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PREFACE

Sri Jnanadev or Jnaneshwar, Poet and Yogi, Jnani and Bhakta, was
on this earth for about twenty years, nearly seven hundred years ago.
His brief life was a divine event.

The Bhagavad Gita embodies the essence of the Vedic Religion
within a short compass and in the most popular form. That gloridus
dialogue between Nara and Narayana, Arjuna and Sri Krishna, is
aptly described as Jnanamaya Pradipa—the Light of Knowledge.

Jnaneshwar Maharaj had, at a very young age, a vision of that Light
and he gave discourses on the Gita, which came to be known as
Bhavartha Dipika or Jnaneshwari, bringing to light the deeper mean-
ing and hidden significance of the dialogue between the Blessed Lord
and Arjuna.

This very original Commentary, long confined to Marathi and a
few other Indian languages in translation, was made available for
the first time to the world at large by Sri Ramchandra Keshav Bhagwat
in a complete English translation, published in two volumes (1952,
1954).

*
* *

Some years ago when I called on Sri S. Duraiswami Aiyer of Sri
Aurobindo Ashram, Pondicherry, I found him reading this book.
He spoke highly of it but added, that being no longer available, it
was worth reprinting. I noted down the name and address of the
translator and wrote to him on my return to Madras. His son, Sri
Bhaskar Ramchandra Bhagwat, replied offering his co-operation,
and added with a touch of sadness that his father had passed away
in 1956. 1 left it at that until Prof. S. Suryaprakash lent me his copy
of the book when we touched upon the subject in our conversation.
I am now happy to offer a new edition of this English Jnaneshwari
encouraged by the response to the new imprint, SAMATA BOOKS,
and the two publications, THE BHAGAVAD GITA with the Com-
mentary of Sri Sankaracharya, and DAKSHINAMURTI STOTRA
of Sri Sankaracharya.

I am grateful to Sri B. R. Bhagwat for his wholehearted co-operar,
tion and for readily granting the necessary permission for the reprint
and helping me with his personal copies of the book. He also secured
the illustrations that adorn this great work.
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While Sri R. K. Bhagwat’s translation was originally in progress,
the “Dnyaneshwari English Rendering Publishing Association” was
formed with Prof. N. K. Bhagwat as Chairman, Sri B. R. Patwardhan,
Sri W. T. Apte, Sri S. A. Apte and Sri J. R. Kinikar as members;
Sri S. R. Gurjar and Sri B. R. Bhagwat as Joint Secretaries; and
Sri G. M. Vaidya and Sri B. B. Mahabal as advisers. Volume I was

ublished on Gita Jayanti, 27 November 1952, and Volume II on
%ﬁa Jayanti, 6 December 1954.

The Association acknowledged its gratitude to Dr. R.D. Ranade
for his Fereword; to Prof. S. V. Pandit, Prof. V. V. Dixit and Sri
V. D. Kulkarni for their editorial wark, to Dr. S. K. Belvalkar for
permission to use his English translation of the Gita and to Sri
V. A. Patwardhan, Shrimant Rajasaheb of Jamkhandi and the
Rajasaheb of Miraj (Senior), and others for their generous help.

Sri R.K. Bhagwat, the translator, explained in his introduction
how he first came to know of Sri Jnaneshwar Maharaj from a booklet
published in Madras. It is perhaps more than a coincidence that
Sri Bhagwat’s translation of Jnaneshwari, first published from Pune,
is now being issued in a Second Edition from Madras.

*
* *

I thank Prof. K. R. Srinivasa Iyengar for his advice and suggestions
and for his invaluable secholarly help at a critical time. 1 wish to
place on record my gratitude to the management and staff of All
India Press, Pondicherry, for their fine work. And I thank him, who
wishes to remain unnoticed, who has been an intimate friend and a
brother ¥AT #&@: for all that he has done for me and continues (o
do despite my failings.

My thanks are due to Sri B.R. Bhagwat, for the photograph of
his father; to Sri Nana Maharaj Sakhare Math, Pune, for the photo-
graph of the image by Sri. D. V. Talim, to Vijaya Art Studio, for the
photograph of the Samadhi at Alandi, and to Prof N.S. Kullur,
Nevase, for the photographs of the pillar and the Jnaneshwar Temple.

The title DNYANESHWARI of the earlier edition was in con-
formity with the Marathi spelling of the word. It has now been
altered to INANESHWARI conforming to the original Sanskrit
spelling.

An important feature of this edition is the inclusion of the original
verses of the Gita in Devanagari. The earlier numbering of every
tenth OVI has been omitted. The number given in brackets, at the
end of the last line of the English translation of the verses, indicates
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the number of the OVI with which the Commentary on the verse or,
group of verses, begins.

*

The Gita has been studied traditionally as a book of three parts
each of six chapters. Sri Jnaneshwar Maharaj deals with the Gita
as of two parts, the first, Purvakhanda, consisting of the first nine
chapters, and the second part Uttarakhanda, consisting of the re-
maining nine chapters. This is novel but very meaningful. The reader
may also find the commentary on VI. 12 and the following verses
very much out of the ordinary and the yogic Kriya exemplified for
the first time at such length.

The Gita may be said to begin, in a sense, with Arjuna’s aspiration
and surrender to Sri Krishna in a state of perplexity I1.7. The Blessed
Lord imparts to Arjuna the Great Word of the Supreme Secret
Uttamam Rahasyam XVIII.56. And the Gita concludes with Arjuna’s
declaration in this greatest self-knowledge: Karishye Vachanam Tava
XVIIt73. 1 shall fulfil your Word. May Jnaneshwari invoke the
grace of the Divine and lead its readers to that Realization.

GITA JAYANTI Velury Sadanand
10 December 1978



FOREWORD

I have great pleasure in writing this foreword to the translation of
the Jnaneshwari by Diwan Bahadur R. K. Bhagwat. The translation
was shown to me about three years ago, and since then it has passed
through revision and re-writing, especially at the hands of my former
stident Prof. S. V. Pandit, M.A., Professor of Philosophy, Elphin-
stone College, Bombay, who has just retired. I may state that the
labour spent upon the revision of the book by Prof. Pandit is very
well deserved. The Jnaneshwari is one of the greatest of works, if
not the greatest, in the whole of Marathi literature and especially
spiritual literature. It may also be one of the greatest spiritual books
in the world. It is unfortunate that a full English translation of this
work was not available till now. Is it not a matter of great wonder
that a Retired Deputy Collector like R. K. Bhagwat, who had spent
his life in hard official work for about forty years, should immediately
after his retirement apply himself to such a difficult task as the transla-
tion of the Jnaneshwari? He has told us how his mind was first
attracted towards the Jnineshwari about forty years ago, and later
how he got an idea of translating it from a small booklet on the life
of Jnaneshwar published in Madras. It is to the great credit of
R. K. Bhagwat that he should have finished the work in such a short
time as four years and eight months. Any one, who has had the
experience of writing such a book, can know that the time is indeed
too short for the completion of such a work. I give, therefore, hearty
compliments to R. K. Bhagwat for finishing the work in such a short
time. Of course, putting such a difficult work as the Jndneshwari in
a new garb, especially in the garb of a foreign language would be
rewarded in course of time by happy comments and suggestions
which may be offered by eminent critics. In any case the work will
present to the English readers a novel commentary on the Bhagwat-
Gita, which is altogether different from the general run of commen-
taries either in Sanskrit or in any other Indian language. We only
wish that Diwan Bahadur’s efforts in the service of the Jnineshwari
would be rewarded by his getting an insight into the teaching of the
-great Saint, what he stood for, what his spiritual ideal was, and how
it was to be accomplished. It is not only to the English speaking
people, wherever they may be, that the book might make an appeal,
but also to all those who take interest in English expositions in the
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various parts of India, and these latter may well compare the book
to the great works on spiritual literature in their own language.
Finally, I have to thank Diwan Bahadur R. K. Bhagwat heartily,
not merely for writing the book, but also for arranging that it sees
the light of day. His patience and labour are beyond all praise.

Camp Nimbal R. S. R. D. RANADE
(Dist. Bijapur) (M. A., D. LITT.)
9th November, 1952 (Emeritus Professor of Philcsophy, and

some time Vice-Chancellor of the
Allahabad University.)



INTRODUCTION

It is a matter of supreme gratification to me that the service, I
was inspired to render at the feet of Shri JnAneshwar Maharaj-the
very God of knowledge,—in the form of an attempt at rendering
into English his unique and invaluable.composition, the Bhavartha-
Dipika (the lamp, illuminating the import of the Gita Teachings),
has, by his own grace, reached the stage of completion. All homage
to (the sacdred memory of) that Great Preceptor-the greatest of the
Great. Some of my friends, who knew of my attempt and had seen
some of my notes, suggested to me that it would only be in the fitness
of things, were I to place on record, how I got the inspiration to under-
take this work. I, therefore, simply carry out that suggestion in the
following lines, since I see nothing unreasonable in it.

My first acquaintance with the A. B. Cs. of Jnaneshwari

The first time I heard of Jnaneshwari was about the year 1895 A. p.,
when I was a student attending a Secondary School. I had taken
Marathi as my second language and in connection with that subject,
we were coached up in our School in some selections from Jndneshwari
(Chapter XII, verses 144 onwards, commencing with ““One who
never bears any hatred for any living being etc.”). contained in ‘Na-
vanit’ (i.e., butter in the form of selections from Marithi pocts.)
About ten years later, I happened to be working in a touring District
Office, where I had, as my brother employee, a venerable looking
old gentleman, a great admirer of Jnaneshwari (later on known in
Maharashtra as ‘Govind-suta’). He used to read regularly every
evening, before retiring to rest, some portion of Jnaneshwari. [
sometimes used to be his hearer at such readings. This is how |
first became acquainted with Jnaneshwari and how I began to feel
a regard for it. In future years of my service-life I could hardly get
any leisure to attend to such things: yet, off and on, I used to read
some literature on religious matters.

How I conceived the idea of rendering Jnéineshwari into English

«* Messrs. G.A.Natesan & Co., of Madras published a series of the
life-sketches of Indian Saints and other great souls. While going over
the pages of the life-sketch of Shri Jnaneshwar of this series, I found

a reference made in it to Jnaneshwari, with a footnote as under by
the author:
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“Jnaneshwari is not, though it deserves to be translated into English,
so translated, etc. etc.”

This note caught my imagination and I wondered as to why I
should not try at it, if and when I found leisure. I could not, however,
seriously think about it while in active service. When I was about to
retire, the question arose before me as to how I should utilize my
leisure after retirement, and then I was put in mind of my former
idea of attempting a translation into English of Jnaneshwari, and I
began seriously to think about it when I actually retired.

-

How I started the work

When [ actually collected the material and was about to start
with the work, I began to feel how far I was qualified to undertake
it, quite a layman as I was. Frankly speaking, I was not quite a re-
ligiously-inclined person, nor do I belong to any particular school
of religious thought. Besides, I have had not the benefit of any higher
collegiate education, nor had I secured any literary attainments
through any other means. I thus began to feel quite diffident in
regard to my capacity to undertake a work, which involved this
background as also such literary abilities. But there arose in me
an inner urge and I thought that there was positively nothing wrong
in making an attempt in that direction. At the most, I might have
to abandon the attempt, should I, in course of time, find myself
quite unequal to it. Even Shri Jnineshwar Maharaj—the very God
incarnate of knowledge—expressed a sort of diffidence while starting
the work of composing Jnaneshwari, as will be seen from the following
verses:

*“...1 have committed one more fault and it is of venturing
to make clear the meaning of Gita .. . I have, of my own accord,
made myself overbold, without weighing in my mind how difficult
it is to carry this work to its successful completion, Could there
stand any comparison between the brilliance of the Sun and that °
of the glow-worm! or that I, an ignorant person should embark
upon the doing of such a thing is like a lapwing attempting to
empty the ocean with its beak. ... How could such an insigni-
ficant, a diminutive, and a very dull being as myself, compare
before such a vast and limitless task, wherein even the Vedas
lost themselves completely, etc. etc.”” (Jnaneshwari, Chapter I,
Verses 65-78).

I repeated the same thing to myself in regard to the work, I was
venturing to undertake, the only difference being that Shri Jnaneshwar
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Maharaj said as above out of sheer modesty, while, in the case of an
insignificant person like myself, it painted me as I was. However
I entered upon the venture and made an actual start in April 1943.

The progress and completion of the work

As I started the work, someone remarked that mine would merely
be a duplication of work, since Jndneshwari was already rendered
into English by Professor Manu Subedar, B. A., B. sc. (Lond.),
Bar-at-law, the well-known Economist of Bombay. In order to make
myself certain on this point, I secured a copy of “Gita explained
by Jnaneshwar Maharaj”’, edited by Prof. Subedar and went through
it. Ifound it to be unquestionably a specimen of brilliant scholarship.
It was not, however, a regular translation, stanza by stanza, of Jnanesh-
wari, the thing chiefly aimed at by me, but appeared a condensation
more or less of the Marathi version by Pandit Moghe of Sion, Bombay.

