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Foreword

The teaching of the Bhagavad Gita opens with this assurance:
there is no cause for grief. The Gita addresses itself to the
human problem of conflict and grief. The context of the
teaching is Arjuna's particular situation which nevertheless
stems from the sense of inadequacy that every human being
{cels. That inability of a person to face a particular situation
arises from his or her lack of understanding of the fact that
cvery topical problem arises from the fundamental human
problem of the inadequate self. Unless one -discovers oneself
to be an adequate self, life continues to be a problem. Lord
Krsna in the Bhagavad Gita reveals that every human being
— in fact every being — is a complete, adequate self. The
sense of inadequacy arises from the ignorance of the real
nature of the self. A situation gets to be a problem and creates
conflict and a feeling of helplessness. The knowledge of the
sclf — and that knowledge alone — will eliminate the sense
of inadequacy. When one discovers oneself to be a full and
complete being, all the conflicts and grief vanish; happiness
becomes natural, effortless; one becomes a spontaneous
person; life becomes a sport. This knowledge is called
brahmavidya and is the principal teaching of the Bhagavad
Gita. The Bhagavad Gita also teaches karma yoga, which is
performance of action as an offering to the Lord and
receiving its results as His grace. To appreciate the truth
revealed by the scriptures, it is necessary to possess a
contemplative mind, a mind that is ffee from likes and
dislikes which are an obstacle to the knowledge of the self.
Therefore, the Gita teaches karma yoga as a means of
climinating likes and dislikes. Karma yoga is nothing but
bhakti or devotion to the Lord, which is expressed in the
attitude of offering while performing an action and in the
attitude of glad acceptance while receiving its result. This
attitude of yoga neutralises likes and dislikes and brings about
a mind that is tranquil and open - a learning mind. This is
yogasastra and forms the secondary teaching of the Bhagavad
Gita. Brahmavidya and yogasastra together form the complete
teaching of the Gita.



The effectiveness of the teaching of Lord Krsna is evident
from this declaration of Arjuna: "My confusion is gone. I
have gained the knowledge that I am full and complete. I
have no hesitation in doing what is to be done.” This is what
every one can say when the teaching of the Gita is
assimilated.

In this book Swami Dayanandaji unfolds the teaching of
the Gita in a lucid and direct language. While retaining the
profundity of the text and the essence of the teaching in its
entirety, Swamiji has made it simple and understandable to
everyone. This being a condensed transcription of Sri
Swamiji's talks on all the eighteen chapters of the Gita, the
reader can have a total vision of the Gita as well as the
individual, predominant topic discussed in each chapter.

The transcription was condensed and edited by Mrs.
Candy Ramaswamy, California, a student of Sri Swamiji. We
thank her for this great work. We also thank Susen Werner,
Australia, also a student of Sri Swamiji, for her suggestions.

Swami Viditatmananda
For Sri Gangadhareswar Trust




1
The Human Problem

The human mind is a battlefield, a scene of constant conf!ict.
The conflict arises only because choice is possible. An animal
has no conflict; a cow does not wonder, "Should I be
vegetarian or non-vegetarian?" Its life is governed by
instinct. In this it has no choice. To choose is the privilege of
a human being.

Conflicts arise when there is a choice: what to do, what to
avoid, whether to be or not to be. One has to pause and think,
again and again, because every moment one is at the
crossroads and one cannot walk two roads. Should I do this or
not? Should I act or renounce? Should I marry or not? An
industrialist debates, "Should I build this plant or not?" A
housewife asks, "Should I cook potatoes or eggplant?”
Everyone has conflicts; every mind is a kuruksetra, a battle-
field.

The Fundamental Problem

It is a great blessing to be born a human being with the
unique faculties of discrimination and choice. This blessing
is also a curse, because choice creates conflicts. A person often
turns to the Lord for help with those conflicts. A buffalo does
not go to a temple or a church to pray or attend Mass. It
neither seeks help, nor does it thank the Lord for the
blessing received. Man, on the other hand, does all this with
the hope of gaining inner strength. There appears to be no
composure in a life that is full of problems which demand
decisions. You just ask someone, "How are you?" and he will
tell you his entire life story. This does not mean that he
alone has problerhs; others know that this question is merely

-a formality and do not necessarily start telling their stories.

Everyone has many woes to relate because every mind is a
battlefield.
An animal is interested only in food and-propagation; it



can instinctively take care of these needs. A human being
also has the same needs, but he has an additional feature
which creates problems for himself and others - an
unpredictable mind. In the morning he may feel good, but
in the evening he may feel the opposite. One day he may be
very friendly, but the next day he may be cantankerous and
cannot accept even a small criticism, taking it as an insult. It
is impossible for him to relate to others in a consistent way
because he changes so frequently. Often he cannot relate
properly even to himself. This problem of the changing
mind, a mind in constant conflict, is not a problem of
modern man alone; it is an ancient problem, a fundamental
human problem.

The problem of the mind is not solved by satisfying all
wants. Even if all wants could be fulfilled one would still
have conflicts, wondering what to do next. Every day in decp
sleep one calls for a truce to this inner battle but once the
mind is awake, conflict starts again. Conflict remains as
long as the mind remains, whether it is dreaming or
awake.

One cannot live with conflict, nor can one solve conflict by
temporarily desensitising the mind with drugs or other
means; conflicts again loom large as soon as thinking
commences. Am I to react to conflict by obliterating the
power of the mind by losing my grip over it, by letting it
revel in some state imagined to be free from the realities of
life or should I attempt to find a solution to this conflict? In
this matter a human being has no choice if he wants (o
retain control of his mind. The problem of conflict must be
resolved for good.

The Desire To Be Different

The mind has extraordinary powers, and its suffering also is
extraordinary. Beset by inner conflicts, when a man stand-
ing in the street sees a buffalo oblivious to the blowing horns
he thinks, "Perhaps this buffalo is more blessed than I!" A
buffalo is "happy" because it does not seem to be conscious of
itself to be able to judge if it is happy or not. It lives according
to its natural instincts without conflicts. It does not try to be
different from what it is, since it does not have a sell-
consciousness in which it perceives itself as unhappy.
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Wishing to be different is peculiar to human beings.
Blessed with buddhi, the faculty of the intellect, a human
being is not only conscious of the world, but also of himself.
This is what distinguishes him from animals. It is the glory
of man that he is conscious of himself. However the self he is
aware of is not a complete, adequate self; it is, unfortunately, a
wanting, inadequate self.

This wanting, inadequate self, the only self of which one
is aware, is like $ruti ' in Indian music. The singer produces
various melodies, but always keeps the voice in tune with
§ruti, the constant background drone of the tambura®
Similarly, behind all one's pursuits there is in one's heart a
constant $ruti which drones on, "I want...I want....I want...."
This "I want' is a fundamental want, and it finds articulation
in various specific wants, each an expression of the conclusion
that one is an inadequate being.

This is the source of all conflict. In its desire to be
complete, the mind, which is the platform for all
undertakings, becomes a batilefield of conflicting ideas.
There is always conflict, demanding solution. The human
mind desires to be free from conflict.

Two Pursuits

When a person wants something, it is not an object that he
or she really wants. Rather, by obtaining the object he hopes
to be different. I am uneasy because I am not satisfied with
myself as I am. Owing to the feeling that all is not well
with me, I have to do something to set things right. A
woman with a small pebble in her shoe, in whatever hurry
she may be, has to stop and remove it in order to be
comfortable. Similarly, there seems to be in the mind of
each one of us an irritating bug that makes us strive to gain a
sense of ease. To achieve this, one does exactly what others do,
with small variations; one acquires certain desirable objects
in order to be comfortable with oneself, or one gets rid of
something undesirable, hoping that-one will be happier in
its absence. )

1. The pitch in which any musical number is ‘sung.

9. A musical instrument which holds the pitch in Indian music.
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On reflection, all the pursuits undertaken in one's life fall
under two categories, striving for something, and getting rid
of certain other things. In Sanskrit, these are called pravrti
and nivrtti respectively. In war the advance of the army is
pravniti and withdrawal from the enemy in successful retreat
is nivrtti. Both types ofpursuit are for the sake of one's comfort.

What one does to achieve comfort varies from individual to
individual. One may want to get rid of a car which someone
else is all too eager to buy. What one wants to acquire or get
rid of is determined by one's values. What is common is that
cveryone wants to acquire ‘or get rid of something. A person's
desires keep on changing — a thing that was once desirable
may no longer be so — yet what never changes is the sruti, "I
want ...I want...I want...".

A wise man may just sit under a tree with the sky as his
roof and the foliage of the tree as his ceiling. He does not
want or need anything and is ready to give away what little
he has, ready to give a passing dog the food that was given to
him. And yet he seems very happy. Looking at him, another
may think, "Let me give up everything and also be happy.”
He may walk out of society, leaving behind the securities of
the family, home, and job. By such n:vsnti he does not
necessarily become a happy man. Instead he may become a
miserable beggar. Whereas previously he was mentally
impoverished, now he has become materially impoverished
as well. His position is worse than before.

There is another type of person who thinks, "If I have -
more, I will be happy. “More” is a comparative term. There
can always be more of whatever one has..A man living on the
street thinks he will be happy if he has two good meals a
day. If he gets them, he will say, "Mere eating is not all that
is to life.” He wants to achieve something more to make him
happy - a hut, then a flat, a house with a garden; a bicycle, a
scooter, a car and finally a limousine. What next? He still
remains the same inadequate self. He will have to roll up his
sleeves and discover something else to become adequate. He
may go places where he has not been before, but this will not
satisfy him. Wherever he goes he will find only a
rearrangement of what he has already seen — trees, rivers,
birds , snow, people, sky, stars. Therefore, he will think, "I
have already seen this. What else is there?" This pravriti is
endless. Whatever one does, the droning "I want" remains.
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This is the fundamental human problem. I long to feel at
home, and to feel at peace with myself. Nowhere do I find
that peace, because I am conscious of myself as an inadequate
being and I cannot be at home with inadequacy. Not
knowing how to solve the problem, I run away from it. At
times, I listen to music in order to escape from sorrow. I may
go to a movie to escape from the reality of my mind, hoping
to gain solace. Nobody has ever solved a problem by escape.
The problem of being conscious of a wanting self is not going
o be solved by either pravriti or nivrtti.

The Purpose of Life

Life is lived in the tension of want and inadequacy. You may
think someone else is happy because he has comforts. This is
because you have set a value for what he has. Nobody is really
happy. The only difference between the "haves” and "have-
nots" is that the "haves" are unhappy with comforts and the
"have-nots" are unhappy without comforts. Everyone wants to be
different from what he or she is. This is a problem common
to every human being.

Solving this problem is the purpose of life. One cannot be
indifferent to it. The experiences of life make one think,
"What I want is not all these things. I want to be at ease with
myself. How can 1 discover that?” When the problem is thus
identified, one knows exactly what one should look for, and
life becomes purposeful. Then alone it is worth living.

The Solution in the Gita

A-relevant question is often asked, %ﬁtéan the Gita do to
solve.my problems?” The Gita cannot give you food or shelter.
It does not talk of the population explosion or of pollution
control, because it is not meant for solving topical problems
such as these. The Gita addresses itself to the problem of the
inadequate self, because of which we are unable to face topical
problems.

Topical problems come and go; the morning may bring
you one problem, the evening another. Nobody, not even
Vyasa or Lord Krsna, was free from topical problems. If such
problems_and challenges did not exist, life would become
siieer monotony. A man complaining of problems is like the
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villager who complained of the miserliness of a wealthy
soccer promoter who provided only one ball for twenty-two
players. The ball must be one and the contenders many; then
only is there a game. So, too, with the game of life. Only if
there are challenges, will you enjoy it. For any individual or
a nation there will be certain topical problems which are
extremely difficult to solve, but the challenges can be met if
one has a mind that is awake, that learns with every passing
experience.

All topical problems can be handled better if we solve the
fundamental problem. Otherwise while solving the current
problems, we create new ones. How cap a person who feels
inadequate serve others? To serve others one must know
oneself as an adequate person.

The problem of inadequacy is as old as humankind. It-is
the problem faced in the Gita by Arjuna, a warrior-hero of
fabulous achievements and disciplined intellect, who was
nevertheless overwhelmed by personal conflict and a feeling
of helplessness. Lord Krsna taught him how to know the
adequate self. When he knew it, all his conflict and sorrow
were resolved. This is the subject matter of the Bhagavad
Gita.

The Gita is not meant for any one person or creed or
nation; it is meant for humanity. It speaks to a mind that has
fought in life, a mind that is dissatisfied with constant want,
a mind that is alert and thinking and that has many
conflicts. In the following chapters we will see that the Gita
has the solution to the fundamental human problem of
conflict and want. Like Arjuna, you too will say, "Nasto
mohah!” — gone is my delusion. This is the promise of the
Gita.



2
The Sorrow of Arjuna

Behind all one's pursuits, the basic problem that remains
unresolved is the feeling of inadequacy. Arjuna discovered
this when he was faced with the prospect of a fratricidal war.
He saw clearly that. he would not find happiness either in
victory or in defeat. His mind thus yearned for a solution to
this fundamental human problem.

The Setting of the Gita

Lord Krsna was a king who was hailed as God incarnate.
However, his life was not easy. He was born in a prison and
could not live with his own parents. Instead he was brought
up by a cowherd chieftain. Even as a baby he had to face many
enemies. Yet, for all his trials he was a happy person. Stories
of his life narrated in the Mahabharata, the Bhagavata and
other Puranas tell us about this.

Arjuna, a contemporary of Lord Kisna, was one of the five
Pandavas, the sons of Pandu. When these brothers inherited
their father's vast kingdom, Dharmaputra, the eldest, became
king. Arjuna and his brothers — Bhima, Nakula and
Sahadeva — were princes. in name, disposition, and conduct.
Unfortunately, these virtues did not extend to the entire
family. Pandu's elder brother Dhrtarasgra had one hundred
sons. The names of many of them began with the prefix dur,
which means evil, and they lived true to their names.
Duryodhana, the eldest of them, wanted for himself
Dharmaputra’s kingdom. He won it by cheating the Pandavas
in a game of dice. According to the terms of the game, the
defeated Dharmaputra and his brothers were to live in a
forest for twelve years, and live incognito. for another year.
After thirteen vyears, they could return to claim their
kingdom.

The Pandavas survived their exile and returned to their
kingdom, but Duryodhana refused to honour his bargain. He



would not relinquish the throne. Out of sympathy for
Duryodhana and hoping to avoid a fratricidal war, the
Pandavas sent Lord Krsna to ask for at least a share of the
kingdom. Duryodhana would not compromise. Lord Krsna
begged him for half the kingdom, or five villages, or a
village with five houses, or at least a house with five rooms.
All the proposals were rejected. Duryodhana said, "The
Pandavas have lived for thjrteen years in forest. Let them go
back to the forest and spend the rest of their lives there. If
they really want the land, they must win it by sword and, if
they fight for it, they will get it only at my death."
Duryodhana was thus a usurper. As primces, the Pandavas
not only had a right to the kingdom, but also had a duty to
see that justice was done. They were willing to compromise
to avoid a war, but this was not possible because of
Duryodhana's greed. War was declared. A few great men
who were dedicated to the cause of dharma, the moral and
ethical code of the land, supported the Pandavas. Among
them was Lord Krsna, who served as Arjuna’s charioteer.
Before the beginning of the battle, both Arjuna and
Duryodhana had gone to Lord Krsna seeking his help in the
war. Lord Krsna felt bound to oblige both. He told them, "I
will neither take up any weapon nor fight for either side; on
the other hand my army is fully equipped. You have a choice
between my army and me." Duryodhana promptly wanted
the army, and so when Arjuna chose to have Lord Krsna on
his side, he thought Arjuna foolish and congratulated
himself on his good fortune,
- “Arjuna looked at things differently. He was confident that
I.'o;dll(,r_sna would make the difference between success and
falture,"because he considered Sri Krsna to be the Lord.
Jhree factors determine the result of an action: prayatna -
human endeavour: kala - time; and daivam - the Lord. The
first two factors are within one's control, but it is daivam, the
unknown third factor, that makes the difference between
success and failure. Arjuna had faith in daivam; Duryodhana
did not. Because of the difference in their sense of values both
were happy with what they received from Lord Krsna.
Arjuna did not want to lose sight of Lord Krsnar so he
begged him to be the driver of his chariot, confident that
with the Lord in the driver's seat, he would undoubtedly
attain his objective.




The Opening Scene

As the armies assemble in the battlefield, in his palace the
old, blind king Dhrtarastra asks his minister, Safijaya, what
is happening:

a9dd  FEWA FAaar  qgeEE: |
aEE:  qEEsda fEwgaa @@ 0 9-9 0

Dharamaksetre  kuruksetre  samavela yuyulsavah
Mamakah pandavascaiva kimakurvata saiijaya (1:1)

O Safjaya, assembled in the sacred field of Kuruksetra,
desiring to fight, what did my people and the Pandavas
do?

By the two words mamakah (my people) and pandavah (the
sons of Pandn), Dhrtarastra's blindness is clearly revealed to
be more than mere sightlessness. His distinguishing the
Pandavas from "my people” reveals that he regards them as
strangers, even though Pandu, their father, was his younger
brother,

Dhrtarastra's question seems silly. There already have
been usurping, cheating at dice and- banishing, which have
culminated in the declaration of war. Warriors, armed to
the teeth, have assembled in the battlefield to fight each
other. What could one expect to happen on the baulefield?
Certainly not an exchange of pleasantries. The underlying
hope behind Dhrtarastra's question is that, since the
Pandavas are committed to dharma and since the country is a
land where dharma is most sacred, perhaps they would decide
to withdraw from the war and return to the forest. This
would permit Duryodhana to retain the kingdom without an
arrow being shot. The goodness of the Pandavas might
benefit himself and his sons.

Safijaya had been given the gift of telegnosis by Maharsi
Veda Vyasa so that he could remain in the palace with the
old king and narrate to him the happenings on the
battlefield. Safijaya's narration of the activity on the
battlefield begins with the second verse:
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3SAT g e sgE  ghfaAEaRTr |
AT FEA AT AIARAAE 0 9-3
1 A4 WA WETSEEAT qfa
agart fawea geew wErTw 0 9-¢

Dystva tu pandavantkam vyudham duryodhanastada
Arm_‘mr}wprz.s‘rzr'zg(nn_wt raja vacanamabravit’ (1:2)

Alra Sura mahes vasa bhimarjunasama yudhi
Yuyudhano viratasca drupadasca maharathah (1:4)

Seeing the army of the Pandavas, Duryodhana approached
his teacher Drona, and said, "Here are the heroes, greal
archers, who are equal in baule to Arjuna and Bhima:
Yuyudhana, Virata, Drupada, all maharathas.

A maharatha is the commander of 11,000 archers. Arjuna
was the object of all eyes among these great warriors in the
Pandava ranks. Duryodhana here addresses Drona, who had
taught archery to the Pandavas as well as the sons of
Dhrtarastra. Fearing that Drona might refuse to fight
Arjuna, who was his best and most beloved disciple,
Duryodhana praises Dropa and the other greai men who
were assembled to fight on his side:

wamfsTE, FOw  guw  afafaswa:
wgearar  fawuw  atwefamada T 0 9-5 0

A q Fgd: WU WG aqwAfEdL 0 9-% 0

Bhavanbhismasca karnasca kypasca samitivijayah
Asvatthama vikarnasca saumadattistathaiva ca (1:8)

Anye ca bahavassira madarthe tyaktajivitah (1:9)

You, Bhisma, Karna, Krpa, who is victorious in war,

Asvatthama, Vikarpa, the son of Somadatta, and many

other valiant men who have forsaken their lives for my

sake.

Duryodhana does not forget to mention Drona’s son,
Asvattham a, because Drona has a weakness for his son which
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will later be the cause of his death. By calling these men
fyaktajivitah, those who have forsaken their lives,
Duryodhana, though unaware, revealed the outcome of the
war. ct

He continues:

Fuafed  qEewid @« siearfacfaan
i faghvet ad  swfafaam a0 9-90 0

Aparyaptam tadasmakam balam bhi smabhiraksitam
Paryaptam tvidametesam balam bhimabhiraksitam

(I:10)

Our army is insurmountable, protected by Bhisma,
whereas the army commanded by Bhisma is limited.

Duryodhana assures Drona, "With great men like yourself
and Bhisma leading us, we have the advantage and we will
surely prevail.”

The war is about to begin. Bhisma, Drona, and the others
in Duryodhana's army blow their conches. The music of
martial instruments and the clang of weapons rend the air
and shake the earth. Immediately the Pandava army
responds:

qAA-d  gEHAI JqEd  gASAG: |
v IEW wWETwEy  WHATHI  IFRC 0 9-9% 0

Paiicajanyam hrsikeso devadattam dhaneijayah
Paundram dadhmaw mahasankham bhimakarma vrkodarah
(I:15)

Lord Krsna blew his conch, the Paficajanya; Arjuna blew
his conch Devadatta, and Bhima, who was called
Vrkodrara — one whose belly is like that of a wolf — blew
his conch, Paundra

Arjuna's Conflict

I'he enemy forces are arrayed in battle; among them are the
preat warriors who had befriended Duryodhana. In order o
see them better, Arjuna asks Krsna:

11



Wiewayiel  Td  Tqrew AssqE 0 9-39 0
Senayorubhayormadhye ratham sthapaya me'cyuta (1:21)
O Acyuta, please place my chariot between the two armies.

Lord Krsna then takes Arjuna's chariot to a place from
which Arjuna can see Drona, Bhisma, Karna, and the rest of
his opponents. It is then that full realisation of who he has
chosen to fight against dawns upon Arjuna. The magnitude
of the event hits him. He thinks "Here is Bhisma, my
grandfather, on whose lap I learned the alphabet; here is
Drona, from whom I learned archery; here is Acarya Krpa.
How can I fight with these people?” His resolve to fight
melts. Seeing that those on the side of Duryodhana are his
own people, Arjuna says to Lords Krsna, "How can I fight my
own family? T could never be happy killing those on whose
company my happiness depends. I know such men won't ever
consider retreat; they will fight to win or die in the battle. I
cannot gain victory without destroying them, nor can I accept
defeat. My heart is heavy now and will become heavier if 1
kill them. What then is to be gained by this war? T will let
them have the kingdom even though it is rightfully ours."

Arjuna continues, "One may argue that it is not a question
of gaining a kingdom, but of protecting dharma. I don't think
that would be accomplished either, for dharma has to abide in
people, and if I kill all these good men, there will be nobody
to preserve or teach dharma. 1 see in this war only sin and the
destruction of the society." He says:

T %158 fawd g a4 9 usd gEfa I
fe a1 wsim mfa= f& s@ddffam a1 ono9-33 0

a zuafeqsar g wmoiwasar smfr o3 g q-23
fAger ardwszra: &1 dife arswEa o0 9-3€ a

Na kankse vijayam krsna na ca rajyam sukhani ca
Kim no rajyena govinda kim bhogairjivitena va (1:32)

Yesamarthe kanksitam no rajyam bhogassukhani ca
Ta ime'vasthita yuddhe pranamistyaktva dhanani ca (1:33)
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Nihatya dhartarastrannah ka pritissyajjanardana (1:36)

I don't want victory O Krsna, nor kingdom nor comforts.
Of what use is a kingdom or pleasures or even life? Those
for whose sake I would desire all these things, are arrayed
here in battle, ready to give up their lives and wealth....

Having killed the sons of Dhrtarasira, what happiness

will there be for me, O Janardana?

Arjuna feels that any pleasures which may be gained
through the impending war would be tainted by the death of
Bhisma and others whom he loves. He had not bargained for
this when he had vowed 'to fight. The chapter ends with
Safijaya’s description of Arjuna’s collapse:

TANFATAA. AE  wqgeq Safawa )
fagsa swd w9 wwEfaamaE o0 9-Yo

Fvamuktvarjunassankhye rathopastha upavisat
Visriiya  sasaramm capam Sokasamvignamanasah (1:47)

Having spoken thus, casting aside his bow and arrows in
the midst of the battle, Arjuna sat down in the chariot, his
mind filled with grief.

Arjuna is confused and overwhelmed by sorrow. He sees
no solution to his problem. He cannot decide whether to
retreat (nivrtt), or advance (pravitti). The proper course of
action eludes him because of his own inadequacy: but he has
faith that Lord Krsna will help him find an answer. That
answer is contained in the next seventeen chapters of the
(Grita.
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3
The Search for Solution

The Tirst chapter ol the Gita called Arfuna-visada-yoga, the
Sorrow of Arjuna — presents Arjuna as a person who cannot
sce what the right action is in the situation he faces. Even
though he is a warrior who never shirked battle, he [finds it
impossible to fight when he sees his own people on etther
side. Arjuba is convinced that the war will bring destruction
to both sides and make victory meaningless. He knows deep
within himsc]l that it is his duty to sec that an evil-doer is
punished, but the evil-doer in this case is Duryodhana, his
own cousin; and aligned with him are many of Arjuna’s
relatives and friends. Thus there is a conllict between duty
and personal bonds: there is confusion between reason and
emation.

Lord Krsna's Advice

The second chapter of the Gita — called Sankhya-yoga, tac
chapter on Knowledge — begins with  Safifjaya, * the
commentator of the cvents in the bauleficld, saying:

d @@ pegfasEwgEriEIEas
failzafad  aiRqars wqgEA. 02—
gaca  Tedfrd  faww  gRaferan o
AATI T TR TR AT IRAT -0
Fisd W T AW Q9 FgTEATEAd |
qf geaslaed awANEss  9uawc 0 -3 0

Tat tatha  kypayavistamaseupirniakuleksanam
Visidantamidam vakyaomuvaca madhusudanad (11:1)

Kutastva kasmatamidam visame samupasthifom
Anaryajustamasvargyamak pttharmaruna (11:2)



Klaibyam ma sma gamah parthe  nailattoavyyupapadyate
Kyudram hrdayadaurbalyam yakivottistha parantapa

(11:3}

To the despondent (Arjuna) who was thus overwhelmed by
sympalhy and whose eyes were agitated and full of wars,
Lord Krsna said: "How has this depression come upon vou
at this inopportunce time? This behaviour is not worthy of a
noble man. It will not take vou to heaven; it will only
bring you ii-fame. Do not give in o unmanliness, O
Partha:' It is not proper for you. Giving up this lowly
weakness of heart, get up, O Parantapa.”?

In these verses Lord Krsna s only advising Arjuna. He
has not yet begun to teach him. He uses words designed o
shake Arjuna and spur him to action. Arjuna's decision not
to fight could be interpreted as one born of fear. Lord Krsna
wants fo make him think. "You are placed in a sitnation
where you are supposed to act, not talk, and vou have pulled
me in, 1oo. What you are now saying does not reflect vour
culture and upbringing. Your action is not becoming of an
arya, a noble man who doces what is to be done. Withdrawal
from the battlefield will give you neither fame nor heaven.
How did you arrive at the conclusion that it would be sinful w0
fight this baule? What constitutes sin is known through
Dharmasastra® which reveals that a soldicr who runs away
from the battleficld commits a sin. He will not better his lot
here on earth, much less will he go o heaven.

“If you argue that you do not care for what happens afier
death, that you are a p'ra(‘lical man who only wants to live a
few years, getting as much as he can out of this carthly life,
even then this kind of action will not help vou. All the [ame
for which you have worked so assiduously will come to
naught because of this single action. Everyone will talk of vou
as the great warrior who ran away from the baulefield; vou
will be langhed at as a great archer with a coward's hcart.
They will forget that you were 4 mighty man and will only

1&2.  Epithets of Arjuna. Panha fiterally means “onc born of the carth™, and
Parantapa, “the destroyer of enemies™.
3. The scriptural texts describing the nature of dharma.
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talk about you in words that would sully my tonguc were I o
utter them.”

FareAAETn  ageafesata gafgan
freaeg amed et gEAt g foq n =-3% 0

Avacyavadamsea  bahiin_ vadisyanti tavihitah
Nindantastava samarthyam lato duhkhatarm nu kim

(11:36)

Your enemics will say many unspeakable things,
scorning your prowess; what could cause greater sorrow
than this?

Lord Krsna continues to paint a bleak picture for Arjuna.
“You may think of retiring to 4 remote corner of the
Hinmialayas, leaving it to the Lord or chance to provide you
with food; but people who will come there for'pilgrimage,
recognising you sitting under a tree, will remember you as a
useless fellow, a chicken-hearted, spincless creature. ‘I you
were an ordinary soldier, no one, except your wife, would
know that you had fled from battle: but if you run away, it is
not going to be that simple. Your entire army will follow you
and Duryodhana will win the batile without firing a shot. A
despot like Duryodhana will sec (o it that this muessage is
proclaimed to everyone: 'Sceing the formation of my army,
Arjuna ran away from the battleficld. not out of compassion,
but out of fear.’

* "Therefore, do not let (his unmanliness overwhelm you,
Arjuna; it does not behove you. It may be acceptable to
someone clse, but to you, a Pandava prince, it is not. If you run
away from your duty, who else will perform it? Stand by your
post and do what is expected of you. Give up this weakness of
heart. Arise, live up to your title, Parantapa, the destoryer of
enemies. Do not abuse your name or the name of dharmdg."

Arjuna's Discovery of the Problem

Lord Krsna's words stir Arjuna's heart. Arjuna, who does not
even know the spelling of the word fear, who has never been
afraid of anything in his life, and who has always defended
and asscrted his self-respect within the framework of dharma
is being called kliba, a cunuch., Stung, Arjuna says:
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"I do not deserve these words, O Lord! You know that very
well, I am not a coward. I am a hrave man and a brave man
can have sympathy and attachment and compassion.” Arjuna
(rics 1o explain his case to Lord Krsna:

w4 ruwg AR~ B W wgHEA
gufn:  sheeafas  q@Elfg@ o - g

Katham bhi smamaham sankhye dronam ca madhusadana
Isubhih pratiyolsyami pujarhaarisudana (11:4)

O Madhusudana,! how can I fight with arrows in battle
against Bh'l:sn%a and Drona who deserve to be worshipped,
O Arisudana? B

The cause of Arjuns’a torment is clear: "These people are
not mere acquaintances or relatives; they are pajarha, those
who deserve to be worshipped. They are.the people on whose
laps [ sat and from whom 1 gained all my skills and
knowledge. How can T fight them? 1 cannot shoot pointed
arrows at them. They deserve flowers. You may ask, 'If they
don't have any qualms about fighting you in this war, why
should you have such tender feclings?” 1 can only say, let
them cast their lot with Duryodhana and fight against me. 1
would rather be killed by them than raise a hand against
them."

Somctimes one can help solve another person's problems
by simply listening patiently. While the person is talking,
he or she has to think, and in the process, the muddled
thoughts may be straightened out. Lord Krspa is listening
attentively, as Arjuna's pattern of thinking changes:

g fg wgELwAe
A Wk Wemwdlg A% B R-¥ 0

(urunahatva hi- mahanubhavan
Sreyo  bhokium bhaiksyamapiha loke (11:5)

1&2. Tides of Lord Krsna. Madhusadana literally means destroyer of the
deimon Madhu which stands for the ego; Arisidana means destroyer
of enemies.
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Better 1o live on alms in this world than kill these
teachers who are worthy ol great respect.

Undl now Arjuna has been thinking onlv of the horror of
killing  Bhisma, Drona, and the others. Now he begins 1o
think of aleernatives. His thoughts mirn 10 the life of bhiksus,
mendicants, who retire (o the forest, live a simple lile i
pursuit ol truth and depend on alms for sustaining their life.

A person who commits himsell 1o the pursuit ol
knowledge is generally sflppm‘l('d by the society which values
knowledge. In the modemn socicty scientists are provided
with grants and resources for researeh, being old, in elicer,
"You may or may not discover anything: vour hypothesis may
prove wrong: it does not matter. Continue vour rescarch —
that is enough.” Society will not disown a person who pLarsues
knowledge. In this way Indian society supports  bhiiksus,
mendicants, who dedicate their lile 1w the pursuit of the
knowledge of the Self.

With the thought, "I would rather live on bhiksethan
fight,” a new line of thinking is wiggered in Arjuna's
mind. We all cxperience such reversals in our patterns of
thought. For instance, an overwhelming event, like the
death of a [riend, may start a chain of inquiry, "This man
was alive yesterday. He is dead now. What happened to his
life? Was he just the. body, or was there something dilferent
from the body which left the body and for which the body
died? Is there something more profound, more lastung, than
this physical body of flesh and bones? This man died,
leaving everything behind. Am I also the same? Are all my
wants and achicvements meaningless? Should life be spent
struggling if the outcome is death? Can't [ resolve my
struggles  during my  lifetime?” These questions  are
fundamental and universal and arise out of ignorance about
oursclves.

Under the tense conditions of the baulefield Arjuna
begins 1o appreciate this human problem. Confronted with
the prospect of killing or being killed by his dearest
relatives, he begins to think about the profundity of life and
pettiness of regarding people and things as "my" and
"mine” He tells Lord Krsna,
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a fg swvar wwmeag
g g utafzane
waTer AT RATE
wsqg gyt arfawEd n -5 0

Na hi prapasyami mamipanudyad
yacchokamucchosanamindriyanam
Avapya  bhumavaspatnamrddham
rajyam suranamapi cadhipatyem (11:8)

Indeed I cannot see what will remove the sorrow that
dries up my senses, cven if [ gain on this earth an
unrivalled and prosperous kingdom or even lordship over
the gods.

Arjuna recognises the fulility of trying to solve the
flundamental problem of a wanting self by gaining wealth or
power. "Even when kingdoms are won, therc will he more
kingdoms to exploit. How can one ever say 1 have achieved
everything. 1 want'? I don't sec how any of these achieveinents
can negate the sorrow, expressed or uncxpressed, that is the
constant companion of the human heart. The &ruti of 'T want
will always go on.”

Arjuna’s mind scems 1o be clear now. He asks Lord Krsna
for help:

FITTAGIgaTAVTa:
TeifA @i gEEEHENEn |
gwga: wnfafed afE &
foremedsd wife wf @@ SOwH, 1 -0 0

Karpanyadosopahatasvabhavah,

prechami tvam dharmasammudhacetal
Yacchreyassyanniscitam brihi tanme

Sisyaste’ham sadhi mam tvam prapannam (11:7)

I, one whose nature” has been tainted by miscrliness,
whose mind is confused about dharma, ask you. Please tell
me defibitely what is ahsolutcly good. I am your disciple;
please teach me; I seck refuge in you.

A krpana, miser, is defined in the Brhadaranyak-opanisad
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as one who leaves this world without knowing the truth about
himself, for he has not used the vast wealth of human
mtellect to inquire into the purpose of human life. Arjuna,
who has heard this word used in this way, says, "I have never
made any real usc of my intellect; when T am not even able
to distinguish béeéween dharma and adharma, what to talk of
the knowledge of what is most fundamental in life> 1 have
not understood all this because 1 have been miserly in using
my intellect. But now I am not going to miss any opportunity
to learn. Please be my guru, O Lord! I am your disciple,
surrendering at your feet. Please bless me by teaching me
that which is sreyas.” Lord Krsna had been a friend,
philesopher, and guide to Arjuna throughout his life. Now
he decided to be his teacher, at Arjuna's request.

What is this Sreyas that Arjuna sceks to know? It is the
common cnd sought by evervone - a freedom from any
fecling of discomfort; the discovery of a pleased and complete
being. Sreyas is not simply "what is good for oncself”, as it is
generally translated; it is the ultimate good that everyone
secks, knowingly or unknowingly.

Good is-a relative word. What is good today may not be
good tomorrow. There is no such thing as the good medicine
— what is good depends upon the discase to be cured,
Similarly, there is no action that is absolulcly good. Taking
into account a number of factors, onc decides what aciion is
right, i.e., dharma, and what action is wrong, i.e., adharma,
in a partifular situation. In Indian culture there are no
absolute dos or don'ts. Dharma is not absolute; sometimes
satyam, speaking truth, or ahimsa, non-injury, must be
sacriliced in a particular situation, to achieve overall good.
This relativity of dharma is illustrated in the Puranas,
collections of stories depicting the nature of dharma. As there
is no absolute right or absolute wrong in this relative world,
a sense of dharma has to ‘grow within one. A person who
undersiands dharma can decide upon an action appropriate to
any situation, just as a good driver knows how to negotiate
any new traffic situation.

While dharma is relative, ireyas is absolute: it is applicable
to everyone. The objects and situations we seek are different.
but what we hope to gain from our achievements is common
lo everyone; we want happiness, fullness, liberation, purna
atma (the full self), nirvane — all expressions meaning ‘the
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pleased being’, sreyas. One who gains this is happy with
oneself, and happily goes about doing whatever must be done.

The impending war has taught Arjuna that in the relative
world any gain must also involve a loss: by fighting he would
gain kingdom but lose his family; by fleeing the battlefield
he would save his loved ones, but sacrifice his fame and
chance o enter heaven: and dharmea, hereft of a champion,
would fall. Seeing the limitations in both the alternatives,
Arjuna realises that he wants only §reyas, the absolute gain
that cannot be achieved by mere effort, no nfatter how heroic
or righteous. He realises that he needs a guru, a teacher who
is able 10 explain to him what freyas is and how it is to be
gained: and he requests Lord Krsna to be his g—um

The Sanskrit word guru is detfined as follows:

THRTETEIY q wEataads )
srgFTfadfucarg efcafrdiay 1

Gukarastvandhakearo vai  rukarastannivartakal
Andhakaranirodhitvadgururityabhidhiyate

The syllable gu stands for, darkness, and ru for the remover
of that. Sinee he dispels darkness. (the teacher) is called
g’uru.

The darkness here stands for ignorance. The onewho
dispels the darkness of ignorance by the light of knowledge
is called guru.

Suppose an object in a room cannot be seen because  the
room is dark. If 1 bring a light into the room. [ sec the
object. The light enables me o see something which was
there all along. 1 have gained what was alrcady there by the
removal of my ignorance of it. This is how sreyas is (6 be
gained. i is the knowledge of sreyas that Arjuna sccks from
Lord Krsna.

Arjuna finds his guru in Lord Krsna; he surrenders to
him, asking for knowledge of sreyas. Lord Krsna accepts him
as his disciple, and what he teaches helps Arjuna to solve his
problem by solving the fundamental problem of humankind.
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3

The Search for Solution

The first chapter of the Gita — called Arjuna-visada-yoga, the
Sorrow of Arjuna — presents Arjuna as a person who cannot
see what the right action is in the situation he faces. Even
though he is a warrior who never shirked battle, he finds it
impossible to fight when he sees his own people on etther
side. Arjuha is convinced that the war will bring destruction
to both sides and make victory meaningless. He knows deep
within himse]f that it is his duty to see that an evil-doer is
punished, but the evil-doer in this case is Duryodhana, his
own cousin; and aligned with him are many of Arjuna's
relatives and friends. Thus there is a conflict between duty
and personal bonds; there is confusion between reason and
emotion.

Lord Krsna's Advice

The second chapter of the Gita — called Sankhya-yoga, the
chapter on Knowledge — begins with Safijaya, ~ the

commentator of the events in the battefield, saying:

d am  Feafasewquigaeaay
fadieafad  aremars wegEE 0 2-9 0
Fawa  Fwdfad  fawd  aqafeaa
HAT S ST TR TAH AT =N
Fed AW W qid AqcaEaqE |
HE gIT  oAFwAfEss  9Taqc 4 -3 0

Tam tatha hkypayavistamasrupurnakuleksanam
Visidantamidam vakyamuvaca madhusudanah (11:1)

Kutastva kasmalamidam visame samupasthitam
Anaryajustamasvargyamakirtikarmarjuna (11:2)




Klaibyam ma sma gamah partha naitattvavyyupapadyate
Ksudram hrdayadaurbalyam tyaktvottistha parantapa

(11:3)

To the despondent (Arjuna) who was thus overwhelmed by
sympathy and whose eyes were agitated and full of tears,
Lord Krsna said: "How has this depression come upon you
at this inopportune time? This behaviour is not worthy of a
noble man. It will not take you to heaven; it will only
bring you iil-fame. Do not give in to unmanliness, O
Partha;' It is not proper for you. Giving up this lowly
weakness of heart, get up, O Parantapa."*

In these verses Lord Krsna is only advising Arjuna. He
has not yet begun to teach him. He uses woerds designed to
shake Arjuna and spur him to action. Arjuna'’s decision not
to fight could be interpreted as one born of fear. Lord Krsna
wants to make him think. "You are placed in a situation
where you are supposed to act, not talk, and you have pulled
me in, too. What you are now saying does not reflect your
culture and upbringing. Your action is not becoming of an
aya, a noble man who does what is to be done. Withdrawal
from the battlefield will give you neither fame nor heaven.
How did you arrive at the conclusion that it would be sinful o
fight this battle? What constitutes sin is known through
Dharmasastra® which reveals that a soldier who runs away
[rom the batdefield commits a sin. He will not better his lot
here on earth, much less will he go to heaven.

"If you argue that you do not care for what happens after
death, that you are a practical man who only wants to live a
few years, getting as much as he can out of this carthly life,
even then this kind of action will not help you. All the fame
for which you have worked so assiduously will come 1o
naught because of this single action. Everyone will talk of you
as the great warrior who ran away from the battlefield; you
will be laughed at as a great archer with a coward's heart.
I'hey will forget that you were a mighty man and will only

I&2.  Epithets of Arjuna. Partha literally means “one born of the earth”, and
Parantapa, “the destroyer of enemies”.
¥ The scriptural texts describing the nature of dharma.
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talk about you in words that would sully my tongue were I 10
utter them."

FATsATIGIM  ageafesata aaifgar
fraea @l aa@t gmat 3 fem o0 o3-3%

Avacyavadamsca  bahun vadisyanti tavahitah
Nindantastava samarthyam tato duhkhatarm nu him

(I1:36)

Your c¢nemies will say many unspeakable things,
scorning your prowess; what could cause greater sorrow
than this?

Lord Krsna ‘continues to paint a bleak picture for Arjuna.
"You may think of retiring to a remote corner of the
Himalayas, leaving it to the Lord or chance to provide you
with food; but people who will come there for pilgrimage,
recognising you sitting under a tree, will remember you as a
useless fellow, a chicken-hearted, spineless creature. If you
were an ordinary soldier, no one, except your wife, would
know that you had fled from battle; but if you run away, it is
not going to be that simple. Your entire army will follow you
and Duryodhana will win the battle without firing a shot. A
despot like Duryodhana will see to it that this message is
proclaimed to everyone: 'Seeing the formation of my army,
Arjuna ran away from the battlefield, not out of compassion,
but out of fear.’

“Therefore, do not let this unmanliness overwhelm you,
Arjuna; it does not behove you. It may be acceptable to
someone else, but to you, a Pandava prince, it is not. If you run
away [rom your duty, who else will perform it? Stand by your
post and do what is expected of you. Give up this weakness of
heart. Arise, live up to your title, Parantapa, the destoryer of
enemies. Do not abuse your name or the name of dharma."

Arjuna's Discovery of the Problerh

Lord Krsna's words stir Arjuna’s heart. Arjuna, who does not
even know the spelling of the word fear, who has never been
alraid of anything in his life, and who has always defended
and asserted his self-respect within the framework of dharma
is being called kliba, a eunuch. Stung, Arjuna says:
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"I do not deserve these words, O Lord! You know that very
well. I am not a coward. I am a brave man and a brave man
can have sympathy and attachment and compassion.” Arjuna
tries to explain his case to Lord Krsna:

vy ffeqmg wyele @ ¥ WEHIA |
gafw: wfmweanfa  qehafage o -va

Katham bhi smamaham sankhye dronam ca madhusudana
Tsubhih pratiyotsyami  pujarhavarisudana (11:4)

O Madhusadana,' how can I fight with arrows in battle
against Bhisma and Drona who deserve to be worshipped,

i 52 e
O Arisudanar

The cause of Arjuns’a torment is clear: "These people are
not mere acquaintances or relatives; they are pujarha, those
who deserve to be worshipped. They are.the people on whose
laps 1 sat and from whom 1 gained all my skills and
knowledge. How can I fight them? I cannot shoot pointed
arrows at them. They deserve flowers. You may ask, 'If they
don't have any qualms about fighting you in this war, why
should you have such tender feelings?’ I can only say, let
them cast their lot with Duryodhana and fight against me. I
would rather be killed by them than raise a hand against
them."

Sometimes one can help solve another person's problems
by simply listening patiently. While the person is talking,
he or she has to think, and in the process, the muddled
thoughts may be straightened out. Lord Krsna is listening
attentively, as Arjuna's pattern of thinking changes:

TeTEar fg wErwaT
qA Wi dewdE W 0 -% 0

Gurunahatva hi- mahanubhavan
sreyo  bhoktum  bhaiksyamapiha loke (11:5)

1&2.  Tites of Lord Krsna. Madhusudana literally means destroyer of the
demon Madhu which stands for the ego; Arisidana means destroyer
of enemies.
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Better to live on alms in this world than kill these
teachers who are worthy of great respect.

Until now Arjuna has been thinking only of the horror of
killing  Bhisma, Drona, and the others. Now he begins 1o
think of alternatives. His thoughts turn to the life ol bhiksus,
mendicants, who retire 1o the forest, live a simple life in
pursuit of-truth and depend on alms for sustaining their life.

A person who commits himsell (o the pursuit ol
knowledge is generally supported by the society which values
knowledge. In the modern society scientists are provided
with grants and resources for research, being told, in effect,
"You may or may not discover anything; your hypothesis may
prove wrong; it does not matter. Continue your rescarch —
that is enough.” Society will not disown a person who pursues
knowledge. In this way Indian society supports bhiksus,
mendicants, who dedicate their life to the pursuit of the
knowledge of the Self.

With the thought, "I would rather live on bhiksa than
fight,” a new line of thinking is triggered in Arjuna's
mind. We all experience such reversals in ‘our patterns of
thought. For instance, an overwhelming event, like the
death of a friend, may start a chain of inquiry, "This man
was alive yesterday. He is dead now. What happened 1o his
life? Was he just the. body, or was there something different
from the body which left the body and for which the body
died? Is there something more profound, more lasting, than
this physical body of flesh and bones? This man died,
leaving everything behind. Am 1 also the same? Are all my
wants and achievements meaningless? Should life be spent
struggling if the outcome is death? Can't I resolve my
struggles during my lifetime?" These questions  are
fundamental and universal and arise out of ignorance about
ourselves.

Under the tense conditions of the battlefield Arjuna
begins to appreciate this human problem. Confronted with
the prospect of killing or being killed by his dearest
relatives, he begins to think about the profundity of life and
pettiness of regarding people and things as "my" and
"mine” He tells Lord Krsna,
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Na hi prapasyami mamapanudyad
yacchokamucchosanamindriyanam
Avapya bhumavaspatnamyddham
rajyam suranamapi cadhipatyam (11:8)

Indeed I cannot see what will remove the sorrow that
dries up my senses, even if I gain on this earth an
unrivalled and prosperous kingdom or even lordship over
the gods.

Arjuna recognises the futility of trying to solve the
fundamental problem of a wanting self by gaining wealth or
power. "Even when kingdoms are won, there will be more
kingdoms to exploit. How can one ever say 'l have achieved
everything.1 want'? I don't see how any of these achieveimcnts
can negate the sorrow, expressed or unexpressed, that is the
constant companion of the human heart. The $uti of 'l want’
will always go on.’

Arjuna's mind seems to be clear now. He asks Lord Krsna
for help:

FITUIE S TT AW
9seIfA @i aRgeggwan |
a<gu: wrfafwd g R
fasgegsd wife ®f @ wUw®E 0 -9 0

Karpanyadosopahatasvabhavah,

prechami tvam dharmasammudhacetah
Yacchreyassyanniscitam bruhi  tanme

sisyaste’ham sadhi mam tvam prapannam (11:7)

I, one whose nature has been tainted by miserliness,
whose mind is confused about dharma, ask you. Please tell
me defifiitely what is absolutely good. I am your disciple;
please teach me; I seek refuge in you.

A krpana, miser, is defined in the Brhadaranyak-opanisad

19



as one who leaves this world without knowing the truth about
himself, for he has not used the vast wealth of human
intellect to inquire into the purpose of human life. Arjuna,
who has heard this word used in this way, says, "I have never
made any real use of my intellect; when I' am not even able
to distinguish bé&®veen dharma and adharma, what to talk of
the knowledge of what is most fundamental in life? T have
not understood all this because I have been miserly in using
my intellect. But now I am not going to miss any opportunity
to learn. Please be my guru, O Lord! I am your disciple,
surrendering at your feet. Please bless me by teaching me
that which is sreyas.” Lord Krsna had been a friend,
philosopher, and guide to Arjuna throughout his life. Now
he decided to be his teacher, at Arjuna's request.

What is this sreyas that Arjuna secks to know? It is the
common ¢nd sought by everyone - a freedom from any
feeling of discomfort; the discovery of a pleased and complete
being. Sreyas is not simply "what is good for oneself", as it is
generally translated; it is the ultimate good that everyone
sceks, knowingly or unknowingly.

Good is a relative word. What is good teday may not be
good tomorrow. There is no such thing as the good medicine
— what is good depends upon the discase to be cured.
Similarly, there is no action that is absolutely good. Taking
into account a number of factors, one decides what action is
right, i.c., dharma, and what action is wrong, i.e., adharma,
in a partifular situation. In Indian culture there are no
absolute dos or don'ts. Dharma is not absolute; sometimes
satyam, speaking truth, or ahimsa, non-injury, must be
sacrificed in a particular situation, to achieve overall good.
This relativity of dharma is illustrated in the Puranas,
collections of stories depicting the nature of dharma. As there
is no absolute right or absolute wrong in this relative world,
a sense of dharma has to grow within one. A person who
understands dharma can decide upon an action appropriate to
any situation, just as a good driver knows how to negotiate
any new traffic situation.

While dharma is relative, sreyas is absolute: it is applicable
Lo everyone. The objects and situations we seek are different.
but what we hope to gain from our achicvements is common
to everyone; we want happiness, fullness, liberation, purna
ama (the full self), nirvana — all expressions meaning 'the
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pleased being', sreyas. One who gains this is happy with
oneself, and happily goes about doing whatever must be done.

The impending war has taught Arjuna that in the relative
world any gain must also involve a loss: by fighting he would
gain kingdom but lose his family; by fleeing the battlefield
he would save his loved ones, but sacrifice his fame and
chance to enter heaven; and dharma, bereft of a champion,
would fall. Seeing the limitations in both the alternatives,
Arjuna realises that he wants only sreyas, the absolute gain
that cannot be achieved by mere effort, no nfatter how heroic
or righteous. He realises that he needs a guru, a teacher who
is able to explain to him what sSreyas is and how it is to be
gained; and he requests Lord Krsna to be his ;_guru.

The Sanskrit word guru is defined as follows:

THITETEFIA 4 wwAtaas |
wrasrfdfuang s

Cukarastvandhakaro vai rukarastannivartakah
Andhakaranirodhitvadgururityabhidhiyate

The syllable gu stands for, darkness, and ru for the remover
of that. Since he dispels darkness, (the teacher) is called
gur.

The darkness here stands for ignorance. The one who
dispels the darkness of ignorance by the light of knowledge
is called guru.

Suppose an object in a room cannot be seen because the
room is dark. If I bring a light into the room, I see the
object. The light enables me to see something which was
there all along. I have gained what was already there by the
removal of my ignorance of it. This is how sreyas is to be
gained. Ti ts the knowledge of sreyas that Arjuna secks from
Lord Krsna.

Arjuna finds his guru in Lord Krsna: he surrenders to
him, asking for knowledge of sreyas. Lord Krsna accepts him
as his disciple, and what he teaches helps Arjuna to solve his
problem by solving the fundamental problem of humankind.
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4
The Three Limitations

Everyone seeks freedom from his sense of inadequacy. This
[reedom is called $reyas. Arjuna wanted §reyas and to gain it
he became Lord Krsna's disciple.

No Cause for Sorrow

Lord Krsna begins his teaching with a very reassuring
statement:

HMSATTANTERS  TAATGTH WGy |
AT mawEfa ofewan 0o 3-99 1

Asocyananvasocastvam prajravadamsca  bhasase
Gatasunqgalasumsca nanusocanti panditah (11:11)

You are grieving over that which deserves no gricf,
although you talk words of wisdom. The wise grieve
neither for the living nor for the dead.

This is the eleventh verse of the second chapter. The
earlier verses describe Arjuna's conflict, his analiysis of the
human problem and the consequent disinterest in wealth
and power, and his turning to Lord Krsna for a. solution.
This verse is the first verse of the Lord's teaching, and thus it
is also considered the first verse of the Gita. SriSa nkaracarya
begins his commentary on the Gita with this verse.

Lord Krsna states plainly that theré is no cause for sorrow.
Although one is at times sorrowful, the Lord looks upon
sorrow as an intruder, like a germ that has entered one's
system. One cannot suffer a dust particle in the eye or a germ
in the stomach. The system does not tolerate anything alien.
It must be expelled. Sorrow, too, is intolerable to one, and
this indicates that sorrow contradicts one's true nature. This



may seem o be a bold statement; but is it not true that one
does not want sorrow, that one seeks only happiness and
freedom from sorrow? Just as a sick person wants first to get
rid of his disease and then pursue pleasure, man longs for
the absence of sorrow, and then for the presence of happiness,
since sorrow is foreign to his nawre.

The Limitations of a Human Being

Everyone suffers from a sense of limitation but no one accepts
that, because one cannot be happy as a limited being.
Through analysis we can identify three types of limitations.
The first is the limitation of sorrow. Sometimes our sorrow is
very eloquent, sometimes it is only an unwept sorrow; but the
basis of sorrow, the feeling, "All is not well with me" is
always there. That the human heart is subject to sorrow is a
limitation no one wants to accept.

Another limitation that we feel is that of time. Nobody
wants to die today; everyone wants to live a day longer.
Animals and plants also have this love for life. Even a tree
bends to grow towards the sun. Only if we find that this
world can no longer give us happiness do we think of
quitting it; if a person is healthy and happy, he or she wants
to live on. Perhaps it is this love for continuity that accounts
for the desire to have a son or a daughter, or urges one o
engrave one's name on a stone. No one wants to disappear
without leaving a trace.

We know that we shall all die one day, and yet we want o
live for at least today. The desire to live today is the desire to
be eternal; we do not want to admit that we are mortal, even
though we know very well that our birth and death are
marked on the-sands of time. Mortality, a limitation with
respect to time, is the second limitation that we cannot stand.

The third limitation that humankind suffers is ignorance.
If a person is not enrolled in a school or a training institute,
he or she will at least stand at the window to see what is
happening in the street. This behaviour is an expression of
our innate love for knowledge. We cannot stand ignorance;
we always want to know something more.

If you examine all your pursuits, pravriti or nivriti, you will
discover that all your life you have been trying to overcome
these three limitations. You seem to have concluded that you
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are sorrowful, mortal, ignorant. You seek madre security and
more objects so that you can be comfortable in your life; much
of your time is spent in going after things that are meant to
make you happy, to keep sorrow at bay. Another part of your
life is spent in pursuing things that will keep you going just
one day more; you do exercises or take vitamins and proteins
out of a desire to live a little longer. A third part of vour life
is spent gathering knowledge. For some, sich as scientists,
who regard knowledge as the most important goal in life,
this is the most predominant pursuit, but everyone does devote
a part of his or her life to learning. Picking up a newspaper
in the morning is prompted by this quest for knowledge;
reading the Gita is motivated by a desire to seek freedom
from one'. sense of inadequacy. Thus the three things we
seek in all our pursuits are freedom from sorrow, freedom
from death, and freedom from ignorance.

Illegitimate Problems

The Lord says that all the three limitations, are illegitimate;
that is, all three are asocya, matters that do not warrant any
grief. A problem can be solved only if it is legitimate. If you
see a snake on the road you can choose to avoid it or chase it
away, so that you can continue on the road. Encountering a
snake is a’legitimate problem and it can be solved by such
actions. But if the problem looming large in your mind is
illegitimate, how can you solve it by an act? Let us consider
the famous example of a rope mistaken for a snake by an
imaginative mind. The illegitimate, projected snake and the
fear one experiences on seeing it cannot be removed by
beating the snake or by throwing a stone or by praying or
clapping. The snake and the fright caused by it will go away
only when one comes to know that there is no snake in fact.
When one sees the rope, the problem is soived and one's fear
goes. In this case, one solves the problem not by action, but by
knowledge. A legitimate problem can be solved by action but
an illegjitimate one can only be solved by knowing that it is
illegitimate.

If I can make you see that a given problem does not really
exist, I have released vou from it. The knowledge that the
limitations of sorrow, time, and ignorance do not really
exist for you frees you from these limitations. That
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knowledge is called s@nkhya, that which is clearly seen. It is
unfolded by Vedanta. This knowledge is the subject matter of
the second chapter of the Gita, and the subsequent chapters
discuss cither the same or allied Lopics.

Illegitimate Search

Lord Krsna's statement that Arjuna's problem is illegitimate
opens up a new line of inquiry. If his situation does not call
for grief, why is Arjuna grieving? Arjuna feels touched by
the sorrow of the situation, and so he is grieving; but can
sorrow really touch us? We console a bereaved person because
we think that one should not remain in sorrow. We do not
want sorrow ever o visit us, or others, because we recognise
sorrow as foreign to our nature. On the other hand, we do
not console someone who is happy; instecad we celebrate his
or her happiness. We recognise happiness as something
natural to us.

[f sorrow is not really a part of you, and happiness alone is’
natural to you, why do you search for happiness outside
yoursell? You search because you do not know what you are.
Like a person who searches for a lost key, only to find it in
his or her pocket, you miss the happiness that is your own
nature and search for it everywhere.

A man from a small Indian village once went to the
market town to buy five donkeys. Since his village was quite
far, he decided to ride back on the sturdiest of the donkeys,
letting the others trail along. When he neared his home he
wanted to make sure that all the five donkeys were still with
him. He looked back and counted, and discovered that there
were only four donkeys. He cursed himself for not paying
closer attention to them during the journey, and arrived
home in a dejected mood. As he was getting off the donkey
he told his wife, who had come out to greet him, "I feel very
sad. I bought five donkeys, but somehow I lost one on the
way.” The wife looked at him and remarked, "You are right.
There aren't five donkeys, — there are six!" Similarly, a
thing may be with you, but if you do not recognise it, you
cffectively disown it ‘and go about searching for it. Such a
search is an illegitimate one, to be solved only by knowing
that the thing is, in fact, with you all the time.

Thus, Krsna tells Arjuna that what he sceks does not
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exist."You want to achieve freedom from the limitations of
sorrow, mortality and ignorance because you do not know
that this freedom is already achieved, just as the removal of
the imagined rope-snake is already achieved. You need not
do anything to remove the snake because it was never there.
What exists, in fact, is only the rope, which cannot frighten
you.

The Relative 1

This is the nature of the human problem. The confusion is
universal, because ignorance is universal. Everyone is born
totally ignorant: when you were born you did not know even
your father or mother. When vyour sense organs started
operating, you began picking up knowledge and shedding
ignorance, and this process continues throughout vour life.
aided by many teachers — father, mother, grandmother,
preceptors. But in all your learning, what have you done to
remove your ignorance about yourself?

A simple question will help you appreciate that you do not
know who you really are. In everyday life any experience you
have, brings out of you a certain person. Who is that person?
Asked to describe your day, you might say, "In the morning I
got up, I bathed, T ate breakfast, I went to the office, 1 ate
lunch, I left the office, I came home, and I slept.” One "I" did
all these various activities. Do you really know anything about
that "

Every experience involves you, the experiencer. As you
undergo various experiences, though you are the same in all
of them, you present yourself differently to different people.
For example, to your father you present yourself as a son, to
your son as a father, to your wife as a husband, to your friend
as a friend, to your employer as an employee. As you relate to
cach different person, you assume an appropriate, relative
persona.

This is true not only in relation to people we encounter,
but also in relation to objects, situations, and events. You do
not relate in the same way to all objects; and towards the
same object you act differently at different times. One day you
waich the sun rising and you are happy; but the next day the
same sunrise does not thrill you — you feel like going back to
sleep although the sun is up and you have to rise and take

"y
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care of your daily woes. There is nothing in life about which
you can say, "I shall always like this." The one who likes is
thus a relative I; the one who dislikes is also a relative I. So
too, the frustrated I, the happy I, the bored I — all are only
relative T's. Then, who are you [undamentally? Who are you,
without reference to any of these mental states of happiness,
frustration, anger, despair, boredom?

When you were young there was an I which said, "I am a
child of ten." Then you became a teenager, then an adult,
then middleaged, and now you are old. In all these physical
states, the 1is the same. The body keeps on changing but you
are not the child, nor the adult. You are not the physical
hody which is subject to change. Lord Krsna'says:

Misferram 27 sWmk dad s
T FgraonfadiaT a gmft 0 :-93 0

Dehino'smin yatha dehe kaumaram Yauvanam jara
latha dehantarapraptirdhirastatra. na muhayat: (11:13)

Just as the (self) embodied in this body must pass through
childhood, youth, and old age, so too will it assume
another body (at death); with reference to that the wise do
not come to grief.

lord Krsna is saying, "This physical body is -occupied in
thildhood, youth, and old age by only one I. In what you
know as yourself — boy, youth, ungle, cousin — that I is
tommon, assuming all these various roles in life, like an
actor on the stage. An actor can appear in a variety of
costumes, but from his face you can recognize him Similarly,
i this physical body, there is one I that takes on the roles of
boy, young man, and adult — an I that is the central being
that informs all experiences, that plays different roles. Who
(v that central being?"

Suppose that in a play one actor plays the role of a king,
and another the role of a beggar. Now while playing their
roles, suppose that the first’ actor thinks that he really is a
king and ignoring his script, occupies the throne on the
stage and refuses to make an exit. The second actor thinks
that he is really a beggar and goes about begging on or off
the stage, forgetting the play entirely. Neither of these can
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play his role if he assumes that he really is that role. There
is nothing wrong in playing a role as long as one knows that
one is playing a role; it is not important whether one plays
the role of a beggar or a king—both roles will be paid
cqually well. A problem occurs only if one forgets that one is
playing a role and takes the role to be real. If an actor takes
his role to be himself, the play becomes a mess.

This is the source of the fundamental problem. You assume
a number of roles and forget the central being that there is
in every role you play. Who is that being? Who am I, free
from all the roles? If I cannot answer this question, I have a
serious problem: I do not know the central being who
informs all the roles that are being played. To answer the
question "Who am I?" I must know that central being, the
fundamental I

The Fundamental I

I see the sky; it is an object of my perception. | see the stars;
they are objects of my perception. 1 see you; you are an object
of my perccptibn. I perceive not only forms, but also sounds,
smells, tastes, touches — all these are objects of my
perception. Is the self, that central being that perceives all
these, another object of perception, or is it the subject? It is
the subject, and anything else becomes an object of its
perception.

I am the subject who knows the world; everything I know
is object. The knower of an object is different from the object.
Therefore I am not an object; I am not any of the things I
know. I may think of objects as "mine” but I never think of
them as "I"; I may say, "This is my book, my watch, my
child,” but take none of these as myself. The truth of the
fundamental I, the central being who sces the entire world,
Lord Krsna teaches Arjuna in the Gita. The freedom one
gains by knowing this I is called sreyas.
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5
Who Am I?

No form of ignorance is dispelled by itself; to remove
ignorance onc must gain knowledge, by making use of the
valid means of knowledge. If I am ignorant of mysell and
want to know who I am, I must find some means of
knowledge capable of making me know myself.

Words can reveal objects known and unknown and so they
can be a valid means of knowledge,. Knowledge obtained by
words can be direct or indirect. About an object that is away
from you descriptive words can convey indirect knowledge,

which has to be verified later — when the object becomes
available to you — by another means of knowledge, such as
pereeption.

When an object is with you but you do not recognise it,
words can bring about direct knowledge of it. When you
meet a friend whom you have not seen for ten years, you may
not recognise him; but when he is introduced to you, the
recognition is direct and immediate. Lord Krsna uses words
to give direct knowledge of the being which is central, but is
not recognised because it plays so many roles in life.

Why You Are Ignorant of Yourself

You have no chance of knowing yourself in any of the three
states ol experience. In deep sleep you have definitely no
chance of knowing yourself or anything else in the world.
And while awake or in a dream, you continually shift from
role to role, so that in school, at home or in the place of work
you come to know yourself only as the relative 1. Thus, th-re
being no opportunity to know the fundamental I, you
continue to remain ignorant of yourself. This ignorance is
universal.

To gain knowledge of the self we must be taught as Arjuna
was. With the help of this teaching, we start an inquiry into
the question, "Who is this 2"



Everything you know is an object and you are the subject.
There are only two things in creation: ksetra, the object, and
kselrajiia the subject, the one who knows the object. This
' concept is discussed in detail in the thirteenth chapter of the
+ Gita, but it is also unfolded in the second chapter.

Are You the Body?

We know that objects are not I, because we do not have any I-
sense in them. But if someone touches your body, you say, "I
have been touched” — you do have the I-sense.in the body.
Thus, you conclude that I, the subject, is this physical body. If
the body is tall, I am tall; if the body is short, 1 am short;
dark, I am dark; slim, I am slim; fat, I am fat. Above my
head or beyond the tip of my nose I do not exist. Since I take
this body and myself as identical, T conclude that all
limitations that belong to the body belong to me. That I am
mortal is a natural conclusion, because when the body is
born, I am born, and when it goes, I go. This conclusion is
not as valid as you think; in fact, it is the source of all your
problems.

Here begins the real inquiry. We probe this notion of the
body being the Self, and prove its falsity. The knower is the
subject, I, and anything that is known is the object, this. The
question is asked, "Is this physical body known or not?"
When one says, "l am tall", zis the tall, physical body known
or not? If it were not known, the speaker could not say, "I am
tall." If the body is known, the body is only an object, not the
subject, 1.

When, you see a tall building, you know that you are
distinct from -the building, for the scer is always distinct
from the seen; the knower is always distinct from the
known. This physical body is an object of your perception.
You are aware of this physical body just as you are aware of
any other body. You cannot therefore be the body which is an
object of your knowledge; you must be someone who is
distinct from the body, even though asseciated with it. If you,
the subject, are not the body, then who are vou?

Are You the Sense Organs?

You may say you are the sense organs, the organs of
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perception. Through them you hear, touch, see, taste, and
smell the objects of the world. One may say, "Because my
cyes are bright, I am bright; if my eyes are blind, T am
blind; if dull, I am dull. Therefore, I am the eyes." But are
you not the knower of the eyes? The condition of the eyes is
known to you. The subject, the knower, must be distinct from
the known, the sense organs. You can rightly say that you
are the knower of the deafness of your ears, the blindness of
your eyes, or the congestion in your nose, but you are not the
deal cars, the blind eyes, or the blocked nose.

Il you are not the sense organs, who are you? Who is the
knower?

Are You the Mind?

You may think, "I am the mind." It is true that you operate
the sense organs with the mind, gathering experiences. If
the mind is not there, the sense organs cannot make you see,
hear, or faste. If the mind is restless, you are restless;,if it is
quict, you are quiet; if sad, you are sad; if angry, you are
angry. Nobody says, "My mind is restless but I am fine."

You say you are restless because you take the mental
condition of restlessness as yourself. But you know the restless
mind; it is an object of your knowledge, and you, the
“nower, are distinct from it. Therefore you are not the mind.

Who, then, are you?

Are You the Intellect?

You cannot name your profession and say, " I am a lawyer."
You were not born a lawyer. You went to school, studied, and
became a lawyer. You are a lawyer as a result of your
intellectual achievement; you know law just as you know the
mind and its conditions. You are the knower, not the object
ol your knowledge.

Neither are you memory, for memories also are gathered
and recalled by you who are aware of memories. You cannot
say, "I am Gupta,” because it is a name given to you, used in
records. Even your friends have different names for you. By
changing your name they do not change you; you are the
same person who bears different names.

I'he question still remains, "Who are you?"
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Are You Ignorance?

Perhaps you will now say, "Since I am not the body, sense
organs, emotions, or knowledge, I must be the pure
ignorance that obtains in deep sleep when all knowledge is
absent.” The Vedas say that in sleep Andhah anandho bhavati:
the blind is no longer blind." Neither is one, who can see,
awarc that he is not blind. In deep sleep neither the blind
person nor the sighted one knows even the condition of his
or her own eyes and yet, in the morning, each wakes up and
says, "l slept well.” For one to say, "I slept well," the 1 must
have been there even though the knowledge of everything in
this world was absent. Since knowledge was absent and yet
you remain, you may conclude, "I am nothing, I am
ignorance.”

But if you were that ignorance, you could not say, "I slept
well." This means that you do seem to know at least that you
were there. If 1 ask,"Do you know the Chinese language?"
vou will say, "I don't know i." If I ask, "How do you know?"
you will say,"l know that I don't know." You are aware that
you don't know. You also know that you know the fact of your
ignorance. You cannot therefore be ignorance.

You Are Awareness

Through this inquiry you are able to conclude that you must
be distinct from the body, sense organs, mind, knowledge,
memory, and ignorance. You are none of the relative roles,
like father, son, etc., because to play a particular role you have
to stop playing the others. You are therefore distinct from all
of these. You are none of the things you think you are.

You must now say, "I am someone who is aware of my
ignorance, my knowledge, my memories, my emotions, my
hunger, my sense organs, and my body. All that 1 hear, see,
smell, taste or touch are objects. I am the subject, the aware
being, who is aware of all the objects, including the body
and the mind,."

Are you the aware being always, or are you the .aware
being only in relation to things of which you are aware? Just
as you are 2 scer in relation to objects seen, a hearer in
relation to sounds heard, a taster in relation to tastes, you are
an aware being only in relation to the objects of which you
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are aware. Without reference to objects, in relation only to
yourself, you are the content of the aware being, the essence
of the aware being. That essence can only be Awareness.