I did not thus think that mine would be a duplication of work and
so I resumed my work. Istarted my work with the help of the versified
Marathi version by the late Pandit Govind Ramchandra Moghe of
Sion, Bombay. It took me over two years and a half to complete
the translation work with the help of that version. About that time,
however, I happened to see another Marathi version of Jnaneshwari
by the late Shri. Balkrishna Anant Bhide; and when I began just to
compare the translation I made with that version, I found great
divergence between the two. Then I began to compare Shri. Moghe’s
version, with that of Shri. Bhide, and found great divergence between
these two. It seemed to me that Shri. Moghe’s version, which was
in a versified form, was not strictly literal, but was, more or less, a
free version, while that of Shri. Bhide was strictly literal, as far as
this became possible to be done. At this I found myself in a fix. I
had thus to entirely revise the work already done and to have al-
together a fresh copy made of the revised version. Simultaneously
with this revision work, I thought of having the revised portions
typed in order to make available a couple of extra copies. Luckily,
as I was on the look out for some one who could help me in this direc-
tion, I met a young graduate, who had some liking for the subject
matter contained in the Jndneshwari and he volunteered to do this
typing work as a labour of love during his leisure hours. Thus the
work of revision, as also of typing went on hand in hand and both
these were completed in the month of December 1947, It thus took
for me four years and eight months from the very start to complete
the translation.
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THE OUTCOME

I cannot say anything as regards the rendering itself. I am, however,
painfully aware that it is by no means perfect and such as it should be.
It is bound to contain many flaws and drawbacks. It is, in fact,
simply an attempt at rendering and not a perfect rendering. It has
neither any style nor rhythm nor grace in point of language, nor has
it got much value from a literary point of view. It is after all some
“crude material” that might be useful for any one, who might, laier
on, at some distant date, think of utilizing it for turning out an au-
thenticated and an authoritative English version of Jnaneshwari.
Personally, I have no desire to proceed further in this matter. But,
in my opinion, some sort of crudeness is bound to be there in any
rendering, if it is to claim as being faithful to the original and to bear
identity with the order, arrangement, and set-up of the original
composition. To take an example, the expression “in that way”,
or “similarly” has occurred almost in every alternate verse in this
rendering and that became inevitable to maintain integrity of the
original in its rendering. No further apology, I believe, is needed.
The present attempt at rendering, however, made it imperative on
me to do critical reading of Jnaneshwari to be able to proceed with
the work. I would not otherwise have taken the trouble of doing
50, and in this, I feel I am amply rewarded for any labour that may
have been involved in this work, since my role in this affair is that
of *‘one eager to know (fS¥T )”, the third class of doers, as mentioned
in stanza 16 of Chapter VII of Shri Bhagavad-gita.

ACKNOWLEDGEMENTS

I cannot conclude this narration without giving expression to the
sense of my deep gratitude towards Rao Bahadur G. M. Vaidya,
M. B. E., retired Controller of Miitary Accounts. It was his good
fortune to come in contact with the late Shri Keshavrao Mahar3j
Deshmukh, B. A., of established reputation as an authority on Jnanesh-
warl in Poona and through his good offices R. B. Vaidya has been
handling Jn&neshwari for some time past. I got R. B. Vaidya's
most valuable guidance during the revision and typing of my rendering
of the Jnaneshwari into English. I also owe a debt of gratitude to
my young friend Mr. S. R. Gurjar, B. A., who, out of great regard
for Jn@neshwari, voluntarily and mqst cheerfully did the tynine
(work):

I have made free use of the following publicativas.
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1. Marathi version of Jnaneshwari, by Pandit G. R. Moghe.
2. Similar version, by Shri. Balkrishna Anant Bhide, B. A.
3. English translation of Bhagawadgita by Dr. S. K. Belwalkar.
M. A., ph. D.
and I feel sincerely grateful for the valuable and great help I received
from these and other Reference Books.

555/2, Shivaji Nagar, R. K. BHAGWAT.
Poona 3.
31st December, 1947.
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THE BHAGAVAD GITA
HISTORICAL BACKGROUND AND THE CONTEXT

“Good (sometimes) cometh out of evil - -is an old adage. Good
in the form of the supreme and most sublime philosophy contained
in the teachings of “Bhagavad-Gita™ came out of the evil in the
form of the most bitter and deadly dispute between the two
branches  ‘Pandavas’ and the *Kauravas' of the Lunar Dynasty,
over sharing the sovereignty of ‘Bhirata’. This is elaborated below.

There reigned at Hastindpur, about fifty miles from modern Delhi,
i very ancient times - about 2000 years before the Christian era—
King Shantanu of the Bharata Dynasty. Once he happened to see
Crangd, a Goddess and a hely river from the heavens, who had taken
bhirth in human form on the earth, consequent on some curse inflicted
on her, Shantanu and Ganga loved each other and their love eventu-
ally ripened into a marriage. Before they married, it was agreed
between them that Gangd should have the sole claim over the progeny
that might issu¢ as the result of their marriage, and that, should King
Shantanu behave in any way against that agreement, Gangad should
forsake him forth-with. Ganga, after the marriage gave birth to seven
sons, all of whom she consigned to the river. When she was about to
make the cighth son meet the same fate, King Shantanu got overpower-
ed with intense grief, and begged Ganga not to consign that child to the
river, as he could not bear to see the loss of that child. Ganga did not, at
the instance of God Indra, consign that child to the river, but forsook
Shantanu according to the original agreement between them, since
Shantanu’s request for the rescue of the child was taken as a breach of
that agreement. This, in fact, took place in accordance with the pre-
destined arrangement by which Gangd's curse was to be mitigated,
and she was to be restored to her original position in the Heavens.

That eighth son was named Devavrata and was brought up by
King Shantanu with the greatest care. The young prince attracted
the minds of the subjects in the kingdom by his excellent qualities.
King Shantanu also loved Devavrata very dearly. In due course
King Shantanu designated the young Prince as the heir-apparent;
and entrusting him with the affairs of the state, he gave himself up
to hunting and sports of that kind. While out hunting one day he
happened to sce a poor but gentle and charming Koli damsel (fisher-
woman) named ‘Satyavati’. Deeply grieved and lonely as he had
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already felt at his separation from Ganga, Shantanu thought of
taking Satyavatl in marriage to mitigate his grief and loneliness,
and he approached the girl’s father with the marriage proposal.
Satyavati’s father showed himself in favour of the proposal, but
stipulated that the son that might be born to Satyavati as the result
of their marriage, should exclusively be the heir-apparent. King
Shantanu could not agree to this condition on account of his strong
affection for Devavrata, nor could his love for Satyavati get in any
way diminished, the result being that his health began to get deteriorat-
ed. Devavrata came to know of this, and he did not like that he
should himsclf be the cause of the suffering of his father. He, ap-
proached Satyavati’s father on his own, and after discussing the
matter with him took the double vow that he would renounce all
his claim to the throne, and he would also remain for ever a bachelor
to preclude the possibility of any trouble ever arising in the future
from his progeny. Satyava(i's father thercon agreed to Satyavati’s
proposed marriage with Shantanu, which took place in due course,
The Gods in the Heaven expressed their high appreciation of the
sacrifice made by Devavrata, and bestowed on him the title of ‘Bhish-
ma, on account of his dreadful vow. He was known thus thereafter,

King Shantanu had two sons born of Satyavati, Chitringada and
Vichitravirya. The King died a little later and Bhishma installed the
elder son Chitringada on the throne. Chitrangada, however, died
soon after in a battle, and Vichitravirya succeeded him. He married
the two daughters of King Kiashirdj, Ambikd and Ambaliki. Vichi-
travirya, however, soon died without any issue.

Satyavati was greatly distressed at these tragic happenings.
Bhishma, her husband’s son from Gangd had alrcady taken a vow
to remain a bachelor permanently, while both her sons died without
leaving any heir to the throne. There were left only the two childless
young widows Ambika and Ambilikd. Satyavati therefore laid before
Bhishma alternate proposals viz. (a) that he (Bhishma) should either
himself occupy the throne and get himself married, or (b) in the
alternative should practice ‘Niyoga'™ on the widows of Vichitravirya
and beget sons in order to prevent Bharata Dynasty from becoming
extinct. Bhishma replied that he would never break his vow once
faken, He, pointed out however that there was a mandate in the
Scriptures that the Kshatriyas should beget sons through learned

**Niyoga' - A practice prevalent in ancient times, which permtted o childlesy
widow to have intercourse with the brother or a near kinsman of her deceased husband
to raise up issue to him, the son so born being called Kshetraga (TR,



HISTORY OF THE BHAGAVAD-GITA PREACHING Xiii

and austere Brahmins. This put Satyavati in mind of having got a
son named Vyasa from Sage Parashar while in her virgin state at
her father’s, and she told this to Bhishma; they both agreed to make
use of Vyasa for the purpose. Satyavati recalled Vyasa to her mind
and he stood before her. Satyavati related to him the purpose for
which he was called, and he promised to act in the way suggested,
provided the two ladies concerned would agree to have him with
his ugly appearance and apparel, and also the foul smell emanating
from his person. Satyavati consulted both her daughters-in-law and
they with great reluctance agreed to the proposal. The elder one
Ambika remained waiting for Vyasa, and when he actually came
she saw his appearance with overgrown hair, reddish colour of his
matted hair and red eyes etc., and she got frightened and closed
her eyes and did not re-open them so long as Vyasa was with her.
This resulted in Ambika giving birth to a blind son, who was later
on known as Dhritarashtra. With a view to have a son, good and
complete in all respects, in the royal dynasty Satyavati again called
Vyasa and requested him to repeat his ‘Niyoga’ process on the younger
daughter-in-law Ambalikd and he agreed. When Ambalika saw him,
she too got frightened and turned white. Vyasa perceived this and
said that the son that would be born to her in such a state would be
pale and this turned out to be true. This son was later on called
‘Pandu’ (colourless). Satyavati again requested her elder daughter-
in-law to receive Vyasa once more, but she could not gather courage
sufficient to face Vyésa once more, and she instead of going through
the ordeal herself, deputed her maid-servant duly bedecked with
ornaments etc. to receive Vyasa. The maid received Vyasa
with very high regard, not minding his external appearance. Vyasa
told her that she would be blessed with a son who would be highly
talented and religious-minded and would also be a great devotee
of God. The son born to this maid was named ‘Vidura’.

Bhishma brought up the three sons Dhritardshtra, Pandu, and
Vidura with great care and made them well-versed in Vedic studies,
archery, and the use of other arms and weapons. Pandu became
specially expert in archery, blind Dhritarashtra became very strong
bodily, while Vidura made a mark in intellectual feats. Bhishma
installed Pandu on the throne, since it did not seem proper to him to?
instal either Dhritarashtra or Vidura, the former being born blind
and the latter being born of a maid servant. All the three sons were
duly married. Dhritarashtra’s wife was named Gandhari; Pandu
married two ladies named Prithda (Kunti) and the other Madri;
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while Vidura married the daughter of a king named Devaka. Pandu
acquired vast riches through his valour and dedicated them all,
with the consent of his elder brother Dhritarashtra, to Bhishma
and Satyavati and his two mothers Ambikd and Ambalikda. He
then went for hunting in the forests on the southern slopes of the
Himalayas. While hunting one day, Pandu missed his aim and hit
with his arrow a sage and his wife both of whom had assumed the
forms of deer and were enjoying each other’s company. Before
they died, however, the couple inflicted a curse on Pandu that he too
would meet his death while in the enjoyment of his wife. Pandu
felt extremely miserable at this happening and also at the curse, and
began to observe devout austerity along with his wives in propitiation.
As it was considered improper to die childless, Pandu broached the
subject to his wife Kunti, and suggested that she should beget progeny
by taking resort to ‘Niyoga.” Kunti however observed that while
at her father’s home in her virginity, she had scecured a boon-a hymn
from sage Durvasa, the recital of which gave her the power of at-
tracting towards herself any God of her choice for begetting progeny.
She added that she would avail herself of that power (instead of
taking resort to ““‘Niyoga’™). This she did and she had three sons
Dharma from Yamadharma, Bhima from Viyu and Arjuna from
Indra respectively. The younger wife Madri followed the same course
with the help of Kunfti, the consent of Pandu, and she had two sons
named Nakula and Sahadeva from the two Ashvinis. Thus Pandu
secured in all five sons, who became known as Pandavas, while Dhrita-
rashtra and his wife Gandhari got a progeny of 100 sons and one
daughter, the sons being known as Kauravas.

No one can fight against fate and this proved too true in the case
of Pandu. Even while in the full recollection of the dagger in the
form of the curse hanging over his head, he, on one occasion, became
extremely passion-stricken and in spite of strong protestation on the
part of Madri, began having sexual intercourse with her, with the
result that he suddenly collapsed and met his death. Madri entrusted
her two sons to the fond care of Kunti, and as a true Satee immolated
hereself on the pyre of her husband Pandu. Kuntl was then taken
with the five sons to Hastindpura by the sages where Bhishma brought
‘them up along with the Kauravas. Bhishma got both the Kauravas
and the Pandavs well-educated all-round. They were given special
training in archery under Drondchdrya. Dronichiirya noticing the
special aptitude of Bhima and Arjuna, specially initiated them in
the mysteries and secrets of the art of archery. The superiority in the
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art of archery on the part of Bhima and Arjuna sowed the first seed
of jealousy in the minds of the Kauravas against the Pandavas. The
latter being virtuous became favourite with the elders and this led
to increased bitterness of feelings against them on the part of Kauravas,
The Kauravas entertained the fear that they would have to part
with the entire kingdom, or at least half of it, in favour of the Pandavas,
should they happen to make such a claim. Shakuni, the wily maternal-
uncle of the Kauravas, fostered this fear in their minds, and he advised
them to plan the total destruction of Pandavas. Attempts were
accordingly made to bring about this result in various ways, such as
by poisoning Bhima, setting fire to Pandavas’ dwelling, and also by
drowning Bhima; but they all proved abortive. The Pandavas, on
the other hand, acquired unlimited riches and this made the Kauravas
feel greater jealously for the Pandavas. The Kauravas, as the last
resort stooped to a device, common in those times, of tempting
Dharmargaja—the eldest of the Pindavas—to a game of (loaded)
dice, with the wicked motive of robbing him, through gambling, of
all he possessed. Dharma fell an easy victim to the temptation,
and the game started. Dharma getting intoxicated as the game
advanced, went on laying stakes after stakes and losing heavily each
time. Ultimately he lost everything leaving nothing that he could
call his own and stake. The Kauravas most cunningly hinted that
there was still left Draupadi—the common wife of the Pandavas
who could be put as a stake. As ill luck would have it, in the heat
of the moment, Dharma took up that hint and staked Draupadi,
as practically the last stake. That stake too Dharma lost, and
Draupadi became the property of the successful Kauravas. Taking
advantage of that position, the Kauravas by way of wreaking bitter
vengeance on Pandavas, went to the length of forcibly dragging
Draupadi against her will to the court-hall, and insulting her there
in the open court. Ultimately, the Kauravas stipulated that the
Pandavas by way of expiation (of the sin) of losing all the stakes,
should go into exile for a period of twelve years, and should further
remain incognito for a period of one year. The Pandavas accordingly
went into exile accompanied by Draupadi.