This Awarcness, I, is limitless and non-dual. Any object
can be limited by tme, space, or another object; but
Awareness, I, is not an object, and so it has no dimension,
no shape, no limitation. Since it is limitless, it is non-dual.
You are this limitless. This is sankhya, the knowledge taught
by the Gita. It is not an intellectual knowledge, or a logical
theory that we are propounding; here is a valid means of
knowledge that makes you see what you really are. Just as no
theory or practice is involved in opening your eyes and
sceing an object, so it is in this case. The teacher uses logic o
make you see what you really are; what is taught is logical;
but that vou are limitless is neither speculation, nor a concept
established by pure logic.

The I that the teacher talks about is Awareness because of
which everyone is aware of objects. Awareness can have no
form, for if it had a form, it would be a visible object for
another awareness. That second awareness, il it were an
object, would then be seen by yet another, and so on. This
would lead us to the logical absurdity of regress ad infinitum. 1,
Awareness, am formless. There can be no question of bigness
or smallness for I, for I am free from any form and I am thus
not limited by space. The Gita says, "Ayam sarvagatah: This
(Self) is all-pervasive.” Everything is in that limitless
Awareness. I am Awareness, you are Awareness; therefore
are we not one? Between you-Awareness and I-Awareness, is
not there an identity? There can be no second Awareness.

Awareness is Limitless

Think of the moon. If I ask you the distance between the
moon and yourself, you may reply that it is some definite
number of miles. If T then ask, "What is the distance
between space and.the moon?" your answer will be that there
cannot be any distance between the moon and space because
the moon is in spa¢e and space is in and through the moon.
Distance itself is the space between two objects in space, but
between space and space there is no distance.

Similarly, the sun, the sky, the stars all exist within
Awareness. Your body exists within Awareness. Space cxists



within Awareness. There can be no distance. You are
Awareness and in Awareness are the stars above; between
Awareness and the stars there is no distance, You are
Awareness, he s Awareness, she s Awareness, I am
Awareness. How many awarenesses are there? There is only
one all-pervasive Awareness in which all objects exist.

And this Awareness is not circumscribed by time, because
I, Awareness, am aware of time. Anything that is born in
time can be destroyed in time; but Awareness, the very basis
of time, is beyond the realm of time. Further, because
Awareness is formless, it cannot be destroyed by dividing it
into parts. Lastly, an object can be destroyed, but Awareness is
the subject, the basis of everything. Thus all agents of
destruction are incapable of dcslruying [-Awareness. Lord
Krsna says:

i feafa  wanfr 45 zgfa qraw:
T A7 AEE@E 7 wwafr mes 0 3-33 0

TBATRIIRNTRFIGIIT  0d §
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Nainam chindanti sastrani nainam dahati pavakah
Na cainam kledayanty&po na sosayati marutah (11:23)

Acchedyo'ya maddahyo'ya makledyo'sosya eva ca
Nz'ty(z.s.mn:agatassth&nummlo’_vm’rz’.mnrilmmfz (11:24)

Weapons cannot cut it; fire cannot burn it; water cannot
wet it; even wind cannot dry it. It is not subject 1o being
cut, burned, wet or dried. It is beyond time, all-pervasive,
immovable, and immutable.

In sleep, neither time nor space, nor the mind which
objectifies the world, exists: but I exist in and through
waking, dream, and sleep. Therefore 1 am not circumscribed
by space or time; I am sarvagala, all-pervasive, and nitya, free
from the limitation of time,

In Awareness are space and time, and in time-space alone
is the whole creation,. Therefore, 1 am free from all
limitations. Talking about Awareness, Lord Krsna says:
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This is not manifest (cannot be perceived), nor can this be
thought of (as one thinks of an object); not subject to
mutation either (because it is not born). Therefore,
knowing this Awareness to be thus, you have no cause for
grief.

If one takes oneself to be the physical body, reasons for
grief are countless, for the physical body has countless
limitations. It has no capacity to fly like a bird; it does not
have a dog's sense of smell nor the sonar system of a bat; thus
it is limited. Things that you have not yet acquired and the
things that you have already lost number in the millions,
which is reason enough for you to have a long face. All this
is due to the wrong conclusion: "I am the physical body, I am
mortal.”

Your fear of mortality is illegitimate because vou are not
limited by time or space; you are Awareness, and in you lies
the very concept of time and space. That you feel you are
ignorant is also illegitimate, for you are Awareness in
which all forms of knowledge exist. Any sorrow that you
entertain is without a basis, for you are full and complete; you
are  limitless.  Thus Lord Krsna says to Arjuna,
";\{nr'_v&mmvaiom.m!a:r'n: You are grieved gver things-that do not
deserve grief.”
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6
You Are Happiness

In the second chapter Lord Krsna begins to teach Arjuna
sankhya, the knowledge of the Self. The Self, atma: is free
from any form of limitation. Since one does not realise its
limitlessness, it is perceived wrongly. One takes oneself to be
a being limited in time and place, having limited
knowledge, and suffering the limitation of sorrow. These
feelings of limitation are innate in every human being. We
all go about doing things to gain freedom from limitation.
All the striving in life is the manifestation of this erroneous
conclusion that one is limited. Lord Krsna knows that
Arjuna too considers himself to be a limited being. He
therefore imparts to him the knowledge that removes this
error,

Limitation Is Not Real

You conclude that you are mortal, that you are ignorant and,

sorrowful, because you take yourself to be someone other than
what you really are. If you were, by nature, limited, you
would not strive against limitation, because what is natural is
naturally acceptable. The fact that you strive against mortality,
sorrow, and ignorance shows that these are not acceptable to
you, because they are against your nature. You are not mortal.
You are not your physical body.

Your physical body is an object known to you; calling this
object "I" is an error. Of the thousands of houses in the city,
you have a particular relationship with one that you call your
own; similarly, you have a special relationship with one
particular body that you call yours. To conclude that you are
the body, however, is as wrong as concluding that you are the
house.

You are aware of your physical body; similarly, of your
hunger, thirst, thoughts, knowledge, memories, mind —
quiet or restless — and ignorance. They are objects of your



awareness. You are the knower, distinct from anything that
in known. Your nature is simple Awareness, cit.

The Nature of Awareness

This 1, Awareness, has no form; it is not confined here or
¢lsewhere. Just as there is no inside or outside in space, there
is no inside or outside in Awareness. All descriptions of
locations in space are only relative. You may say that in
relation to the walls of a room you are inside and the others
are outside. Now if you think in terms of space, you will say

that you, the others, the walls themselves, the planets — in
fact, the whole universe — are in space. Similarly, all objects
known — including one's own body — are within

Awareness. An object can be beyond your thought, but it
cannot be beyond the scope of Awareness. You mistake
thought to be Awareness, and conclude that when you think
of an object, it alone is in Awarencss, because it alone is in
your thought. This unfortunate conclusion can be proved
wrong by shifting one's focus from thought to Awareness.
From this perspective one recognizes that the object,” the
thinker, and the thought are all in a single, indivisible
Awareness.

Time exists only in Awareness. In sleep or in a moment
of joy you are not aware of time; that moment when time is
resolved is eternity, timelessness. People commonly refer to
the eternal as something that exists continuously for a long
period of time; but eternity cannot be a length ot time,
because time does not encompass eternity. A mountain may
have existed for a very long time, but it is not eternal, for you
can see time's effect on it. Anything that exists in time must
undergo change. That which is eternal can only be that
which remains unaffected by time. Awareness is the very
basis of the concepts of time and space. Time comes and goes;
Awareness timelessly exists. I-Awareness is beyond time and
hence not subject to death. Therefore, Lord Krsna says,
killing or causing others to be killed is totally immaterial
to:

aifaarfrd  faed @ gARSESEAR 0 3-39
Vedavinasinam nityam ya enamajamavyayam (11:21)
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The one who knows this Self to be indestructible , eternal,
unborn, and not subject to decline

Awareness is free from time, for it has neither birth nor
death. It exists always as the basis of every thought. Before a
thought is born, there is Awareness; while the thought
exists, Awareness does, but even when the thoughe is gone,
Awareness still remains. The following illustration makes
this easy to understand. Before the wave is born, there is
water; as long as the wave remains, water also remains, but
even when the wave is gone, water still remains; the wave
has simply resolved itself into watgr. In the same manner,
thoughts arise, exist and resolve themselves into awareness.

The space-time framework exists in  Awareness.
Awareness cannot come and 80 because it is beyond time: it
always exists. So cif is called sat, existence. I, Awareness, has
no boundary in space or time; it is free from all limitations.

Dispelling the Notion of Limitation

It is now clear that any sense of limitation is only an
crroneous notion, based on identification with the body. You
cannot weep for your death, because you are Awareness,
which is not bound by time. You cannot weep for your
ignorance,; because you are Awareness, in which all
knowledge exists. Your body cannot limit you; your mind
and sense organs do not limit you; objects such as the sea, the
stars, the sky, or the laughter on the face of a person do not
limit you; for all these are objects of your Awareness. You are
limited only by the notion that you are the body: a notion
that causes you to go about doing things so that you can
become limitless.

Since ignorance is the problem, the solution lies in
knowing, not in doing. There is only one I, atma, which is
limitless, and about which you are confused. You will not,
and need not, find another dama. This confusion is resolved
by the teaching which removes your ignorance of dtma. The
removal of that ignorance is sankhya.

A New Problem
A new problem may now arise. You may say that in spite of
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having heard that the Self is limitless Awareness, you still
feel limited, and all the more sad because you know that
alma is beyond sadness. Knowledge of the Self appears only to
accentuate your feeling of sadness, for you do not seem to
enjoy the limitlessness that is said to be your nature. To
resolve this new problem, we must first analyse the nature of
happiness.

The State of Man

Happiness and sorrow, sukha and duhkha, come and go
unpredictably in any person's life, with sorrow reigning
longer than happiness. Everybody does pick up happiness now
and then — even the most unhappy person laughs helplessly
at a slapstick joke. That momentary sukha, gained once in a
while, keeps one going, for it gives one hope that a future day
will be happier; otherwise, one would commit suicide.
Where should we look for more of that happiness?

Is Happiness an Object?

Among the¢ countless objects in the world, is there an object
called happiness? You can make someone happy by giving
him or her a piece of sweet, but you cannot say that the object
is happiness. For a naturopath a cup of half-cooked, unsalted
bitter gourd is happiness; but for some others nothing could
be more bitter. For one who loves rich sweet food, a heavy
dessert is happiness but for one who does not like such food, it
is only an invitation to indigestion. No particular object can
be called happiness, for no single object can provide
happiness to everyone.

Neither can you say that happiness is a quality of an object,
as colour is a quality of a lotus. There is no object with
happiness as its quality, for if such an object existed, everyone
would become happy by having that object. Sugar or salt tastes
the same to everyone, but no object gives the same. taste of
happiness to all.

Still, people do seem to pick up happiness from contact with
objects. If that happiness does nat lie in the objects, where is
it?
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Is Happiness within Me?

If happiness lies within you, is it in your liver, intestines,
heart, kidneys, or pancreas? It is, of course, absurd to say that
any one of these internal organs is happiness, or that they
secrete happiness. Neither are your sense organs a source of
happiness, for if they were, you would always be happy,
because these organs are always in your body. Neither can
one say that thoughts are the source of happiness, for often
thoughts are a source of great sorrow.

You Are Happiness

If happiness is neither inside nor outside you, where is it?
Only one possibility remains: the Self — because of which
you are aware of your body , your emotions, your thoughts,
and all the objects of the world— must be the source of
happiness.

If you are happiness, why is it that you seem to become
happy only when you come in contact with' certain people,
situations, or objects? If you analyse what happens in a given
moment of happiness, you will discover that contact with
anything that you like creates in you a pleased mind. When
you desire something, the mind is restless; when the
desired object is gained, the restlessness is resolved and the
mind is satisfied. The happiness you discover is in this
satisfied, pleased mind, not in any object. People, situations,
and objects that can bring about in you a pleased mind are
the ones you love. Not all ohjects can do this; because of your
background, values, and upbringing, only certain objects and
individuals-please you. But the happiness that you feel never
comes from objects or people, however dear they may be.
Happiness is manifest only in a satisfied mind, a mind that
desires nothing, because the Self is the source of happiness.
The joy that you feel when you see something beautiful or
hear a pleasing song is an expression of your own nature — a
speck of the limitless happiness that you are.

Sleep, a State of Happiness

The experience of sleep confirms that your nature is indeed
happiness; everyone likes to sleep and is reluctant to get up,
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because sleep is a happy experience, a respite from having to
carry the burdens that we do during the day. There is a total
absence of sorrow in sleep, because all differences are
tesolved under the blanket of sleep. All forms of duality
vanish; there is no difference between the sleep of a king
and that of a beggar. In the total absence of all else, you are
with yourself alone. The happiness that you experience is
yourself.

Happiness is the Absence of Desires

Whenever your mind does not long for anything, vou are
happy. In the interval between the fulfilment of one desire
and the cropping up of the next, you are happy. Why do you
sing in the shower? You don't do it to please yourself or
anyone else; you do it simply because you are happy. At that
fime, the mind does not long for anything; all the window
dressings, the masks you wear for people, are removed with
your clothes - you are with yourself. Your singing is an
expression of the happiness felt by a mind that rests in the
Self.

A person who understands that the Self is the source of all
hippiness will be free from all desires. In the last section of
the second chapter, the Lord describes such a person to
Atjuna, saying:

wagifd a3 FEEARIFOT wAmaE |
s aTeRar ez feagseaEsay 0 3-uy 0

Prajahati yada kamansarvanpartha manogatan
Atmanyevatmana tustah  sthitaprajiiastadocyate  (11:55)

When one completely renounces all the desires
entertained by the mind, satisfied in the Self, by the Sellf,
one is called a person of steady wisdom.

Just as fire is hot not becaunse of any reason but by nature, so
A wise man is happy not because of any reason, but because
hiappiness is his nature. Since a wise man knows that the Self
v the source of happiness, he requires nothing; by this
knowledge, he casts away all desires.

Neither a ripple nor a breaker can add to the greatness of
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the ocean; each is only a fleeting expression ol its greatness.
The ocean remains unaffected even when these forms
disappear. When you gain an object of vour desire, the
happiness that you experience is like a wave in the ocean. It
is only a momentary expression of the happiness that is
yoursell; and when it comes to an end, the fullness, ananda,
that you are, remains unchanged. The one who recognizes
that the Self is sat-cit-ananda — existence, Awareness, and
fullness — is wise. That person is called sthitaprajiia, well-
rooted in wisdom. _

In a later verse, the wise person is likened to the ocean
into which rivers {low:

ngARTTAIAN TS
gzare:  gfawfa agg
agehrar 4 wfawfa &9
a wiffgmeAifa F &wEH 0 -0

Apuryamanamacalapratistham
samudramapah  pravisanti  yadvat
Tadvatkama yam pravisanti sarve
sa Sanlimapnoli na kamakami (11:70)

The one into whom all desires enter, as waters flow into
the ocean, which remains unchanged and ever full, that
one gains peace, and not the one who desires objects.

The ocean remains ever the same; it does not flood when
rivers pour water into it, nor is it diminshed when rivers
cease to flow in. The ocean does not depend on any other
source of water; all waters spring only from the ocean.

Like the ocean, the wise man's heart is ever full. Whether
or not the world cares Tor him, whether or not he gets what
he wants, he is happy; his fullness does not depend on the
arrival or departure of anything. In contrast, a person who
depends upon objects in order to be happy will be elated by
getting what he or she wants, and depressed by not getting
it. This sort of person is like a pond that dries up if the rains
do not come, and overflows when it is filled to the brim by
one shower.

Continuing his description of a wise person, Lord Krsna
says:
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Vihaya  kamanyassarvan pumamscarati nissprhah
Nirmamo nivahankarah sa santimadhigacchati (11:71)

Having given up all desires, the man- who moves about
without attachment, who has no thought of "I" or "my",
gains peace.

A wise person does not depend upon anything for
happiness, and so lives in the world without fear or
attachment, moving about as freely as the air. Such a person
can enter or leave any situation without any problem. Lord
Krsna himsell was like this: always laughing, involved in
all events, but not caught up in them.

The Lord continues:

mar a1gh feafa: ard dat s fawafy o
ferarmarrasiasft smfafmesft 1 3-03 1

Iisa brahmi sthitih patha nainam prapya vimuhyati
Sthitvasy amantakale'pi  brahmanirvanamrchhati (11:72)

Having attained this brahmi state, the limitless, O Arjuna,
one 1s no longer deluded. }-laving been established in that
state, even if only at the end of one's. life, one attains
oneness with brahman, the limitless.

I'he space in a small pot is the sam¢ as in a large pot; both
are limitless space. The pot space that understands that it is
only apparently limited by the walls of the pot because even
the pot is within space, will realise that it is identical with
limitless space, and will no longer feel limited. This
knowledge is called here the brafimi state, a state that is
Brahman, limitlessness. It is not a state of experience; it is
the vision of the mind brought about by the knowledge that
one s free from all limitation.

Once gained, knowledge cannot be lost, for ignorance. that
hias been removed cannot return. A person who has gained
knowledge of Self will never again be deluded. There can be
no leeling of inferiority for one who recognizes oneself as

43



fullness, for nothing can be compared to fullness. Even God is
not superior to one who knows oneself to be the one
Awareness, because of which God is aware of His
omniscience and the individual is aware of his or her
limited knowledge. In Awareness there is no distinction.
This vision is sankhya.
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7

Karma Yoga

In the second chapter of the Gita, sankhya, the knowledge of
oneself, is unfolded. The self is free from death and free
from any form of limitation whatsoever. Yet, one wants to be
[ree. Through knowledge one realises that what is sought is
the very nature of the seeker, that happiness is not something
1o be gained, for it is already contained in oneself. Thus,
understanding oneself to be happiness, one gives up the
desire 1o become happy. Lord Krsna concludes the chapter by
waying that the person from whom all desires have gone,
who is free from attachment, gains tranquillity.

Arjuna's Confusion

I'here is a world of difference between what Lord Krsna
means by these words and Arjuna’s understanding of them.
I'he wise man knows that he is happiness, and so grows out
ol the desire to become happy by gaining objects; his
happiness does not depend on the presence or absence of
things. Arjuna, however, understands this to mean that one
must give up desires in order to be happy. He is, as it were,
saying to the Lord, "O Lord, I want to be happy. Now I see
that the objects of the world do not have the happiness that |
seck. If, as you say, happiness is myself, should I not turn my
hack on the world and seek happiness within myself? Should
I not leave the world to those who are interested in it and go
(0 a quiet place to meditate and discover the happiness that I
am?”

Arjuna feels that withdrawing from the world is the way
to gain happiness. However, Lord Krsna tells him that he
must act, saying:

gar ar gicEafa w@d fyear ar Wead adg
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Hato va prrapsyasi  svargam jilva va bhoksyase mahim
Tasmaduttistha kaunteya yuddhaya  krtaniscayah (11:37)

If you are killed, you will gain heaven; if you win, you
will enjoy the earth. Therefore O son of Kunti, arise,
determined to fight.

Arjuna wonders which choice is better - fighting or
quitting the battle. He therefore asks a question:

Sl JeHATE AT AfgEMET |
afw wwfor a1 w7 faarsafa Fwa o 3-9 0

Jyayasi cetkarmanaste mata buddhirjanardana
Tatkim karmani ghore mam niyojayasi hkesava (111:1)

If it is your conclusion that knowledge is superior to action,
3 1 " i ;

O Janardana,” why do you direct me to do this horrible

deed, O Kesava??

By these words Arjuna secems to say, "O Lord, you seem to
be confusing me. You praise knowledge highly. You compare
the wise man to the ocean, saying that his heart is ever full
because he does not depend upon anything for his joy. At the
same time, you ask me to take up weapons and fight. T have
said that I want only Sreyas, and yet you ask me to perform
action. Why do you ask me to fight the batle? If you mean
that knowledge is good for some and action for othefs your
instruction would be understandable, but you seem to ask me
to pursue both. How can 1 fight in the battlefield and still
pursue knowledge? If knowledge is superior to action, why do
you lead me into this act of fighting?"

sgrfasivia araga 4fg w@eggdm T
a’s gz fafwer a7 Adysgaramg o 3-3 4

Vyamisreneva vakyena buddhim mohayasiva me
Tadekam vada niscitya  yena sreyo’hamapnuyam (111:2)

1&2. Names of Lord Krsna. Janardana means the one who protects people

and Kesva means the killer of the demon Kesi.
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You confuse my mind with words that are scemingly
confusing.  Tell me definitely the one means by which I
may gain sreyas.

Arjuna understands that knowledge and action are
opposed to each other. They cannot be simultaneously pursued
by the same person. Therefore he requests the Lord to tell
him the one thing that he should pursue to attain sreyas.

Even though Arjuna is asking Lord Krspa to tell him
which to pursue - knowledge or action - he thinks that action
can only bring about bondage, not freedom. He might have
reasoned like this: "Any action I perform is only for a result,
and because I expect a result, I am going to be bound by the
action. The very expectation will make me judge the result -
and myself — as a failure or a success. This unavoidable sense
ol success or failure can only create in me mental agitation. |
shall never find peace as long as I am engaged in action.

"However, if 1 don't perform action there will be no
expectation of results, no judgement of myself as a failure or a
success, no reaction of depression or elation. Why should T act
and cause a chain of reactions? I would rather give up all
action, retire to a quiet place, and contemplate. O Lord, you
have already taught me that I am sat-cit-ananda, existence,
knowledge, fullness. To accept this teaching, one must live a
life of contemplation, free from duties.

"However, you are asking me to perform action. This can
only lead to the chain of expectations, results, judgements,
reactions, problems. There will be no opportunity to
contemplate upon myself or God. I do not understand why you
want me to engage in action. Please decide and tell me
definitely which is right for me, action or renunciation.”

The Problem of Likes and Dislikes

Fveryone lives in a private world conditioned by society,
culture, religion, parents and teachers. As a result of these
influences each person has very definite likes and dislikes.
One likes objects possession of which, one feels, will make
one happy. One dislikes objects in the presence of which one
will be unhappy. There are also objects and beings to which
one is indifferent, because their presence or absence does not
¢reate happiness or unhappiness.

One does not see the objects of the world as they are, but
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secs them as they appear to the mind which has peculiar
likes and dislikes. One may have a liking for jasmine and a
dislike for rose, though no sin is committed by the rose. Rosc
and jasmine are different, to be sure, but neither is superior
to the other. The more sensitive a person is, the more
particular these likes and dislikes become. You may see a red
rose and say, "I love rose, but I wish this one were white." A
sensitive and a cultured person has a preference in
everything, even in the different shades of one colour.
Having preferences is not in itself a problem, but if one likes
or dislikes a certain shade, one does not see that shade as it
is. Thus all the objects of the world are coloured by definite
likes and dislikes, and each person lives not in the public
world, the objective world, but in a private world of fantasy
and fancy.

All one's pursuits are governed by these likes and dislikes.
One thinks one will be happier, more comfortable, by
acquiring the objects one likes and getting rid of objects one
dislikes. A person can be made uncomfortable by many small
things, beginning with his or her own gray hair. The
desire to be happy drives one to acquire and reject according
to one's likes and dislikes. One's happiness is, therefore,
uncertain because it depends on the success of one's pursuit;-
and it is made even more uncertain by the fact that one's
likes and dislikes are not constant. An object of love today
can become an object of hate tomorrow. An object of dislike
can become an object of liking; an object to which one is
indifferent can become an object of love in future.

If one feels cheated in this world, it is not because of the
objective world, but because of one's own fancies. Even God
cannot make a person happy when he or she lives in a
private world of likes and dislikes. Until those likes and
dislikes are neutralized, one cannot be objective about the
world, and until one is objective, one suffers needlessly.

How can one neutralise likes and dislikes? We are
generally told to give up likes and dislikes, but we cannot do
that because they are not like a shirt or a hat that can be
removed. We do not only have likes and dislikes; we have a
value for them; likes and dislikes are the very fabric of our
personalities. We cannot remove likes and dislikes like
weeds in a garden

Even when you perform an action prompted by your likes
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or dislikes, if you do not react to the result when it comes,
vour likes or dislikes are neutralised. The result of an action
is rarely in accordance with your expectations. If it is better
thar what you anticipated, you think you are successful and
you feel elated. If you get less than what you expected, you call
yourself a failure. But if you take the results objectively, your
like or dislike cannot create any feeling of success or failure
in you. Likes and dislikes thus become defused, not capable of
causing any unhappiness.

Likes and Dislikes : Obstacles to Knowledge

For a person who, like Arjuna, wants only the knowledge
that brings freedom from sorrow, ignorance, and mortality,
likes and dislikes create another problem: a mind ruled- by
likes and dislikes cannot abide in knowledge. A person with
likes and dislikes may see what is being said when the
teacher says, "You are sal-¢it-ananda," because the mind is
held in attention and therefore it is relatively free; the mind
has become a learning mind with which likes and dislikes
do not interfere. But it is only by the glory of the teaching
that vne is able to appreciate what is taught. Those moments
of learning in which one glimpses one's real Self are
isolated from one's personality. Later, away from the teacher
and the teaching, these glimpses vanish and what remains
is only a personality ruled as before by likes and dislikes.
The momentary experience may even seem’ to be a hypnotic
spell.

One cannot own up to the teaching that one is
limitlessnéss and happiness until likes and dislikes are
neutralised. Arjuna is afraid of performing action neither
because of action, nor even because of results. He is afraid of
his reaction to the results, and because of this fear he wants to
renounce  action. Arjuna does not understand that
performing action with a change of attitude is the way to
ncutralise likes and dislikes and gain a relatively free mind
with which to appreciate the teaching and therefore he
thinks that Lord Krsna's advice to engage in action is
contradictory to his praise of knowledge. In reply the Lord
says:
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AFGEA drgEgral anama qfEm oo 3-3 0

Loke'smindvividha nistha pura prokta mayanagha
JRanayogena sankhyanam karmayogena yoginam (111 3)

O sinless one, in this world the twofold pursuit was taught
by Me at the beginning of creation: pursuit of knowledge
for the contemplative ones, and performance of action for
the active ones.

There: are two ways of living: one is the life of

renunciation while seeking knowledge, and the other is the
life of action secking the same knowledge. Action is involved
in one mode and not in the other, but what is sought in both
is only freedom, through knowledge.

How to decide which mode one should adopt?

If you are already contemplative, the decision is clear - you
are fit for the contemplative life. But no one can ask someone
to be contemplative, just as no one can ask someone to
appreciate the beauty of a flower or love another person. These
capacities cannot be made to order; they must be discovered.
You cannot adopt a contemplative life by merely giving up
possessions. You will only deny yourselt whatever vou had,
and perhaps become lazy as well. A contemplative attitude is
natural, but it can be discovered only if likes and dislikes do
not have a hold over you. As long as likes and dislikes hold
sway over you, you cannot be contemplative.

Imagine that you are in a quiet place near a forested
mountain with a quiet river flowing by, flowers all around,
birds singing. The world is beautiful; you don't seem to
desire anything; you have settled accounts with the world for
the time being, and you feel very happy. It is this same happy
person who used to answer a simple "How do you do?" with a
million coniplaints. How have all those complaints
disappeared? When you saw the mountain, you didn't want it
to be different; had you desired it to have an icy peak, you
would not have been as happy as you are. The mind has
accepted everything as it is; it doesn't want the river to flow
faster or slower, or the sky to be bluer or the birds more
musical. You yourself do not want to be different. Had you felt
the need for someone to talk to, the beauty would have been
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lost. At that moment, all your likes and dislikes are resolved.
You are peaceful and happy. This is the state of mind
conducive to contemplation.

The objective world does not create any problem for you.
Problems are caused only by a mind dominated by likes and
dislikes. If you have a contemplative mind, you can defuse the
likes and dislikes by being aware that they belong to the
mind, and that you are different from the mind. This is why
Lord Krsna first gives Arjuna the knowledge of the nature of
the Self. Now the Lord presents a method of neutralising the
likes and dislikes by cultivating a particular attitude towards
action and its result. This method is meant to help those
who, like Arjuna, have not discovered in themselves a
contemplative mind because of the pull of their likes and
dislikes. The method is called karma yoga.

Giving up Action is Not Possible

Action binds a person and perpetuates bondage only if one's
attitude is not right. When Arjuna asks Lord Krsna, "Why
are you making me engage in this cruel action?” the Lord
makes it clear that action can never be given up entirely:

a fg stacammfes sy fassaasass 13-y
wiararts 5 § a4 wfaguawin 0 3-= 0

Na hi kascitksanamapi jatu tisthatyakarmakyt (111: 5)
Sartrayatrapi ca te na prasiddhyedakarmanah (111: 8)

Not even for a moment does anyone remain without
performing action.

Not even your stay in the physical body can be
accomplished without action.

Lord Krsna is as though saying to Arjuna, "You may give
up the kingdom, you may go to Rishikesh, you may try to
lead a contemplative life, but you cannot totally givé up action,
Arjuna. Even as a sadhu, a monk, you have to procure food and
masticate it. Your hands and legs, your liver and heart, are
all meant only to act; total cessation of all activities, as long as
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one is alive, is not possible. It is childish to think that action
can be given up. In life everyone has roles that must be
performed. Even a bolt holding a piston has a role —its role
is that it should not move."

To be a renouncer is to be contemplative; it is not to stop all
activities and be lazy. Merely stopping all physical activities
will not assure a contemplative disposition. You must
neutralise the likes and dislikes which buffet your mind.

If you continue to act but do so with a change in attitude
towards the results of action, you can neutralise the likes and
dislikes. and become contemplative. It is for this reason that
Lord Krsna advises Arjuna, "Kaunteya, utlistha: Arjuna,
arise!"

Karma Yoga : an Attitude towards Action

In the second chapter, Lord Krsna had described to Arjuna
the attitude that can defuse one's likes and dislikes while
performing action. This attitude is called karma yoga.

FAIATAFTES AT GG, FAAT |
AT FAFARIHAT T FFIsEeawafor 1 2—¥e 0

Karmanyevadhikaraste ma phalesu kadacana
Ma  karmaphalaheturbhurma te sango'stvakarmani (11:47)

You have choice over your action but not over the results at
any time. Do not (take yourself to) be the author of the
results of action; neither be attached to inaction.

Lord Krsna begins by drawing Arjuna's attention to a fact
"Te karmani eva adhikarah, ma phalesu: "Work alone is your
privilege, never its results.” This sentence has confused many
scholars who interpret it to mean that one should perform
action without expecting a result. This cannot be the intent of
Lord Krsna's statement, because it would mean that he would
teach Arjuna without expecting him to understand. No one
performs action without expecting some result.

What then does the statement mean?

The statement is very clear: you have a choice in your
action, but never in the results. The result is determined the
moment the action is performed. You cannot avoid
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karmaphala, the fruit of action. One cannot jump out of a
window and expect the result, falling, not to happen, nor can
one expect gravity to pull one’s body at a rate less than 32 feet
per second per second! The results of action are governed by
laws that are not under our control.

We find ourselves in a world governed by laws that are
not created by anyone here. We are born according to laws,
and the reaping of results is also according to laws. The
relationship between an action and its results is governed by
the laws of nature, which we can attempt to*understand but
never change.

The author of these laws is the one we call God or, in
Sanskrit, isvara. It is by His laws that 1 get a particular result,
not by my choice. Therefore the Lord says, "M a
karmaphalaheturbhih: May you not take yourself to be the author
of the results of action.” The results are produced by laws
which are not under our control.

When I undertake to do something, I expect a result, even
though I know that the results are not under my control,
because I have likes and dislikes which I want to be fulfilled.
T'his expectation of result, which is natural, is not a problem;
the problem lies in our reaction to the results when they
come. The meaning of the verse is: perform action expecting
results; act so that you can achieve what you desire; plan and
execute your work; but if the result is totally contrary to your
expectations in spite of all your wishing and willing, don't
react and call yourself a failure.

It is possible to prevent such a reaction if you enjoy an
attitude born of an understanding of the nature of actions and
their results. An action produces a result that is inherent in
the action itself. One cannot expect what is not contained in
the action. You are not the maker of laws that govern the
results of actions, nor do you know all the laws that come into
play to yield a result; but you do know that things function
according to laws and that there is a harmony in the
[unctioning of the universe. For any action, a proper result
always accrues according to the laws.

You don't feel grateful to the banker or the postman when
you get the money sent by your son every month. They are
only instruments who convey the money to you from your son
who is your benefactor. Likewise, laws are only instruments
ol the Lord who gives you the result of action. Even when you
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read these words, the reading takes place according to His
laws. When you understand this fact, you develop a special
attitude: you appreciate that the result of every action comes
from the Lord.

Prasada Buddhi : Graceful Acceptance

What is one's attitude towards an object received after
worship at a temple or communion in a church?.Such an
object is viewed as coming from the Lord, and so it is
accepted differently from the same object acquired in some
other way. Let us consider a flower, a marigold. Normally
when someone picks a marigold from the garden, he or she
smells it and enjoys the fragrance. But there is a difference
in one's response to the same flower, if it is received after
having been coffered to the Lord at the altar in the house. An
Indian would bring it to his or her eyes, a gesture reserved
for objects that are very sacred. What prompted this change of
attitude? The flower that has been offered at the altar is now
a blessing from the Lord and not merely a fragrant flower.
The same attitude of reverence is felt towards any object that
you receive in a temple or a church, be it ash, water, sugar
crystal or a piece of bread. What you do with the object varies
— you apply the ash on your forchead while you eat the sugar
— but your attitude towards each is the same. You are not
concerned with who gave you the object or how much you
received. For you, it is prasada, a blessing from the Lord,.and
that is enough. The attitude that you show towards prasada is
prasada buddhi, a graceful acceptance of whatever comes with
reverence.

Success and failure are only relative. Suppose in a Joint
venture you expect 50 per cent profit and your partner expects
only 15 per cent. If the profit turns out to be 20 per cent you
will be disappointed, while your partner will be happy. Since
the expectations are different, the same result is seen
differently. So too by a change of attitude, a simple flower
gains the special status of prasada. In the same way if you
accept the result of your action as prasada, though the tangible
result remains the same, your vision of the result is changed.
With this in view, the Lord tells Arjuna, "Ma te sango -
stvakarmani: Do not be inclined to inaction.” The Lord advises
Arjuna not to run away from the battle but o engage in
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action; and when the result comes, to regard-it as prasada.

You perform an action prompted by desire. You appreciate
the fact that the result comes from the Lord, that is, it is
shaped according to His laws. The result is thus prasada from
the Lord. When you have this attitude, you accept any result
with an open mind, without apprehension, as you accept any
prasada. Cultivating prasada buddhi towards the result of
actions is karma yoga. With a limited mind you can only
estimate what the result will be, but you appreciate that the
result will always be true to the action; that you will not be
deceived. You don't react, whether or not the results are
according to your expectations, because those results are
prasada from the Lord.

Prasada means absence of sorrow. Once a situation is
accepted as prasada, your mind enjoys prasannata,
cheerfulness. This cheerfulness is a blessing,. because when it
is present, your likes and dislikes are no longer capable of
creating any reaction in your mind. When you obtain a
result, which is not what you expected, be it success or failure,
vour likes and dislikes are neutralised if you accept it as

prasada.
isvarﬁrpapa Buddhi : Offering Action to the Lord

There is another attitude by which you can defuse the effects
of the likes and dislikes on your personality. This attitude is
based on an appreciation of-the Lord not just when the results
ol action are gained, but even before you begin your action.

There are two important defining sentences of karma yoga
in the Gita. One, samatvam yoga ucyaté - sameness (of mind) is
yoga. The other, yogah kaymasu kausalam — the right choice
(kausalam) in respect of action is yoga. Samatvam is possible
only with reference to one's response to the results of action.
Prasada buddhi grants the attitude to have the sameness of
mind to the various results of action. The choice with
reference to action is to go by right and wrong as
determined by scriptures even if the choice is against one's
personal likes and dislikes.

Whatever activity you are engaged in, whether or not it
was induced by your own likes and dislikes, you see that
every action is controlled by the laws that were created by the
Lord. If I am a gréat singer, I see the fact that I did not come
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into this world and acquire my voice - I was born with it 1
thank Him for providing me with this voice; the very act of
singing becomes a thanksgiving to the Lord. At every turn I
see His hands, His gifts. I make my performance an offering
to Him. The Lord says later in the Gita that any action can be
an offering to the Lord, for He is everything. A deep
understanding can make one hold this attitude of i svararpana
buddhi, an attitude of offering all to the Lord, towards any
activity one engages in, thus steadying the mind against the
influence of likes and dislikes.

If you cannot have an attitude of dedication while you
perform an action, at least when the result comes accept it as
prasada from the Lord. By either of the attitudes, likes and
dislikes are neutralised. By isvararpana buddhi, likes and
dislikes are no longer the motivation of action; by prasada
buddhi they are no longer a standard for judging the results
and yourself.

This is karma yoga. Appreciate the fact that the result of your
action follows the Creator's laws, which never fail. Your
likes and dislikes cannot toss you between elation and
despair if you accept results with prasada buddhi. Your mind,
freced from agitation, will become contemplative and the
teaching that you are sal-cit-ananda will be as clear as
daylight. Therefore you do not have to give up action. Just
change your attitude towards action and you will be a
different person.

Karma yoga is an often misunderstood term. If, as some
think, mere performance of action were karma yoga, any
business person juggling five phones at one time would be a
great karma yogi. Some translate the phrase yogah karmasu
kausalam as "skill in action is karma yoga,” but by this criterion
even a mercenary killer could be a karma yogi. Performing
action without expecting the fruit of action is also given as a
definition of karma yoga, but it is not possible for even a mad
man to perform an action without expecting a result. None of
these is an accurate definition. -The true meaning of karma
yoga is given by the Lord in one sentence —
"Karmanyevadhikaraste ma phalesu hadacana: You have choice
only regarding action, not regarding the results thereof."
Karma yoga is the performance of action with the attitude that
all results are shaped by the laws of the Lord; they come from
the Lord and so they are gladly accepted.

56




By cultivating this attitude, one no longer suffers the
sorrow and regret that arise when the result of an action
falls short of one's expectations. Neither action nor its result
creates bondage; for it is the reaction of the mind to the
result of an action that creates bondage. To be free from this
bondage of feeling limited and sorrowful, one must
understand that having chosen an action, one should accept
the result as prasada. One who has this attitude is called a
karma yogu.

The Effect of Karma Yoga

One might naturally ask whether there will be any
incentive to act, or any learning as a result of one's
experiences, if one accepts all results as coming from the
Lord. In fact, only with this attitude can you learn from your
experiences. A reacting mind cannot learn, for in its
despair, frustration, and helplessness it is unable to see¢
things objectively. There is a common saying that experience
is the best teacher. Experience can teach if we assimilate it
without reaction; but too often we learn nothing from
experience and only regret them.

Learning takes place in those moments when your mind
is not reacting — however infrequent such moments may be.
You cannot learn when your mind is angry, hateful or
jealous; such a state of mind is not receptive. Action is creative
and human; reactions such as anger, jealousy, etc., are
mechanical. You do not become angry, hateful or jealous by
choice. Because of such reactions, you are unable to learn from
your experiences. The Lord advises Arjuna to avoid such
reactions by recognising that the laws that produce the results
of action are not partial to one and cruel to another. The laws
that govern the universe are impartial and they never fail. If
a result is not according to your expectations, accept it, change
your course, and act again. If your action fails, you are not a
failure if you learn from your experience. If you accept the
result of your actions, as you accept prasada in a temple or a
church, and if you perform all your actions as an offering, you
will develop a non-reacting mind, a mind capable of
learning.
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Knowledge and
Actionlessness

Knowledge Is a Wonder

Lord Krsna has taught Arjuna that the Self is indestructible,
immortal, unborn, full, and limitless — the source of all
happiness; but Arjuna’s mind is filled with agitations, caused
by conclusions about himself and so he is not able to
comprehend the Lord's works fully. To Arjuna's unprepared
mind, the knowledge of the Self seems a wonder.

In the second chapter Lord Krsna spoke of this wonder:

srEaaavafa sfada—
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Ascaryavatpasyati  kascidenam
_ascaryavadvadati tathaiva canyah
Ascaryavaccainamanyassrnoti

srulvapyenam veda na caiva kascit (11:29)

Some see this (Self) as a wonder: others speak about it as a
wonder. Still others hear this (knowledge) as a wonder.
Some, even having heard this, do not understand it.

Some perceive this knowledge as though it is a great
wonder because conscious of all their problems and
limitations, they cannot imagine that they are happiness
that is limitless, beyond time and space Even if one
understands this teaching, one still regards it as a wonder
because of the mistaken conviction that humankind is by



nature sinful and limited. Religions generally make only
promises of redemption, saying that if you do this or that, you
will be saved; but the Gita says that you need not do anything;
you already are sat-cit-ananda, existence, knowledge, fullness.
I'his really is a wonder!

Lord Krsna's teaching to Arjuna is not his private,
personal understanding of the truth. Truth is not private.
Knowledge of oneself, of the world, ‘of God, is not the
personal property of anyone. It is as ancient as the creation,
handed down through guru-sisya-parampara, the teacher-
student lineage. A student who is interested in gaining this
knnw!edge goes to a teacher, serves him, and asks him for
the knowledge and the guru teaches him. Lord Krsna
(escribes this tradition in Chapter 4:

afgfz sfrada  ofeedms Jaar
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Tadviddhi pranipatena pariprasnena  sevaya
Ufmdgk;yanti le jhanam JRaninastattvadarsnah (IV: 34)

Know the Self by serving a teacher with an attitude of
surrender, by questioning him (about this knowledge)
with a desire to know. These wise men, those who see the
truth of the Self, will teack you this knowledge.

You cannot hope to discover or intuit ‘this knowledge by
yourself; the Self is not an object that you can perceive. You
can learn how to divide a cell and split an atom, but how are
you going to learn about the one who is learning all this?
Someone else has to come and tell you who you really are.
For knowledge of yourself, you need a teacher.

The Story of the Missing Tenth Man

I'he problem of knowing the Self is illustrated by the story of
the lost tenth man. Once ten men travelling together came
(0 a river that could only be crossed by swimming. They
plunged into it and reached the other bank. Now the leader
wssembled the group in order to ascertain if all had reached
silely and counted them: only nine were there. He counted
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again and again but every time, he found only nine. The
men searched for the missing man frantically up and down
the river bank, but their efforts were of no avail — the tenth
man was lost. They were all filled with despair. As they sat
there weeping, an old man happened to come by and
inquired why they were sorrowful. The leader told him about
the lost man. The old man closely scrutinised the group and
smiled; he instantly understood the problem. "Don't worry,"
he said, "the tenth man is here; I can produce him right
now."

The old man asked all the men to stand in a line. No one
knew how he could produce the tenth man by this exercise,
but they obeyed because they had sraddha, faith — not blind
faith bordering on superstition, but faith pending
confirmation. There was, after all, no reason to disbelieve.
The old man then asked the leader to step out of the line and
count the others. He began to count "One, two..." and so on up
to nine. Pointing to the leader, the old man said, "You are
the tenth man; you have forgotten to count yourself."

The leader immediately understood; he "gained"” the
missing man by "realising” that he had been the tenth man
all along. How did this realisation take place? By teaching;
bv the words of the old man the secker discovered that he
was also the sought. As long as he was searching for the
missing tenth man he continued to miss him; it could not
have occurred to him that he himself might be the tenth
man because he had already concluded that the tenth man
was lost and had to be searched. With this conclusion,
nothing he tried would reveal the tenth man. He could stand
on his head, or eat only boiled vegetables for his lifetime, or
meditate for hours, but the tenth man would still be missing.
He could go to heaven or hell, the tenth man would still be
missing. The tenth man could not be found by any action. By
his very seeking he was denying the tenth man. Therefore,
someone else, a teacher, had to reveal to him the fact that he
was the tenth man.

The Need for a Teacher
Similarly, having concluded that you are a mortal, limited
and sorrowful, how can you even imagine that you are free

from all limitations - that you are the happiness that you are
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secking? You cannot. Someone has to teach you, to make you
see that your search is futile. You must know who you are in
reality; then alone all seeking will end. Therefore, you must
go to a teacher who will show you that all that you seek in
life is yourself. Using a mirror of words, he will make you
sce yourself. Thereafter when someone asks when and where
you discovered yourself, you will simply smile and be silent.
This is not a knowledge that inspires one to be proud and
boastful; you will remember how the leader realised what a
fool he had been to have been searching for himself. The
wise are always modest.

Who Was the First Guru?

You do not question the existence of your great-grandfather
even though you may not have seen him; the very fact that you
exist proves his existence. That he lived, existed, is thus not a
matter of belief. Similarly, the very fact that knewledge of
the Self is available now, shows that there must have existed a
lincage of teachers and students, transmitting the
knowledge generation after generation to the present day.
I'he existence of the knowledge and of the lineage of teachers
is, therefore, not a matter of belief, but one of seeing,
knowing, understanding.

The question, "Who was the first teacher?”, is similar to
asking who the first father was. Every father is himself the
son of his father, who was also a son of his father. Then who
was the first father? You may travel back in time retracing
the steps of evolution, but still you cannot determine who the
lirst father was. You can only say that he must have come into
being along with creation. The first father is the Lord; so too
in the case of the first teacher. Every teacher was once a
student and so the first teacher must have been the Lord
Iimself. Lord Krsna describes the beginning of this guru-
sisya-paramapara this way:
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Imam vivasvate yogam proktavanahamavyayam
Vivasvanmanave praha manuriksvakave'bravit (IV: 1)

Evam paramparapraptamimam rajarsayo viduh
Sa kaleneha mahata yogo nastah parantapa (IV: 2)

I was the one who taught this unchanging yoga
(knowledge) to Vivasvan (the Sun); he taught it to Manu,
and Manu taught it to Iksvaku. Thus the kings and wise
men knew this (knowledge) handed down in regular
succession (of teachers and students). Over a long period of
time, O Arjuna, that knowledge has been lost.

Lord Krsna thus states: "Though you look upon this
knowledge as a wonder, Arjuna, it is an ancient knowledge,
as old as creation. It looks strange to you because it is no
longer extant because of people like Duryodhana. But it is not
lost. Like the sun in a solar eclipse, this knowledge is only
covered for the time being."

Praise of Self-knowledge

In praise of this knowledge Lord Krsna says:
a fg, s agw ofmfag fa@ 0 ¥-3s 0
Nahi jn;('mma sadrsam pavitramiha  vidyate (IV: 38)

There is nothing here (in this world) as purifying as this
knowledge

In the Upanisads, knowledge of the Self is praised with
the words,"Yena avijiatam vijiialam bhavati: That by  which
what is unknown becomes known.” How is this possible? It is
not that all kinds of knowledge from alchemy to astrophysics
will dawn on a person the moment Self-knowledge dawns.
The statement of the Upanisad only means that a given thing
is known as well when the truth of it is known. If water is
known, oceans, rivers, lakes, and raindrops are as well
known, for water is the truth of all these. Similarly, if the
limitless Self is known, everything that exists in the
limitless - the entire universe - is as well known, for the
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limitless is the truth of everything in creation. By this
knowledge you gain fullness, total freedom from limitation.

There is nothing equal to this knowledge in releasing you
forever from the notion that you are limited and ignorant.
Any other branch of knowledge opens up new areas of
ignorance: the more you know, the more you realise how
much you do not know. An eighth grade student might say,
"If an object is tossed up into air, it will come down
accelerating at the rate of 32.2 feet per second." The same
student, should he or she become a research scholar in
physics, would be aware of certain interfering factors and
would qualify the statement to say that the acceleration might
be that much. This is not a criticism of médern science, but
rather an illustration of the indefinite, qualified, relative
nature of all objective knowledge. The final word has not yet
been said in any discipline of knowledge in the objective
world; the present conclusions are always subject to revision
in future. This means that ignorance has not gone, for
knowledge which is subject to correction is not absolute
knowledge.

However sankhya, the knowledge of the Self, can for ever
release you from ignorance. You are caitanya, limitless
Awareness; know that, and you are free from all notions of
limitation. Hence, there is nothing equal to this knowledge.
To gain this, there has to be an abiding mind. Action is the
means to neutralise likes and dislikes. creating an abiding
mind which is required for learning.

Action and Actionlessness

llord Krsna describes the nature of action and actionlessness:
f& &% feusdafs sadisas @ifgar 0 v-q¢ 0
Kim karma kimakarmeti kavayo'pyatra  mohitah (IV:16)

Even scholars are confused about what is action and what is
inaction.

Arjuna might well have wondered what confusion could
there be — he had concluded, as we might, that doing is
action. That this conclusion is simplistic is shown in the next
verse:
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Karmano hyapi boddhavyam boddhavyain ca vikarmanah
Akarmanasca boddhavyam gahana karmano gatih (IV:17)

The true nature of (enjoined) action should be known, as
the truth of prohibited action and inaction is difficult (to
know).

The true nature of action and actionlessness should be
understood, because it is not as obvious as Arjuna thinks. The
nature of action is change, motion: In this context inaction
may be understood as absence of activity. Arjuna wants to
renounce all acy'—ons to achieve actionlessness, so that he could
become free from action, and thus become full. Can
actionlessness be achieved by renouncing action? Can one
become free from action by renouncing action?

An action is performed in order to achieve a desired end.
You think that you are. not happy, and so you desire 1o gain
happiness by achieving something. The desire to be happy
becomes a desire for a specific end, which you try to achieve
by action. Thus when desire is the basis of action, how can
desires disappear merely by giving up action? Even if one
takes to sannyasa, the life of a renouncer, action is given up but
the desire persists. The only change is that now there is no
way of fulfilling the desires, because one has renounced
action. This is a situation ideal for frustration. If Arjuna
pursued this path he would be only a frustrated person;
merely taking sannyasa cannot help anyone gain knowledge.
In Chapter 3 the Lord had said:

q  FAGAACEAEHET  CEASAT |
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Na karmanamanarambhannaiskarmyam puruso’snute
Na ca sannyasanadeva siddhim samadhigacchati (111: 4)

One does not achieve actionlessness by non-performance of

action; nor does one gain what is to be gained (action-
lessness), by mere renunciation of action.
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From this verse it is.clear that  naiskarmya, actionlessness,
is not a mere absence of activity, Actionlessness is viewed
from an entirely different standpoint, one that challenges
your fundamental conclusions about yourself.

You Are Actionless Awareness

The very fact that you want to renounce action shows that you
take yourself to be a karta—a doer, an actor. But are you really
an actor? No one can renounce what one does not have. In
the vision of the Gita, you are not an actor. If you are not an
actor, how can you give up action?

We have concluded that we act, we perceive, we think; but
upon analysis these conclusions are seen to be false. Let us
consider a single act, speaking. If asked, "Who are you?", you
may answer, "I am the speaker.” We could ask next, "Isn't the
voice box the speaker? You cannot speak without it.” You may
then answer that you are the voice box as well; and that you
are also the sound that is produced and also the thought
behind the intelligible sound. Were -you there before the
thought arose in your mind? You were. Then who are you?
You might say that you are the mind. But in a fainting fit
the mind does not think nor does it cognise, and still you
know you were there, even when you had fainted.

Finally you have to admit that you are really not the
speaker, nor the listener, nor the thinker, but a conscious
being capable of speaking, listening, and thinking. Does
that conscious being act? It does not. You are that being, that
Awareness, in whose presence actions, perceplions, and
thoughts take place. When you say, "l perform action,” it is
not Awareness that perférms any action. It is the eyes which
sce, the thoughts which move in the mind, all in
Awareness, in consciousness.

Action is of the nature of movement. All actions stand in I,
Awareness, the consciousness that is aware of time and space.
I'he planets, the air, the people, all move only in Awareness.
Space itself is in Awareness, so Awareness must be all-
pervasive. Where can it move? Awareness, I, is motionless. It
is that which is always present, in which even time
continuously moves. Awareness is thus timeless. You are that
Awareness in which all things exist, but which itself is free
from time and space. Therefore,
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Karmanyakarma yah pasyedakarmani ca harma yah
Sa buddhimanmanusyesu sa yuktah krtsnakarmakrt
(IV:18)

The one who sees the actionless in action, and action in
inaction is wise among men; he is a yog:, one -who has
achieved all that is to be achieved.

Action takes place in Awareness, which is actionless. This
is one's real nature. One who appreciates oneself as actionless
does not take onesell 1o be an actor, in spite of acting. 1
recognise that the mind, sense organs, and limbs perform
their respective tasks, and I am the one Awareness blessing
them all. In my presence all activities take place, but I do not
perform any action. Only one who knows onesell in this
manner is called liberated, not one who has merely given up
action.

An Ilustration of Actionlessness

A man once rode in his chauffeur-driven car to visit a friend
in a neighbouring town. Upon arriving, he said to his
friend, "While coming here today, I did sixty miles per
hour." His friend did not wonder at this, though he knew
that his obese friend could not even walk sixty steps. He
understood that he had come in a car, and that it is the car
which did the moving, while his friend sat relaxed in the
back seat. When the man said that he did sixty miles per
hour it was only with reference to the car in which he was
riding; as for himself, he did nothing.

Similarly, Awareness, I, never performs any action. This I
is like that man seated in the car; the car moves and the
man appears to move also. So too, when the body acts, it looks
as though this I acts; when it is the body that talks and walks,
people think that T acts. From its own standpoint the I is
actionless. The one who knows and lives this is always
relaxed, and is krisnakarmakyt, one who has achieved
everything that is to be achieved — freedom from all
limitations.
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Arjura finds it difficult to understand this teaching
hecause of the impurities of his mind, his likes and dislikes.
They, not Duryodhana, are his real enemics. With this in
mind, the Lord exhorts him, "If you are unable to understand
your nature to be actionlessness, perform action with the
right attitude so that your mind becomes pure, capable of
understanding what 1 have taught. Purification of the mind
is achieved by karma yoga. Therefore, Arjuna, arise and
perform your duty.”
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9

Renunciation

Lord Krsna's teaching has shown that Arjuna’s plan to
attain happiness by renouncing action is based on a lack of
understanding. Arjuna's problems are not caused by action
and its results, but by his own likes and dislikes. They will
continue to haunt him whether he acts or not. In fact, only by
performing -action with the attitude of karma yoga can he
remove his likes and dislikes, the source of his problems.

Having first taught Arjuna the purpose of karma yoga Lord
Krsna also shows him the true meaning of renunciation.
Giving up action is not renunciation, for giving up
presupposes that one is actually controlling an action. This
notion is an error. One must see what it is that performs
action. You are aware of all your mental and physical
activities, and of the faculties that perform these; therefore,
you are none of them. You are pure Awareness, caitanya, in
whose presence all these function. You conclude that you are
an actor and then resolve to renounce action while there is
no action in you in the first place. Awareness is actionless.

A person who knows the Self to be actionless is ever
relaxed, even when engaged in activities. A wisc person
renounces the notion that he or she is the actor, having
discovered the actionless nature of the Self. This is the true
meaning of renunciation.

wgagaifor waar @wgeAEy gd  awr o
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Sarvakarmani manasa sannyasyaste sukham vasi
Navadvare pure dehi naiva kurvanna karayan (V:13)

Renouncing all action by knowledge, he sits happily in
this nine-gated city (this physical body), neither acting
nor causing anyone to act.




1, Awareness, is present everywhere all the time; in my
presence the eyes, the mind and the limhs function; in me
the thoughts move, the planets move; in me is the whole
time-space framework. Even the notion of non-existence is in
the all-pervasive Awareness. Being all-pervasive, Awareness
cannot move; it performs no action. Thus, I, Awareness, is
actionless. To know this is to renounce action. One who has
this knowledge is not afraid of action; he or she is poised
and at peace.

At this stage a doubt may arise. If one has to discover
actionlessness by knowledge, what is the purpose of
renouncing action? Why should there be an order of
sannyasa, as it is described in the Sruti and also in the Gita?
What is the place of this special lifestyle if renunciation of
action is only to be achieved by knowledge, rather than by
actually giving up action? Arjuna might well have asked
these questions, for his understanding is this: there are wo
styles of living, each of which can help one to achieve sreyas.
One is the life of renunciation and the other the life of
activity. There can be release in both, and there can be
bondage in both, depending upon one's attitude. Arjuna
thinks that one has a choice between action and
renunciation. Because of his strong desire to avoid the war he
faces, Arjuna naturally thinks that if one has a choice
between these two lifestyles, one would eagerly choose the
life of a sannyast, one exempt from duty to the society. To
understand the error in Arjuna's thinking, one must see
sannyasa in the context of the Hindu society.

Duty, Renunciation and Sannyasa

The Hindu society is duty-based. A wife has a duty to help her
husband, and the husband in turn has a duty to make her
happy. If each performs his or her duty, the rights of the
other are assured, and there is no conflict between them. If,
on the other hand, one or the other ignores the duty and
only clamours for his-or her rights, there is bound to be
conflict.

Human beings are social beings; therefore they have duties
1o the society, to the family, o the country, to humanity, even
(v the elements of nature: A king is the trustee of the
kingdom; it 1s his duty to govern the citizens fairly. A citizen
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has a duty to defend the country and support the king. A
parent has a duty to bring out the best in the child. Each of us
has a duty to care for the earth, air, and water from which
we take our sustenance. In the third chapter of the Gita, Lord
Krsna says that one who only takes from others and does not
fulfil his duties is a thief. If you benefit from the society but do
not invest in it, you are a thief. We live by mutually helping
one another and so we have definite duties towards one
another. Discharging these duties gladly is karma yoga.

Since society is duty-based, a person should perform his or
her duty until he or she is motivated by the desire for moksa,
liberation. After leading a life of karme yoga for many years,
your attitude will change. You will no longer be swayed by
likes "and dislikes, but will be objective instead and see
clearly that the only goal in life is liberation. Then the state
of the mind will be, "I don't want anything in this life or in
the life hereafter; I don't long for security or pleasures. I am
not interested in these; I do not seek them."

When you have reached this level of understanding, a
choice is given to you. You may continue to perform actions
with a dutiful attitude while you puruse Self-knowledge by
studying with a teacher, or you may become a sannyasi, a
renouncer, leading a life entirely dedicated to study and
contemplation.

A sannyésidoes not participate in the society; he or she has
no obligation to the family or the community and is not
governed by anyone. A sannyas: 's only obligation is to
engage in study and reflection, to acknowledge the fact
revealed by the Sruti that the Self is limitless. Society
supports such a person and treats him or her with reverence.
No sadhu (mendicant monk) starves to death, but at the same
time no one becomes a sadhu with the expectation that the
society will support him or her. Any society will take care of
a person who wants to lead the life of a monk, a
contemplative life dedicated to the pursuit of knowledge.

Praise of Knowledge and Arjuna's Doubt"

Arjuna’s confusion about which lifestyle to choose persists,
because the Lord repeatedly tells him to perform action and
at the same time he repeatedly praises knowledge as the
direct means of liberation.
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Api cedasi papebhyassarvebhyah papakrttamah
Sarvam jfianaplavenaiva vrjinam santarisyasi (IV:36)

Even if you are the most sinful among all sinners, you
will still surely cross this ocean of sin by the raft of
knowledge.

Condemning oneself as a sinner is the result of
ignorance. Sins, wrong actions, belong to the actor, not to the
Actionless. If you discover yourself to be Actionless, where is
your sin? By this knowledge you will transcend all sorrow; if
you know what you are, the problem is solved. Just as a
dreamer who has committed multiple murders in dream is
innocent upon waking, so too you are free from all sins when
you wake up to the knowledge that you are actionless
Awareness.

In the fourth chapter of the Gita Lord Krsna praises the
knowledge that releases one from all sorrow. Na hi Jhanena
sadysam pavitramiha vidyate: There is nothing as purifying as
knowledge; jfianagnih sarvakarmani bhasmasatkurute: The fire of
knowledge consumes every sin. Arjuna might well have
expressed his confusion thus: "You praise knowledge again
and again. While fighting, what knowledge will T get
except that of the wailing of widows? Please tell me why 1
should fight. Why should I not take up the life of a sannyasi ?
Again in the fifth chapter we find Arjuna's question:

FATE FAT FOU gAAN T wafg |
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Sannyasam karmanam krsna punaryogam ca samsasi
Yacchareya  etayorekam tanme brihi suniicitam (V:1)

You praise renunciation of all action. O Krsna, and again
its performance. Tell me definitely which of the two is

better.

Arjuna has not become wiser by the teaching of the third
and the fourth chapters. At the start of the fifth chapter his

71



question is the same : "Why praise the life of renunciaton
on the one hand and ask me to perform action on the other?
Both cannot lead to the same goal. Is it not that action binds,
while renunciation releases? Tell me clearly what is proper
for me. I am ready to follow to the letter whatever you say.”

Renunciation and Action : Their Roles

Arjuna's confusion is understandable, but the Lord cannot tell
him which of these lifestyles is better because they are not
alternatives, just as one cannot answer the question, "Shall I
go to college or get the degree?" Going to college is the
means and the degree is the end — one is not better than
the other. Similarly, karma yoga is a necessary preparation for
the life of a renouncer, a life dedicated to the pursuit of
knowledge. Since Lord Krsna cannot give Arjuna any clear-
cut choice, his reply only seems to prolong the confusion.

geaE: Fqamma fdgasaaa
Jare  sREaEnERan fafweay g oy-3

Sannyasah karmayogasca nissreyakaraubhau
Tayostu  karmasannyasatharmayogo wvisisyate (V: 2)

Both sennyasa and karma yoga lead to liberation. Of these
two, however, karma yoga is better than the renunciation of
action.

By this answer Lord Krsna is not recommending karma
yoga in preference to sannyasa. He tries to make Arjuna sece
that there is no choice between these two: rather, one adopts
the life for which one is suited. What is achieved by sannyasa
can be achieved equally well by a life of action if onc's attitude
is right. That is why Lord Krsna says that both sannyasa and
karma help one discover liberation. But sannyasa is very
difficult if one does not possess a contemplative mind. Karma
yoga gives one a contemplative mind, capable of discovering
the fact that true sgnnyasa is renunciation of actian by the
knowledge that the I is actionless.

Lord Krsna repeats the need for karma yoga in a later
verse:
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Sannyasastu  mahabaho duhkhamaptumayogatah (V: 6)

O mighty-armed one, without karma yoga, sannyasa is very
difficult to achieve.

Lord Krsna means that the one who takes to sannyasa
before developing a contemplative mind through ithe practice
ol karma yoga, will only denigrate the very order of sannyasa,
for one who takes sannyasa even when one is unprepared “is
only a beggar, a nuisance to the society as well as to oneself,
Arjuna has not developed a contemplative mind. He has just
begun to analyse the problem of limitation and sorrow and is
sccking a solution. His likes and dislikes are still very much
part of him and cannot be given up at will. He cannot take to
sannyasa SO easily.

Nyasa and Sannyasa

At heart, everyone is interested in sannyasa — every one of us
keeps only a minimum of possessions, things without which
we feel we would be unhappy. The moment we discover that
we do not need an object, we give it up readily. Thus our
heart lies only in renunciation.

What everyone needs most is freedom; we do not wish to
depend on anyone or anything for our happiness. This
dependence on things and beings for one's happiness is
called samsara. Mere possession of things does not cause the
bondage of samsara, but if there is a thing whose absence
makes you unhappy, you are bound. If you give up a thing
deliberately, yet continue to feel that your happiness depends
upon it you will suffer; you are still a samsari, not a sannyasi.

The meaning of any Sanskrit word is revealed by the root
from which it is derived. The word sannyasa is formed by
adding prefix samto the word nyasa which is derived from
the root as with the prefix ni. Nyasa means renunciation. The
prefix sam enhances the meaning of the word; thus, sannyasa
means total renunciation.

What is total renunciation? In what way is sannyasa
different from nyasa? If one gives up something out of grief or
pride, for example, the renunciation is only nyasa. When,
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however, one gives up something and does not have any
sense of loss or relief, one enjoys sannyasa.

Who is not familiar with nyase? If a young boy's father
tells him that he is now too old to play marbles and that he
should give it up and play cricket instead, the boy may give
up playing marbles. He may even give away his marble
collection to his younger brother. But he is a marble-nyasi,
not sannyas:, because he has still a taste for the gamc'; on
secing other boys playing marbles, he stops to watch. The
Lord had said earlier:

fagm fafradx fogree a1 w@awg.L. 0 ¥R 0

Visaya vinivartante niraharasya dehinah
Rasavarjam... (I1 : 59)

Sense objects fall away from one who abstains, but the taste
(for them) remains.

The next day, the boy will avoid going to the place where
other boys are playing marbles, because he knows that
watching them will only tempt him to play. Such an attitude
is not sannyasa, but nyasa, for the boy has a sense of loss for
what he has given up.

However, when the boy grows up to become a grandfather
and his grandson asks him to play marbles with him, he
has no hesitation in doing that. Why? The sight of marbles
does not arouse any longing in him now, and their absence
also does not cause regret. The marbles are no longer
important to rim. Now he is not a nyasi, but a sannyasi —
with regard to marbles.

#a; & faegesaardr @t 4 gfr 7 wEafy
gt fg wgiE@l gE sEremSEY g w-3 g

Jiieyassa nityasannyasyt yo na dvesti na kankssati
Nirdvandvo hi mahabaho sukham bandha  pramucyate
(V:3)

Know him to be always a sannyasi who neither hates nor
longs for anything. Indeed, O mighty-armed one, one
who is free from the pairs of opposites (joy and sorrow,
pleasure and pain, and so on) is easily liberated from
bondage.
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Having outgrown the fascination for.childhood games, you
arc a marble-sannyasi. If the entire world holds for you no
more attraction than those marbles, if your heart has found
that fullness and maturity, you are truly a sannyasi.

[t is now clear that shunning action cannot make you a
sannyasi. You cannot choose sannyasa; it has to be discovered.
It is the recognition of yourself as a full and free being who
is not dependent upon anything for happiness that makes you
a sannyasi. Just as you cannot ask someone to love you or order.
a flower to bloom, so too, you cannot order sannyasa. You have
to wait for it to happen, while performing actions with the
right attitude. This world has everything you need to bloom
nto a flower of maturity. A composed mind, the result of a
life of karma yoga, will find sannyasa naturally.

da fefesinifa @ waa awafaq
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Naiva  kiftcitharomiti  yukto manyela tattvavit
Pasyafisrnvansprsafijighrannasnangacchanst apafisvasan

(V:8)
Pralafmnzri.s'_rjangjrimmzmmmi_san.nimi;rmn(zf)i
Indriyanindriyarthesu vartanta iti dharayan (V:9)

One who knows the truth knows, " I never perform
action”, even while performing all aetions, such as seeing,
hearing, touching, smelling, eating, walking, sleeping,
breathing, speaking, letting go, grasping, :nd opening
and closing the eyes — knowing that it is the sense
organs that move among the sense objects.

One who knows the Self that is actionless knows thay I,
Awareness, blesses the mind that directs the sense organs
and organs of action to act. I, Awareness, never performs any
action. This person is a sannyasi. To gain this knowledge,
one must discover a contemplative mind, and for that karma is
necessary. So get ready for action, O Arjuna, and act with the
right attitude.
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10
Meditation

Sannyasa, renunciation, is neither a mental nor a physical
act; it requires an abiding mind, but it is not a psychological
state. Renunciation is the knowledge that the real meaning
of 1 is acuonlesness; the Self is free from any action —

physical, perceptual or mental. One who knows that the Self

performs no action, even when one is physically engaged in
action is a renouncer, a sannyasi.

There is, however, a style of living called sannyasa, a life of

renunciation, which is contemplative rather than active.
When the mind has become contemplative there is no desire
for action and one can engage in atma-vicara, inquiry into the
nature of the Self. This mind will discover freedom. If a
person merely copies this lifestyle, it will not necessarily
change the quality of the mind (although such a change is
possible if, for example, one gives up bad company and turns
to people who are interested in wvicara), but if one changes the
quality of one's mind, one's lifestyle will definitely change.
Therefore, in teaching Arjuna, who longs for sannyasa, the
Lord emphasises the development of a contemplative mind, a
mind free from likes and dislikes, a mind that is naturally
more abiding than reactive, a mind that is able to see things
clearly, a mind that observes without judging, a mind that is
naturally smiling, not subject to easy excitement. Such a
mind is contemplative and capable of learning.

You cannot decide to be contemplative, just as you cannot
decide to be loving. You can decide not to talk or not to eat or
to do yogasanas, but you cannot decide that you will love
someone from today. A person who is not contemplative
cannot decide to be contemplative. So too, a person who is
contemplative cannot be otherwise, regardless of his or her
location or activities. If one does not have a mind suitable for
contemplation, karma yoga is necessary; action performed
with the proper attitude is the means of gaining a
contemplative mind. Therefore there is no choice between a



wle of action and a life of contemplation; action is the means
by which one gains a mind suited to a life of inquiry and
contemplation, so that Self-knowledge, which is true
renunciation, can be gained. Arjuna asked the Lord to tell
him which of these two — action or renunciation — is
better, but Lord Krsna does not name one, for there is no
choice between the means and the end. One must employ the
means to gain the end. In the sixth chapter, the Lord says:

AEEATHAGN FH FIIUA=AY )
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Amruk;ormunmyogam karma’ karanamucyate
Yogarudhasya tasyaiva samah karanamucyate (VI: 3)

Karma yoga is said to be the means for a discriminating
person who wants to master contemplation; renunciation
is said to be the means for one who has alrcady mastered
contemplation.