Ater suffering all sorts of possible hardships and with the termi-
nation of the period of thirteen years made up of exile and living,
incognito, the Pandavas returned to Hastindpura, and, they claimed
their half-share in the kingdom. The Kauravas who were from the
beginning against recognizing any such claim, refused point-blank
to give any share of the kingdom to the Pandavas. The eldest brother



Xvi JNANESHWARI

Dharmaraja suggested a compromise with a view to preventing a
quarrel, that the Pandavas should be given at least five towns and
villages and they would rest content with that. Bhishma, Drona and
Vidura had all tried their utmost to induce the Kauravas and their
maternal uncle Shakuni (the arch instigator) to agree to the compro-
mise but to no purpose. Even the blind Dhritarashtra wished in his
heart of hearts, that justice should be done to the Pandavas, but
he was helpless since his eldest son Duryodhana and his brothers
refused to hear any such proposal. Even Lord Krishna (the eighth
incarnation of God Vishnu in that era) went to mediate, but he too
was not successful. All efforts at a compromise, having proved
unavailing, Dharmarija, the eldest of the Pandavas at last gave his
consent to have resort to warfare on which the other Pandavas were
so very keen and insistent. The Kauravas were prepared to face the
ordeal of a war, and so both the parties prepared themselves. The
Kauravas collected an army of eleven Akshouhinis, while the Pinda-
vas collected an army of seven Akshouhinis- -in all an army amounting
to eighteen Akshouhinis* was collected on both sides.

Both the armies stood face to face on the battle field of Kurukshetra
(near modern Delhi). Just as the fighting was about to begin, King
Dhritarashtra expressed his longing to know the progress of the
war as it took place. Being himself blind he could not view personally
what actually took place on the battle-field. Sage Vyisa, therefore,
deputed Samjaya-—an expert, originally engaged for horse-testing,
duly endowed with a divine vision, which enabled him to view clearly
from any spot of safety he might select to watch from, to remain
with Dhritarashtra, and narrate to him the progress of war as he
could actually see it taking place.

During the war, Lord Krishna became the charioteer of Arjuna.
Arjuna wished to see for himself, before the fighting actully com-
menced, who had collected on the battle-field on both the sides to
take part in the fighting. He, therefore, asked Lord Krishna to take
the chariot to a position midway between the two armies, which
Lord Krishna did. As he saw all around, Arjuna perceived his grand-
fathers, uncles, brethren, friends, nephews, sons, preceptors and
kinsmen-in fact all his kith and kin collected there to take part in
:the warfare, and a feeling of a dolour at what he saw, came over
his mind. It was rather strange that Arjuna who had already known

* One Akshouhini ( &Yfg9fT) means an army of 218700, made up of ele-
phants, chariots, horses and infantry.
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from the beginning who were getting together to take part in the
warfare, and who was himself so eager for the destruction of the
Kauravas whom he hated so much for all the injustice they had done
to the Pandavas, should, at the very eleventh hour, feel nervous.
Not only that, he began even to argue with Lord Krishna on the
utler impropriety of conducting a warfare against his own kith and
kin, and further to tender his own advice to him. Seeing this attitude
on the part of Arjuna, Lord Krishna got puzzled and began to depre-
cate him for what he called his turbid mood. Arjuna had implicit
faith in Lord Krishna and he surrendered himself completely to
him and begged him to tell him for certain what was better for him
(whether to fight or not to fight) in the circumstances in which he
was placed, as he had become incapable of judging for himself on
account of his dolorous state. Hearing Arjuna’s appeal Lord Krishna
preached the right course for him to follow.

The advice then given by Lord Krishna to Arjuna, is contained
in that portion of the great Epic Mahabharata composed by sage
Vyasa which is called Bhagavadgitd comprising 18 chapters with
700 stanzas. That discourse is in the form of a dialogue between
Lord Krishna and Arjuna, at the conclusion of which Lord Krishna
enquired of Arjuna if his ignorance-grounded misconception has
been dispelled. To this query Arjuna gave the following answer:

“Dispelled is mine dilusion; regained by me
“through THY favour is the memory (consciousness
““of my real nature) Oh Achyut! I stand here firm
““and freed of doubt, and will do Thy bidding™.

Shri Jnanadev Mahardj composed in Marathi in a versified form
an illuminating commentary on ‘Bhagavadgita’ which was originally
in Sanskrit, and gave it the name ‘Bhavartha-dipika,’” the lamp illu-
mining the import of the Teachings of the Gita, otherwise known
as ‘Jnaneshwari.’



SRI JNANADEV
A SHORT LIFE SKETCH

There lived 1n the village of Apegaon, near Paithan, on the bank
of the river Godavari, one Govindpant Kulkarni. He had a son by
name Vithalpant, the father of Sri Jnanadev. Vithalpant developed
in his early age a tendency towards the study of the Vedas and other
Scriptures, and became a great devotee of God. He felt no interest
in the day-to-day worldly affairs, while his mind got attracted to-
wards the visiting of places of holy waters and other sacred places,
association with devotecs, and the rendering of service to God. He
left his parental home in his teens and in the course of his visits to
holy places he came to Alandi near Poona. During his visit to Alandi,
Vithalpant attracted the attention of one Sidhopant of Alandi, who
had a marriageable daughter. Sidhopant opened the subject to
Vithalpant, offering him his daughter in marriage. The latter did
not however readily assent to the proposal, but later on agreed to i,
having had a dream-vision, giving him a mandate to accept the girl
in marriage. Vithalpant took this as a divine mandate and soon
married Sidhopant's daughter and started his family life.

Although leading the family life, Vithalpant felt no charm for
it and began to feel a sort of repentance for getting thus entangled.
His wife Rukminibai. who was a most devoted wife, found it rather
difficult to keep her husband attached to her. Vithalpant was always
engaged in God-worship, feeling quite apathetic over family affairs:
visiting holy places became a sort of hobby with him. After staying
at Alandi for some days he once accompanied Sidhopant’s family
members on pilgrimage to Pandharpur, where he felt his stay to
be full of bliss. From there he went to his parents at Apegaon along
with his wife. It was, however, not given to his parents to enjoy the
happy association of their son and daughter-in-law for a long time,
since they soon left this world, making Vithalpant the head of the
family. His ascetic tendency, however, went on increasing day by
day, and it became a question of grave anxiety to his wife,-how to
fun the day to day family affairs. Sidhopant learnt at Alandi this
state of things, and he went to Apegaon and brought his daughter
and son-in-law to Alandi. This change of station however did not
bring about any change in Vithalpant's ascetic tendencies, which
went on ever increasing. The absence of progeny further strengthened
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these tendencies; and on the plea of going out to the river for a bath,
Vithalpant one day left the house and went straight to Benares, where
keeping his antecendents quite secret, he accepted the discipleship
of one Swami Ramananda and became himself a Sanyasin (an ascetic).

The desertion by her husband made Rukminibai very miserable,
and she felt greatly mortified even to appear openly in society. The
uncertain state of the whereabouts of her husband, as also her own
future, made her life very burdensome. At last she took to an austere
life, passing her days ever thinking of her absent husband, rendering
service to God Sidheshwar, and perambulating the Ashwattha tree,
taking meals once in 24 hours. As Rukminibai was passing her days
in this way, Ramananda, the Preceptor of Vithalpant, who was on
pilgrimage to Rameshwar, quite accidentally came to Alandi and
put up in a Maruti temple. As Rukminibai in her daily rounds of
visits to temples went to the Maruti temple one evening, she saw an
ascetic sitting there, and in normal course she bowed down at his
feet. The Swami seeing a ‘Savashna’ (FaT5%-a lady with a red turmeric
mark on her forehead in token of her having a living husband) bowing
to him, gave her a benediction quite in normal course using the words
“Be ye the mother of a son"". The utter improbability of the Swami’s
benediction coming to pass, on account of the ignorance of the where-
abouts of her husband, first made Rukminibai to smile rather amusing-
ly; and then she soon became grief-stricken, and her eyes got flooded
with tears. The Swami observed this state of Rukminibai's feelings,
and made pointed inquiries in the matter. When he learned the
particulars about her husband from Rukminibali, it occurred to him,
and he soon felt certain within himself that his newly-initiated disciple
‘Chaitanyashram’ was none else but the runaway husband of Ruk-
minibai. Since however the disciple was not with him in his pilgri-
mage, Ramananda returned direct to Benares and severely reprimand-
ed his new disciple. The latter confessed his guilt, finding himself
completely exposed. One deserting his issueless wife, without her
consent, and taking to renunciation, as also the one admitting him
into such a fold, were both equally guilty and with the object of
absolving both from such a sin, Ramanand ordered Vithal Chaitanya
to return to Alandi and re-enter family life. The latter, who had got
all dejected, obeyed this mandate, and re-converted himself into a,
family man. The separation of the couple thus terminated and both
lived together. But there began to be heard the rumblings of the
approaching social storm. It was an unheard of thing that an ascetic
should revert to family life; and as the present instance of it was likely
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to bring an odium on both the classes, the Brahmins of Alandi put
a strong social boycott on Vithalpant and his wife. He felt very ill at
heart at this treatment; but he had to put up with it being utterly
helpless in the matter. In such a boycotted state Vithalpant passed
his life in reading, in spritual meditation, and in the worship of God
and maintained his composure. Rukminibai remained pleased (in
the satisfaction of) being restored to the association of her husband
and being thus able to render him service. There was no issue for
about twelve years. Later, as a result of living together on the part
of the couple, there commenced the natural process of procreation,
and the birth of children became a source of added worry to both.
The couple got in all four issues, three sons and one daughter, at
intervals of about a couple of years. The eldest son, Nivrittinath,
was born in Sake 1195, the next, Jnanadev in Shake 1197, the third,
named Sopan in Shake 1199, while the fourth and the last, a daughter
named Muktabai was born in Sake 1201. (A. D. 1273, 1275, 1277,
1279 respectively). Vithalpant mentally felt worried in regard to
the future of these children, all of whom were specimens of the brightest
intellect. Being a man of means, Vithalpant however found no diffi-
culty in educating his children in the best way then possible.

When, however, the eldest Nivrittinath reached the age of seven
years, the age of thread ceremony for a boy -~ initiation as a Brahmin
without which the status of a Brahmin could not be secured, -- Vithal-
pant became very nervous, feeling quite helpless and begged of the
Alandi Brahmins to restore him to his original status of life as a
Brahmin, — making him eligible to sit in the same row at meals
along with other Brahmins. But none paid any heed to his request.

In such a dispirited state, Vithalpant went to Triambakeshwar
with his family for performing certain religious ceremonies and
works in propitiation of God (37T ). Once, during their stay there,
as all the family members got out for the purpose of circumambulation
of the deity, they sighted a tiger taking leaps towards them. They all
got terribly frightened at this danger to their lives, and in self-protec-
tion, they all ran about in whatever direction they could, and thus
got scattered and separated from one another. In such a confused
state Nivrittinath lost his way and rushed into a cave in the Anjani
«Mountains. That cave happened to be inhabited by the revered
preceptor Gahininath of the traditional Nith Sect. Gahinindth's
mind got attracted towards Nivrittinath as soon as he saw him, and
not minding his tender age, he initiated Nivrittin&th into the mysteries
of his (Yogins’) School. He then prescribed to him the group of words
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‘Ram Krishna Hari’ as a hymn, to be chanted constantly, and issued
to him a mandate to go and spread out, all over the world, the worship
of Lord Krishna. Thus Nivrittinath got initiated by his preceptor
at the tender age of 7 and he became fully equipped to undertake the
mission of world-salvation.

As all the four children grew in age they acquired spiritual as
also other general knowledge, and became the very authorities in all
branches of learning. But being the children of a Sanyasin they were
denied the privileges of Brahmins, not having been allowed to go
through the thread ceremony; and this fact made Vithalpant very
miserable. He first went to Apegaon (near Paithan), his native place,
with all his family, and from there he went to Paithan to stay with his
maternal uncle who lived there. He told his uncle that he had gone
there to secure a letter of purification (Jfg7™) from the Brahmins
of Paithan. The latter however told Vithalpant plainly that self-
immolation was the only penance for the expiation of his sins. At
the persuasion of Vithalpant’s maternal uncle, however, a conference
of the Paithan Brahmins was called wherein the whole question of
Vithalpant’s purification was discussed. In that conference Shri
Jnanadev (as described in Chapter XXIV entitled “Jnanalilamrita’
of an old and rare work called ‘Sahyadri Khanda), exhibited the glory
of his miraculous divine powers by getting hold of a passing he-
buffalo and making him actually recite some stanzas from the sacred
Vedas. This miracle struck awe in the minds of the Paithan Brahmins
and convinced them that the Sanyasin’s children were no ordinary
human beings, but had something superhuman in them. They changed
their original obstinate attitude and issued a letter of purification
with an open mind to Vithalpant. Having succeeded in his mission
to Paithan, Vithalpant started on his return journey. When he met
his old preceptor Ramananda, who said, he came there from Alandi
where he had first gone. Ramidnanda came to know of what had
happened at Paithan, and of the securing by Vithalpant of a letter of
purification. At his advice Vithalpant left his children to take care of
themselves, and went with his wife Rukminibai to Prayag (present
Allahabad) where they both put an end to their lives by plunging
(drowning) themselves in the sacred Ganges. This “‘Shuddhipatra”
(letter of purification) was secured in the year Shake 1209 (1287 A.D.),
After the departure of their parents, Nivritti, his brothers and sister
shifted to Newisd, town in the Ahmednagar district, situated on both
the banks of the river Pravari. Jninadev composed his ‘Bhavartha-
dipikd’, Jnineshwari, in the temple of Mhalsa (Mahdlay3) on the
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Southern bank of the river. The work was completed in the year Saka
1212 (1290 A.D.). It seems obvious from the references in his work that
Jnandev had got initiated in the mysteries of the Yoga study through
his brother and preceptor Nivrittinath, before composing the work
and that he had become an expert in it. He could, however, perceive
that both the paths of Yoga and Knowledge were beyond the capacity
of ordinary human beings, with average capacity, and he opened out
the comparatively easier path of Devotion as leading to Deliverance.
The path of devotion preached by Jnandev was of devotion-cum-
knowledge. Although Jnandev was mainly a follower of the Path
of Yoga, he was also a follower of the Path of Devotion and also a
‘Vaishnava’, a follower of the four-fold caste system. With all this,
it seems strange that absolutely no reference was made to God Vithobi
of Pandharpur in the whole of Bhavirthadipika, although there is
an indirect reference to that God (vide verses 214-218 of Chapter xu
of the work) in that, Lord Krishna says that he holds on his head God
Shankar, his great devotee. This obviously refers to the fact of (the
idol of) Shri God Vithoba of Pandharpur having on his head the
Pindi (lingam of Shiva)—a form to be seen nowhere else. The
omission of the mention of God Vithoba of Pandharpur in Jninesh-
warl is explained by some, suggesting that Jnindev had not, before
he composed Jnaneshwari, personally visited Pandharpur, and had
not viewed the glory of the God there. It seems that side by side with
the composing of Jndneshwarl, Jnindev used to preach to Nivrittinith
and other saints the portions already composed. It is suggested that
Saint Namdev formed one of the audience at such preachings. These
meetings afforded opportunities both to Jnindev as also to Namdev
of coming in closer contact with, and appreciating the merits of cach
other. Subsequently both of them became quite intimate associates.
The composition of Jnaneshwari was completed in Sake 1212 viz
when Jndndev was only 15 years of age. It seems that through his
association with Namdev, Jnandev got admitted into the Varkari
sect of devotees, the leadership of which also soon devolved on him.
Jnindev later on composed other versified works, known as *‘Amri-
tanubhava’, “Changdev Pasashti,”” as also other poems consisting
of Haripith and other ‘Abhangas and Padas’ for the benefit of the
(Varkarl sect. Later on, Jnindev undertook a long pilgrimage to
far off places in Northern India in the company of Namdev. In the
course of his pilgrimage Jnandev spread out far and wide. even in
distant provinces like the Punjab, tenets of the Varnashram School.
Jndndev and his friends returned from this pilgrimage to Alandi
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and on the dark thirteenth day of the month of Kartika of Saka
1218, he (at Alandi), entered into his last spiritual meditation pre-
paratory to getting buried alive (Samadhi) in the presence of his
brothers, sister and other saints amidst scenes of bitter grief on the
part of the less perfected ones. The remaining two brothers and the
sister left this mortal world soon after viz. within about a year and
half of Jnaneshwara’s Samadhi (getting burried alive while in medita-
tion).

Some half a dozen miracles are attributed to Jnandev during
his life time, such as i) making a he-buffalo recite some stanzas from
the Vedas, ii) bringing to life again Satchitinandbaba, who later on
copied out the Jnaneshwari, iii) making an old mud wall move on
for going to meet Changdev, iv) bringing in physically, the deceased
forefathers of a Brahmin to attend the death anniversary dinner,
etc. etc. These are not mentioned in detail here since this is merely
a brief sketch of the life of Shree Jnandev.



THE SOCIOLOGICAL BACKGROUND OF
THE BHAVARTHA DIPIKA

Prof. N.K. BHAGWAT, M.A.

The publishers of the English Rendering of the Jnaneshwiir have,
with the publication of the Vol. II, completed their work and have
had the satisfaction of carrying to fulfilment the cherished and some-
whal ambitious plan of presenting the reading-public with a literal
and readable rendering into English of the Marathi Bhavartha Dipika,
(the magnum opus) compiled by the celebrated Saint  Jnineshwar
of Alandi (Poona District). Other relevant matters. like a short
lifesketch of the Poet-philosopher, have also been given with these
two volumes. It was, however, thought necessary to add a small
note on the conditions, prevailing in the days of Jnineshwar and
thereabout, and which are directly or indirectly referred to by the
Poet-philosopher in the course of his composition. In fact, it is in
conformity with the modern conception of scholarship that such an
attempt, however humble and perfunctory it may be, should be made
to complete the work and offer food for thought to the modern scholars
of history and sociology. The science of sociology has been recognised
as a patent means of understanding the political, economical, social,
moral, intellectual and in fact every other aspect of the life and con-
ditions of a people of a particular locality, place or country. When a
writer of outstanding merit and flashing genius of the type of Jninesh-
war composes a literary work of art, he is not satisfied by merely
playing the role of a commentutor or a pundit, but consciously or
unconsciously reflects the life of the people among whom he resides
and hence the appreciation of work like the Jndaneshwari will be in-
complete and unscientific unless and until this is brought prominently
to the notice of the enlightened readers of the Bhavirtha Dipika. This
effort is by no means comprehensive or complete, but is intended to
excite and encourage the reader 1o pursue this subject further, according
to his capacity, intelligence and level of understanding,

Political conditions : During the twelfth century, in so far as the
Mabhirashtra is concerned, there is not the shadow of doubt that there
was perfect independence and no foreign power or element was
dominating this part of Bharat. Mahdrashtra was by this time ruled
over by the Yadavis, who had originally held sway over the portions,
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constituting the modern Nasik and Khandesh Districts. That portion
was known as the Seunadesha (&3%r 237). Bhillam Yadava, one of
the most brave and powerful descendants of the family attacked
Someshwar, the Chalukya king and extended his sphere of supremacy
over the whole of Maharashtra, to the north of the Krishna River
and transferred his capital from Sinnar to Deogiri. Then followed
a series of brilliant rulers in that illustrious family and by the time
Jnaneshwar existed Ramadevaraya became the ruler of the glorious
kingdom of Maharashtra. It was many years after Jnaneshwar that
one of the commanders of Allauddin Khilji, Sardar Malik Kafoor,
entered the Deccan. So, according to the political ideas, found in
the literature of polity (Arthashastra), the king was regarded as part
of the Divinity, who ruled over his subjects righteously and agreeably
to the duties and responsibilities entailed upon him as the governor
of men. Under him the society was organised in the four-fold caste
system and everybody was expected to behave in conformity with the
duties of the caste, in which he was born. We may, therefore, remark
that in those days, the ideas of democracy and representative institu-
tions were conspicuous by their absence. In fact, it was a kind of
benevolent absolute monarchy. The king was generally a benevolent
ruler and was endowed with all the paraphernalia, regarded with the
highest esteem and loved by the subjects, who obeyed him and served
his cause with devotion. The king had a council of advisers, whose
advice he was under no obligation to accept. The proper administra-
tion of the country and the system of defence, both internal and
external, were strictly according to the rules, detailed-in the Arthashas-
tra. The army was divided into the four-fold arrangement-cavalry
infantry, elephants and chariots. Warriors followed a code of honour
and their rules and conventions. The class was characterised by
bravery and dash and these were suitably rewarded by the King.
There are references made to the standard-bearers, trumpets, drums,
conch-flags (I-132), daggers (IV-223), wielders of weapons such as
bow and arrow (X-254) and spears (XVIII-464) and other weapons
or arms, horsemen or cavaliers fully clad in steel armour from top
to toe (XVIII-1047), carrying on invasions and plundering (XVIII-
464). Wars on the field of battle between two well-equipped and
well-posted camps or individual hand to hand fights are also mentioned .
by Jnaneshwar. As for internal defence of the Kingdom, night vigil,
searches of houses (XI-586) and imprisonment in jails (XVIII-392)
were common. The passing references to Mlencchas and Kaikadis
clearly indicate that the Poet-philosopher had heard about them or
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may have seen them during his long tour through Bhérat during his
life-time. Nowadays there is a tendency to attribute to Jnaneshwar
the fact, that he had a presentiment of the approaching attacks of the
Muslims in the Deccan and the teachings of the Bhavartha Dipika,
were set forth to prepare and train the people of Mahirashtra to
stand equal or rise superior to the emergency that ultimately did
arise. Leaving aside, however, this problematical view, one can
generally assert, that the political ideals were found in conformity
with the political peace and unified control of onc ruler governing
his nation. The political conditions were steady without any ideas
of a foreign attack and a well-devised system of government made the
people happy and contented and no wonder this pecace and general
ﬁrosperity, enabled the scholar and learned man to carry on his
pursuit of knowledge and produce literature of merit and abiding
interest.

Economic Conditions : The Social Economy of Mahirishtra
seems to have been pivoted on agriculture and indigenous trade and
industries. The relation of the farmer to the farm was extremely
intimate and it was known that without concentrated and close efforts
farming land, gardening could never be fruitful (XVIII-94-96). It
is said that the gardener waters a tree and ceaselessly labours at its
base for a reward from the tree bearing fruit (XVIII-844). Acquaintan-
ce with all the processes and implements of farming are observable
everywhere in Jndneshwari. Technical terms like hoe (XVI-329),
grain-pits (XVII-285), processes of winnowing ([I-130) sugarcane
crushing and its various products like jaggery, sugar, molasses (X-32)
paddy and its crop and the requirements of good crop of paddy are
mentioned (XVI11-368). The Poet-philosopher has a very good advice
to give to this class. Farmer when involved in debts is unable to come
out of it and his farming is permanently ruined and therefore he
should not be involved in debts. In a beautiful simile Jnineshwar
has used all technical terms like Mudha (seed stock), Vadapa (rains),
Kharape (pieces of clodless soil), Vaphasi (warmth required for
sowing), Chade (through which seed is thrown into soil) and appliced
them to spiritual matters. (VI-489 to 492). Further the farmer is
required to work in the open ficld and meets with mirage, Indra’s
- bow, forest-firc and other natural phenomena. On the whole, the
farmer had to toil and moil and deserve his fruits by patient and con-~
stant attention and thus be a successful man. In the XIllth adhyfiya
all technical words under the term Kshetra are mentioned. Agri-
culture, on the whole, seems to have been flourishing and the right
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steps taken at the right time, give an assurance of good results. Next
to agriculture, references to trade and crafts may fitly be introduced.
In the bazar and market various sorts of clothes — cotton, wool, silk,
embroidery and clothing with designs upon it are met with. Business-
men gifted with the skill of salesmanship are able to strike their bargain
and enter into a deal. Weaver, goldsmith (XIII-1037; XVII-209),
washerman (XTII-466), potter (IX-74), cowherd and cattle, bullock-
carts and their drivers (XIV-241), carpenters, showing dolls with
mechanism (IX-30), dancers and actors (XVI-361; (IV-48) are men-
tioned. The money-lender and all the terms connected with the art
of lending like capital, usury etc. are also found (VII-178-179). With-
out the money-lender petty traders cannot carry on their avocations.
Successful pursuit of various arts made life flourshing and references
to towns, hamlets and cities are due to this condition of life. City
with streets and central chowks, mansions of rich people, storied-
building, dancers, surgeons, harlots, parks, fruit-gardens clearly
vouchsafe a prosperous life and flourishing conditions of Industry
and Commerce. Side by side the mansions of the rich (V-114) there
is the poor man’s cottage (XIV-219). The prosperity is witnessed
by the two principal communities of the town-the goldsmith and
jewellers.” Go to their shops and find excellent gold of the best touch
(VI-34; VIII-38). Fluctuations in the rates were noticeable. Referen-
ces to gold mines (XVI1II-514), mints and minting of coins (VII-22-26),
ornaments for ladies and children (I-5), leather currency (IX-454)
indicate the high state of civilisation and culture.

The conditions enumerated above clearly show that Maharashtra
during the days of the Yadavas was prosperous and peaceful life
of the people encouraged literary and other creative activities. The
economic conditions of the people caused no anxiety and gave a
fruitful field for demoralisation by the introduction of social vices.
Superstition, religious traffic-making and growth of diseases and the
consequent necessity of physicians and their professional pursuits
are mentioned. The inequality between the rich and the poor is
perceptible, although the average standard of life is not lower and
means of subsistance are not wanting. Unless the economic con-
ditions were stable and steady, literary activities could not even
be conceived of.