Experience Is Not Knowledge

Renunciation is recognising your own nature, full and
complete, never changing. The ignorance and error that
cause you to be estranged from this truth can be removed only
by knowledge gained through the teaching of Vedanta. You
may have various experiences of joy and fullness, but
experience will not give you the knowledge that you are sat-—-
cit-ananda. You will keep trying to create circumstances that
lead you to more such experiences. We all experience
happiness, but we want lasting happiness, continuous
happiness. Each of us seems to have a standard by which we
judge our prevailing frame of mind. We say that we want a
more profound experience because we have known that most
profound experience, that deepest joy. When you discover
something especially beautiful, your mind clears for a
moment and you capture a moment of perfect joy. That
experience will remain in your mind as a standard by
which all other experiences will be judged, and you will
continue to search for the means to have that happiness for
ever. What is the source of that happiness?

Imagine that a great devotee goes on foot from the
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southern tip of India to Badrinath, far in the north. He
reaches the temple in Badrinath, totally exhausted, having
had to overcome many seemingly insurmountable difficulties
on the way, but he is full of joy at having at last reached the
temple. He goes inside and stands in front of the idol, and
in the ecstasy of seeing the Lord of his heart, he closes his
cyes. Why should he make the difficult journey all the way
from the southern tip of India only to close his eyes when he
is finally standing in front of the Lord whom he has come so
far 1o sec? He closes his eyes not because they are tired, not
because he has already seen enough; his eyes close because he
has gained what he desired most. He had been secking the
Lord. When the secker finally reaches the sought there is a
moment of fulfilment in which the secker and the-sought
are {used. The eyes have achieved their purpose, and they
close. In this mement of fulfilment, the pilgrim does not see
God as a deity, nor himself as a devotee. God and the devotee
resolve into each other; duality disappears.

In a moment of profound happiness, the duality of the
knower and the known, the seer and the seen disappears.
There is only one flame of advaita, non-duality, that has no
limitation in time or space. In that moment of fullness, the
desire to be limitless is fulfilled; there is nothing other than
you. The fullness that obtains in that experience is not due to
any object or situation; it is yourself, free of the taxing,
demanding, desiring and willing mind. Unfortunately, you
do not recognize that fullness is your very nature. Experience
does not give you knowledge; it only,gives you a height at
which you want to abide, and you cannot séule for anything
less. To know that fullness is yourself, you require
knowledge, and for gaining that knowledge teaching is
necessary.

What Is Knowledge?

The teacher cites such moments in which the joy of non-
duality is experienced, and tells the student, " Tattvamasi: That
(limitlessness) thou art." You are nityasannyasta, action-less.
You are ct, self-effulgent Awareness.

[t is in the light of the sun or moon or any other sources of
light that objects are revealed to your eyes. These source of
light shine, that is, they appear cffulgent, because your cyes
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are bright. If your eyes had no light, the sun would not shine
— it does not shine for a blind man. Your eyes shine because
vour mind shines; the eyes see, the ears hear, the nose
smells, the tongue tastes, because an effulgent mind is
behind these sense organs. The mind shines because you
shine; you light up the mind, you are the seer of the mind.
All these the mind, the sense organs, all sources of light
— shine because you shine and you shine because you cannot
but shine; you are self-effulgent Awareness, requiring no
other source of light.

During Hindu rituals, a piece of burning camphor is ht,ld
up to the altar. The mantra' that is chantéd while waving
this" camphor light before the deity, describes the effulgent
nature of the Self:

a ax gt wify a sszanE
ar fagar wifa garsaafa:
ava wreaAawifa &q
aeq wiar @afad fawfq
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Na tatra swyo " bhai na candra tarakam
nema vidywto bhanti kutoyamagnih
Tameva bhantamanubhati  sarvam
tasya bhasa sarvamidam vibhati
(Kathopanisad 11:2:15)

There (in Awareness, the Self) the sun shines not, nor
does the moon nor the stars. Even lightning does not
shine there; what to talk of this fire (the light of
camphor)? That (Self) shining, all else shines because of
The cl'['ulgen'cc of that (Self) illumines all the universe.

Through this mantra you appreciate that you are the
Awareness by which all the world is known. A person who
appreciates this fact, revealed by the teaching, is wise. That
person knows that he or she does not act; blessed by
Awareness, the mind acts, the sense organs do their job.

1. A hymn or text especially from the Veda, chanted as a prayer.
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When one appreciates that one is actionless one is iruly a
sannyasi, a renouncer. In order to appreciate this, you need
an abiding mind, and karma yoga is the means of gaining
that mind. Thus Lord Krsna tells Arjuna that action is
necessary for a person desirous of pursuing a contemplative
life.

Self-Condemnation Is a Problem

By performing action with the right attitude, you will gain a
contemplative mind. With every result received as prasada,
the Lord's blessing, your mind becomes purer; likes and
dislikes are lessened and your mind becomes free of
reactions. Eventually you will find that- your mind is
naturally contemplative. Although this development of the
mind takes time, there is no reason for despair or
frustration; never look down upon yourself or conclude that
you are not fit for Self-knowledge. Self-condemnation will
not help you. If others condemn you, do not accept their
Jjudgment. It is common for a person to be criticised by others
even in childhood. The attempt to make vou feel that vou are
inadequate continues throughout your life, at home, at school
and in society. You are led to conclude that you are useless.
Even a boastful person feels that he or she is useless, and goes
about boasting to cover up the feeling of inadequacy. If you
refuse to abandon this negative judgement about yourself-even
God cannot help you. So the Lord tells Arjuna.

SEWEERARHIA  AreAARARIEIT 1 §-Y 1)

Uddharedamanamanam nalmanamavasadayet (VI:5)
Lift yourself by yourself. Do not condemn yourself.

Thus, Lord Krsna prepares Arjuna'’s mind and tells him
that all he needs is himself. Clear knowledge of the Self is
liberation from all limitation: to gain [recedom from
limitation one does not have to do anything, for one's nature
is limitlessness.

The Problem of Habit

Two problems have so far been discussed — ignorance and
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error. The fear you sustain on mistaking a rope for a snake is
not only due to ignorance of the rope, but is also due to the
crror of taking it as a snake. The clear knowledge that it is
only a rope will remove both the ignorance and the error.
Similarly, teaching will make you see that you are limitless;
the ignorance of your nature and the error of taking yourself
to be limited will go. If the teaching is imparted and you are
prepared, you will see the fact of your limitlessness very
clearly. If your mind is not prepared, you can act with an
attitude of karma yoga, and the teaching will begin to make
sense as your mind becomes more stable.

Now there is a third problem. Even though you have seen
that the snake you so feared is only a rope, the tremor in your
body, the aftermath of fear, remains for some time,
Similarly, in spite of seeing the meaning of the teaching
clearly, when you are away from the teacher you take yourself
to be a limited person. The limitations of the physical body
and mind overwhelm you; you do not seem to be able to own
up to what-was taught and reap its rewards. This is due to the
habit of taking yourself wrongly.

Suppose a beggar wins a prize in a lottery. After years of
penniless, miserable existence, he suddenly has his own car,
house, every comfort that money can buy; but if he seces
somcone distributing alms, his age-old habit will make him
run to see what is being given, and even to stretch out his
hand to receive his share. In his mind the beggar-turned-
rich is still poor; he has not measured up to his riches. This
beggarliness will not go away immediately. To realise his
new status, he must meditate upon himself as a rich man; he
must constantly be aware that he is rich; he must retain this
awareness of being rich."When he can do this, he need not
meditate any longer; he has assimilated the fact that he is
not a beggar, but a rich man.

Similarly, in day-to-day life your beggarliness comes up as
you scramble to pick up crumbs of happiness thrown by the
hands of chance. Being conditioned like this to be a beggar
of happiness, even when you come to understand that you are
sal-cit—ananda, the limitless fullness that you long for, you still
feel that you are inadequate and dependent. You remain
beggarly in spite of being rich. This is a problem of habit. It
has grown entrenched over the years, and it will take time
for it to die.
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The Need for Meditation

To break the habit of se¢ing oneself as limited, the Lord
advises meditation. Forgetfulness is a common thing in the
life of a human being. While watching a three-dimensional
movie, even though you know you are watching a movie, vou
duck when you see a stone being thrown. At the moment vou
are ducking, you are totally identified with the movie, which
means you have forgotten yourself. Similarly, one [orgets
one's true nature when acting in the world and becomes an
impulsive being. Though one is usually rational, one is a
victim of one's old habits, and one acts without thinking.
How can these habits be forsaken ?

Lord Krsna tells Arjuna to be with himself, He Says:
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Sucau dese  pratisthapya  sthiramasanamatmanah
Natyucchritam natinicam cailajinakusottaram (V1: 11)

Samam kayasirogrivam dharayannacalam  sthirah
Sampreksya nasikagram svam disascanavalokayan (VI:13)

Prasantatma vigatabhirbrahmacarivrate sthitah
Manassamyamya maccitto yukta asita matparah (VI:14)

Having arranged in a clean place a firm seat that is
neither too high nor oo low, covered with a soft cloth, an
animal skin, and kusa grass with the body, head and neck
held straight, (with the limbs) unmoving and (with the
mind) steady, looking (as though) at the tip of the nose,
not looking around in different directions, may the one
who is very peaceful, who is free from fear, who follows
the vows of a brahmacari, having controlled his mind,
(may that one) sit steadfast, being one who thinks only of
Me (the Lord), and who regards Me as Supreme.
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Here the proper posture, environment, and attitude for
meditation are described. Let your body, including its aches
and pains, be forgotten; consciously relax the body. Arrange
the seat of meditation properly; otherwise, your attention
will be only on your cramped leg. Sit well so that the head,
neck, and back are in a straight line, with legs folded and
cyes closed, with your gaze as though directed to the tip of
your nose. Having scated yourself in this posture, do not be
concerned about the world. You may have appointments to
keep, but you can think of them later; this is an appointment
with yourself. Call a truce with the world for the time being.
The sense organs are withdrawn; do not react to sounds that
occur around you.

You are withdrawn, your body is relaxed. Objectify the
body. See it as a'stone statue. This process relaxes the body; you
may not be able to visualise the exact position of your hands.
Then,

TATIE WA Fear gafaw fzafwa:
afawarad g sgrawATAfANEE 1 93 0

Tatraikagram manah krtva yatacittendriyakriyah
Upavisyasane yuijyadyogamatmavisuddhaye (V1:12)

Seated there, having made the mind single-pointed, one
who has control of the mind and senses should practise
yoga (contemplation) to attain purity of mind.

Let the mind abide in the truth that you have discovered.
You know that you are all joy, fullness, Awareness, freedom,
actionlessness, motionlessness, all peace, all sitence. That
motionless, formless, shapeless, silence you are. Let yotr
mind be aware of this fact. Appreciate that you are
Awareness, silence — shapeless, formless silence.

. wAerRaga gfandaa
arcnded wA: Fear A fefasfe fasgdq o s-3% 0

Sanaii.%an.aimpammedbuddh_vd dhrtigrhitaya
Atmasamstham manah krtva na hificidapi cintayet

(VI:25)
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May one resolve the mind gradually by (use of ) the
intellect that is endowed with discrimination. Having
caused the mind to abide in the Self, may one think of
nothing else.

There is no need for you to think. You have thought
enough for the time being. Simply appreciate yourself as
formless, shapeless Awareness that is all silence.
Immediately there is a release. When you think of silence,
you cannot but be silence. This is the meditation that the
Lord teaches Arjuna.
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11
Who Is God ?

The word "I" is more abused than rightly used, for virtually
everyone, because of ignorance, has erroneous notions about
him. Taking a thing wrongly is error; taking it rightly,
knowledge. Any conclusion that may be contradicted later is
not knowledge, but an error, a notion, Knowledge, jfiana, is
that which is not subject to negation or correction upon
further inquiry; it is final, your so-called knowledge of
yourself is constantly fluctuating — you are happy, you are
afraid, you are free from fear; you are a success, you are a
failure. Therefore, it is not really knowledge. One must be
taught who one really is, as Arjuna is taught in the second
chapter of the Gita. The notion of the limited "I" must be
replaced by the knowledge of the limitless Self.

The Forms of Limitation

Limitation is threefold. Let us consider an object, for
example, a rose. It has a form, occupying space, and thus it is
spatially limited — it cannot be in two places at one time.
This is called desa pariccheda, limitation in regard to space.
The flower also is limited in time. There was a time when it
did not exist, and a time will come when it will cease to
exist. Limitation in regard to time is called kala pariccheda.
Thirdly, the rose has qualities that make it a rose, distinct
from all other objects. The rose has only rose-ness; it does not
have any other attribute. This limitation is called vastu
pariccheda, limitation in regard to qualities.

Every object in creation, including your physical body,
suffers from these three forms of limitation. "I am here"
means I am limited in space; "I was born" indicates
limitation in time. "I wish I could swim like a fish or fly
like a bird" expresses limitation in regard to qualities.

Your body, your thoughts, your knowledge, your sense



organs — all are limited. If you are this k arya-karana-
sanghata, this body-mind complex, you are surely a limited
being. But you cannot happily accept this limitation. You
want to be free. Lord Krsna explains to Arjuna that if
freedom is possible, it cannot be different from oneself, as
one already is. Any amount of gain cannot give one freedom,
because every gain involves some loss. He tells Arjuna, "You
are not the body-mind complex, for that complex is known by
you as an object. You are the subject, distinct from any object
of knowledge. You are caitanya; Awareness that has no form,
and hence no limitation in space or time. The time-space
limitation belongs to karya-karana-sanghata, not to the Self.
Appreciate your nature as it has been unfolded; you are not
limited — you are limitless."

Who Created the World?

The recognition that one's nature is Awareness brings up a
question. Everything, even time and space, is in Awareness.
If I am Awareness, the entire creation is in me. But who
created this world? 1 certainly have not done so. Who created
the sun and the stars? 1 certainly have not done so. Who
made the clouds? Who formulated the laws by which all this
functions. Who set the cycle of the tides and the seasons?
Who provided for the needs of every creature? The world is a
furnished house meant to be enjoyed by all; its kitchen serves
food to every creature, be it a bee, a bird, or a man. All beings
are equipped for survival; human beings come with nostrils to
draw oxygen from air, a fish with gills to draw it from
water. 1 find that nothing here is redundant. Everything is
well-designed, including the human machine which is
capable of lasting a hundred years. Who authored this
intelligent, meaningful creation?

This desire to know the cause of something is natural to
humankind. If I say, "There is a fire," you will ask for the
evidence. I answer, "l see smoke, therefore there is a fire."
For any inference or presumption the human intellect
demands that there be a hetu, a cause. Without this "cause-
hunting” behaviour, a human being would be like an
animal, led only by the senses; there would be no inference,
no presumption, no final knowledge.
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The Cause of the Objective Creation

An objective creation is one that is available for perception by
all observers; the object exists, and therefore you and I and
others see it. This is in contrast to a subjective creation, a
creation that is only perceived by its author. In a dream you
see a mountain. The mountain is not an objective creation;
no one but you can see it. You see it in your mind and
therefore it exists.

How can onec account for this objective creation? Who
authored this world? For any creation there must be a creator
who knows exactly what he or she is going to create and has
in mind the purpose and the means of creating it. That
person is called nimitta hkarana, the efficient cause, an
intelligent being who has the knowledge and skill to create
something particular. A potter knows what a pot is and how
to make it. He knows what to use as material, how to shape it,
what tools are needed — in short, the potter ijs one who has
the knowledge and skill to make pots. A bird has the
knowledge and skill to make a nest, a bee to make a
honeycomb. For this world, there must be a creator who has
both the knowledge of the entire creation and the power to
create it.

Belief or Knowledge

If T hold a watch before you and ask you, "Do you believe that
there is a maker of this watch?” your reply has to be, "Yes".
You did not see anyone make the watch, but you still say that
the watchmaker exists. Your conclusion is based on the same
type of cause-hunting that makes it unnecessary to question
and verify the existence of your great-great-grandfather
though you have never seen even a picture of him; the fact
that you are here is the proof that he was here before you. You
are an effect that must have a cause. Though you don't know
the maker of the watch, you know that there must be a
maker, for any effect presupposes-a cause.

Let us analyse what belief is. A belief is a judgement prior
to gaining knowledge and is subject to verification by
inquiry. Suppose you say, "Devadatta is a good man,” even
though you have never met him. You really don't know that
Devadatia is good, but only believe so because someone said to
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you that he is good. There is every possibility that this belief
can  be belied. If you meet Devadatta and he does or does not
turn out to be good, what you then have is not belief any
longer, but knowledge about Devadatta.

Belief is not based on knowledge, and so it can always be
shaken. Belief that cannot be shaken is not belief: it is
knowledge. Even if a million people say that fire is cold, you
will not accept it, because the fact that fire is hot is knowledge
which cannot be shaken by anyone. Now remember the
watch and the watchmaker. If T say that I believe in the
existence of the watchmaker, his or her existence is subject to
negation. Is there any possibility that the watch can be
without a creator? No. Therefore, what you have is
knowledge of the existence of a watchmaker, not belief,

Similarly, it is not right to say that you believe in God, the
creator of this world. You see the creation which is
intelligent and purposcful. Therefore, you don't simply
belicve — you knrow that there must be a creator for it. That
creator should be omniscient and omnipotent, for as the
potter must have the knowledge of the pot and the skill to
make it, the creator of all must have all knowledge and all
skill. You don't find such a being here on earth, so you
imagine that He or She resides in a place, say heaven,
unknown to you. You say that God in heaven created this
world.

This simplistic statement will not satisfy your intellect for
long. The problem now is, who created the heaven, where
did God sit when He created this world? And if God created-
that heaven, where was God seated before the creation of
heaven? This endless chain of questions arises because we fail
to recognise another equally important cause of creation.

The Material Cause

For anything that is created, not only is there a creator, the
intelligent cause, who has the intelligence to make it, but
also there is the material with which to create. Without clay
a potter cannot make pots. The material of which a thing is
made is called upadana karana, the material cause. The creator
of the world must have needed material to create it. If that
material was different from God, one could ask, who made
the material? If the answer is that someone else made it, it
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can be argued that this someone must be considered the real
creator of the world, and the question remains: from where
did this new God get the material to make the world? If He
made it with some other material, from where did that
material come? To avoid landing in the logical absurdity of
infinite regress, we must say that God Himself is the
material cause of creation. God finds the material in
Himself, and from it creates the world. In Mundakopanisad,
it is said,
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Yathornanabhissrjate  grhnate  ca...
(Mundakopanisad I:1:7)

Just as a spider spreads out and draws in (the thread that it
spins)...

The spider is both upadana karana and nimitta karana, the
material of the web and the one who weaves it. Similarly,
when you dream, you are the author of the dream creation,
and you are also the material of it. The ocean, the mountain,
the sun and moon that are so vivid in your dream are created
by you out of yourself. You are both upadana karana and nimitta
karana of the dream.

This world is authored by someone who must be both its
efficient and material cause. If God is the material cause, he
does not stand apart from the creation. When you pick up a
pot, you also pick up the material of the pot, clay; when you
hold a gold chain, you hold gold. Wherever an object goes,
its material cause accompanies it. The object is sustained by
the material of which it is made; an effect is never separate
from its material cause. If the Lord is the material and
efficient cause of creation, what is the distance between the
Lord and creation? There can be no distance. The Lord is the
creation.

The Lord explains this to Arjuna, saying,

. gt Aarafesfazfa gassg
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Mattah parataram nanyatkificidasti dhanaiijaya
Mayi sarvamidam protam sutre manigana iva (VIL:7)

Prabhavah pralayassthanam nidhanam bijamavyayam
(IX:18)

Maya tatamidam sarvam jagadavyaktamurtina
Matsthani sarvabhutani na caham lesvavasthitah (1X:4)

There is nothing superior to (no cause other than ) Me,
Arjuna; all this (world) is woven in Me like beads on a
string. I am (that from which ) the creation (is born that
in which it finds), resolution, and (that by which it finds)
sustenance, the storehouse (the source of what will be
enjoyed in the future), and the indestructible sced (the
source of all growth). By Me, whose nature is unmanifest
(not available for perception), all this world is pervaded.
All beings abide in Me, but I am not in them.

What Lord Krsna means in these verses is this : "I am the
author and the material cause of creation. Space, time, stars,
sun, moon, earth, trees, seeds, men, women, all are in Me.
All these came from Me and will get resolved in Me. | am
not separate from the creation; don’t take Me as one who is
seated in heaven watching you!"

The same truth is expressed in Isavasya Upanisad:

fmareafaz g3 afewsw Saeai awq |
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Isavasyamidam sarvam yatkifica jagatyam jagat
(Isavasya Upanisad:1)

All this, whatever moves on earth, is pervaded by the Lord.

Now tell me, where should you search for Bhagavan, the
Lord? You are Bhagavan.The Lord says, "I am the material of |
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which you are made; the fire, air, water, everything in you is
Myself. Therefore, remember there is nothing that is apart
from Me."

How can you search for God unless you have concluded that
God is away from you? A man never searches for his head. In
this conclusion that you are to seek God and see God, there is
the inherent error that Ged is differerit from you. To err,
that is to conclude before gaining knowledge, is the habit of
a non-thinking, immature mind. Before knowledge, you
cannot conclude; after knowledge, conclusion is unnecessary,
for knowledge is itsell conclusive, not subject to interpretation
or negation.

What Is the Lord's Form?

If the Lord were to appear before you in a given form, it
would be an error o conclude that He has only that form. A
God limited by form would be like any other limited being
and would not deserve worship. The Lord is the entire
creation . and so all forms are His forms; therefore, one can
invoke the Lord in any form. The Lord in the form of Sri.
Krsna teaches Arjuna, "There is nothing beyond Me. I am
the author of creation, and in Me everything merges.”

If Arjuna had asked Lord-Krsna, "What is that I that is
the omniscient, all-pervasive creator?” He would have replied
that "l is the Awareness because of which I am aware of My
omniscient, omnipotent, and omnipresent form." If after this
teaching anyone were asked,” What is the I in you, the
limited one?" one would say, "The Irin me is the Awareness
because of which I know my limited knowledge, limited
power, and limited form."

There are not two limitless Awarenesses; the same

Awareness is I for both you and the Lord, and everything .

exists and moves in that Awareness. If your reference is not
placed in your body or sense organs but in the limitless
Awareness, you can say, "In me the whole world exists." Each
of you can say the same if you understand what has heen
taught here.

The Wave and the Ocean
A small wave in the ocean saw that it was rapidly
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approaching the shore where its brief life would end. Seeing
a huge breaker following close behind it the little wave
wailed, "Please protect me; I am so small, a mortal wave
about to meet my end. Please save me from destruction.”

The breaker smiled at the wave's foolishness, but answered
comfortingly, "Don't be afraid. You cannot be destroyed, for
you are not just a momentary wave. You are water which is
the unchanging truth of this whole ocean that created you.
The ocean is the Lord that has created you, me, and countless
other waves. That ocean pervades us all, and in time we will
resolve into it again. You are not different from that ocean;
you are water, the ocean is water. If you understand this, you
will see that you are not mortal; there can be no destruction
for you."

As both the ocean and the wave are the same water, the
Lord and you are one limitless Awareness. In you,
Awareness, is the whole creation; in you is the Lord.




12
The Self is Brahman

God is Net Different from Me

Any creation has two causes: nimilta karana, the efficient cause,
the intelligent being who has the knowledge and skill to
produce the creation; and upadana karana, the material cause,
the material of which a thing is made. The Lord says to
Arjuna, "l am indeed the One from whom the creation is
born, and what is born of Me is sustained by Me and resolves
in Me alone.” This statement means that the Lord is not
merely the efficient cause of creation, but the material cause
as well, for at the end of its existence an object resolves not
into its efficient cause, but into its material cause. The pot does
not resolve into the potter, but only into clay. Therefore the
Lord says, "There is nothing beyond Me or other than Me in
creation. No object stands apart from Me, for I am the very
cause of the time-space continuum and everything that exists
in it."

Humankind has not really created anything. We only
rearrange, making combinations of what the Lord has
already created. When we discover that the Lord has
provided for all our needs, we naturally want to offer our
thanks, but we find that the object of our prayers is beyond
our comprehension. When we do not know what God is, we
use this well-known sloka(verse) as our prayer:

a7 awd a srarfa fgwmisfa aga7
mgwisfe AgrRka aigma AW am )

Tava tattvam na janami kidrso'si mahesvara
Yadrso'si mahadeva tadysaya namo namah

I don't know the truth of you, or what you are like, O Lord.
Whatever and wherever you are, may this salutation reach
you.



This is a very practical form of prayer indeed. Even if your
understanding of the Lord's form or whercabouts is
mistaken, this prayer will reach its destination.

Once you correctly appreciate that God is the material cause
of creation, you will realize that you need not go anywhere to
look for Him. God is space, air, fire, water, earth; whatever
there is in the universe. Anything that exists in time and
space including your physical body, sense organs, and
mind — anything that is created is the Lord. Krsna says:

¥E FEATT FIA. GWE TATETGT I e—% N

Aham krisnasya jagatah prabhavah pralayastatha
(VIL:6)

I am the cause of origin of the entire world and so too of
its dissolution.

Because the Lord is the material cause of creation, you may
say, "I know the creation, and therefore I know the Lord;" but
the Lord cannot be an object of your knowledge, for an object
has to be different from you, the subject. The Lord is not
different from you. If everything were different from the
Lord, what would be left of the Lord would be precious little.
If you imagine that you can look upon the Lord as an object,
you are making yourself superior to Him. If God were an
object of your thought, separate from you, you could dismiss
the object, God, and continue to exist, thinking of something
else. The Lord would fall in the category of something that
comes and goes, depending on your thought; God is then no
different from any other limited being. This situation arises
out of a wrong understanding of what God is.

Who Is a Devotee?

When one invokes the Lord in prayer, one is demonstrating
that one knows that God exists. If one does not appreciate,
however, that the Lord and oneself are identical, one's
knowledge of the Lord is incomplete. In the seventh chapter
such incomplete knowledge is called jiiana; one who has this
partial knowledge — Who knows that God is — is called an
astika.
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Waves are born of the ocean; by the ocean they are
sustained, and. unto the ocean they resolve. A wave is related
to the ocean as an individual is related to God. The ocean
inheres every wave, yet the wave looks upon the ocean as
different from itself. It thinks, "The limitless ocean created
me, a limited wave." Of course, the wave's appreciation of the
existence of its creator, the ocean, is a big leap in thinking
as compared to that of the idiotic wave which thinks it came
from heaven or that there is nothing beyond itself. Since it
appreciates that the ocean is the efficient cause of its birth,
this wave is an astika, a devotee. It knows that the ocean asti,
is; just as you know you had a great-great-grandfather.

Three Types of Devotees

There are three types of devotees: arta, one who is stricken,
arthartht, one who secks some gain, and jijfiasu, one who
desires to know God. All have jiana, the partial knowledge
that the Lord exists, but they do not know that the Lord is not
separate from themselves.

Arta is a person who is stricken; when his life is in
shambles, he throws up his arms and implores the Lord to
help him. He feels that only the Lord can extricate him from
the situation in which he has landed. He accepts the Lord's
power and seeks His help.

The second type of devotee is artharthi, a person who
desires some gain. In this case, one knows that one has to put
in an effort to get whatever one wants — one does not depend
solely on  God — but also appreciates the necessity of daiva,
God. The prayer is karma, an action, and like any action it
will produce a result. The devotee knows that God is the
wielder of the laws and karmaphaladata, the giver of the
results of all action; so any offering invoking God's grace will
be efficacious. One's prayer may be kayika, in the form of
physical action such as offering a flower, vacika, in the form
of speech, singing the Lord's glories, or manasa, purely
mental. What is offered is immaterial. Lord Krsna says:
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Fatram puspam phalam toyam yo me bhaktya prayacchati
Tadaham bhaktyupahrtamasnami  prayatamanah (IX: 26)

Anything that is offered with devotion — be it a leaf,
flower, fruit or water — that I enjoy, coming from one
whose mind is pure.

Like arta and artharthi, the third type of devotee also does
not know God very well, but he is not interested in the
limited ends sought by the other two. He only wants to know
the truth about himself, the Lord and the world. He is called
jijfiasu, one who is desirous of direct knowledge. He secks the
Lord's help in gaining knowledge.

All three enjoy some jiiana. Each one knows that the Lord
exists. One wants the Lord to help him, another wants the
Lord to give him something, the third wants to gain
knowledge of the Lord. Of these three, jijfiasu is the most
fortunate, for he knows that chasing ends in life only solves
small problems, that others are doing this because they have
not realized that the basic problem of linritationr cannot be
solved by any amount of gain. Jijfiasu knows that freedom
from limitation can only be gained by knowing oneself to be
free; he wants to know God as himself.

The Fourth Type of Devotee

We have discussed three types of devotees, but Lord Krsna
mentions four types of devotees:
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Caturvidha bhajante mam janassukrtino'rjuna
Arto jijiasurartharth jiiani ca  bharatarsabha (VII:16)

Udarah sarva evaite jiant tvamaiva me matam (VIH:18)
Four kinds of people worship me, Arjuna: one who is

distressed, one who desires to know me, one who wants to
achieve certain ends, and one who knows me. All these
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are exalted, but the one who knows Me is considered by
Me to be My very self.

Lord Krsna says that all these devotees are dear to Him, for
all appreciate His presence and power; but jiian:, the one who
is wise, is the greatest devotee, for only he has the proper
knowledge of the Lord.

The statement, "The Lord is", is an expression of jiana but
the sentence, "I am the Lord,” expresses wvijfiana, complete
knowledge. Knowing that the Lord exists and that He is the
cause of everything is only jfiana, but seeing that the Lord is
I, Awareness, is vijfiana, Awareness is the same in both the
Lord and in Me, so in Me is the Lord.

The wave that knows that it is water can say, "I am the
ocean; water is the essence of me and of all other waves and
of the ocean that has created us.” This is complete knowledge,
wvijfiana. The Lord says, "The jfian: is the one whose devotion
is fulfilled, for that person has become one with Me, by
knowledge. A jfani is indeed Myself."

What Is Brahman?

By this time Arjuna has heard Lord Krsna use a number of
words the meaning of which is unclear to him, and so we
find that the eighth chapter begins with a question. Arjuna
asks the Lord the meaning of brahman, adhyatma, and karma,
among others.

In Sanskrit the meaning of a word is based on the verbal
root from which it is derived by well-defined rules of
grammar. These roots are in current use; they are not
merely of etymological interest. For example, in English,
the etymology of the word "world"” is obscure, so that the
word itself does not reveal its meaning. In Sanskrit, the
word for world is "jagat", derived from the roots jan, to be
born, and gam, to go, two roots well known by even a
beginner in Sanskrit. The meaning of the word jagat is,
therefore, "thdat which is.born and which then goes"; the
word itself describes the transient nature of the world.

We are familiar with the word brahman; we translate it as
"absolute reality," even though we may not know what is
meant by either absolute or reality. "Brahman" is a noun
derived from the root brh, to increase, to grow large. The
noun means "bigness"
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In the study of grammar, we are taught that adjectives
qualify nouns, but you will find that nouns also qualify
adjectives. If 1 say that a mountain is big, you visualise 2
certain size. Il I use the same adjective for a building, as in
"big building”, the big means only "building-big", not
"mountain-big”. If T want to sce a big microbe, I need a
microscope. The adjective "big" remaining the same, its
dimension changes as the noun it qualifies changes. Thus
the noun also qualifies the adjective.

If I form a noun from the root brh, it means "bigness'.
Nothing qualifies or limits that bigness; it is unconditionally
big. It has no form, no limitation whatsoever. Param brahma,
limitless brahma, is not limited bj/ space or time, and that is
indeed adhyatma, or atma, the existence, consciousness,
fullness that is the truth of the individual. The word atma is
resolved as: apnoti, vyapnoti sarvam iti atma — that which
pervades everything is called atma Thus atma, Self, is brahman,
limitless. God and the individual are only apparently two
entities; behind both is param brahma, which is aksara,
changeless, deathless and that is the Self. In the cighth
chapter, the Lord says, "He who knows himself to be not
different from Me, he is one with Me. He is wise and is
liberated from birth and death. "

Differences Are Only Apparent

There is no real difference between God and the jiva; only
their wvesas, costumes, differ. On the stage one person plays a
beggar, another a king; while the king commands respect
and obedience, the beggar and his language evoke pity. But
there is no beggar or king in the greenroom; both are actors
carning the same wages. Similarly, the Lord is the whole
creation while you and I are only limited beings. Because of
our costumes, we appear to be different. In His role of i §vara,
the Lord's body is all-pervasive; He is all power, all
knowledge. In your role as a jiva, you aré limited in power,
knowledge and other respects. These appearances do not
represent real differences. The limitations belong to the body
and not to the Self that is of the nature of Awareness.

You are awareness that is not limited; your physical body
is only an apparent limitation. One whose mind is awake to
this fact is identical with the Lord. Many people criticize
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Vedanta because they are incapable of grasping this vision.
Vedanta is knowledge of what is and not what appears to be.
When you look at yourself in a concave or-a convex mirror,
vou don't become alarmed at the distortion that you see — you
know it is only apparent. Similarly, you can play the role of a
beggar on the stage but not suffer as the beggar even when
the play is performed. The Lord tells Arjuna that one should
contemplate upon this teaching until this vision is clear:

HEQTAANIHA ATET ATGMORAT |
qd qee fgsg arfa qrafAfesaag o 55 0

Abhyasayogayuktena  cetasa nanyagamina
Paramam purusam divyam yati parthanucintayan (VIIL:8)

Contemplating with a mind that is endowed with the
capacity to think of Me alone and which does not think of
any other object, one reaches that limitless, effulgent
Lord.

Death and Birth : Samsara Cakra

Nothing in this world really ends. Matter does not get
destroyed, nor does energy. Ong form may get converted into
another, but it does not disappear altogether. There is no
logical basis of thinking that the conscious being comes to an
end.

You are a conscious being, jiva, who is wielding this body-
mind complex. The conscious being does not die when the
body, which is matter, dies and disintegrates. The scripture
says that jiva is a wraveller, leaving one body :nd assuming
another. Death means only that the association of jiva with a
given physical body has come to an end. When jiva assumes
a human body, he or she performs good and bad actions
which give rise to good and bad results. Some of the results
terminate in this lifetime; others do not. Those unconsumed
results — both punya, virtue, and papa, sin — will have to be
inherited some time in the future; until that time, they
remain "on account” for the jiva. According to this punya-papa
"account”, jiva gains another body in which he or she
performs actions, accumulating more punya and papa, which
will cause him or her to assume yet another body. In this
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way, jiva keeps moving; this is samasara-cakra, the wheel of
birth and death. If jiva thinks he or she is samsari, a person
caught in this cycle, it is because of this single error: “I am a
doer; the results of action belong to me.”

If you know you are actionless, how can you perform action
and how can the results ever come to you? Whep one
appreciates that one's nature is actionless, all punya and papa
standing in one's "account” is written off, for there is no
longer a doer to reap those results. There is no rebirth for
that wise person, for there is no pupya-papa to inherit, and
therefore no cause for taking another body.

Some welcome death in the hope that by death, they will
put an end to their problems; but death does not release
anyone from problems. One only moves on to the next birth
and death in this ephemeral world of sorrow. You are born
crying, and you continue to cry, moving from sorrow to
sorrow until the day you die. Samsara is not a merry-go-
round. You remain in it until you understand that your
nature is actionlessness, that you are not bound by action and
its results.

Ending Samsara through Knowledge

Knowing that the Lord and you are the one actionless
Awareness, you reach the Lord without effort, for the Lord is
yourself.

FA-g9dn: qaq A A fq faeger:
aearg gaw: 9 frcagws @i g s—qv g

Ananyacelassatatam yo mam smarati nityasah
Tasyaham sulabhak partha nityayuktasya yoginah
(VIII:14)

I am easy to reach, O Partha, for that yogi who remembers
Me always, who thinks of nothing but Me.

You think you have lost your purse and search everywhere
for it. When you realize that it is in your pocket, is there any
difficulty in reaching it? Knowledge of yourself as the
limitless being is not an action to be accomplished by you;
there is no effort, no motion required. You need not so much
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as contract your muscles, there is no need to do any yogasanas,
no techniques are involved. You only have to recognize
yourself as limitless. The Lord says, "One who appreciate Me
rightly, who does not miss himself; for him I am sulabha,
casy to reach.

"One who wants this and that, who is only interested in
achieving small ends, will not reach Me. Through paths,
one cannot reach Mc. You can reach ends by paths, but you
cannot. cut a path to reach yourself. There are various
techniques to make your mind purer, more abiding, subtler:
but the real goal is not merely to improve the mind — it is to
recognise yourself. For that there is no path. "

Darkness cannot meet light; as light comes, darkness
goes. Similarly, ignorance and knowledge are opposed to
cach other. The Lord says, "I'am the easiest to reach as I am
the most difficult. If you search for Me, you cannot find Me.
But for one whose mind is ready, who has the blessing of
teaching, 1 am easy to know. "
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13
King Among Secrets

The eighth chapter of the Gita gives the definition of brahman
as that which is imperishable, which is limitless, which is
not limited by space, time and qualitics. Only Awareness, I,
is limitless. All things you know are objects of your
knowledge and you are a knower with reference to them; but
with reference to yourself, you are knowledge — not
knowledge of any object, but pure knowledge, the content of
any particular knowledge, pure Awarcness that has no form.
Therefore, Awareness is free from the limitation of time or
space or quality. Awareness is brahman; ayamaima brahma: A
Jimais Awareness, it is brahman. This is the message of all
the Upanisads.

You take yourself to be a limited being, a mortal.
Although the physical body, sense organs, and mind are
objects of your knowledge, you throw all their limitations
upon the ama 1. You cannot stand limitations and go about
trying to remove them; this groping is called samsara.

The problem of limitation being illegitimate, cannot be
solved by eliminating thoughts — as in  samadhi — or by
raising the hundalin: or by an other action. You remove a
given thought or desire, and many more crop up like the
heads of a hydra-headed monster. Unless you destroy
ignorance, the cause of the problem, the problem will not go.
The darkness ol ignorance can only be removed by the light
of knowledge.

King among Branches of Knowledge

In the ninth chapter of the Gita, knowledge of the Self 1s
called r@ja-vidya, king among the branches of knowledge.
Diciplines of knowledge are many: alchemy, astrology,
astronomy, botany, chemistry, logic, linguistics, and so on.
The scope of each discipline is so vast that no one individual
can have the last word in even one of these fields; therefore




society needs people who specialise in them. There must be
someone whe knows how to make an automobile, another
one who knows what goes into the making of a rocket. A
lawyer with a medical problem needs a doctor, and a
doctor in legal trouble needs a lawyer. Thus parasparam
bhavayantah, helping each other, we live.

Among all branches of knowledge, however, there is one
that everyone must know, knowing which one becomes tall
beyond measurement. That is the knowledge of you, the one
who goes about gaining every other kind of knowledge. It is
a waste of human life, if one does not discover the truth about
oneself. You may conduct your affairs efficiently, but if you
don't know the self, you will always be a confused person,
confusing everyone clse. Hence the Lord says thar the
knowledge of the self must be gained. The results of this
knowledge are so great that your life is completely changed
by it. This knowledge is not within the scope of choice; you
must know yourself.

The following question occurs in Mundakopanisad:

s wat fasd gafud famd wadifa
—qugFfaeg 9-9-3

Kasminnu bhagavo vijiiale sarvamidam m'jﬁc'zmin bhavatitt

(Mundakopanisad [:1:3)

Knowing which, O Revered Sir, does everything (as well)
become known?

Knowledge of one object will not give you the knowledge
of another; knowledge of a pot will not give you the
knowledge of cloth. Here it is said that when  brahman,
which is the truth of you and of God, is known, everything as
well is known. How can that be?

Know the Lord

The Lord says, "If you know Me you know the whole world,
for 1 am the cause of all creation". The wupadana hkarana,
material cause, of any creation sustains that creation and
obtains throughout it. The Lord is the material cause of the
whole universe. He says, "Maya tatamidam sarvam: By Me the
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whole creation is pervaded.” Therefore, knowing the Lord,
evervthing as well is known.

But the Lord also says, "The creation is not me." How is
this possible? Each and every wave is water. While a wave
has no independent existence — it depends entirely upon
water — water can be totally independent of the wave. If
water were only a wave, wherever water existed it would be
in the form of a wave. Water, the material cause of the wave,
obtains in the wave and sustains the wave, but is not wave.

So too, the Lord is not creation, even though the creation is
pervaded by the Lord. That one thing because of which the
creation comes into being, by which it is sustained, and into
which it will resolve is param brahma, which is limitless
existence, Awareness. There is no question of any[hing being
apart from that.

Know Thyself

Consider an objective creation, a silver chain. The chain did
not exist before it was made, but the malqrial, silver, was
there. After the chain is made, silver still exists. If the chain
is broken or melted, the chain will be gone, but silver will
still remain. If silver exists before the chain was made, after
the chain is broken, and in between, too, where is the
chain? Imagine that a man knows what silver is but does not
know what a chain is and wants to see one. You show him
the chain, but he will call it silver. A chain consists of links
and every link is nothing but silver. Where then is the
chain? He recognises only silver. You have to accept that he is
right; there is no reality, except silver, for the word 'chain'.
It is only by common consent that we call the object a chain.
Chain is therefore only the name for a particular form.

Any creation is only nama, a name given to a rupa, a form.
The creation itself is like a great magic trick. What is
available for public knowledge and handling, what is
presented to everybody's perception is isvara srsti, the creation
of the Lord. We all perceive this world. Upon this, which is
objective creation, you project your private opinions and values
and see a different world which is your private subjective
creation; it is called jiwa spsti, creation of the individual
which you alone see. The Lord says, "I am the Lord", and you
say "I am the individual"; both enjoy one thing in common:
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I L.L This I is  brahman, which is one limitless Awareness.
I'he Lord and I are one Awareness, and from that Awareness
alone both the objective and the subjective creations have
come. What is projected by your mind and what is projected
by the Lord — both are from one Awareness alone.

Real and Apparent : The Great Secret

Does brahman really undergo any intrinsic change to become
the world? To answer this, let us go back to the silver chain.
In becoming the chain or in being the chain, has silver
undergone any change? If silver has undergone a change to
become the chain, the chain is no more silver but something
clse. Clay does not undergo a change to become a pot; water
undergoes no change even though waves are born. Without
undergoing any intrinsic change, things are born. If an
effect is created without any intrinsic change in the cause,
the change is only apparent. The effect can enjoy a different
name and form, but in reality it is the same as the cause.
Thus the apparent chain has its reality in silver, the wave in
water, and the pot in clay. Clay is real; the pot is apparent.
The pot exists when clay exists, but when the pot is gone, clay
still remains.

One exists when the other exists; but even when one does
not, the other exists. This is an amazing phenomenon. In
the ninth chapter of the Gita this is called rajaguhya, king
among secrets. Now follow this carefully. You are the
limitless Awareness; limitless Awareness is, and therefore
the Lord s, the world is, your own appreciation of the world
is — whether your appreciation is proper or not, your desire
is, the object of your desire s, all that exists is. All these exist
in Awareness. So Lord Krsna says,"Matsthani sarvabhutani: Al
things exist in Me alone." Understand what this means: all
exist in Me. This is the greatest secret; the Lord is the I.

With the Lord you can say, "All things exist in me alone."
This vision is not from the standpoint of your body but from
the standpoint of pure Awareness which is your nature. The
world is, you are, the world goes away, you still are. In sleep,
the world goes away but you still get up and say that you slept.
Awareness itself is not affected by these changes; hence, the
Lord says, "Na ca matsthani: And, nothing exists in Me."

These statements reveal the nature of the relationship
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between the timeless and the time-bound, the infinite and
the finite, the absolute and the relative.

As an actor, you may be a king in one movie, a  sannyas:
in another, a minister in a third. All these beings are in
you. These are various roles played by you, the actor; but you
are not the king, nor the sannyasi, nor the minister. With
reference to these relative roles, you are the absolute, the one
who plays all roles, in whom each role has its existence.
From your own standpoint, you arc independent of all roles.
This is what the Lord means by matsthani and na ca matsthani.
From your own standpoint, from the standpoint of atmayou
are Awareness in which the creation exists but which itself
is free from the entire creation. The difference between you,
the limitless Awareness, and you, the limited individual, is
the difference between the real and the apparent. Silver is
real and the chain is apparent. Similarly, you shine
independently; everything else is dependent on  your
cxistence, Therefore, Lord Krsna says, "Arjuna, you arc not
what you think you are. In fact, you are the opposite. You
think you are limited, but in you .the whole creation exists.”

This is the great secret. Generally a secret can be pried
open and let out, but this secret cannot be exposed or
discovered by yvour own efforts, because it is you. Like the
person searching for the tenth man you cannot find yourself
as long as you are scarching for yourself.

For a person who has been taking himself or herselfl as
limited in all possible ways, the truth of this teaching is a
secret. If you feel that you are a victim of circumstances, it is
because you think that you are limited and the world is real.
The world will definitely impinge upon you as a result of
this notion, and you will think the world is too much for
you. In reality, you are the centre of creation; you are, and the
creation is because of you. How can it hurt you?

You Are Full

When a pot is made, the pot-space (the space enclosed by the
pot) does not have to elbow out an area in space to make room
for itself. Space is in and through the pot, and is not
restricted by walls; it will accommodate everything, and still
remain one limitless space. Similarly, I, Awareness, sustains
everything. The fullness of that I is described in this line:
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=g qui afgsqer: qigen zamay |
Antah purno bahispurnah purnakumbha tvarnave

A pot filled with water and submerged in the water of the
ocean is full inside and outside.

Inside the pot is water; outside too is water. The pot is full
inside and outside. Similarly, I is Awareness that is whole,
that is fullness. Thoughts come and go, objects of thought
come and go, but I, Awareness, is not affected, just as the
ocean is not divided by the walls of the submerged pot. If I,
Awareness, takes itself to be a thought, anything can affect it,
its mind will react. But I is not its thoughts; I is Awareness,
fullness, silence. Let objects of perception come; Awareness, 1,
is not affected by them. I is independent, silence, Awareness.
Because of T everything exists.

This knowledge turns the tables on you. Instead of
depending on things for your happiness, you know that you
are in reality a full, complete being, in whom all things
exist. The world exists, you do, the world does not, vet you do.
I'herefore, the I becomes real, and the world depends upon
that I. That which has no independent existence is called
mithya. 1is satya, real, and the world is mithya, apparent;
appreciate this simple truth about yourself. Describing this
relationship between the world and I, Lord Krsna says:

weearfa Aty q g Fsaafead; o q-v
T = weEqifa o ger ¥ g ooy

Matsthani sarvabhutani na caham tesvavasthitah (I1X:4)
Na ca matsthani bhutani pasya me yogamaisvaram (IX:5)

All beings have their being in Me, but I do not exist in
them.
In Me the beings do not exist. See My glory.

This is the greatest magic; the magician is the Lord, and
that Lord is you. Without undergoing any change, you, the
L.ord, have produced the whole creation, and it will resolve
in you again. The Lord says:
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Rajavidya rajaguhyam pavitramidamuttamam
Pratyaksaagamam dharmyam susukham kartumavyayam

(IX:2)

This is the king of knowledge, the king of all secrets, the
most exalted of things that purify, that which can be
known directly. It is in keeping with dharma, it is most
easy to attain, and its result cannot be destroyed.

This most sacred among the secrets is easy to learn for one
who is prepared, but most difficult for one who is not ready
for this knowledge. So Lord Krsna again advises Arjuna how
to prepare himself for a life of study.

The Cares of Humankind

The Lord says, "Even if you cannot follow the teaching given
to you so far, you can do something to reach your goal"”.

searfasaasar of 4 S 9GaEd |
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Ananyasintayanto mam ye janah paryupasate
Tesam nityabhiyuktanam yogaksemam vahamyaham

(IX:22)

For those people who worship Me, contemplating Me,
desiring nothing other than Me, those who are constantly
engaged in contemplation, I will take care of their yoga
and  ksema.

With these words the Lord makes this offer to Arjuna: "If
you have not understood this teaching it is because your mind
is riddled with likes and dislikes; you have to be freed from
their hold. Hand over your life to Me. Appreciate Me as the
one who is the cause of everything and the karma phala dala,
the one who gives the results of action. It is given to you to act,
but I give the result. Whether you recognise Me or not, 1 will
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give you what your actions deserve. Take the results as they
come. When you perform action, think of Me; when the
work is over, think of Me. I will take care of your yoga and
ksema.”

Anything that you want to accomplish in your life can be
categorised as yoga or ksema. Yoga is defined as apraptasya
prapanam: achieving what you do not have is yoga. A man is
unhappy because he has been working to achieve something
but has not been able to. This is a problem of yoga. Ksema is
defined as praptasya raksanam: the protection of what you
already have is ksema. A person is sorrowful because his son
has met with an accident. This is a problem of ksema. There
is no third source of sorrow in life. Either weé want
something or we do not want to lose what we already have.
The life of a samsari is spent in the pursuit of yoga and ksema.
The Lord assures Arjuna that He would take care of both these
needs for those who have handed themselves over to Him
and who recognise Him as the giver of the fruits of action.

This appreciation of the Lord as the karma phald data i s
stll @ part of Indian culture. The Lord gives the fruits of
action, even to those who don't recognise Him, but not
knowing this they think that they are carrying the burden of
yoga and ksema on their shoulders. They are like the person
who was carrying a load on his head while riding a camel,
thinking that he was saving the camel from carrying the
load.

Don't suffer needlessly; recognise that all results come
from the Lord and are proper. With this attitude, likes and
dislikes can be neutralized and what has been said — all are
in Me, yet nothing is in Me — will be very elear. As your
mind becomes clearer, freed from reactions, you will
discover yourselves as someone on whom the whole creation
depends. This is not a transformation involving any
becoming or change; it is only giving up ignorance. This is
raqjaguhya, king among secrets, the secret concealed by
yourself, in yoursell.

The Gita unfolds this vision, and this is the vision of the
Upanisads also. Tat is that limitless, free Self that you want to
be; tat tvam asi: That thou art. This is the king of secrets.
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14
The Glories of the Lord

The Lord has revealed what needs to be revealed, but the
problem of not being able to see clearly remains for Arjuna.
It has already been said, "If you are unable to appreciate this,
you must purify your mind. Perform action, seeing that the
results follow My laws. This is the only means of
neutralising likes and dislikes. By karma yoga you will gain a
mind that is poised, a mind capable of learning.”

A Peaceful Mind
It has been said before:

sa: @ faaysndr a1 7 gfse 7 srgafa v w-3

Jiieyassa nityasannyasi yo na dvestt na kank sati
(V:3)

The one who neither hates nor desires is to be kriown as
sannyasi, a renouncer.

The wise does not surrender to likes and dislikes. One
who has knowledge of the limitless Self does not experience
ups and downs with the coming and going of things in one's
lifc. Wisaom br.ngs poise.

It sounds as though Lord Krsna says that poise is necessary
n order to gain knowledge, and knowledge is necessary to
vain poi.~ This is not a vicious circle. The meaning is: To
possess absolute poise, you must first have relative poise. If you
want to be all peace, you must first. be relatively peaceful. A
relatively silent mind will discover the silence that is your
nature: a relatively peaceful mind will discover the peace
that is your nature; a relatively sympathetic mind will




discover the sympathy that is your nature. One cannot
discover peace through a life of agitation. One begins by
cultivating a value for relative peace, a peace that can be
brought about by the attitude of karma yoga. A mind that
enjoys this relative peace can discover absolute, abiding peace
through knowledge of the Self. See the difference between
these two: you are peace: your mind is peaceful. In the second
sentence, peace is an adjective, whereas in the first it is a
noun — it is you. The Lord advises Arjuna to cultivate the
right attitude and develop a peaceful mind, because to the
extent that the mind is peaceful, it is open to teaching.

Sensitive Mind

We often hear the term antahkarana-suddhi, purification of the
mind. What does this mean? Purification of the mind
means the removal of reactions caused by likes and dislikes
that occur in the mind. Everyone has them in plenty. Human
beings are given the faculty of choice; nature does not
programme us to act in a particular way. Using our free will,
we choose, picking up likes and dislikes in the process. A
child grows up with likes and dislikes, sometimes very
fincly tuned ones. You cannot bring up a child to have no
likes and dislikes, because the child does not have the
wisdom to avoid them. As one matures, education, culture,
and civilisation create even finer likes and dislikes. In some
people, likes and dislikes are gross, in some they are very
subtle. Poets, artists and scientists have a high degree of
sensitivity because of which they are able to see more than
meets the eye of the common observer. This sensitivity can
become a problem, because the more sensitive one is, the
more vulnerable one becomes to the power of likes and
dislikes. To be upset, such a person doesn't require a calamity;
even a change of weather brings a frown to his or her face, il
the sensitivity he or she enjoys is not supported by strength.
If one is sensitive, one must also have a cushion to absorb
one's reactions to things that are not exactly as one wishes
them to be. A mind that is not supported by such a cushion of
attitude and understanding cannot be strong.

How to Change One's Attitude

A man loves a woman and decides to marry her. On the eve
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oi their marriage he is told that as a child his bride-to-be
was lost at a big festival and that she was brought up by foster
parents. He remembers that his own sister was lost at that
festival long ago, and upon inquiring further finds out that
the woman he is planning to marry is his own lost sister.
His attitude towards her immediately changes; he now
regards her as a sister, not wife.

This change in attitude is brought about by knowledge.
Any amount of entreaty by others to think of her as his sister
would not have brought about this change, but at best only
conditioned him to suppress his feelings for ‘her. When he
discovers beyond any doubt that the woman he regarded as
his wife-to-be is really his sister, his attitude is truly
changed.

So too, a sensitive mind which is told to develop a cushion
against reaction can do so only if that cushion is one of
knowledge, an attitude based on understanding. That attitude
is  prasada buddhi, glad acceptance of the results of action as
coming from the Lord. For this attitude to be firmly rooted,
not just remain a conditioning, one must understand the
Lord's glories and see what we as individuals can claim to bhe
our own in this world.

What Do You Own in Life?

In this life, nothing belongs to us. We should always
remember that we are visitors on this planet. We were born
here but we have come under a visa whose date of expiry is
unknown. Since we came, we will go some day.

When we arrived, we brought nothing with us. Each of us
was. born with a very small physical body, having a certain
potential for growth, but we did not bring with us oxygen or
food to last for sixty to eighty years. Happily, nature seems to
have a perfect understanding of our needs, providing plants to
take up our carbon dioxide and give us oxygen to breathe.
Thus mutually we can live, helping each other, according to
nature's design. It seems we have come to a fully furnished
guest house.

You cannot claim authority of anything found in the
creation. If you are not the author, you cannot be the owner,
the creator is the owner. You cannot say that you created a
business empire. To do so, you must first exist, but you did not
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author your own body. Your business house stands on a piece
of land that you did not create. The building that you have
there, you did not make. The laws of nature are responsible
for the building and the materials with which the building
is constructed are drawn from the creation. The brick is not
your creation; it was made possible by the Lord who provided
the clay. What exactly is your creation?

You cannot name a single thing. Ownership is only a
notion.

Think of a person who owns a flat, one of the apartments
on the third floor of a five-storey building. She calls it her
own house, but let us see what it is she really owns. She does
not own the ground on which the building stands, or the
floor on which her apartment is located. Even in her own
apartment she does not own the floor, for it is the ceiling of
the fellow down below. She is not the owner of the ceiling,
as that is the floor of the person above her. The left wall
happens to be the right wall of her neighbour's aparument
and the right wall is naturally the left wall of the other
neighbour. She cannot say she owns the space inside her
walls. Though she insists that she is the owner, it is not
given to her 1o be the owner of anything.

One can say that one has something, but it is ignorance to
say that one owns it. Everything is provided to us. What is it
that we have created in this world? One may say that we
have made many inventions, but an invention is possible
only when there is a potential for it. Going to the moon and
returning from it was a possible achievement; going to and
returning from the sun is not. Possibilities are provided to
us; with our intellect, which has also been provided,. we
explore, discover, and make use of this world. This is true of
any achievement of any age.

The Glories of the Maker

The Lord says in the tenth chapter that any glory which is
found anywhere is His. "Since I am the material cause of the
entire creation, any glory here is Mine. The wind that blows
is Myself; the sun that shines is Mysell. I am the wisdom of
the wise and the. strength of the strong. The voice of a singer
is a gift from Me; it has not been created by the singer — she
only makes use of it. That the eyes can see, is My glory; that
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the cars can hear, is My glory. Wherever there is an
extraordinary glory, you must sce Me there. Although I am
everywhere, see Me particularly in these special things:
among mountain ranges I am the Himalayas, among pcaks |
am Everst, among rivers | am the Ganga."

There is no special power that belongs o anyone here; all
fame belongs to the Lord. That is why in India great
musicians always sing only His glories and not the glories of
any mortal being. They recognise that even their Singing 18
His glory. Great sculptors carve only the Lord's forms. Even
dance in India is not for getting pleasure nor exercise; it 1s
performed as an offering at the altar of the Lord.

Who Owns Your Body?

No one can claim to own anything, not even one's own body.
Your mother has a claim on your body, because she brought it
forth and brought it up too: your father has a claim on it
because he was its nimitta karane. Your spouse claims that the
body belongs to him or her by the sacrament of marriage.
Your employer claims it becduse you are paid for your work.
The state has a claim, for as a citizen you have duties to the
state. Vegetables, wheat, and rice can also have a claim on
your body because they provide nourishment to it if you are a
meat-cater, every goat and chicken can lay a claim on you,
The earth has a ckaim because everything is born of it and
finally it is the carth that will have you. Fire can register a
claim because it is fire that maintains the temperature of your
body as long as you are alive. Water can register a claim on
you because it maintains the shape of your body. The air that
you breathe can claim you, the space that accommodates you
can claim you. The organisms in your body, of course, have a
claim because for generations they have been in your body —
it is their home, an inherited one at that. Stll a person says,
"This is my body!"

Ownership is a notion. You do not -own your body nor
anything outside it. Even the knowledge that you have
gained is not solely authored by you; you received it from
many teachers who taught you science, language,
mathematics, and so on. You owe to hundreds and thousands
of factors and even to the five elements for any achievement.
You simply live and enjoy things that are provided for you.
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Therefore, the Lord says, "Arjuna, appreciate that everything
is My glory."

rafgufancacd simgfaans ar
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Yadyadvibhutimatsattvam srimadwrjitameva. va
Tattadevavagaccha tvam mama tejo'msa sambhavam

(X:41)

Whatever is glorious, prosperous or powerful, know it to be
but a spark of My glory.

Arjuna is as though being told, "I am your hands, eyes,
cars; so where is.the question of your claiming anything?
When you remember that everything comes from Me, you
will find that your mind has become totally different. You
are in a world that is provided with everything for your
welfare. Having entered therein, enjoy it."

The Cosmic Person

Arjuna then says to the Lord, "I understand that you are the
material cause, that 'vou rule the whole creation. I cannot see
all your forms at once with these eyes; yet I long to see your
cosmic form. Give me some power by which I can see in you
the entire creation.” The Lord gives Arjuna a special vision
by means of which he sees the Lord in His cosmic form, the
whole creation in the person of Lord Krsna.

You see something as being different from you when you
stand apart from the thing and look at it. If you stand apart
from yourself, that is from the body-mind complex, you see
that you are not that complex — you are Awareness alone and
in you the whole creation exists. This is the real cosmic
vision, gained through knowledge. By a stroke of the mayaof
Lord Krsna, Arjuna gains this vision. He sees in the Lord
the whole creation: he sees himself; he sees beautiful things
and frightful things too; he sees Bhisma, Drona, and others
in the jaws of death, crushed in the mouth of Time.

Death accompanies you when you are born. Every wrinkle
and grey hair you have is his work. Arjuna sees this
handiwork dramatically compressed into a short span of
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time, and he gets frightened. He begs the Lord to return to
His familiar gentle form. "You seem to be one blaze of fire,
out to consume the whole world. Please return to your
original form, dark, beautiful Krsna!"

Having shown Arjuna this vision, the Lord says, "Now you
know that there is such a thing as the Total. Don't think .that
you stand apart from it. See My glories; let your mind, sense
organs, and body appreciate Me all the time. The things you
sce are Me; the power that makes you see is also Me, The
more you appreciate this, the more you will find that there is
nothing for you to complain about in this beautiful world."

116




15

Devotion

The first six chapters of the Gita speak mainly of jiva, the
individual, and the second group of six describe the Lord.
The vision of the Gita is that iswara, the efficient and
material cause of creation, is not in essence distinct from
jiva. From the standpoint of the Self, jiva and isvara are
identical; both are sal-cit-ananda, existence, Awareness,
limitlessness.

There is, of course, a difference between the Lord and you
in regard to your form. Having only two hands and two legs,
you are definitely limited; in contrast, the Lord is whole,
comprising all forms. Your form, created by the Lord, is
included in His all-pervasive cosmic form. But in regard to
the Self, the Lord and you enjoy a common sat and cit. As the
wave and ocean have their being in the same water, you and
God are one limitless Awareness.

The Individual and the Total

A wave can regard itself in regard to the ocean, the total, or
in regard to the wave, the individual. In regard to the wave,
it is limited, born a minute before and soon subject to death.
However, even if the wave cannot appreciate itself as water, it
can at least appreciate the fact that the ocean is that from
which it is born, by which it is sustained, and unto which it
returns. Thus, seeing its form included in the ocean, the
wave surrenders to its Lord, the ocean.

If, unable to appreciate the common truth of :svara and
yoursell, you take yourself only as jiva, at least strive to
appreciate that the nimitta-upadana-karana, the efficient and
material cause of all, is the, Lord. This is Lord Krsna's advice
to Arjuna, at the end of the eleventh chapter:
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Matkarmakrnmatparamo madbhaktassangavarjitah
Nirvairassarvabhutesu yassa mameti  pandava (XI:55)

One who performs action for My sake, who holds Me as
the final goal, who is devoted to Me, who is free from
attachment and without enmity for any being, that one
reaches Me, O Arjuna.

Here Lord Krsna advises the devotee who is not able to
understand that the tuth of the Lord is the wruth of.the self.
Such a devotee is advised to act like a  bhrtya, an obedient
servant who performs every action according to the will of
his master, rather than according to his own personal
dislikes and likes. This example is called svami-bhytya-nyaya
the master-servant analogy.

In a duty-based society, cach person does his or her duty,
thereby avoiding disharmony and working to the best of his
or her ability. This automatically assures the rights of others.
Each citizen works with humility, understanding his or her
responsibilities to the community. If you see your presence in
society not as an unfortunate accident but as a logical
incident, you will find yoursell importdnt and approach life
with a purpose. If you focus on only a segment of life, you
may find reasons to condemn yoursell and*complain about
others; but if your vision is wider, in your understanding of
the whole there will be no complaint or condemnation. The
Lord says that one's vision should not merely be wider, it
should be cosmic. "Take Me into account; know that you are
included in My cosmic form. As in your anatomy cach cell
plays its part, so in the cosmic pattern each individual
contributes. If you understand this and perform action,
keeping Me in view all the time, you will become
matkarmakyt, one who performs actions only for Me."

For one who cannot give up desires and perform action
only for th( sake of the Lord, Sri Krsna prescribes another
approach. "Continue to do your work .for achieving what you
want; and when the results come, remember Me as the one
who gives the fruits of action. One who cultivates this attitude
is My devotee; his mind will abide in Me and My tecaching
wiil be clear to him."

One who accepts the result of action as  prasada, a gift from
the Lord, is  wirvaira, one who has enmity towards none. In
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the vision unfolded here all beings are part of the whole; you
are not an isolated individual. One who appreciates this
cannot hate another person, because it is impossible for one to
bear enmity towards any part of the totality that includes
oneself. If your teeth bite your tongue, you don't knock out
your teeth in anger. With this understanding, feelings of
restlessness and sorrow will subside, and the cheerful mind
will see the truth unfolded by the teaching. Therefore, the
Lord says, "M ameti: He will become one with Me", as the
wave, discovering "I am water”, becomes one with the ocean
without undergoing any change.

What Is Devotion?

Having heard this description of karma yoga, the yoga of the
right attitude towards action, Arjuna asks a relevant question,
which opens the twelfth chapter:

U §AAYE A AHRA TATHY |
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Fvam satatayukta ye bhaktastvam paryupasate
Ye capyaksaramavyakiam lesam ke yogavittamah
(XII :1)

Of those devotees who thus (doing action for Your sake)
contemplate you as Lord, and those who contemplate the
imperishable, unmanifest Self, who are superior in yoga?

The intent of Arjuna's question is: "Is it better that I look
upon You as Lord and worship you performing actions for
Your sake? Or is it better that I withdraw from the world
and contemplate the Self that is sat-cit-ananda? Are those who
pursue the truth of the Self better than those who surrender to
you and go on doing actions in the world? Which of these
will reach You?"

The Lord is amused, because Arjuna has not given up this
question of karma yoga versus sannyasa since the third chapter.
He answers in the next verse, "The one who goes on” with his
work, not forgetting Me, is better. Why do I say so? If you
were ready for sannyasa, you would not ask this question.
Since it is necessary for you to ask, I have to say that
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performance of action is better for vou than renunciation. "

The question really should not be what is better; it should
be what is it that you require. A mind free from likes and
dislikes would naturally be drawn to contemplation and
would not have this question. A mind which is not
contemplative has no choice, because it cannot contemplate.
One may sit in an isolated cave for hours, but the mind will
not become contemplative. Contemplation, like love, cannot
be induced in you. It is something that takes place naturally.
Only a mind that has a certain disposition can contemplate.
So the Lord says:
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Mayyavesya mano ye mam  nityayukla upasate
Sraddhaya  parayopetaste me yuktatama matah (XI1:2)

Those who meditate upon Me, who are sieadfast (always
doing action for Me), bringing the mind to rest in Me,
endowed with great faith, they are the most exalted in
My opinion.

In praising those who perform action for His sake, Lord
Krsna says, "Those who are endowed with great faith and
arc alert in their thinking will be blessed with freedom. Let
your mind dwell in Me: perform actions, but never lose sight
of Me. Even when you work to achieve results, remember Me.
One who always thinks of Me is not swayed by ego. '

Everyone thinks he is the apple of the Creator's eye, the
very salt of creation. This I who exults, "No one is equal to
me!"” is bound to suffer, because another I thinks exactly the
same way; and when two egos clash, there is strife, regret,
lailure, loss of peace and joy.

Recognise that your demand for praise from society is due
to ignorance. Appreciate that everything is given to you; you
can claim authorship of nothing. Possession in itself*is not
wrong, but to think "I own things” shows only a lack of
appreciation of the Lord who is the author of everything.
Thinking of the individual ego makes one small, and with
this feeling of smallness one goes about trying to become
limitless To be free from limitation, give up identification
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with the individual by appreciation of your relationship to
the total, the fundamental relationship common o all
bcings.

The Relative and the Fundamental

Everyone is, from one moment to another, a relative person.
Father, husband, son, uncle, master, servant —-each one is I,
but I is only one, assuming different roles. Each role exists
only when there is a particular relationship that evokes it;
when objects or individuals change, the role also changes.
But among these relationships there is one that does not
change. 1 is related to the total as an individual, to the
Creator as the created. This fundamental relationship exists
for every being in this world. Whether vou like it or not,
whether you disavow it or not, every creature in the world
and you are related o the Lord.

When you are with your father, you are a son; but when
Y()l.l are with your son, you become a father and the son that
you were is gone. Relationship with individuals is thus
peculiar and distinct, but is one's relationship to the total, the
Lord, distinct and peculiar? You are created, your father is
created, your grandfather is created, your uncle, grandson,
all are created and He is
the Creator. He is the sustainer, we are the sustained; He is
the destroyér, we are the deswroyed; He gives the fruits of
action, we perform the action; He is the Lord, and we are
devotees. Father, son, uncle, friend, enemy — all are
devotees. Any role that anybody plays is played only as a
devotee. In all your changing roles, you are jiva related to
the Lord; you are a devotee first and last, a fundamental
devotee. With this understanding, how can you ever miss the
Lord?

Without this understanding, however, vou arc a devotee
only at the altar. Outside, you are a business person. You are
only a spasmodic devotee having bouts of devotion whenever,
you are in a temple or a church. If you are fundamentally a
devotee, devotion cannot be intermittent.

A cook who has a flare for music is only a cook who sings.
If he studies music very well and finally becomes a
professional musician whose hobby is cooking, he is a great
musician who cooks. See the transformation. When music

friend, enemy, mountain, river
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becomes his life, he is no mere an occasional musician; he
will discover music in the boiling of water or in the noise of
a4 moving train.

Similarly, an occasional devotee can become a permancent
devotee by constant remembrance of the Lord. That is u;hy a
temple tower or church steeple is so high — to be constantly
in sight, reminding us that the Lord is there in all our
thoughits and actions, so that we may all the time gracefully
accept His blessing. By cultivating this attitude one comes to
command a mind that can receive the knowledge  that
destroys the ahankara, the notion of an isolated 1.

Until one is able to sce the Lord always, in all the
phenomena and laws of the world, one must cultivate the
devotee in onesell by engaging in various forms ol worship
such as prayers, singing, chanting, rituals, etc. To become a
musician, a person practises singing until it becomes natural;
the practice is meaningful because singing is the means by
which the singer can attain his or her goal ol being an
accomplished musician. Similarly, all forms ol worship
become relevant if one understands  that worship is the
means of becoming a permanent devotee, and that a
permanent devotee can discover his or her identity with the
Lord.

Invocation and Worship

All worship is aimed at cultivating this attitude, to help
bring out the devotee in one. The purpose of offering a coconut
to the Lord or doing ritualistic worship is that by these
actions the fanciful mind learns to appreciate Him. This is
not the worship of an idol. When you invoke the Lord in a
form such as a cross or a crescent or a lump of turmeric
powder, you are not worshipping that form, but the Lord
represented there. Anything you offer goes not to the idol of
clay or stone, but to the Lord you invoke.