Literary and Cultural activities: The Poet-philosopher has in his
monumental work, proved that in his times there was a great literary
and cultural activity in Maharashtra. History also bears witness
to this. The Yadavds were the champions of arts and learning. They
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performed sacrifices and encouraged learning. Many works, bear-
ing on astronomy, astrology, music, Vedanta, Dharma, Grammar
and medical science, were composed in Sanskrit. The celebrated
astrologer of Singhana, named Anantadeva, had a son, named Mahesh-
war, who wrote three works on astronomy like ‘‘Shekhara™ and others.
Bhaskaracharya wrote his ““Siddhanta Shiromani” **Karana Kuthu-
hal” and “Leeldavati.”” At Patana in Khdndesh, Chingadeva (Bhas-
karacharya's grandson) had established a school of astronomy but
of all these the celebrated chief minister of Ramadevaray, Hemadri
and his friend Bopadeva composed literary works and specially
stimulated knowledge. Hemadri's *Prashastis™ and the introduction
of the Modi script are even now acclaimed as the best indication of the
propagation of learning. His style of architecture is a wonder even
to the modern architect. To these names must be added those of the
Mahinubhdva poets like Narendra and Bhaskarbhatta. Bhiskarbhat-
ta’s poem on the XIth Skandha of Shrimad Bhigvata, shows the
popularity of the Krishna cult in those times. But this all-embracing
literary spur and the consequent glory of this period could not be
shared equally by all. The political power and fame was shared by the
Kshatriyiis and the Brahmins, who served the former. may have been
the participants of this prosperity. The Vaishyis may have ruled in the
domain of commerce and industry and may have produced commercial
magnates; but there was no social equality, and inequalities in the
distribution of wealth produced the social grades of high and low.
Thus literature and cultural progress did not meet the needs of a
well-ordered and well-to-do society. We now turn, to the religious
tendencies of thosc times, those sidelights are observable in the
Jnineshwari and contemporary works as well.

Religious, Superstitious and Social deterioration: The society
was governed by Varpashram Dharma. The learned men of the
society were busy in verbal discussions and refutations about monism,
qualified monism and dualism and their learned discussions gave
neither guidance nor light to the masses. Their thirst of human religion
was not to be satisfied by Sanskrit works, which were the monopoly
of the higher three castes. They were left in doubt and confusion.
This intellectual anarchy has been well-described by Niamadeva.
. The rigour of caste-system was all the more felt even by the saints.
The touchables and the untouchables were both equally hammered
under the intellectual dominance and the Poet-philosopher and his
brothers and a sister were not exempted from this. The religion of
intellectual dilenttantism, external purity and excess of ritualism
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paved the way for superstition, hypocrisy and sectarianism. Linga-
yats, Jains and Mahanubhavas tried to satisfy the human aspirations
and needs of the lower classes and they did attract the masses; supersti-
tious practices are mentioned in the Jnaneshwari. The exorcist, the
spell-chanter; the devotee of Khandoba, Bhagats, Garudi (Snakechar-
mers) (XVIII-607), Kolhati (acrobats) XVIII-606), Naked mendicants
(XIII-21) — these are typical vendors of superstitions. They plied
their trade playing upon the credulity of the masses. The sacred mark
(Tila), long cap (Topi) and Rosary (Mila) — these were the symbols
to conjure with the ignorant and the superstitious. Witchcraft seems
to be a common rule. Sannyasis, preachers, and worshippers tricked
the poor and the illiterate. The cult of Black Magic is mentioned
(XVI-398). This religious travesty and supersitious domination put
into bolder relief the social degeneration, degradation and moral
decadence. The drunkard and the evils of drink are shown (XIII-533).
Concubines are mentioned and described (XIII-746 and IX-329).
Side by side with these two classes there was a third class of people,
who kept company with pilgrims, travellers and merchants as com-
panions and when they entered a jungle or a forest pounced upon
them, looted them and killed them (XIII-337). Popular conventions
and belief also point to the state of religious dormancy and easiness of
belief.

Family as the unit of the Society: The conditions prevailing in
the Society, as a whole, are depicted above. The point of view of
looking at the householder’s life and the worldly relations in general
were governed by the regressive path or Nivritti. Between the material
and the spiritual the palm of superioritly was given to the latter.
To lead a householder’s life, however, is not condemned. The Poet-
philosopher has shown in his great work that if, rightly lived, sansdra
removes pessimism and proves itself a source of perennial joy. He has
not accentuated on the path of regression or sannyasa or renunciation.
Play your part well leaving everything to God. He who is firm at heart
and is completely absorbed in the Supreme deals perfectly with the
world by establishing normal relations. He who does not command
the senses nor is afraid of sensual pleasures, does not neglect to perform
the prescribed duties that come to his lot (III 68). To a Karmayogi,
gifted with knowledge, sansara is no scarecrow. If you live in the
world as a drop of water on the lotus leaf, you need not be afraid of
sansara. With this firm belief the Poet-philosopher has proved the
value of a strong Family. Let us begin with husband and wife. They
live as separate entities, yet they should live as a composite whole.
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The life of both culminates into bliss, if the basis is understood by
them. In the Thirteenth adhyaya, while detailing the Prakriti and the
Purush, the creation and manifestation of the world is explained as
the combined effort of husband and wife. The Purush is inactive,
indifferent and not attached to enjoyment of pleasures; but the Prakriti
is active, dynamic and creates where there is nothing. Through her
the Purusha gets a local habitation and a name. A good woman is
chaste and constitutes a deity of the house. Where she lives there
is wealth of happiness and all dealings and relations lead to happiness
(VI-448). She lives with restraints and modesty in the world outside;
but with her husband she is free and frank. Though gifted with beauty,
she would desire for none but her husband. A noble lady loves her
husband and the latter gives her due respect. The whole tenor of
love, community of interest, and performance of religious duties in a
spirit of service to God and the entire success of the family life depends
on this consumation. The union of this pair paves the way for parental
affection and regard and maintenance of taking good care of children.
Mother dotes on her child. Even though she is angry, there is affection
in her temper (11-88). The father loves his son and the latter cats from
the dish of his father. The father forgives his son, if he is found guilty;
because he hopes to reclaim him at a future stage. It is the duty of the
son to obey his father and tread in his father's footsteps. There are
ideal families mentioned and described in the Mahédbharata and the
Ramadyana and the Poet-philosopher wishes to reproduce that ideal
to strengthen the family-ties and base the family on the strongest
foundation of love, trust, cooperative effort and general uplifting of
the society through the family. The families are bound together by
marriage relations and the celebrations of marriages in those times
have been referred to in a number of adhyayas (IV, VI, VII, VIII,
XII, XIIT, XVI, XVIII). Marriage ceremony with the various stages
in the ceremonies — both religious and social-like marriage feasts,
the rights and privileges of the various parties from the Bride's side
and the Bridegroom’s side, the various dainties and dishes and the
basic idea of marriage in the task of preservation and extension of the
species are mentioned in a number of adhyiyas and in different
contexts (VII, VIII. XI, X1V, XVI, XVII, XVIII). The family unit
- 18 thus mentioned, illustrated and the aims and objects of the family
are given in clear and unmistakable terms-both spiritually and mater-
nally, The final aim of the Poet-philosopher was to emphasize the neces-
sity of building up the society on strong basis of a well-organised and
systematised family unit, so that the various abuses and forces working



THE SOCIOLOGICAL BACKGROUND XXX1

at the disintegration of the family may be permanently eradicated to
the lasting good of the society through the urge of Religious goal.

Other aspects of life touched on: Over and above the brief indication
of the sidelights of human life, reflected in the Jnaneshwari, the
monumental work contains much information about .the Society and
its various aspects. Popular beliefs are freely touched on-for example
a kind of eye ointment enables a man to see the place, where treasures
are hidden (VI-458), a slight error in the chanting of the mantra
makes the reciter possessed of a ghost (I-190). A number of beliefs
about the ghosts, their place of location, the existence and the activities
attributed to them are freely used by the Poet-philosopher to illustrate
his commentary. Astronomical references, process of evaporation
(XV-399) eclipses (XVIII-110) constellations and planets and astro-
logical beliefs in propitious and unpropitious activities, planets are
not exempt from the observation of the poet. Neither is Jndneshwari
oblivious to the vegetable and animal kingdoms. Winged creation
and Poetic conventions connected with chakora and chataka bees,
chakravaka, tortoise, swans and stork are scattered throughout the
work. The references are scattered and too numerous to be given
in detail; we can here make a general observation that if Literature is
the mirror of life, this “Mirror of life” is reflected in full in the Bhavar-
tha Dipika, leaving the reader in wonder and astonishment at the
genius of the boy prodigy. His observation, strengthened by his
knowledge of yoga made him a keen observer of Nature and her
ramifications in all her complexity and variety; and all this complex
existence he has requisitioned while writing his enclyclopaedic com-
mentary on the Divine Song.

In conclusion, an attempt, which is necessarily and obviously,
not expansive but which was necessary in a work of this type, is made
in this note to draw the attention of the reader to the question of
assessing the political, economic, social, religious and sociological
value of this work. In general, it may be remarked that the Poet-
saint was a great reformer and a reconciliationist (Samanvyaya vadi).
He found the various sects, schisms, and ideologies in his own times,
carrying on wordy warfare and great stress was laid on these discussions
arguments, and refutations. The sectarian fervour of the followers of
Shankara, Madhava, and Ramanuja on one hand and the Siinyavadins,
and the charvarkas, and the Atheist Kapila, on the other, was at its
height ; and consequently the real value of religion in its emotional deve-
lopment was lost sight of and its purpose was defeated. On one hand
there was a handful of learned erudites, monopolising the entire Brah-
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ma-Vidya and ruthlessly exploiting the ignorance of the vast sea of
credulous, ignorant and simple-minded people of other castes. To
the latter, human duties and relations and their value in shaping and
moulding the life of the individual to serve the larger interests of the
humanity at large, was a Sealed Book. Jnaneshwar, reminiscent of
the tyranny of the orthodox and the bigoted exercised on these children
of a sannyasi wrote his commentary in a spirit of developing univer-
sal consciousness and outlook and thus in a way democratised
religion and opened the Gates of Immortality to all without any
distinction of caste, creed or sex. He was the Pioncer among the
galaxy of saints and reformers of Maharashtra and hence his greatness
and the far-reaching effects impressed on the masses of population.
He was a truly universal Friend and the Bhagavat Dharma, which
he preached through the Bhagavat Gitd was a genuine Universal
Religion rreating the universe as his own home.



SRI R.K. BHAGWAT: A MEMOIR

Born on 16 August 1879, Sri Ramchandra Keshav Bhagwat
qualified for Government service by passing the Entrance ex-
amination of the University of Bombay, but he could not proceed
to Collegiate education, owing to the limited means of his parents.
Entering service in his teens, by dint of honest and diligent work, he
rose from the clerical level to a position of high responsibility in the
Revenue Department of the then Bombay Presidency. He held various
posts carrying heavy administrative and executive responsibilities,
and retired in 1935 as Deputy Collector after a meritorious career
extending over 35 years.

Before long he was persuaded to be the Diwan of JAMKHANDI,
a Princely State, in view of his rich experience. Here too he main-
tained the reputation of being a true public servant, and in recognition
of his eminent services both in British India and in the Princely State,
the Government of India conferred upon him the title of Rao Bahadur
in 1937 and of Diwan Bahadur in 1943. He retired as Diwan of
Jamkhandi in 1943 and settled down in his home town of Pune.

How he came to know of Sant Jnaneshwar Maharaj and how the
idea of translating his Bhavartha Dipika took shape in his mind,
gathering strength over the years, has been explained by Sri Bhagwat
in his introduction. After his retirement, he dedicated himself heart
and soul to the noble task of translating Jrnaneshwari into English.
This labour of love engaged Lim for over five years, and he had the
satisfaction of seeing the publication of his rendering — the first
complete English translation of the great Marathi Classic — in two
volumes in 1952 and 1954.

Known for his regular and simple way of life, Sri Bhagwat con-
tinued to be healthy and cheerful until he breathed his last suddenly
on 26 January 1956, the Republic Day, at the age of 76.