Day after day people in India go to temples and declare,
"All wealth is yours; my body, and my mind belong to you; of
all this you are the author and owner, O Lord!" If by these
words you really mean to offer all you have to the Lord, what
is the need for repeating this every day? Does it mean you
are bluffing even in your prayers? Of course it doesn't. This
chant is repeated daily so that one can slowly transform

122



oneself into a real devotee, a devotee first and last. The
business person who prays can become the devotee who
transacts business. When one's relationship to the Lord
becomes primary, ali other relationships become secondary
and the problems encountered in them are resolved. As a
devotee you have no problem; the Lord does not need
anything from you.

Devotion Is an Attitude

You may sing His glory in any language, for it is not
language that matters; what matters is your understanding
and attitude. The Lord says:

9F 99 §F AW A1 A waan gusefy |
TRE AFYIETDAT Sqqrenq: 1 e-35 g

Patram puspam phalain toyam yo me bhaktya prayacchati
Tadaham bhaktyupahrtamasnami prayatamanah
(IX:26)

What ever is offered to Me with devotion — leaf, flower,
fruit, or water, offered by the pure-minded — 1 take.

Lord Krsna tells Arjuna that what is offered is not of
consequence; "You may even offer something mentally; that
is enough for Me. What is important is only your attitude.”

Many people feel that devotion is easy; but it is not. Often
respect is not shown and salutatipns that traditionally are to
be gffered to elders are not offered, because of ahankara, €ego.
Similarly, ego often prevents one from expressing devotion to
the Lord. A man with a big ego cannot even plece a flower at
the altar of an idol unless he has at least some appreciation
from the Lord. Surrender is not easy. It is not easy to love. To
discover devotion one must create a mental condition that is
conducive to expressing love for the Lord — at least one must
avoid creating conditions that stifle the expression of love.

It is you who stand isolated from the Lord as an iceberg of
ego which, though surrounded by its source, water, remains
crystallised and separate. Worship the Lord in order to melt
away this crystallised ego. Even while you act in order to
achieve, remember the Lord when you receive the result of
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your action. By this you will neutralise your likes and
dislikes and your ego will be dissolved. Only then can you
discover that He and you are the same. This knowledge of the
identity of the Lord and the devotee is the consummation of a
life of devotion, for worship helps the devotee to develop a
tranquil mind free from wants, a mind that can recognise
the truth presented by the teacher and the teaching.
Bhakti, devotion, is defined as:

ar @fen qTAgHET |
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Sa tvasmin paramapremarupa (Narada-bhakti-Satra:2)

That (devotion) verily is in the form of supreme love to this
(the Lord).

Absolute love resolves duality. Even in the love between two
persons, separation ends; the two are fused in emotional
identity. If love for the Lord is total, it liquidates the
individual. In perfect love or surrender the individual is
dissolved in the Lord not like a salt crystal in water, but like
water in water. There is only one Lord who expresses the
inside and outside of you. The individual is a notion; all is
the Lord. You dissolve as the wave dissolves into the ocean;
what goes is only your notion — that you are different. It is
dissolved in the ocean of knowledge.

Yoga is the Means to Knowledge

To think that the path of bhakti, devotion, is better than that of
jiiana, knowledge, is childish. Total surrender and complete
knowledge are identical. In the Gita, the Lord makes no
distinction between bhakti and jnana. He keeps evading
Arjuna's question about which is superior: karma yoga or
renunciation of action. Since he has likes and dislikes, the
karma yogi cannot give up karma, activity, but he can give up
concern for karmaphala, the results of action, by cultivating
prasada buddhi, the attitude of glad acceptance that all results
come from the Lord. Performing action with this attitude
brings about purification; that is, he is released from the
hold of likes and dislikes. This recognition that the Lord is
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the giver of all fruits of action is bhakti. Thus karma yoga is
bhakti, and it is the means for gaining 3$anti, peace of mind.
A peaceful mind will discover the peace that is one's nature.

The sannyas:, the renouncer, on the other hand, gives up
activities and devotes himself completely to the knowledge
that the Lord and he are not different. This knowledge is
absolute bhakti. Thus the goal of both the karma yogi and the
sannyast is knowledge of the identity of the Lord and the
individual, and that knowledge is absolute devotion.

Which lifestyle to adopt is not a question of choice. A
sannyast has no likes and dislikes, no fear of the world; so
for him, renunciation is natural. If you are afraid of the
world, you must live in the world and become its master.
Then you have a choice of leaving it or remaining in it, but if
you want to leave because you cannot live in it, it is better for
you to stay. This is an important aspect of the teaching of the
Gita and the Lord dwells on this same theme from the
sccond chapter onwards. Although repetition is considered a
defect in - vedanta sastra, it is accepted in the Gita because it is
a teaching in the form of a dialogue between teacher and
student, and the Lord's concern is that Arjuna should
understand Him. Even after listening to the teaching
contained in the second and third chapters, Arjuna does not
scem to understand that he would not lose anything by
continuing to perform action; so, Lord Krsna continues to
talk of  karma yoga from the ninth to wwelfth chapters. His
message is: "If you cannot appreciate Me as the absolute, think
of Me in every action that you perform; treat it as My action,
and appreciate Me as the one who gives all the results of
action. By this act your mind will become peaceful.”

If this is understood, there is no need to ask which is
better, a life of devotion, or one of action. In fact, the yoga of
devotion is the same as that of action, for bhakti, devotion, is
the very attitude which makes you a  karma yogi, performing
action for the Lord's sake, gladly accepting all results as His
blessing. Karma yoga is indeed bhakti yoga. This is Lord
Krsna's answer to Arjuna.



16

The Field and the Knower
of the Field

The thirteenth chapter begins with a question from Arjuna:
a5fr qud 44 @4 dawE =
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Prakrtim purusam caiva ksetram ksetrajiameva ca
Etadveditumicchami jiianam jiieyam ca kesava (X11:1)

O Lord, I want to know the meaning of these words:
prakrti and purusa, ksetra and ksetrajfia, Jfianam and [feyam.

The Lord begins his answer:.
& wO7 sraa Fafweafqdmy v 93 -3 0
Idam sariram kaunteya ksetramityabhidhiyate (XIII:2)
Arjuna, this body is called ksetra.
The Ksetra

Anything that falls within one's field of experience is called
ksetra, but in His initial statement the Lord speaks only of the
body. The Lord's intention is to point out to Arjuna the
difference between the field and the knower of the field,
ksetra and ksetrajiia. No one takes the objects one perceives as
oneself but somehow one does take the physical body as

1. In several manuscripts, this stanza is not found. Sankara, for instance,
didn't accept it. However, ift completes the 700 stanzas of the Gita.



oneself even though the body is as much an object of
knowledge as a pot is. Therefore, Lord Krsna omits what is
obvious and tells Arjuna, "Because your physical body is an
object of your perception, it is ksetra.” The Lord then goes on
to state that ksetra also includes the entire phenomenal
world:
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Mahabhutanyahankaro buddhiravyaktameva ca
Indriyani dasaikam ca panica cendriyagocarah (XII1:6)

The five elements (space, air, fire, water, earth), the ego,
the intellect, ignorance, the ten organs (the five organs of
perception and the five organs of action), the one (the
mind)and the five sense objects(sound, form and colour,
touch, smell and taste) — all these are ksefra, objects.

Lord Krsna's meaning is: "All that you are aware of — all
objects, your likes and dislikes, pleasures, misery, fortitude,
your knowledge, and ignorance all this is ksetra."

The Ksetrajiia

One who is aware of ksetra, including this physical body and
this phenomenal world, is ksetrajna, the knower of ksetra.
Who is aware of this physical body and everything that
comprises it? Who is aware of the experiences of hunger and
thirst, of the various conditions of the mind, of the
knowledge of a given thing, of the feeling of being happy or
unhappy, of the notion of the doer and the enjoyer? It is
ksetrajia, because of whom I become the seer, hearer,
smeller, taster, thinker, doubter, knower. In all these roles,
the T is common. That I is ksetrajfia,limitless Awareness.
Sankaracarya writes in Daksi namurti Stotra:

qrarfeeae R fraaagrdiawrarea <. .
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Nanacchidra-ghatodara-sthita-mahadipaprabha-bhasvaram...
(Daksi namurti-stortra 4)
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Like the radiance of a brighty glowing iamp placea
inside a pot that has many holes in it..

Imagine a pot with five holes placed in a room that is
dark. One places a light in the pot so that five beams of light
emerge, ecach illumining objects that fall in its path. What
lics between the beams will not be illumined: only what
falls in their path will be seen. Now think of y()iu' physical
body as a f[ragile pot with five apertures, the sense organs:
eyes, cars, nose, tongue, and skin. The light that comes out
through these apertures, illumining the world, is
Awareness. Awareness in your body obtains in your five
sense organs. Therefore, the one source of light, Awareness,
emerges as five beams of light through the five organs of
perception and illumines form and colour through the eyes,
sound through the ears; smell through the nostrils, taste
through the tongue and touch through the skin. The five
beams of light are only one light. That light in you, in me,
in cveryone, is indeed Awareness that is the Lord. Lord
Krsna says:
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Ksetrajiiam capi mam viddhi sarvaksetresu bharata — (XIIL:3)
Arjuna, know Me to be the ksetrajita in all beings.

You think that you are different from others because you
take your body, intellect, mind, etc., as I; but when you know
the nature of that I, you will see that all differences belong to
the ksetra, the phenomenal world, and not to you. Ksetrajiia,
Awareness, indeed is the basis of all forms.

Ksetrajfia Is Jfieyam and Purusa

That ksetrajiia is jiieyam, that which is to be known, to be
discovered as I: and that indeed is purusa, meaning that
which is purna, full, and which abides in all beings. Lord
Krsna says, "Know Me to be the indweller in everybody.”
Picture this physical body as a city with sense organs
functioning as intelligence officers. There is a svami, a Lord,
who resides in this city and transacts business with the
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worid. That Lord is the purusa, which is to be known as
param brahma, the limitless.

aATfanca? ;@ 9 @@eATAged I 93-93 0
Anadimat param brahma na sattannasadwcyate (X111:13)

Brahman, which is limitless and hcginnin:glcss, is said to
be neither existent nor nonexistent.

From its own standpoint, brahman, Awareness, is not
limited by space, because It has no form. Everything falls
within Awareness, which is not bound by time and s'pacc; it
is because of Awareness that you are aware of time and space.
The ksetrajiia is Awareness in which the concepts of time and
space — both objective and subjective — exist. Therefore,
Awareness is anadi, without beginning. It is bevond
existence and non-existence. That a man exists is a fact; that
he has no horns is also,a fact; the one who knows both is
ksetrajiia, the Awareness because of which you are aware of
sat, what is, and asat, what is not.

All that you perceive is  hksetra, the creation. With
reference to this creation the Lord, as the material cause, is
called  prakrti, maya, or Goddess. The same Lord as the
intelligent cause for this creation is called purusa. The
essential reality of the Lord, of purusa and prakpti, is 1,
Awareness, brahman, which has no gender, form or quality.

With reference to creation, Lord Krsna has said earlier,
"Matsthani sarvabhulani; maya tatamidam sarvam: All beings arg
in Me; by Me everything is pervaded, for T am the material
cause of the entire creation.” Now He continues, "l am param
brahma, the efficient cause of the whole creation." Brahman
that is beginningless and limitless is the. Creator, ihe
ksetrajita, the purusa. Thus isvara is ksetrajiia and ksetra, purusa
and prakyti. Purusa is caitanya, Awarcness, and  prakri is jada,
inert. Both brought together are isvara, the whole creation.
Therefore, in regard to creation:

#aq: wifrad acaEatsfa ity
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Sarvatah panipadam tat sarvato ksiSromukham
Sarvatah sutimalloke sarvamavrtya  tisthati (X111:14)
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That (which is to be known) has hands and feet
everywhere; eyes, heads and mouths everywhere; and ears
everywhere. Pervading everything, It abides.

The wave that knows it is water can say, "l am the
Atlantic and the Pacific”. Similarly, knowing that you are
the limitless you can say, "Sarvatah panipado’ham : 1 am the
one with hands and feet all over." To the Lord you can- say, "I
am You, and You are everything. Therefore, | indeed am
everything." The beauty of this realization is described in the
next verse:

gafzararad a3 Frafaafaan
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Sarvendriyagunabhasam  sarvendriyavivarjitam
Asaktam sarvabhyccaiva riirgunam gunabhokty ea (X111:15)

That (which is to be known) manifests itself through the
functioning of all the organs of perception, but it is free
from all of them. Uninvolved, it sustains all creation; free
from all experiences, it enjoys all.

I, Awareness, is the one because of whom the sense organs
perceive all objects; but at the same time it is free from all
sense organs. -Electricity can say, "I am all fans, I am all
lights, I am all refrigerators; yet I am free from them all.”
Space can say, "I am everything because I pervade everything,
and yet I am free from everything." Only one who is free
from all can be all. Because I is all-pervasive, I is not attached
to any particular thing; but I is the one from whom
everything is born, by whom everything is sustained, and in
whom everything resolves. Therefore,

JURRTARCT 4 WAl WIE 59T 0 93—=33 0
Upadrastanumanta ca bharta bhokta mahesvarah (XI11:23)

The I is the witness of all, the one who permits all, the
sustainer, the enjoyer, the Supreme Lord.

A swreet lamp shines, illumining whatever you do in its
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light. Tt is neither happy nor miserable on account of good or
bad things that happen under it. So too, I, Awareness,
witnesses all and permits all. Awareness does not interfere
in your affairs; it allows your mind to do whatever it likes.
That is why someone is wise and somecone else is not.

Free from qualities, Awareness sustains all qualities. It is
vibhaktesu avibhaktam, undivided among divided things, like
the space which is undivided, but appears divided because of
walls. See the wonder of it. You are undivided but appear
divided. You are motionless but appear as though vou move.
When thoughts move, it appears as though Awareness moves,
but Awareness is motionless, for it abides everywhere; it is
not confined to a given place. This Awareness is what you
really are. This is what is to be known. The Lord says, "You
want to know atmathat is jfieyam. It is far away for one who
secks.it, because the seeker is the sought; but for one who is
tauglil by a teacher, it is very near.”

Jtianam : Values for Living

To know this  purusa, the limitless Awareness that you are,
you must have a quiet mind. Learning takes place only in a
quiet, alert mind, not in a mind buffeted by agitations. Lord
Krsna enumerates certain values or attitudes that are
necessary for the development of a mind, for it to sce the
truth of the Self. Because these values are a means of gaining
jianam, knowledge, they are here called jianam. The word
JRanam is derived in this way : jAayate anena iti jRanam : that by
means of which something is known is j#anam.

Lord Krsna lists twenty values as means of knowledge. An
analysis of everyone of these shows that each one cads o one
value: to attain a ‘quiet, abiding mind, to keep you with
yourself.

anrfrauafraaantzar afasag |
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Amanitvamadambhitvamahimsa ksantivarjavam
Acaryopasanam Saucam  sthairyamaimavinigrahah

Indriyarthesu vairagyamanahankaa eva ca
Janma-mriyu-jara-vyadhi-dubkha-dosanudarsanam

Asaktiranabhisvangah putradaragrhadisu
Nityam ca samacittatvamistanistopapaibisu

Mayi cananyayogena bhaktiravyabhicarin:
Viviktadesasevitvamarativjanasamsadi

Adhyamajiiananityatvam tattvajianarthadarsanam
Llajjfianamiti  proktamajfianam  yadaeto'nyatha (XII1:8-12)

Absence of pride; unpretentiousness: noninjury;
accommodation; straightforwardness; service to the
teacher; purity; steadfastness; self-restraint;  dispassion
towards sense objects; absence of egoism; being aware of
problems of birth, death, old age. discase and sorrow;
freedom from ownership; caring without attachment for
son, wife, home and so on; equanimity in meeting the
desirable and the undesirable; devotion to the Lord:
resorting to a quiet place; absence of craving for company;
continuous study of the scriptures that give knowledge of
the Self; and seeing the truth of the Self — these are
indeed (the means of) knowledge. What is opposed to
these is ignorance.

Amanitvam' is absence of pride. A man who has an

exaggerated opinion of himself is called a  mani, and his
attitude is manitvam, pride. Absence of manitvam is  amanitvam.
A proud person demands respect; he may possess some good

For a detailed discussion on values, see Swamiji's book. The Value of
Values.
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qualities, but he expects others to recognise him for them
because he feels insufficient within in spite ol his qualities.
One cannot be happy with the respect that comes from others
in response to demand. If one is respected because of power,
that respect will disappear when one's power fades. Respect
should be commanded, not demanded. If you are content
with yourself, your happiness does not depend on whether
others respect vou or not. An attitude of humility helps one
keep pride away and maintain a peaceful mind.

Adambhitvam is unpretentiousness. He who does not have
any special merit but through speech, dress. or actions
presents himself as different from what he really is, is called
a dambhi, his attitude is dambhitvam, its absence adambhitoam.
Presenting vourself as other than what you are will only
invite pmblcins; for if vou tell a number of lies, you must
remember them all to avoid being caught on the wrong [oot.
If you speak the truth, you need not pose. Admitting one's
limitations and not wanting to represent onesclf falscly are
values that will free one from problems caused by
pretensions; the mind remains free from conflicts born of a
split personality that knows one thing and  represents
another.

Ahimsa means noninjury. In nature's creation one life
depends on another, but deliberate injury beyend one's
minimum needs is  hiomsa, injury. One who appreciates the
sanctity of life and thercfore does not consciously injure
anyone
for onec's own benefit, such a person is observing ahimsa by

kayena vaca manasa, by deed, word, or thought —

showing appreciation of the rights and points of view of
others, including the plant and animal kingdoms. One must
discover this attitude of respect for the rights and
requirements of others.

Ksanti is accommodation of others. You are not happy
because you cannot accommodate the other one. You want the
other to change rather than change yourself. You don't expect
fire to be cold or a scorpion to be without a sting —  vyou just
accept their nature and handle them properly or keep away
from them; you do not try to change them and then regret
because you could not do so. Similarly, people are of many
different dispositions. If you can take them as they are, you
will enjoy Santi, peace. You will be disappointed, if you expect
them to change to be exactly what you want them to be.
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Everyone has his or her own capacity and problems; the
change that you want may not be possible for them. If you
understand this, ninety per cent of your problems in relating
to people will be solved. Your heart must be commodious;
accept the person. If you can help someone change, do so; if
you cannot, pray for his or her betterment. The world is wide
enough to accommodate the other person; why should your
heart be small?

Arjavam is straightforwardness. When thought, word, and
deed are in agreement, their harmony makes you
straightforward.

Acarya-upasanam means serving the teacher. You
completely surrender yourself to the teacher so that you can
receive knowledge. This does not mean that you surrender
your intellect and blindly accept whatever you are told; by
that, you will be allowing yourself to be exploited by anyone.
Readiness to serve the teacher represents the right attitude.

Sawcam is purity. You maintain cleanliness inside and
outside. Your body, your clothes, your house — all are kept
clean, and by being alert about yourself you keep your mind
also clean. You don't entertain any ill-will, and if jealousy
occurs you nip it in the bud.

Sthairyain means steadfastness. Whatever you are called
upon to do by your family or society, country or humanity, you
do, holding your mind steady like a sentry holding a post.

Atmavinigraha means self-restraint, mastery over the mind.
When you are deliberate in your thinking, you are not
misled by your own thoughts; you are the master of your
mind.

Indriyarthesu vairagyam is dispassion towards sense objects,
not being a slave to the sense organs. We all fall for
advertisements; our likes and dislikes seem to be set by the
media, so that we do not have any say in what we pursuc.
One who is not led by the fancies of the mind has vairagyam.

Anahankara is absence of egoism. A number of factors are
responsible for any achievement. Never think that you have
achieved anything all by yourself Recognition of this fact
brings an atiitude of anahankara.

Janma-mytyu-jara-vy adhi-duhkha-dosanudarsanam s an
understanding of the nature of human existence Death is
certain for one who is born. There is no knowing when
death will come, but if it waits long enough, old age and
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discase will visit before it arrivcs. Accepting these realities,
appreciate the marvel that is life. In spite of all the germs in
the stomach and all the trucks onthe street, one is alive. To
be alive to the moment and to make use of it, not letting it
pass without one's hecoming wiser, takes a certain attitude.
One discovers this attitude by inquiry into the facts of human
existence.

Asakti is [reedom from ownership. You do not own
anything, for you are not the author of anything here.
Cultivate an attitude that you do not own anything; you just
possess a few things.

Anabhisvanga is an attitude of caring for children, wife,
house, and so on, without being attached to them. All these
do require a certain amount of care, but remember that you do
not own them. If you appreciate the fact that-you only possess
them temporarily, you will take good care of them. If a
friend entrusts you with her car, you take better care of il
than you do of your own. Think of yourself not as the owner,
but as the managing trustee of your family or home — even of
your physical body. Freedom from ownership is asakti; the
resultant attitude of caring without attachment is
anabhisvanga.

Samaciltatvam means equanimity of the mind; a poise that
is maintained whether you are faced with good or bad,
success or failure — in short, the auitude of a karmayogr.
Equanimity is called yoga.

Avyabhicarini bhakti is unswerving devotion to the Lord. Do
not take anything, even the elements, for granted. In all
these, see the Lord all the time. If you lose sight of Him, you
will find that your ego will grow every day.

Vivikla-desa-sevitvam means resorting to a quiet place.
Repair to a quiet place, pull back, pause, and take stock of
yourself. This is the purpose of meditation.

Janasamsadi arati is absence of craving for company. Do not
be afraid of being with people, but do not run after them.
Spending time in the company of others can be a form of
escape, and every escape is a pastponement of seeing what you
are. See that you can be happy by yourself.

Adhyatma-jiiana-nityatvam is regular and constant study of
the scriptures, of Vedanta. May you study the Gita every day.
Do not give up the study, for the more you are in its company,
the more you will be in touch with the beauty and the
limitlessness that you are.
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Tattva-jiianartha-darsanam is seeing the truth about yoursclf.
Truth, beauty, profundity, limitlessness — these are you. Keep
that vision. Appreciate it in contemplation.

These arce the values taught to Arjuna by the Lord as the
means of gaining knowledge of the Self. You will find that
if you are endowed with these, you have everything: you will
discover yourself to be what you are seeking. You will know
what you are.




17
The Three Qualities

The Gita unfolds the knowledge of brahman — the essential
nature of the individual, the Lord and the creation. In
unfolding this knowledge, the first six chapters talk mainly
of the individual, while the next six chapters deal with the
Lord, ending with a discussion on bhakti, devotion to the
Lord. The last six chapters talk of the identity between the
individual and the Lord. In the thirteenth chapter, the Lord
says, "I am brahman, the one that is to be known. I am indeed
the conscious Self in all bc'ings, ksetrajfia, the one who is
aware of the body-mind complex and the world ouside.” The
teaching presented in this chapter makes clear the identity
of ksetrajiia and ksetra, and in this identity the individual and
the total are resolved.

One might wonder: If brahman associated with maya is the
cause of everything, how is it that everyone is not similar?
When the cause is one, why should the effects be varied? The
body-mind complex of a human being is nothing but prakat,
matter, vivified by caitanya, conscious-ness. Prakyti and caitanya
being the same in everyone why should one person be
contemplative, another ambitious, and a third dull> The
fourteenth chapter, called (}utmt-m_\,w—tlihlm:gm—_wg(z, the chapter
on the Three Qualities, accounts for these differences.

By observing the nature of creation we can appreciate the
nature of its cause, for the nature of the cause must inhere in
its cffects. By examining a fabric you can infer the quality of
the cotton from which it is made.

All the constituents of creation can be classified into three
categories called gunas, qualities: sattva, related to knowledge;
rajas, related to activity; and tamas, related 1o inactivity. Since
these qualities are seen in the creation, we can infer that
they exist in its cause, prakri, so that everything that comes
from prakyti — including the psychological disposition of a
given individual — is characterised by these three gunas.



The Lord says that everyone is a mixture of these three
gunas, but the predominance of one guna over the other two
accounts for the dissimilarities observed among people. A
person in whom sattva is predominant will be contemplative,
for sattva-guna accounts for peacefulness, knowledge, inquiry
and clear thinking. Such a person is sattva-guna-pradhana,
having sattva as the predominant quality, and is called a
brahmana by quality. He or she is contemplative as a result of
sattva, but still sufficiently- active because he has rajas; and of
course he or she also yawns and goes to sleep under the
influence of tamas.

Rajas accounts for activity. One who is hyperacuve,
ambitious, out to accomplish something, who can be easily
touched to the quick, is predominantly influenced by rajas. If
satlva is next to rajas in predominance, the person will be
active but thinking, and his activities will not be self-centred;
he or she will be wedded to an ideal. Such a person may win
laurels for his or her work, but in the process, society will
also be benefited. This type of person is called a ksatriya by
quality.

If, on the other hand, tamas occupies the second place in a
person in whom rajas is predominant, that person will be
active but gcncral]v selfish or greedy, the type of business
person who charges even for a smile given to a customer.
This type, called a vaisya by quality, is likely to reap sorrow
from his or her activities.

A fourth type of person is generally dull, becoming active
only now and then to satiate his or her urges. In such a
person, the predominant quality is tamas, followed by rajas;
he or she is called a Sudra by quality.

Thus there are four types of people: brahmana, ksatriya,
vatsya and sudra, differing in the proportion of sattva, rajas
and tamas in their make-up. You should note that although
these names are also the names of the four castes, they refer
here to the quality of a person’s disposition and not to his or
her caste by birth. These four kinds of people are found all
over the world, not only in India. Everyone is born with
tamas predominant; a newborn baby sleeps twenty hours a
day. As it grows, it sleeps less and becomes more active,
comes more under the influence of rajas. As it accumulates
knowledge, it becomes more and more shaped by sattva.
When one is able to see in things more than meets the eye,
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to go beyond the sense organs to see the profundity of life,
one 1is s attvika; influenced by sattva; one is then
contemplative.

Everyone must grow to be sattvika. To do this, one who is
tamasa-whose predominant activity is eating and sleeping —
has to become rafisa, active, first; even if his actions are
sclfish at first, he must begin to do something. Afterwards
his activity can be gradually turned towards work dedicated to
a cause other than fulfilling his own needs. In this process, if
he does not abuse his intellect, he will become more and
more sattvika.

All the three qualities are found in every antahkarana,
mind; everyone is at times contemplative, at times active and
at times dull. The predominance of one of the three accounts
for one's peculiar disposition. An animal is predominantly
lamasa, not thinking, but led by instincts; whereas a human
being is blessed with the faculty of reason, and through this
has the potential of developing a sattvika disposition. A
person with such a disposition is capable of inquiry and
contemplation leading to the solution of the fundamental
human problem of ignorance.

The Lord says:
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Nanyam gunebhyah kartaram yada drastanupasyati
Gunebhyasca  param vetti madbhavam so'dhigacchati

(XIV : 19)

When the wise man sees that the doer is not other than
the gunas and knows that which is beyond the gunas, he
attains My nature.

The one who knows that it is only the mind that performs
all actions — that actions are the work of the gunas that shape
the mind and also knows the Self that vivifies the mind that
enjoys these gunas — he knows Me. He is not subject to
sorrow or delusion because he is not under the spell of the
gunas which are the cause of sorrow and delusion. He knows
that he is that which transcends the gunas, that stands as the
witness illumining the mind. If the mind is restless or
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frightened he does not think that he is restless or
frightened. He does not take himself to be the doer of action
or the enjoyer of its fruits. These roles belong to the mind.
He knows, "I am like a theatre lamp, illumining everything
that happens on the stage of life. All the distinctions seen
here are apparent and I alone am the Truth." He knows that
he is indeed isvara, who is the creation and is also free from
the creation. The Lord says, "That one becomes one with Me.
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18
The Tree of Samsara

All the apparent differences in creation that Lord Krsna
carefully accounts for in the previous chapter are resolved in
the fifteenth chapter. The chapter begins with a description
of the tree of samsara:
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Urdhvamulamadhassakhamasvattham prahuravyayam
Chandamsi yasya parnani yastam veda sa vedavil

(XV:1)

They speak of the indestructible asvattha tree that has its
root above and branches below. Its leaves are the Vedas.
The one who knows that tree knows the Vedas.

Asvattha is the Sanskrit name for Pipal, Ficus religiosa, a
relative of the banyan tree. The Sanskrit word asvattha means
"that which will not be tomorrow". This tree outlives most
other trees — it will live on even if the original trunk is
destroyed — but still it does die one day. Here samsara is
likened to this tree, for even though it is avyayam, long-lived,
it will come to an end when knowledge dawns.

This samsara tree must have roots like any other tree.
Generally, we do not see the roots of a tree, but we infer the
existence of the roots because we know that the tree could not
stand without roots holding it in the earth. In the tree of
samsara, the mulam, the taproot, is urdhvam, upward, meaning
that it is beyond the scope of our immediate perception. That
root is Awareness, which cannot be objectified. It is the
subject because of which we are aware of everything. It is not
something known, but rather the nature of the knower. It is
above the knowledge of one who does not have this teaching.



The branches of this tree are ksetra, the field of experience.
The knowledge of karma contained in the Vedas forms its
leaves, necessary for its survival. Every action is motivated by a
desire for a certain result, and a particular action becomes
good or bad depending on the subtle, unseen motive that
prompted the action. Thus an action, being a physical
manifestation of subtle motive, produces not only a gross,
visible result, but a subtle, unseen result as well. Both the
gross, visible result, drstaphala, and the subtle, unseen result,
adrstaphala, will naturally go to one who entertained the
motive and performed the action.

There are two types of adrstaphala: one is a favourable result,
punya, because of which you gain comfort, wealth, position,
and so on; the other is papa, capable of giving you
discomforts. Punya and papa accrue to the individual who
performs actions, and because they must eventually fructify
they become the cause of future births. The very knowledge of
cause and effect — if I do this, I will get this — is the basis of
activity. That activity produces seen and unseen results; the
unseen results must be experienced and therefore they
produce another birth; in that birth again, activity produces
results, and so the cycle of birth and death repeats itself —
the tree of samsara continues to thrive. Hence, this knowledge
of cause and effect, the various means and ends found in the
Karmakanda section of the Vedas, is said to be comparable to
the leaves which make the tree live. The one who knows this
tree along with its root, who knows the creation and the
Awareness that is its basis, knows the meaning of the Vedas.

The Lord continues:
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Adhascordhvam prasriastasya  sakha
.gunapravrddha visayapravalah

Adhasca mulanyanusantatani
karmanubandhini manusyaloke ( xXVi2)

The branches of that tree spread both below and above,
strengthened by the gunas. The sense objects are its buds.
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Its (secondary) roots, born of karma, spread downwards in
the world of humankind.

Some branches of samsara tree go up and some go down,
inasmuch as some actions are becoming and some are
unbecoming. These actions are influenced by the type of
disposition that one enjoys — if one is saltvika, one's values
and pursuits will be different from those of a person who is
ragjasa — and so the actions are said to be influenced by gunas.
These pursuits are the branches of the tree of samsara. Objects
in the world ave potential branches, the nodular buds out of
which new shoots will come, for like dormant buds that
suddenly seem to come to life, objects that you never before
considered desirable may suddenly crop up as objects of
intense desire. Doing these various activities, jiva gains good
and bad results, including a new body, which performs new
actions, gaining new results. These various results are the
secondary roots that bind jiva to this earth.

Felling the Tree

Even though this tree is described so elaborately, the Lord
warns Arjuna against thinking that it has any intrinsic
truth. If you analyse it, the whole tree disappears:
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Na rupamasyeha tathopalabhyate
nanto na cadirna ca samprati stha
Asvatthamenam suviridhamilam
asangasastrena drdhena chittva (XV:3)

Tatah padam tatparimargitavyam... (XV:4)

The form of that tree is not perceived here; it has no end,
no beginning, and no existence. Having cut this well-
rooted asvattha tree with the mighty weapon of
detachment, that goal should be sought.
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You see a tree; in your mind it is a tree-thought, a thought
that has the tree as its object. What is inside that tree-
thought? If the name and form of a wave are removed, water
alone remains. If you remove the form and name of the tree
from the thought, what will remain? Awareness will
remain. This is true of any thought: if you remove the pot-
name and pot-form from the pot-thought, Awareness alone
remains. If you "analyse” any thought, you will find only
Awareness. On inquiry all forms and names disappear. The
basis of all thoughts is only Awareness.

This is the nature of samsara tree and the peculiarity of
maya The tree seems to affect you — it makes you ‘feel limited
and sorrowful — but for all that, it is a tree that has no
reality. The Lord tells Arjuna that the only way to cast off
limitation is to refuse to accept samsara as-a real tree. Search
for the tree, inquire into the nature of the tree, and you will
find that the tree recedes from you because you find that there
is no tree. This.is called asangasastra, the axe of detachment.
The detachment required is not physical, for the tree has no
reality. The detachment is through knowledge. Know
yourself. The wave that knows it is water has no problem of
limitation, even though it sees big and small waves all
around. Knowledge of yourself as the very root, the very basis
of creation, is the goal to be reached.

The End That Never Ends

Lord Krsna has described the qualities to be cultivated by the
one who secks knowledge. Similar qualities are mentioned
here in the fifteenth chapter:
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Nirmanamoha jilasangadosa
adhyatmanitya vinierita kamah
Dvandvairvimuktassukhaduhkhasarijiiair
gacchantyamudhah  padamavyayam tat (XV:5)
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Those who are free from pride and delusion, who have
overcome the defect of attachment, who abide in
themselves, free from desires, free from the pairs of
opposites like misery and happiness — those undeluded
people reach that end which is limitlessness.

People, who are no longer deluded by samsara because of
the knowledge of its structure and its nature, reach the end
which never comes to an end. What is that end?
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Na tadbhasayate suryo na sasanko na pavakah
Yadgatva na nivartante taddhama paramam mama

(XV:6)

There the sun does not shine, nor the moon nor fire.
Having reached where no one returns, that is my
limitless abode.

Do not take this to mean that the Lord's abode is so dark
that no one can find the way out. The Lord's statement means
that no source of light is needed to illumine it. Awareness of
it is that which illumines all. The sun shines and therefore
objects are illumined, but in you the sun, the moon, the stars,
and all other sources of light shine. The sun shines because
your mind shines; the sun is illumined by your mind. The
mind shines because I, Awareness, shines. I shines because |
cannot but shine; self — effulgent Awareness shines and
everything shines after it. It is jyotisam jyotih : the light of all
lights, the Consciousness because of which everything is
known. Therefore, the sun does not shine there: self-
effulgent Awareness cannot and need not be illumined by
any other source of light. Once you know yourself to be that
Awareness, where is the question of return to samsara? When
knowledge takes place, one cannot remain ignorant, nor can
ignorance stage a comeback.
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Yadadityagatam tejo Jagadbhasayate'khilam
Yaccandramasi yaccagnau tattejo viddhi mamakam
(XV:12)
Gamavisya ca  bhutan: dharayamyahamojasa
Pusnami causadhissarvassomo bhutva rasatmakah (XV:13)

Know that to be my light that resides in the sun and
illumines the whole world, that is in the moon and is.
also in the fire. Having entered the earth, I sustain all
beings by my power. Having become’ the moon, I nourish
all the plants.