JNANESHWARI

CHAPTER 1
ARJUNA’S DOLOUR
INTRODUCTION

35 Om!! the Primeval being, the very form of Supreme Self, the
subject-matter of the Vedas, be bowed to. All glory to it. Oh you,
the form of self who can be known from self-experience alone, 1 hail
you. Oh God, you yourself are, as I, the humble disciple of Nivrit-
tindth, propound that Ganesha who is the very light of the under-
standing power of all, and (Oh hearers) hear this attentively. This
entire Vedic literature is, as it were, your own beautiful image, and
its body in the form of orthography is shining flawlessly. The Smritis
(Scriptures) are the very limbs of that image, while the stanzas of
the poetry are the very movements of the limbs, and the eloquence
of the meaning is the pose of their beauty. The eighteen Puranas
(mythologies) are like the jewelled ornaments and the principles
(and truths) are the gems, the phraseology being the sockets in which
the gems are set. The gentle and beautiful poetic composition is a
colourful yarn and its ground in the form of literature is substantial
and bright. See further: if these poetic dramas are planned with
taste they can constitute jingling bells (§7¥) that create a jingling
sound in the form of meaning. And the principles and truths arrived
at, as the result of an analysis of these dramas, if subjected to skilful
tests—the resultant factors (9% ) constitute the gems set on jingling
bells. The ideology of the poets, Vyasa and others, constitutes the
belt (round the waist) formed of silken scarf, while the ends of its
ornamental border glitter (above the jingling bells). The six different
schools of (Hindu) philosophy that are called ‘“¥S&34 " (six points
of view) are the six arms (of the image of Ganesha) and for the same
reason, the arms held in the six hands differ from each other. -

419 : the sacred syllable, uttered as a holy exclamation previous to the beginning
of a prayer or a sacred work.
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The Tarkashastra (T3 Logic) is the battle axe; the Nyayash-
astra (| the doctrine of Social and Political Science) is Ankush
—(3rFm—elephant goad). The Vedanta!is a sweet juicy pudding
(g% ). Thebroken tusk in one hand represents the mutilated doctrine
of Buddhism, defeated as a result of the commentary by followers
of the Nyaya philosophy. Proceeding in this order, it naturally follows
that the logical debate that establishes Absolute Brahman is the
bountiful hand (&g of Ganesha) and the establishment of religion
is his hand stretched-forth in reassurance or in token of favour
(3WITEET). Pure and right thinking is the straight (elephant) trunk
helping to secure the Supreme unalloyed bliss of the Absolute. The
talk that removes all differences (of opinion) is his complete (unbroken)
and white tusk. Unmeshas (9 the thrill of the lustre of know-
ledge) are the small glistening eyes of God Ganesha-the remover of
all obstacles. The introductory as well as the concluding portions of
the Mimansa (¥I¥ET the Science of interpretation of Vedic texts) are
the two ears.on which hover the bees in the form of sages, taking the
juicy honey (oozing from the temples). Duality and non-duality
are the two temples glistening with corals in the form of philosophy
and both these temples, being quite close to each other,on the elephant
head of Ganesha appear as if equipoised and merged into one. Besides,
the fragrant flowers in the form of the ten Upanishads, full of floral
honey in the form of deepest and truest knowledge, appear beautiful
on the crown. The syllable *“31” forms the two feet of Ganesha, the
syllable 3™, his big belly, while the syllable ‘®"-the grand crown
of his head. The combination of these three syllables 31, ¥, #¥ forming
% (Om), covers up and comprehends all the truth revealed as Divine
word or word Absolute. I, therefore, bow through the grace of the
good preceptor, to the primary seed of the entire Universe. Now |
bow to the world-attracting Sharada (the Goddess of learning) who
inspires the diverse and new expressions of literary beauty and who
sustains and fulfils the desire for truth and beauty. Since the good
Master who has taken me across to the other side of the ocean of the
mundane existence is dwelling in my heart, I hold in high regard the
quality of right thinking. Just as an application to the eyes of divine
antimony confers on men the super-human power and enables them
- 0 see big underground treasures wherever they might cast their glance,

! 3211 : metaphysical system founded upon the Vedas, teaching that matter is
an illusion and that the sole existence is One all-pervading spirit.
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or just as the possession of the gem “Chintdmam’ fructifies all desires,
in that way, I Jnaneshwar say, that 1 have, through the grace of Sri
Nivrittinath, become fully gratified in desires. Therefore a wise
one should worship the preceptor and realise the status of one who
has realised his highest duty. The watering of the roots makes the
branches and leaves get fresh, or a dip in the ocean accomplishes the.
object of bathing in all the holy waters in the Universe, or the taking
of nectar includes taking in all health-giving juices; in that way the
preceptor who makes successful all my wishes—to that preceptor
Nivrittinath I bow again and again. Now hear the very grand and
solemn tale. It is the very birth-place of all arts and enjoyments,
or it is a garden of unique trees in the form of right thinking; or it
is the very treasure of the Supreme truths which are the very roots
of all happiness; or it is an ocean filled with the nectar of nine artistic
sentiments (74T —Nine classes of emotions or feelings)-all these
are this tale. Or this tale is the very place of salvation or the original
fountain spring of all learning (fa=T) or the abode of all groups of
Scriptures; or this tale is the mother home of all religious thoughts,
the very heart-cherished thing of the virtuous people; and the treasure
house of beauty of Goddess Saraswati: or the very Goddess in the
form of the faculty of speech has revealed her grandeur in the form
of this tale through her inspiration to the genius of sage Vyasa. For
all these reasons this tale is the very queen amongst the great Epics
and source of grandeur of all literary works and from this has been
‘secured the sweetness of the Navarasas (Nine Rasas) including
romance etc. Do hear one more special feature of this work. The
glory of word-beauty has been rendered pure and refined through
this tale and the tenderness of the highest wisdom of realisation of
the Self has been enhanced. This tale has made talent wider or truth
truer and the truth has become more tasteful and sweet, while the
very consummation of happiness has been made more consummate.
This has added sweetness to the sweet, beauty to romantic amours
and supreme goodness to worthy things, thereby giving them a more
pleasing aspect. This tale has secured the essence of artistic perfection
for arts, and unique glory to merit, and therefore the sins of king
Janamejaya got easily washed out. Thinking a little longer it would
appear that by this tale artistic patterns are made more artful and all. .
qualities more lustrous. In short, just as the Universe appears more
bright through the Sun’s splendour, in that way the Universe has
also got greatly illumined and adorned being pervaded by sage
Vyasa’s genius or just as the seed sown in a fertile soil automatically
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grows extensively, in that way all truths and subjects worth being
known have come to fruitful perfection in the Bhérata Epic; or just
as one living in a city (Urban area) naturally becomes well-informed,
gentle, and refined in conduct; in that way the entire Universe has
become bright and clear on account of Vyasa’s words; or just as
the tenderness of beauty becomes specially visible in a woman in
her early youth; or just as all trees and shrubs, big and small, in the
garden lands get abundance of growth at the advent of the spring
season: or just as there appears nothing special in point of form in
amolten lump of gold, but the real beauty comes in when it is converted
into ornaments; in that way with the idea that the beauty of all varieties
of patterns of one’s liking could be expressed by studding them with
omaments in the form of Vyasa’s composition, all story writers have
approached this tale, for inspiration and with the object of securing
adequate position, all the mythologies have accepted even subordina-
tion, and have contributed in the form of subnarratives to the great
Epic Bhirata, and therefore it is, that what is not contained in this
Epic, is not to be had anywhere else in the Universe: and this has
led to the adage “The entire world of literacy or universe of truth
and beauty is rendered stale by being tasted by Vyisa (sm=ifeme=z).”
In this way this eloquent tale has been told by sage Vaishampayan
to the King Janamejaya—the narrative which is the very birth-place
of the highest spirituality in the Universe. You should therefore
hear this tale attentively—the tale which is unparalleled, supreme,
full of great merit, unique, and the very home of Unity with the very
essence of divinity. The portion named Gita preached by Lord Krishna
to Arjuna is but a particle of the pollen dust of lotus flower in the form
of Epic Bhdrata; or this is the butter incomparable in quality in the
form of Gita that emerged through the churning process 1o which
the talent of Sage Vydsa subjected the occan of truth, This butter
by being successfully boiled in the fire of knowledge with careful
thinking has been converted into flavoured ghee - that tale the spiritual
vision of which the ascetics wish for, which is actually experienced
by the saints and which is revered all over the three worlds, which
transpired in due course in the Bhishmaparva, which is named Bhaga-
vadgita, which is praised both by God Brahmadey and God Shankara
~and which is taken in with great regard, by Sanat and others---the
sweetness of such a story should be enjoyed with refined, equipoised
mind by the hearers, in the way the young ones of the bird Chakor
pick up with feeble mind the tender atoms of the nectar of the smail
phase of early moon in the ‘Sharat’ season. The narrative is preached
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(uttered) without words, is experienced even before the senses come
to know of it; its subtle truths are grasped even before its words
actually fall into the ears. Just as the black bees carry away the flower
dust from the lotuses even before the lotuses come to know of it,
in that way becomes the state of hearers. Only the Kumudini (Lotus-
plant) possesses the skill of embracing the rising moon and to experi-
ence his love without even leaving her own place; in that way oaly
that seeker, whose heart is calm and steady on account of serious
and solemn temper, can understand the Gita truth. Therefore such
saints as are worthy of taking their place by the side of Arjuna on
the occasion of hearing the Gita teaching, should kindly pay attention
to this story. I might perhaps be considered a bit impudent, over-
bearing through familiarity in saying this, yet such is really not the
case. Oh hearers, you possess solemn and generous hearts, and there-
fore I have made this humble request at your feet. It is the nature
of parents that they should feel happy at the prattling of their child,
in that way since you have once accepted me and called me your own
favourite, it is for you now to put up with whatever short-comings
you may notice in me, without any such prayer coming from me:
but I have committed another fault and it is of venturing to illumine,
enlighten the meaning of the Gita and I have therefore to pray to
you to hear attentively that illuminating comment. I have of my
own accord made myself overbold, without weighing in my mind
how difficult it is to carry successfully to its end this work. Could
there stand any comparison between the brilliance of the Sun and that
of the glow-worm? Or that I, an ignorant person, should embark
upon the doing of such a thing, like a lapwing trying to measure
the depth of the ocean with her beak! Another thing: anyone thinking
of holding in an embrace the entire sky, must himself be bigger than
that sky: in that way the work I have undertaken is indeed simply
beyond my scope. The grandeur of its meaning is well praised by
God Shankara who was once discoursing on the depth of the meaning
of the Gita, to questions asked by Goddess Parvati who was dismayed
and felt puzzled. God Shankara then said “Oh Bhawani, the Gitad
truth is as unutterable and as perennially {resh as your own majestic
appearance and beauty. This Gita truth is the very word of the
Almighty, whose very snoring of sleep threw up the Veda itself." How -
an insignificant, such a diminutive and a very dull thing as myself
would fare in such a vast and limitless task (I have undertaken) in
a region of profoundest mystery wherein even the Vedas lost them-
selves completely? How to bring within grasp such unbounded



6 INANESHWARI

Gita principles? And who could illumine this mighty flame of un-
common splendour? How can a small eye-fly hold in its fist the big
sky? But even in this state I consider myself able enough, and the
only authority on which I do so is the favour of good preceptor
Nivrittinath towards me, I, Dnyaneshwar say. Without that support
I am indeed—stupid and thoughtless: yet the lamp of the saint’s
kindness to me is brilliant and clear. Only in the paris ( 799 Philoso-
pher’s stone) lies the power by which iron is converted into gold; and
so is the power of the ambrosia in bringing a dead person back to
life. If only the Goddess Saraswati is propitious, even a dumb one
can command the faculty of speech: that way lies the power of certain
things bringing about certain results, and if these take place in that
way there is no reason to feel any mystery of it. One who has got
a mother like the desire-yielding cow (FTHE) could never be in want
of anything and it is for this reason that I have prepared myself to
compose this work. My request therefore to you is “*It is up to you
to make good whatever is defective and to drop out whatever is exces-
sive in my work.” Now, therefore attend here. I shall be able to
talk only if you could make me talk in the way the puppet’s move-
ments depend upon the movements of the strings on which they are
worked. In that way I am a favoured one of the Saints and the righte-
ous, and the protégé of their kindness. I have entirely delivered myself
up unto them and they should adorn me with ornaments as they like.
Just at this, the preceptor said *“*Suffice now: there is hardly any need
for you to say all this: hasten up and turn your attention to the com-
position.” Dnyanadeo felt extremely elated at the preceptor Nivrit-
tindth’s words and he said “Now hear with calm and patient attention.”
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1 Dhritarastra Spake ‘‘On that holy (battle)-field—at Kuru-
ksetra—foregathered, (and) lusting for combat, what did
mine own (sons) and the sons of Pandu do, O Samjaya?”’

(85)

Dhritarashtra overcome with love for his sons, questions Samjaya
“Tell me the account of Kurukshetra which is called the holy land
and where mine own and Pandu’s sons have assembled for a battle.
Samjaya, tell me immediately what they are all doing there so long
towards each other.”
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2 Samjaya Spake ‘'Noticing the Pandava-host arrayed for
battle, Duryodhana the King thereupon approached the
Preceptor (Drona), and uttered this word:

3 “Behold, Preceptor, this mighty host of Pandu’s sons, drawn
in battle-array by Drupada’s son—thy talented disciple. (88)

Samjaya then said “The Pandava Army has got so terribly excited
that it looks like the mouth of the destroyer getting widened as at
the time of the world dissolution. In that way the immensely massive
army got suddenly astir just as the subtle venom gets out of control
when gushing out: or just as the forest fire when fanned and spread .-
out by stormy winds seeketh to reach the very heights of the sky after
absorbing dry the ocean water. In that way the Pandava Army ready
with impregnable defence-arrangements looked formidable at that
time. Duryodhana seeing this treated it with contempt in the way
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10 “Thus, boundless is our force with Bhisma to guard it bounded,
however, is the force of these with Bhima to guard it.

11 “Therefore, at all the points of entrance (or egress of our
battle-array), stationed in positions as assigned, do ye just
guard Bhisma (from the enemy)’". (115)

“That Bhishma who is so great in the Kshatriya family and who
is the most well-known of all the warriors, holds the authority of
the Commander-in-Chief. Under his command is placed the entire
army, arrayed just like a fortress, before which the entire universe
compares small. Already a vast ocean, no one can consider it as
transgressable the more so if it is helped by a (fabulous) sub-marine
fire: or just as the destructive fire and stormy wind should combine,
in that way our Commander-in-Chief, the son of the Ganges (is)
unconquerable. Who can take a firm stand in war in front of such
an army as ours, before which the Pandava army as assembled
appears insignificant in comparison? With all this, Bhimasena, who
is strong, is the Commander of the Pandava army.” Saying so much
Duryodhana remained momentarily silent. Duryodhana then spoke
again, “All ye army-men, keep your respective army completely
ready. The armies, whosoever is in command, should be sub-divided
and assigned the respective places on the battle-field with their com-
mandants duly appointed. The respective armies should be drawn
up and they should obey the orders of Bhishma. Drona should also
have his attention over all and should protect Bhishma taking him
to be myself, as he is the sole support of our army.”
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12 “Then, to inspire cheer in him, the aged grand-sire of the

Kurus—he of great prowess—mightily roared forth the lion's
roar and blew his conch. (125)

At these words of Duryodhana the Commander-in-Chief, the son
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of the Ganges felt greatly pleased and made (as it were) a lion-roar
( fagmg ). It was such a wonderful sound that it reverberatcd through--. .
out the armies on both the sides and got also outside, the écho not =
remaining confined to them. With this tremendous sound the valour
of Bhishma rose up within himself and with that excitement Bhishma
blew his powerful conch. Both these sounds getting combined
rendered the whole universe insensible, giving the impression that
the very heavens were going to crash down. The sky thundered,
the ocean swelled and the universe got terror-stricken and all trembled.
Owing to this great sound the mountain and the waves got stricken
down and at the same time the instruments of war-music made their
sounds throughout the army.
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13  “‘Then, of a sudden, were sounded forth conches and kettle-
drums, tabors, tambourines, and cornets; uproarious was
the din it made.” (131)

As the different organs played there arose a dreadful noise and even
the bold feared that the world was approaching its end. What of
the timid then? Those of doubtful courage got blown up like chaff—
nay, even the Destroyer got so much frightened that he would not
come forward. As the flag, kettle-drums and other martial musical
instruments such as conches, cymbals and trumpets etc. sounded
forth, the heroes also raised dreadful war cries. Some began to pat
loudly their arms. Some began raising cries with all their might.
The feeling of fear raised by all these made (even) the elephants in
rut uncontrollable and some died standing, and the courageous got
their jaws locked. Even the brave in the battle began to tremble with
fear. Hearing this tremendous war alarm Brahmadev also got nervous
while the other Gods got afraid that the end of the universe had
approached.
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14 “Thereupon, seated in an ample chariot with white steeds
yoked, (Krsna, the) Madhava and (Arjuna, the) Pandava
blew forth their celestial conches:

15 “Hrstkesa (=Krsna) blew the Paficajanya and Dhanamjaya
' (=Arjuna) the Devadatta. Vrkodara (=Bhima) of terrific
deeds blew his great Paundra conch;

16 “King Yudhisthira the son of Kunti (blew) the Anantavijaya,
and Nakula and Sahadeva (respectively) the Sughosaand
the Manipuspaka. . (137)

While such was the state in the heavens at seeing this panic, hear what
took place on this side in the Pandava army. How can one adequately
describe the chariot which was the very soul of victory and the very
store of intense splendour; the chariot had four horses (powerful
like Garud) harnessed to it. Such a chariot appeared like a winged
Meru (mountain) and brightened all the ten directions with its power-
ful lustre. How to describe fully the qualities of such a chariot of
which Lord Krishna of Vaikuntha had himself become the charioteer
(coachman)? Maruti—God Shankara incarnate-—was guarding the
flag staff while God Sharangdhar was the charioteer with Arjuna
in the chariot. Just see and admire the Lord: how wonderful is his
affection for his devotees and in consequence how he is doing the

_ charioteer’s duties towards Partha? Lord Krishna placed his devotee
at his back ; himself remaining in the forefront easily he blew his conch
named Panchajanya. As the dreadful sound of the conch was awfully
going round it drowned and made inaudible the sounds of the martial
music sounded in the Kaurav Army, just as the stars become invisible
with the rise of the Sun. Simultaneously Partha sounded his own
conch Devadatta making a great noise. Just as the sounds of both
these wonderful conches blended together it was felt as if the universe
was being pounded into hundreds of pieces. Just then Bhimasena

~got enthused as if the great Destroyer had excited him and he blew
his own big conch named Poundra. It created a dreadful thunder
Jjust as the clouds do at the dissolution of the world; Yudhisthira
sounded his own conch named Anantavijaya; so also Nakula his
own named Sughosha and Sahadev Manipushpa.
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17 “And Kasi’s King, the supreme archer, and Sikhandin the
great car-warrior, and Dhristadyumna and Virata and Satyaki
the unconquered:

18 Drupada and the sons of Draupadi, as also the long-armed
son of Subhadra, O Lord of the Earth, blew from all sides
their several respective conches.

19 That (resulting) roar cleft the hearts of Dhritardstra’s men,
causing—wild as it was—the Heaven and the Earth to resound.
(151)

There were also other kings such as Drupada and Draupad: so
also Kashipati the great hero, Abhimanyu son of Arjuna, Satyaki
the unconquered, Dhrishtadyumna the master king, and also Shik-
handi. Great kings Virata and others who were the leading warriors
were also sounding several of their conches repeatedly. Hearing
that very terrible noise, Shesha and Kirma, in sudden deadly con-
sternation, looked like dropping down the burden of the earth. All
the three worlds got violently shaken, Merumandar (Mountains)
became unsteady, and the ocean-water sprouted up to the very sky.
It looked as if the earth was getting topsy-turvied, the skies were
crashing down while the stars were dropping down thick and fast
at that time. Satyaloka got thick with the report that the earth was
lost, and the gods had become supportless. Atthetime of the approach
of the world dissolution the Sun sets even during day-time; in that
way there arose a tumult in all the three parts of the universe. Seeing
all this, Lord Krishna got surprised and fearing that the unheard of
sound would bring about the end of the world stopped it. Thus the
universe was saved which would otherwise have gone to pieces, when
Krishna and Arjuna both sounded their great conches. Although
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the sound got smoothened down still there remained its echo which
made the Kaurava armies terror-stricken. Just as a lion easily destroys
a herd of elephants, in the same way the sound of the conches cleft the
hearts of the Kauravas. When they heard the wild roar they lost their
courage as they were standing and warned each other to be cautious.

AT TAIAAT TOZT STATET Fqeat: |
I TEHEUTR SR qIORE: )| Ro )

20 ‘‘Thereat, beholding Dhritarastra’s host duly mdrshalled, he
of the Ape-banner, (Arjuna, the) Pandava—as the discharge
of weapons was about to commence—raised aloft his bow. (164)

Those that were powerful and great heroes then re-arranged their
armies and getting forward advanced with redoubled energy, making
thereby the universe get agitated. Just as the clouds pour down inces-
sant rains at the approach of the world-dissolution, in the same way
all the heroes poured down an incessant rain of arrows. Seeing this
Arjuna got satisfied in his heart and threw his glance over his army
with great regard. Seeing the Kaurava-party all ready for the war
the son of Pandu easily picked up and took into his hands his own
bow.

AT T
gurhar aer arE iR /A .
QTNEAGEY T 419 AT 11 2 1
TrERar fridsg digammafeaaT)
PHAT T AGAAIEAT TR 11 IR
MEANATARSE T TIASH TANTAT: |
gTeEe gAgde Brafawda u 23 0
GEREECIE |
A FHIRAT TR W |
RTNCRANER FATIRIET TR 1 ¥ |y

21 “And then addressed these words, O Lord of the Earth, unto
(Krsna, the) Hrsikesa: ‘Station my chariot, O Acyuta,
betwixt the two armies.



I. ARJUNA’S DOLOUR 15

22  Whilst I just mark these that are arrayed, lusting for combat :
(just mark) with whom I have to engage in this (impending)
encounter.

23  “Ishall just look upon these that have here foregathered ready
for fight, and longing to achieve in battle what is dear to the
evil-minded ( Duryodhana), the) son of Dhritarastra.”

24 “(Krsna, the) Hrsikesa, thus addressed, O Descendant of
Bharata, by (Arjuna, the) Gudakesa, stationed that excellent
chariot betwixt the two armies.” (169)

Arjuna then said, “Lord, take my chariot and station it immediately
betwixt the two armies so that I may in a moment make a survey
of all the heroes that have arrived here for the battle. All seem to
have come here, but I must see who are qualified to fight with me.
Almost all—the impatient and bad-tempered—(appear) ambitious
in mind for a fight without (possessing) bravery. They have great
liking for warfare but lack the courage to stand on the battle-field.”
Having told thus to the king (Dhritarashtra), hear now what Samjaya
says further. Samjaya says: After Arjuna asked him thus, Lord
Krishna drove the chariot on and stationed it betwixt the two armies.
The chariot was stationed on the spot, where Arjuna saw facing him
Bhishma, Drona, and others closely related.
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25 “‘Confronting Bhisma and Drona and all the Rulers of the
Earth, and spake: ‘O (Arjuna, thou) Son of Prtha, behold
these congregated Kurus.”

26 ‘‘There the son of Prtha beheld, stationed, sires and grand-
sires, preceptors, maternal uncles, brothers, sons, grand-sons,
as also comrades.
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27 ‘‘Fathers-in-law, and benefactors in both the armies. Perceiv-
ing all the kinsmen there stationed, that son of Kuntt.  (174)

The chariot was stationed on the spot where Arjuna saw face to face
Bhishma, Drona and others closely related, as also several other
kings. Turning round Dhanurdhara viewed the whole army and
got embarrassed and said, ‘See here, all these are elderly relatives™.
Lord Krishna felt momentarily amazed at Partha’s saying such
strange things and said to himself, ““This looks surprising that Partha
should feel in a way that cannot be understood.” Capable however
of reading the future, Lord Krishna understood Partha’s mentality,
but remained quiet without saying anything. Here Partha beheld
standing face to face all (closely related such as) fatherlike elders,
grand-fathers, brother-disciples (%) maternal uncles; also saw
relatives and friends as also youths all included therein. Dhanurdhara
also saw there well-wishing fathers-in-law and other relations, sons,
grandsons (others) who were once laid under obligation or were given
protection in adversity ; whether big or small they were all seen coming
for fighting. When Partha perceived members of the common Gotra
all ready for fight in both the armies, he got confused in mind and
unconsciously compassion possessed him entirely with the result
that heroism abandoned him, resenting such insult; just as a loyal
and faithful wife, born of the best family and possessed of good qualities
and looks, would not with the force of her character put up with the
upper hand of anyone else: or just as an amorous husband forgets
his own wife for the love of another youthful woman and gets blind
and follows her although (she is) less fit; or just as one, attaining
perfecticn and success (fgf&afg) on the strength of his penance and
religious austerities, gets deluded and forgets the success of his ascet-
ism: in the same way Partha lost all his heroism and surrendered
completely to compassion; just as a charmer (Jifa%) missing any
word of his incantation himself suffers at the hand of the spirit, in
the same way Dhanurdhara got extremely paralysed by a great delu-
sion. (He) lost all physical energy and his heart was greatly melted
just as a moon-stone (FFFIT) begins to ooze out with the touch of
the moon’s rays: in the same way Partha getting deluded by extreme
compassion addressed Lord Krishna with a sad heart.



I. ARJUNA’S DOLOUR 17
diefr ww werfe 9@ = afegeafa
AU TR/ QAT st 0 R U

28 “‘Assailed by extreme compassion, spake thus in dolour:
“Seeing, O Krsna, (my own) kith and kin here stationed in
eagerness for combat,

29 “My limbs droop down; my mouth is parched up; and there
comes over my bady tremor and horripilation.

30 “My Gandiva (bow) drops down from my hand, and my skin
burns all over; I am unable to keep standing, and my mind
seems as though in a whirl.” (193)

*O Lord Krishna! hear me. [ saw all these men but they all appear
to me to be members of the common lineage. All these Gotra-members
are prepared for war; but how would it be proper for us to fight with
them, I cannot think of anything, I have lost entirely memory of
my very person and my mind is also not in its normal mood at the
very mention of war. The body has become shaky, the mouth parched,
and the limbs crippled. There has come over my entire body tremor
and horripilation, and there has arisen a feeling of excessive inflam-
mation, my hand has become powerless even to hold the bow. I did
not come to know when it dropped down from my hands; so much
has my heart become full of delusion. I wonder that this feeling of
perplexity should become stronger than my mind which is normally
harder than a stone—so strong and very ruthless.” It is wonderful
that Partha who once conquered God Shiva on the battle-field and
chastised even Yama should be overpowered by perplexity in a
moment. A black bee can picrce through any wood however dry,
but it cannot pierce through a delicate bud but gets caught into it
when it closes in. It cannot cut any part of a lotus even though its life
is lost ; such is the soft love and tender pity difficult to destroy. Samjaya
says to the King Dhritirashtra. “The natural feeling of tender
emotion, which was a power working as the Power of the Creator -
and which cannot be kept in bounds even by Himself, overpowered
Dhananjaya. Hear then that Arjuna seeing all his kith and kin, forgot
his own self-respect which is essential in war. It is not understood
how this feeling of compassion rose up in the mind of Partha.” Arjuna
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then said, “O Krishna, I do not feel like staying here. My mind has
become extremely enfeebled and my tongue has begun to blurt seeing
that all these are to be killed.

31
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“And I notice, O Kesava, adverse omens; and I perceive no
good from killing the kin in the strife.” (207)

If the Kauravas are to be killed, why not Dharma and others? You
know they are all our co-Gotrajas. Therefore fie upon this war which
does not appear to me to be pure. What object can be secured by
committing this great sin? Lord! viewed from many stand-points
the war will only result in something untoward. It would be good
if it can be avoided anyhow.

32
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“I desire no victory, O Krsna neither kingdom nor pleasures.
Of what avail, O Govinda, is the kingdom for us, or the enjoy-
ments, or (even) life?