Lord Krsna says, "I am the sun, I am the whole creation;
all are in Me. 1 enter the carth and nourish it, bringing
forth the plant and animal kingdoms. I am all the food. ™
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Aham vaisvanaro bhutva praninam dehamasritah
Pranapanasamayuktah pacamyannam caturvidham (XV:14)

Having become the digestive fire, I abide in the bodies of
all living beings. Endowed with physiological functions, I
digest the fourfold food (bhaksyam, bhojyam, cosyam, and
tehyam: that which is chewed, that which is swallowed,
that which is sucked, like a mango; and that which is
licked, like honey).

The Lord seems to be challenging Arjuna, "I am the sun
and the moon and the earth; I am the plants which become
your food; the fire in the stomach that digests the food; and
also the one who eats the food. Where are you, the so-called
jiva?"

The Limitless Cannot Be Limited

The nature of atma, I, is Awareness, limitlessness, which is
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free from any lack or imperfection. All creation is born of
this alone; everything is Awareness. If this is so, why does
there seem to be a difference between you and the chair on
which you are sitting? If Awareness is all-pervasive, every
object should have awareness, should be sentient; but you find
that only a few things — plants, animals, human beings etc.
— are sentient. There is some rudimentary awareness in
plants, there is more evidence of awareness in animals; and
human beings seem to enjoy awareness in full measure.
Matter, on the other hand, is insentient; a table does not
protest against being overburdened; it seems to have no
awareness of the load that is piled on it. Why is a stone or a
table not aware? How is it that limitless Awareness seems 1o
be confined only to living beings?

Imagine a large clay pot. We can speak of the space inside
the pot, because the pot functions as an upadhi, a limiting
adjunct, for the all-pervasive, unconditioned space; if it is a
ten-litre pot, the unconditioned space is conditioned to be a
ten-litre space because of this upadhi. This is not a real
limitation, because the very pot is in space; there is space
inside and outside of the walls, and the walls are also in
space. Space cannot be limited, but for practical purposes it is.
The space in the pot cannot hold more than ten litres of
water. In regard to'the pot, the space inside it is limited to
ten litres; but in truth, in regard to space itself, it is not
limited.

Like space, atma, limitless Awareness, appears to be
limited because of upadhi. In this case, upadhi can consist of
gross or subtle matter. To illustrate the meaning of these
terms, let us take the case of:an incandescent light bulb. In
the tungsten filament of the bulb, electricity is converted into
light, a form of energy. We know that matter and energy
are interchangeable, and hence we can say that the tungsten
filament also is energy. To distinguish these two, we can call
light subtle energy, and the filament gross energy, or we
could call light subtle(suksma) matter and the wire gross
(sthula) matter.

In comparison to alma— an existence-Awareness-fullness
— everything else, even energy, is praksti, which is inert; but
some prakrti is able to reflect awareness so that it appears
sentient. We can call "subtle matter” that prakrti which is
able to reflect awareness, and "gross matter” that which
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cannot. Subtle matter appears conscious and gross matter
inert, but the existence enjoyed by each is the same
Awareness. Both water and iron can take on the heat of fire,
but of the two, only iron can take on the brilliance of the fire
too. Similarly, both subtle and gross matter reflect sat, the
existence that is amdaobut the subtle matter can also reflect cit,
the Awareness that is ama.

This physical body, when alive, is capable of experiences: it
is sentient. The same body, when dead, is fit only for
vultures; it is insentient like any other matter. What really
happens at death? You cannot say that atma has gone away,
because that is like saying space has gone away from Bombay
to Delhi. Ananta cattanya, limitless Awareness, cannot go
anywhere. Whatever makes the body sentient must have
gone away. Let us call that entity the suksma-sarira, the subtle
body, which is matter, but subtle, and capable of reflecting
Awareness, as iron is capable of taking on the heat and glow
of fire.

In a red hot iron ball, fire and iron are together; one is
not laid on the other. Fire is all over the iron ball: every
atom of iron is blessed by fire — it is aglow with the heat
and brilliance that are the nature of fire. Similarly, your
mind, having been blessed by Awareness, is conscious. In
turn, the mind makes the sense organs shine, ecach
Hlumining its corresponding object — forms, tastes, smells,
sounds, and touches. When you say, "I am sentient”, that I is
the subtle body, which is identified with this gross, inert
body as fire is identified with the iron ball. The differences
between insentient objects and living beings are due to the
presence or absence of this subtle body: There is no subtle
body in a table; if it were there, the table would be aware and
would protest whenever you banged it. Atma, all-pervasive
Awareness, is present in the table, but it is not manifest as
consciousness because there is no subtle body in it. In a living
being, consciousness is manifest because the subtle body is
there; when it leaves, we call the being dead.

The combination of the subtle body and the gross physical
body makes a living being. Calcium, carbon, iron,
phosphorus, etc. , that make up the gross body, do not make a
vivified being. Awareness, reflected in the subtle body,
wivifies the physical body. Suppose a man goes to bed and does
not wake up in the morning. He does not respond when you
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try to wake him up. There 1s no pulse, no breathing: the
doctor says he is dead. The suble body has left the ph\-‘uir;{l
body; the tenant has left the tenement. At death, it is not
atma that leaves, but consciousness conditioned by the subtle
body leaves the gross body. This conditioned consciousness 1s
known as jiva, the one who takes different bodics, according
to his or her karma.
The Lord continues:
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Sarvasya caham hrdi sannivisto
mattassmytirjianamapohanam ca

Vedaisca sarvairahameva  vedyo
vedantakrdvedavideva caham (XV:15)

I am in all beings, abiding in the heart (in the intellect,
as Awareness). Your memory, knowledge, and even your
forgetfulness is due to me. I am the one who is 1o be
known through all the scriptures. 1 am the teacher who
teaches Vedanta, and I am (the student who becomes) the
one who knows the scriptures.

The Lord here is saying to Arjuna, "l am the first guru, the
teacher. Since a teacher is a student to begin with, I am the
first student also. All knowledge comes from Me, the Lord. |
am all things and all knowledge. When as a result of the’
teaching you know that you are everything, you also are Me. "

grfamY qedt NF moaTER UT T
< waifor warfr fzedisas I=a8 1 q¥-9% N

IUH: JRURE: TLATCALZIZA: |
ot AFxaarfam fawedsaa 90 1 94—99 1l

Dvavimau  purusau  loke ksarascaksara eva ca
Ksarassarvani bhulani kutastho ksara weyate (XV:16)
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Uttamah purusastvanyah paramatmetyudahytah
Yo lokatrayamavisya bibhartyavyaya svarah (XV:17)

In this world there are two types of purusas or Self: ksara,
the changing: and aksara, the changeless. All beings
subject to change are called ksara, and that which is
changeless is called aksera. The most exalted purusa is
another (other than these two). He is called paramatma.
Having cntered the three worlds, that unchanging Lord
sustains all.

The Lord explains, "This entire creation, including your
physical body, is ksara, subject to change. The cause from
which the changing world is born is called aksara, the
changeless. It is only with reference to the changing that I
am called the changeless being. In reality, with reference
only to Myself, I am beyond both ksara and aksara. 1 am
purusotiama; I am brahman that abides in all, pervading and
sustaining all the three worlds, gross, subte, and causal. "



19

The Divine and the
Demoniac Nature

Programming, Values, and Virtues

A human being has a mind potentially capable of knowing,
analysing, and assimilating experiences. He or she is
endowed  with  the ability to think and to know
independently, unlike animals, who are totally
programmed and subject to further programming. A
chimpanzee can be trained to drive a motorcycle, but it will
not get down and ask for a Coke, or count the change. The
capacity to think, to analyse, to conclude is unique to
mankind. A person may be programmed by karma to be born
in a given place, 1o have.a certain type of upadhi, 1o meet with
certain situations: but his or her thinking is definitely not
programmed. Il it were, learning, as we find in human
beings, would not be possible.

A man can, however, subject himself to programming; he
can condition himself to think that he alone is right; he
may become an idealist who will even destroy socicty for the
sake of his ideal. A fanatic is like this; he has sacrificed his
reason at the altar of -some cause. But a person can also keep
rcason under control. The Lord says that if one's faculty of
reasoning is kept always in a fluid state, ready’ to give up the
old and absorb new ideas, one will become divine.

As a child one is subject to being programmed by parents,
tcachers, or society, because one has not yet developed
rcasoning. You learn that you should respect the learned and
the elders; that you should not steal or lie. You do not fully
appreciate these values when they are told you in yoar
childhood, but you follow the rules because you are so told.
You oblige your father, mother, religion, and state, and
honour the basic values of speaking the truth, following the




path of righteousness, respecting parents and teachers, not
doing bad deeds, not drinking alcohol or eating meat, not
hurting any being.

Once grown up, however, you can think independently
and you assimilate the values that will guide you in deciding
what is right and wrong; because if you do not assimilate
these values properly, if they do not become your values,
following them would be by way of obliging others all the
time. No one can do that and so when it is inconvenient to
follow the rules you were taught, you will give them up.
Everytime you do any of these things out of obligation to
others, without having assimilated the value behind your
action, the hour of compromise moves closer. If values remain
as the result of programming rather than having become
assimilated virtues, an occasion will come when you will cast
these values aside

Suppose you have been hungry for three days. Would you
pick food out of garbage and eat it? You would not; but it is not
because you are obliging the health department by adopting
their principles of hygiene. It is because you have a very well
assimilated value for eating only clean, fresh food. Similarly,
one must come to speak the truth, not hurt others, and so on,
not as a result of any conditioning but because such behaviour
i1s one's nature.

In the sixteenth chapter we find a list of virtues to be
cultivated by a secker of knowledge. The Lord tells Arjuna
that a person who has truly assimilated these values has daivi
sampal, a divine nature.
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Abhayam sattvosamsuddhirffianayogavyavasthitih
Danam damasca yajiiasca svadhyaystapa arjavam (XV1:1)

Ahimsa satyamakrodhastyagassantirapaisunam
Daya bhutesvaloluptvam mardavam hrivacapalam (XVI:2)
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Tejah Ksama dhntissaucamadroho natimanita
Bhavanti  sampadam daivimabhijaasya bharata (XVI:3)

Fearlessness, purity of mind, commitment to (the pursuit
of) knowledge and yoga, charitableness, self-restraint,
doing worship, study of the scriptures, performing
austerities, straightforwardness, practice of noninjury,
truthfulness, controlling anger, renunciation, tranquillity,
not speaking ill of others, compassion for all beings, lack
of desire for objects, gentleness, modesty, not speaking or
acting needlessly, brilliance of mind. not reacting
internally to attack or accusation, fortitude, purity of body
and mind, absence of desire to harm anvone, absence of
pride — these qualities belong to one whose nature is
divine.

Assimilating Values

To assimilate a value is to see its intrinsic nature — speaking
the truth, for example, not because somebody has told you 1o
but because you see the value of doing so. If you tell a lie, you
create a split within yourself. When you speak, you are an
actor; when you think, you are a thinker. If what you say is
different from what you think, you are slowly creating a gulf
between the thinker and the actor: and a time will come
when you will think of doing something and there will be
110 one to carry out the action. That is why even though vou
decide at night 1o get up carly the next morning, you are not
able to do it. The mind registers your wish, waking you even
before the alarm bell rings, but when it does ring, you bang
it down and go back to sleep. Why? The thinker is different
from the actor; you become a Dr, Jekyll and Mr. Hyde. You
have good intentions, but these are not enough if there is a
gap between the thinker and the doer. You will find that you
cannot accomplish even simple things here on earth; how
can you then hope to reach the Lord ever?

Let us consider another value, ahimsanoninjury. What
does it mean to assimilate this value? You want to live and
live happily; your neighbour also wants to do the same. He
does not want you to hurt him, and you do not want him to
hurt you. Sage Vyasa has written in the Mahabharata that you
should not do unto others what you do not want them to do to
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you; whatever treatment you want from others, that you
should give them. This is the commonsense basis of all
dharma; if you assimilate this one value fully, all other values
will follow, just as if you pull one leg of a bed, the other three
will follow. Practising this "golden rule”, one becomes
sensitive 1o the needs of others as'towards those of one's own.

One need not be a saint to have these virtues; anyone can
cultivate them. If you follow these values, not to oblige
someone clse but to oblige yourself, you become divine, that
is, you become a complete human being. Those who do not
assimilate these values will have instead asura-bhava,
demoniac qualities. Lord Krsna tells Arjuna:
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Dambho  darpo'bhimanasca krodhah parusyameva ca
Ajfianam cabhijatasya  partha sampadamasurt m (XVI:4)

Pretentiousness, vanity, self-conceit, anger, harshness, and
ignorance of right and wrong — these qualities belong to
one-whose nature is demoniac.

i.ord Krsna continues with his description of asura-bhava:
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Adhyo'bhijanavanasmi ko'nyo'sti sadrso maya
Yaksye dasyami modisya ityajfianavimohitah (XVI:15)

"I am rich, I am well-born; who else is equal to me? 1 will
perform all sacrifices, T will give to others, I will rejoice”
— so say those thoroughly deluded by ignorance.

One who has this sort of bloated ahankara, ego, is asura, a
demon. The taller your claims, the greater your ignorance,
because you depend upon so many for what you are and what
you accomplish in this world. If one does not appreciate this.
oné is asura.

Asura is not necessarily one with prominent canine teeth.
Behind a pleasing form one can be all vulgarity, motivated
by false values. To be truly human one must assimilate moral
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«nd ethical values as one matures. This involves questioning
the values that have been taught by one's religion, one's
father and mother, one's teachers. Having examined a value
to determine its worth, one may use it or give it up; but too
often you throw away values without understanding them, or
they are lost because you have not assimilated them — they
only float in your mind when you are a child, to be thrown
away as you grow older. Examine each value and assimilate it
so that by following it you are obliging not God or anyone
else, but only yourself. This will make you truly human, a
person who is easy to relate to. No one can relate to a person
who is like a tiger, a cat, a donkey, a scorpion, a cobra all in
one; because even that person does not know what he or she
will be like at a particular time. A pouncing tiger is not bad,
because pouncing is its nature; but if a man pounces, it is a
problem. If he is unable to check his animal instincts, it is
because he has not assimilated the ethical and moral values
that make him a human being.

Values for Liberation

Only a person who has assimilated these values will have the
mental poise and dispassion required for the study of
Vedanta. Therefore, Lord Krsna says that these values will
lead one to liberation:

A grafgarers fraramagd war
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Daivi sampadvimoksaya nibandhayasuri mata
Ma Sucassampadam daivimabhijato'si pandava (XVI:5)

The divine attributes are considered the means of
liberation, the demoniac of bondage. Do not fear, Arjuna;
you are born to a divine nature.

Lord Krsna's meaning is: "These divine attributes which
make you human are the means of discovering freedom. If a
person has these values, he or she will become naturally
calm, with an abiding mind free from likes and dislikes.
That mind can own up the teaching that one is all fullness,
freedom, joy — all that one is fundamentally interested in
achieving. Understand, Arjuna, that you have these
qualities."
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20
The Threefold Sraddha

The seventeenth chapter begins with another question from
Arjuna. Lord Krsna has expl#ined the three types of human
disposition — sattvika, rajasa, and tamasa — and the two types
of value systems — divine and demoniac. Arjuna wonders
how to categorise the people who have sraddha, faith, in the
scriptures, but for some reason do not perform worship as
stipulated in the scriptures. He asks the Lord, "How does one
categorise those who worship, but not according to the
method stipulated in the scriptures?”

In reply, the Lord says that faith is of three types. From the
type of prayers that one offers or the altar one chooses to
worship, you can decide whether someone's sraddha is
sattuiki, rajasi, or tamasi. One who worships spirits and goes
to the cremation ground to perform penance to destroy
others, has only tamasi-sraddha. One who wants to become
nowerful and worships to become greater than another fellow
has rajasi-sraddha. He may perform severe penance for
obtaining even small things in life. Nobody performed tapas
more determinedly than Ravana did, but he still remained
only a demon — the tapas did not change him. Lastly, one
who wants to purify his or her mind and worships for this
purpose has sattviki-sraddha This type of sraddha is in keeping
with the scriptures. Any Hindu ritual or worship begins with
a sankalpa, a statement of purpose. One says, "l have
committed sins, knowingly and unknowingly. For
eliminating them, for purifying my mind, and for gaining
the grace of the Lord, I am performing this ritual. Though
the Lord abides in my heart, I do not see Him; by this action
may I come to see Him." The attitude represented by these
words is sattviki-sraddha.

The Lord goes on to explain that the religious actions of
performing penance and giving charity can also be
categorised according to gunas:
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Yajfiastapastatha danam tesam bhedamimam Srnu

(XVII:7)

Listen while T describe to you the different types of ritual,
penance and charity.

Tapas, the performance of austerities, may be an activity of
the mind, the speech, or the body. If one deliberately tries to
maintain a mind that is silent or cheerful or aler , the effort
is called manasa-tapas, mental austerity. If one is deliberate in
speaking, making sure one's words are true, gentle and
meaningful, one is practising vak-tapas, austerity of speech.
Exerting control over one's sense.organs and body is called
kayika-tapas, physical austerity. As in the case of sraddha, any
of these types of tapas can be satvika, rajasa, or tamasa,
according to the motive one has in doing it.

Danam, giving charity, can also be of three types. Sattvika-
danam is a gift freely given by one who is able to give, to one
who is deserving of the gift. One who is able to give is rich;
not necessarily one who has money. However much one may
have, one is poor if one cannot part with it; and a person who
has only one rupee is rich if he or she is ready to give it to a
needy person. If you cannot use your riches, if you cannot
spend them where they are needed, you are not rich.
Therefore, the Lord says, "May you give whatever is to be
given. Don't think about it — give, wash your hands of the
gift, and forget that you gave it." A gift is truly a gift if it
blesses the one who receives it, rather than make him or her
feel obliged to the giver. When you give you must also see
that the one to whom you give deserves the gift. Do not give it
to a drunkard who will only drink it away; such a gift will
not be a blessing to anyone.

Giving with a cameraman around, publicising your
charity for furthering your own ends, is rajasa-danam. Tamasa-
danam is charity done to destroy others, or that given without
knowledge of its purpose or its recipient.

Lord Krsna assures Arjuna, "The values that I have taught
you are saltvika values. When assimilated they will make you
naturally contemplative, and you will therefore know Me as
yourself. I abide in all; in Me everything exists; you and [ are
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not different at all. This truth becomes clear to one whose
mind is mature, simple, cool, rich, accommodative, and
ready to accept limitations; a mind that has nothing to long
for or hate, that is abiding. Such a mind is not distinct from
me: I am that mind. With that mind you will see the truth
of what 1 have taught. You will discover that you are sat-cit-
ananda.
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21
The Result of the Teaching

The final chapter of the Gita begins with Arjuna asking Lord
Krsna to explain to him sannyase and tyaga. Both the words
mean renunciation and they have been the subject matter of
the entire Gita. Arjuna no longer asks which is superior,
karma yoga or sannyasa; instead he wants to know what
difference there is —if any — between sannyasa and tyaga,
two words that the Lord has been using throughout his
teaching, sometimes interchangeably, sometimes
differently. In answering him, the Lord sums up the
teaching that we have been following in all the previous
chapters.

Tyaga : Renunciation of the Fruit of Action

The Lord says that tyaga is karma-phala-tyaga, giving up the
fruit of actions, also called karma yoga. As a karma-yogi, you
perform an action because it is your fesponsibility. You do
expect the result — nobody performs action without expecting
some outcome — but it does not affect you whether the result
is what you expected or not, because you receive any result as
prasada, a blessing from the Lord. You recognise that you
have not created the laws by which the result is determined;
the Lord shapes the laws, and so you see the result as coming
from Him and receive it with glad acceptance. Even a kamya-
karma, a desire-prompted action, can be yoga if you have this
attitude toward its result. This is karma-phala-tyaga,
renouncing the fruits of action.

Sannyasa : Renunciation of Action

There are three types of sannyasa — apat-sannyasa, vividisa-
sarnyasa, and wvidvat- sannyasa. The apat-sannyas: renounces
everything when he is about to die; he gives up when the
doctors have given up. For a Hindu, life is divided into four



asramas, or stages of life: brahmacarya, the life of a student;
grhasthya, the life of a householder; vanaprastha, the life of a
forest dweller; and sannyasa, the life of renunciation. A man
who is about to die has a choice to take sannyasa so that
whatever benefit that is associated with this fourth stage can
come to him. He is taken from his house and placed in a
cottage; when he dies, as a sannyasi he will be buried,
instead of being cremated with the usual rites. This is called
apat-sannyasa, a sannyasa at the time of danger — and it is a
dangerous sannyasa. Should the man recover from his illness,
he will not know what to do with his new status. He still has
a lot of worldly concerns; he is full of likes and dislikes; he
does not want to leave his house or wife. Thus the order of
sannyasa itself is in danger because it has been taken by a
person whose mind is not ready for it.

The second type of sannyasa is called vividisasannyasa. This
is the sannyasa that has been contrasted to karma yoga all
through the Gita. Vividisa means "desire to knaw". A person
who is not interested in pleasure in this world or in heaven
may take sannjésa in order to pursue knowledge. This type of
sannyasa is also dangerous, because, like apat-sannyasa, it is
taken for the wrong reason, and therefore may not be
natural. A person who still holds a value for objects, wealth,
or security is not ready for sannyasa.

The Taste Remains

The value we attach to objects is two-fold: an intellectual value,
and a habitual value. An intellectual value may be subjective
or objective. Gold has a well-defined objective value, but if you
have a special attachment for a gold wedding ring, for you
the ring holds a much greater value than what it would be in
the marketplace. You attribute an extra value of sanctity to it,
but this extra value does not belong to the gold — it is a
subjective value, the creation of your mind. If you use that
same mind to inquire into the ring and appreciate it for
what it is, its subjective value disappears and only the
objective value remains — you see the object as it really is.
This is what happens when you study the Gita. You see the
world as it really is, not as it is colomred by your likes and
dislikes.

Even after you have come to see a thing objectively, you may
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find that you continue to pursue that thing; this is due to its
habitual value. Even when an alcoholic comes to know that
drinking is dangerous, he is not able to remain without
alcohol, because he has a habitual value for it. Because of
habit, he is helpless. That is what the Lord means when he
says that the taste for objects remains — as either an
intellectual or a habitual value — even though a person
might abstain from any contact with the objects.

Lord Krsna tells Arjuna that mere renunciation of action
does not qualify an unprepared person to become a sannyast.
One cannot becoeme a sannyasi so long as one has a large
stock of likes and dislikes. To rid onself of likes and dislikes
one must pursue karma yoga, and one cannot perform action
while one is a sannyasi. A sannyasi can perform only those
actions enjoined on him; he cannot start a business or get
married. So, if he takes sannyasa without qualifying for it, he
becomes ubhayabhrasta, fallen from both yoga and sannyasa, he
is neither here nor there. Therefore, Lord Krsna advises
Arjuna, "Be a karma-yogi even though you are longing to
renounce all your obligations and leave this war. "

The World Is Not a Trap

If you are uneasy in a situation and want to get out of it, it is
better that you continue in that same field and master it
Taking sannyasa is getting away from the field by your own
volition; you hope that you will be able to meditate, once you
are rid of this world. If you want to quit because you think the
world is too much with you, stay in the world, prove yourself,
see that the world cannot hurt you any more. If you feel that
the world is a trap, you should examine yourself, because the
same world does not seem to make everybody else unhappy.
Perhaps your unhappiness is your own creation — you have
made the world a monster; it is only a projection of your
mird. The world does not produce sorrow; it only produces
experiences for you. If you derive sorrow from these, the
problem lies with you and not with the world. When you
point a finger of accusation at the world, the other fingers
point at you. As a bad tooth converts food to poison, your mind
makes your life a sad affair.
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Sadness Is Worked Up

Reasons for sadness vary but sadness is the same for everyone.
An old Tamil verse tells of four people talking of their
sorrows: One says, "l am so poor that I cannot have sali for
my gruel, so I am sorrowful;" another says, "l have milk, but
I dor't have sugar for it, therefore I am sorrowful;” the third
says, "I don't have a pair of shoes, so I am sorrowful"; and the
fourth adds, "I am sorrowful because my palanquin does not
have any cushions in it. "

There is no salt or sugar or shoes or cushions in sadness.
The sadness of all these people is the same, even though the
means of removing it differ. A beggar who has lost his
begging bowl will be happy if he gets a begging bowl, but a
king who has lost his kingdom is not going to be cheered up
by getting a begging bowl.

The Lord teaches Arjuna that sorrow is a result of mental
projection. He says, "ASocyan anvasocastvam: You are grieving
for that which deserves no grief. You have a lot of
information, but you do not have much wisdom about life.
You are a master of warfare, logistics, archery, dance, and
music, but you do not have the knowledge that converts a
sorrowful life into a happy one. Please understand, Arjuna,
there is no legitimate cause for your sorrow. "

Sorrow does not happen; you contrive it. When you hear
the news of someone's death, you are only shocked; only after
the news sinks in does sorrow slowly develop. Like jealousy
and other emotions, sorrow is built up. Happiness is natural
to you, sorrow is not. If sorrow were natural, you would be
happily sorrowful; but you want to get rid of it, and you can
get rid of it, because it does not belong to you. Though it looks
as if happiness comes and goes, it does not. It is only that
your confused thoughts sometimes keep you from enjoying
the happiness that you are. You think that this world makes
you sorrowful, and that giving it up will help you; but you
cannot give up the world totally as long as you are alive.
What the Lord has said earlier — "Na hi kascit ksanamapi jatu
tisthatyakarmakyt: No one can remain without activity even for
a moment” — he repeats now in other words:
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Nahi dehabhita sakyam tyaktum harmanyasesatah
Yastu karmaphalatyagt sa tyagityabhidhiyate (XVIII:11)

Indeed, one who dwells in the body cannot give up actions
completely. The one who gives up the results of actions is
known as a renouncer.

It is possible for one to give up some particular actions, but
not all actions, as long as one is alive. Therefore, (yaga means
karma phala tyaga. Perform actions but renounce the results;
take them as they come. In the process your likes and
dislikes will be neutralised, and in time your mind will
become pure.

The Lord's Offer

A teacher can tell from his or her cyes, if a student has
understood and the Lord knows that his words to Arjuna
have reached home. With the confidence of a good tcacher
who knows his student, he gives Arjuna freedom of choice,
telling him to do whatever he thinks proper:
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Iti te jiianamakhyeatam guhyadguhyataram maya
Vimrsyaitadasesena yathecchasi tatha kuru (XVIII:63)

This knowledge that is most secret has been told you by
Me. Having inquired into it thoroughly, may you do as you
wish.

The Lord offers Arjuna a choice: "If you want to give up
action, fine; if you want to lead a life of karma yoga, that is also
fine." Lord Krsna says this because he knows very well that
Arjuna has understood.

Summing up the Teaching

Before concluding the discourse, the Lord sums up the
teaching:
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Srmmguh_wlamm}: bhuyassru me paramam vacah
Isto'sime drdhamiti tatlo vaksyami te hitam (XVIII:64)

Please listen again to My exalted words that are the
greatest secret of all. You are very dear to Me, without
doubt; therefore I will tell you what is good for you.

Lord Krsna lovingly speaks to Arjuna,"Now I will give you
the essence of all I have said, because I have great love for you,
for you are not only my friend, but also my disciple.

"I have already unfolded raja-guhyam, the king among
secrets, for your appreciation, but now I am goirig 1o focus on
it again. I know that you have understood Me, but 1 will sum
up everything now to be sure that you have not missed the
vision in a maze of words, "

Like a vulture which, though flying high, keeps its eyes
glued on its prey on the ground far below, the teacher has
his eyes fixed on the subject of teaching. Though he may
touch on many topics and use many illustrations, he will
point out the truth again and again.

Summing up the teaching, the Lord says,
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Manmana bhava madbhakto madyaji mam namaskury
Mrlm:)vai;s_msi satyam (e pratijane privo'si e
(XVIII:65)

May you become one whose mind is ever in Me, who is
devoted to Me, who worships Me; may you prostrate
yourself before Me. You shall reach Me alone. I promise
you this is true, for you are dear to Me.

You come into this world as a guest entering a guest house,
You do not bring a truckload of supplies, but bring only the
carry-on baggage of the physical body. You know that you
will be well taken care of. Look up at the sky; what a beautiful
ceiling, with everchanging colours. Your cyes see a riot of

164



colours; your ears hear symphonies and the song of birds; vou
smell the scents of jasmine and rose; and there are things
beyond your sense organs which you can discover and enjoy
with your intellect. Everything is provided for your comfort
and enjoyment; you need only to make use of it. If in such a
guest house one thinks one is sad, it must be a mistake.

When your stay here in this guest house is over, you leave
it as it was when you arrived. You do not possess anything
here, nor do you take anything with you when you go. This
guest house of the world is meant for you as long as you are
here, and then you leave it to others. You make your stay a
pleasant one and leave with pleasant memories.

In all this you cannot miss the hand of the benevolent host
who has provided for your stay. In the beautiful flowers and
lakes, in the entire creation, you see only Him. Your thanks
go to Him who made all this; your salutations go to Him
alone.

Thus the Lord advises Arjuna, "Appreciate Me in all your
perceptions; thereby may you be My devotee. Do not be an
occasional devotee suffering from bouts of devotion. Do not fall
at the feet of one or the other altar. Devotion to Me is not a
matter of feeling, but a matter of discovery, as a scientist
discovers a fact. Let Me be the altar where you dedicate all
your action. This attitude is karma yoga, and this will ‘make
you a sannyasi, one who knows oneself to be one with Me. "
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Sarvadharman  parityajya  mamekam Saranam vraja
Aham tva sarvapapebhyo moksayisyami ma fucah
(XVIIIL:66)

Giving up all actions, seek Me as your sole refuge. [ will
liberate you from all sins; do not grieve.

This is the last verse of the teaching of Lord Krsna. Here
the word dharma means karma, action, because action includes
both dharma and adharma, good and bad. "Giving up all actions
come to Me. "

Arjuna might have asked,"But how is that possible? You
have told me several times that no one can give up all
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activities." The Lord's meaning is: "You need not literally
give up action, because you mnever perform any action.
Understand that even while performing action you are

actionless — this knowledge is the only way to give up all
actions. "

All actions take place in the presence of the 1. The sense
organs and the body perform actions — seeing, going,

coming, taking, talking — but the I is always actonless. This
knowledge is real sannyasa, called naiskarmya-siddhi, the
achievement of actionlessness. A vidvan, a person who has
this knowledge and who follows the life of renunciation, is
living the third type of sannyasa, m’rlvatmnn_wim, renunciation
characterised by knowledge.

Thus the Lord completes his teaching by reminding
Arjuna of all He has said,"You have been performing action
with the attitude that you are the karta, doer; now do what
must be done with the attitude of karma yoga, seeing that I am
the ksetrajiia abiding in you. I abide in all beings, and in Me
all beings abide. I am sat-cit-ananda. 1T am Awareness in you.
Appreciate Me in this manner, and I shall liberate you from
all sins; you will discover yourself to be actionless. "

Lord Krsna had introduced the teaching at the beginning,
"Asocyan anvasocastvam: You grieve over things that deserve no
griel.” Now he concludes the teaching with this statement:
"Ma sucah: Have no grief.” The unity between the
introduction and conclusion shows the master teacher that
Lord Krsna is. He told Arjuna at the beginning that he was
grieving for no reason. He has now proved the truth of his
statement, "Do not grieve.”

Arjuna's Response
In response to the teaching, Arjuna says:
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Nasto mohassmrtirlabdha ¢ valprasadanmayacyuta
Sthito’smi gatasandehah karisye vacanam tava
(XVIIIL:73)
My delusion is destroyed; knowledge has been gained by
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me through Your grace, O Acyuta. I am firm, iny donbis
arc gone. I will do as you say.

Arjuna’s answer reveals his understanding, "Once | was
confused about what is right and what is wrong. Now those
confused thougnts that floated in my mind are gone. I have
come back to myself; I have a vision of myself. I know that |
am full. Before this teaching I experienced fullness only in
moments of happiness, never knowing that I was looking at
mysell at those moments. Now I know that I am happiness,
free from longings, cravings, likes and dislikes, and the
desire to be different. What was once a momentary
experience is now abiding knowledge. You have made me
see this very clearly. My ignorance is gone. Because of Your
grace I have gained all this, O Lord!

"l am now firm on my feet; I stand where I should. You
have removed all my doubts. T will do what you have told me
— I will take up my bow and fight. I know I am neither the
slayer, nor the slain. I am happily.seated in this body, never
performing action. Dhrtarastra will see what is going to
happen. Let dharma be established. "

Conclusion

With Arjuna's words, the dialogue between teacher and
student is over. Now the Bhagavad Gita is concluded with
these words of Sanjaya (o Dhrtarastra:
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Yatra yogesvarah hrsno vyatra partho dhanurdharah
Tatra srirvijayo  bhwtivdhruva nitirmatirmama

(XVIIL:78)

Where Krsna, the Lord of all yogis’,is, where Arjuna is
wiclding his bow, there will be bountiful wealth, victory,
prosperity and justice that never wavers. This is my
conviction.

Safijaya feels that he is most fortunate to have heard Lord
Krsna's tcaching. He tells Dhriarastra,”l shudder with
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delight and rejoice again and again, recalling this
wondrous discourse. "

The dialogue of Lord Krsna and Arjuna will shine
through all posterity; it will never become obsolete for its
relevance is universal and timeless. Where Sri Krsna and
Arjuna are, or where knowledge joins with right attitude
and action. there wealth, victory and glory shall be. This is
the teaching of the Bhagavad Gita.

Om Tat Sat
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A classical interpretation for the modern mind.

For centuries the Bhagavad Gita has remained the single most
influential philosophical text shaping Indian thought and life.
It addresses itself foursquare to the universal limitations each
human being is confronted with : ignorance, sorrow and
death.

The teaching of the Bhagavad Gita opens with the
audacious statement that all these are illegitimate problems
caused by ignorance about the real nature of the self.
Drawing upon the essence of all Upanishads, Gita explains
how the self, the atman, is limitless, indestructible, unborn.
This knowledge, Brahmavidya, frees one from all sense of
limitation. This is the principal teaching of the Bhagavad Gita.

Swami Dayananda’s is a classical vedantic interpretation of
the Bhagavad Gita. Without getting lost in a rigid verse-by-
verse translation, he plunges with great verve and energy into
the central theme of the Gita, unerringly picking and choosing
key verses to highlight its message. A highly respected and
very popular teacher of vedanta, Swami Dayananda succeeds
marvellously in conveying the profundity of the Bhagavad
Gita, unfolding its teaching with a style and clarity which will
appeal to every modern mind.
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