“(Those) for whose sake the kingdom, the enjoyments, and
the pleasures would be desired by us; they are here pitted in
battle against us, prepared to lay down (their) lives and posses-
sions ;

“(To wit) preceptors, sires, and sons, no less than grand-
sires; maternal uncles, fathers-in-law, grand-sons, brothers-
in-law, as also allies by matrimony.” (210)

I do not aspire for victory in this. Of what use would it be to me to
acquire the whole kingdom? That I should enjoy happiness after
killing all is a thing I do not desire to have. Let all these (kingdom
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etc.) go to dogs, said Partha: I am prepared to suffer any calamity
in place of such happiness; I care not even if the life is lost for it. I
cannot have it, even in a dream, that I should enjoy the kingdom by
destroying them. Just tell me whether it is worth while being born
and continue to be living, if I am to contemplate hostility towards
elders. All wish to have sons in their families. Is it with the object
that they should kill ail the Gotrajas? How can we even think to be
hard as a stone towards them? On the contrary, good should be
done to them if it could be done. Whatever we acquire should be
enjoyed by them. Nay this very life should be spent in their cause.
Kesava! we should conquer the kings of different countries and keep
pleased our entire race. But (look at) the irony of fate! Those very
co-Gotrajas have all come here prepared for war, leaving away wives,
sons and wealth. How should I kill such as those? Against whom
should I wield arms? How should I destroy men as dear to me as
my own life? Do you not know who they are? You see yonder,
Bhishma and Drona, who have placed us under a debt of obligation.
Here are brothers-in law, fathers-in-law, maternal uncles, brethren,
relatives and also sons and grand-sons, all appear relations. All
these are closely connected and related to us. Even uttering harm
to them would be nothing less than sin.
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35 “‘Even when (they are) slaying me, these do I not desire to
slay, O Slayer of Madhu, even for the sake of the sovereignty
of the Three Worlds, what to say, for the (merest) Earth?”

(225)

Let them behave improperly or put us to death, but I should not wish
even mentally their destruction. I would never do such an improper
deed, even were [ to secure the uncontested sovereignty of the three
worlds. Who will feel any regard for us if we kill them on battle-
field and when and how will we be able to show our face to you,—
stand up right before you,—O Ananta?
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36 ‘‘Having slain Dhritarastra’s sons, what joy can be ours, O
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World-destroyer (Krsna)? Arch-felons though they be, for
slaying them, sin alone can accrue unto us.” (228)

If 1 kill the gotrajas it would constitute a hot bed of sins and what
is won out of your love to me—wiil have kept away (from me), the
bliss that I enjoy in your love. Should (I) commit family slaughter
and thereby commit sins? And then where, how and by what path
could we find you again? Just as the bird nightingale would not
remain for a single moment on the spot, seeing intense fire spreading
out in the garden, or just as the bird Chakor seeing a lake, coveting
it with a longing, would leave it without enjoying it and fly away in
the same way, as soon as my good works are depleted, I think you
will have me at the mercy of a delusion and desert me, utterly and
for ever!
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37 ‘“Hence, we would do well not to slay Dhritardstra’s sons,
our own kinsmen; for, how can we, O Madhava, feel happy
after slaying our own kith and kin?" (233)

Therefore I would not do this thing viz. wield a weapon (in my hand)
in the battle since it appears to me to be the most deadly sin. We
would lose you, leaving nothing as our own and then our hearts would
be rent without you, O Krishna.” Arjuna added that it would never
happen that he would kill the Kauravas and survive and enjoy.
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38 “Albeit, with their minds overpowered by avarice, they do
not perceive the guilt resulting from extinction of fumilies
and treachery against friends.

39 “Why must WE not learn to desist from this sin, once we

do realive, O World-destroyer, the guilt resulting from extine-
tion of families? (236)
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“Although these have become intoxicated and come over for a war,
still we must know our own interest. How should we commit the
despicable deed of slaughtering our own people? Should we, knowing
its after-effects, indulge in the use of subtle poison? If one notices
a lion coming in front along the road he is walking on, it becomes
desirable to avoid that road as much as it could be avoided. Lord!
just tell me what advantage we would have, were we to leave the
light that is our$ and go and sit in the dark? Seeing conflagrations
in front of us were we not to avoid them they would surround us in
a moment and burn us. In the same way all these sins, confronting
us face to face, are trying to corrupt us and knowing this should we
be prepared for a war?” Arjuna again spoke on that occasion and
said “*Hear me, O Shrihari! I shall just mention to you the magnitude
of these sins.”
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40 “‘On the extinction of the family there perish the family's
immemorial rites-and-customs (Dharma); and when the
rites-and-customs perish, the entire family is overcome by
impiety. (243)

Fire is produced by rubbing together pieces of wood and when it
gets ablaze the entire wood is gutted: in the same way, when there
arises jealousy, resulting in the mutual slaughter of family members
(¥7=T) great sin is created and the whole family gets burned. Where
such sins, leading to family destruction, take place, the family’s tradi-
tional religion disappears and there grow up in the family anti-religious
tendencies. '
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41 “‘Through being overcome by impiety, O Krsna (even) women
of respected families become corrupt: (and) when women
become corrupt, there ensues, O Scion of Vrsni's race, the
intermingling of castes (varnas). (246)

“In such a state, commorn sense, reasonable conduct and duty, all
naturally leave us far away. Snuffing out a lamp and moving out
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in the dark would naturally make one grope and fall down even on
a plane level. In that way, on the extinction of the family, there perish
also the families’ immemorial rites-and-customs. What else could
be left behind except sin (when) the restraint over the mind and senses
ceases and the women of respectable families become corrupt? The
best and the worst get mingled ; so also all the castes get intermingled;
then (naturally) all castes and (prescribed) duties get entirely dis-
located. Just as the crows from all directions flock together seeing
a (rice) oblation placed in an open space, in the same way great sins
enter into irreligious families.
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42 “The intermingling leads straight to Hell the family as well
as the destroyers of the family; for, their Manes, with the
(pious) offerings of rice-balls and water-libations failing,
sink down (into Hell). (252)

Then the whole family as also the destroyers of the family, both have
assuredly to go to Hell. See, if the whole lineage (=swiferaT) gets
sunk down in this way, then their Manes that have already gone to
Heaven, do also sink down. Where, the day-to-day and occasional
(religious) duties cease to be performed in various ways, then who
would offer to the Manes the Tilodaka (water and sesame mixed
together) and what would the forefathers do without it, and how |
could they continue in Heaven? And so they too return to the family.
Even as a serpent bites at the toe-nail only, but the poison spreads
out to and makes the entire body including the hair on the head to
suffer the pangs, in the same way these sins make the entire family
sink into Hell.
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43 “By such transgressions on the part of the destroyers of the
Sfamily, leading to caste-intermingling, the caste’s and the
Samily’s immemorial rites-and-customs are annihilated.

4 “And for such men-with the family’s rites-and-customs
annihilated-there ensues, O World-destroyer, an assured
habitation in Hell, as we have heard.

45 “‘Woe and alas! We are engaged in committing heinous sin
in that, out of lust for kingdom and pleasures, we are striving
to slay our own kindred!

46 “If Dhritarastra’s sons, weapons in hand, should, in battle,
slay me, weaponless and unresisting, that were happier for
me.”’ (257)

“See Lord, there gets committed one more sin here in that the im-
memorial rites-and-customs get annihilated by sinful contagion.
Just as an unfortunate fire in one’s house, consumes also the sur-
rounding houses, in the same way those, that establish contact with
sinful families, also get similarly affected by the contact of the sinful.”
Arjuna said, “The whole family getting affected by various sorts
of sins is damned to suffer dreadful Hell; and once one gets there,
there is never any escape from there and in this way, the fallen family
suffers throughout all eternity.” Arjuna added, ‘“O Chakrapani, why
have you become as hard-hearted as a stone and why do you not
pay attention to all I have said? Why should I not abandon this
faulty thing, knowing that the motive with which the enjoyment of
the kingdom is to be expected is all transitory? O Keshav, is it a
small sin already committéd that I viewed all these elders with the
idea that they were to be killed? I cannot commit the dreadful sin
of killing my own kinsmen. I would prefer death to bearing such
sorrow.” In this manner, seeing on the battle-field all his own kinsmen,
Partha expressed his feelings that the kingdom was nothing more
than a suffering Hell.
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47 “Thus spake Arjuna on the battle-field, and, dropping his
bow and arrows, sank down on the chariot-seat, his mind
convulsed with grief.” (268)

Samjaya then said to King Dhritarastra, ‘“Hear, Partha spoke thus
to the Lord on the battle-field. Dhanurdhara got greatly perturbed
and nervous and immediately jumped out of the chariot. Just as a
dethroned prince gets altogether lustreless or just as the Sun in eclipse
gets lustreless or just as one who has attained perfection should get
infatuated and sink into amour and become helpless, similarly Partha
appeared extremely distressed when he left his chariot on the battle-
field. (He) then threw away his bow- and arrow and floods of tears
flowed from his eyes. O King, listen, in this way things took place
there. After this, seeing Partha so much down-hearted, the Vaiku-
nthanath will preach to him (the subject of) true spirituality. This
eloquent story, Jnandev, the servant of Nivrittinath, will narrate
and should be heard with intense and curious interest. (275)
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CHAPTER 11

SAMKHYA—YOGA
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SAMJAYA SPAKE

1 To him thus stricken with compassion, with eyes tearful and
distressed, and giving way to dolour, (Krsna) the Slayer
of Madhu, spake this word: (D

Samjaya then said to Dhritarastra “O King, hear. Partha getting
distressed began to shed tears there. Hear now how seeing all his
own kinsmen, there arose within him wonderful affection which
made his heart melt. Just as salt gets dissolved in water, or the clouds
get scattered by wind, in the same way, though courageous, his heart
melted and getting overwhelmed with compassion he appeared
afflicted like a swan getting stuck up in mud. Seeing the son of Pandu
being shattered by the great delusion Sharangadhar addressed him.
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2 The exalted one spake ‘‘Whence, at this odd moment, has
come over thee this turbid mood to which the Aryans (noble)
are never prone, which leads not Heavenwards, and which,
O Arjuna, brings on infamy? (6)

“O Arjuna, is it becoming on your part in this situation to have such
a piteous action here? First consider who and what you are. Just
say, what is the matter with you: is there anything lacking here? Has
there been any failure of action—why are you feeling so distressed?
You never bethink yourself to do an improper action, never lose
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courage, and defeat is scattered to the four winds of heaven by the
bare utterance of your name. You are the very home of bravery,
the prince among the Kshatriyas and the whole universe is resounding
with (the praise of) your valour; you conquered ‘Hara’ on the battle-
field, killed the demon Niwatakavach, and made the Gandharvas
sing the praise of your prowess. The universe pales into insignificance
when compared to your prowess that is so pure and unalloyed. De-
cidely best is your valour. But to-day you have taken leave of your
heroism to shed tears with a melancholy drooping face. O Partha,
just consider how helpless you have become through compassion:
Has darkness ever eclipsed the Sun? Have the winds been terrorised
by the clouds or is ambrosia ever liable to death? Or has fire-wood
ever burnt the fire, or has the water ever been dissolved by salt, or has
the world-destroying poison ever been destroyed by contact with
any other substance? Or has the frog ever devoured the serpent?
Has the jackal ever fought with the lion? Has any such paradoxical
thing occurred anywhere? But you have to-day proved such things
to be true: and so O Arjuna, shake off this unworthy scum in your
soul, take courage, and get awakened: Leave off this foolishness,
get up and take in your hands the bow. Of what avail is your soft-
ness on the battle-field? Being yourself greatly learned, O Partha
why do you not consider whether such tenderness is proper on a
battle-field? This would destroy the fame you have so far won and
would also be an hindrance in the way of your soul’s deliverance.”
Thus spoke the all-pervading Lord to Arjuna at that time.
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3 “Yield not, O son of Prthd, to unmanliness: it is not meet
in thee. Rid thine heart of this paltry craveness and stand
forth, O Scourge of the enemy”. , (21

“Therefore enough of these lamentations; take complete courage in
your heart and leave off this sorrowing, O Arjuna! It is not becoming
on your part and it will undo altogether your former achievements
(you won). Therefore do consider, still, your own interests. O
Partha; softness of heart is unavailing in war-time. Have they become
your relatives only in the present battle-field? Were you not aware
of that before and did you not recognise the Gorrajas as before?
Why then are you exaggerating this tender pity unto a poser only
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now? O Arjuna, is this battle a new thing to you to-day? These
hostilities have always existed amongst you. Then how is it only
now that this pity has suddenly sprung I can’t understand. How-
ever, O Arjuna, you have lapsed into an evil and base thing here.
The result of persisting in this delusion will be that the great name
you have already won will altogether disappear and in the long run
(you) stand in danger of losing, O Partha, the prospect in both this
and the other world.. Feebleness of heart can never be the means of
attaining the highest good. On the contrary it becomes a cause of
ruin for valiant Kshatriyas in the battle.” In this way the kind Bhaga-
wanta preached in various ways. Hear now what the son of Pandu
said on hearing it.
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4 Arjuna spake—'‘How shall 1, in battle, O Slayer of Madhu,
assail with the arrows Bhisma and Drona, worthy of worship
as they are, O Smiter of foes? (30)

“Lord, now hear. This long talk is indeed not necessary; first of all
do consider if this could be called a war. This is no war but a crime,
despicable if committed, for thereby, we would be openly slaughter-
ing our preceptors. Are parents to be adored, served, kept entirely
pleased and then to be killed with our own hands? The saints are to be
bowed to, and if possible to be adored. Should they also be spoken
to in slanderous terms instead? Similarly these our family preceptors
are always to be adored; especially my debt to Bhishmacharya, and
Drona is immense. How should I directly destroy them in the battle,—
those about whom I cannot think ill even in a dream? Fie upon me
that I should glory in utilising that art of handling weapons in killing
the very preceptors who taught that art to me. I, Arjuna, am the
disciple of Drona who taught me completely the art of using arms:
Should I repay the debt of my gratitude to him by killing him? Arjuna
added, “Should I act like Bhasmasur (W€UTgX) by playing false to
the revered Master through whose favour I secured all the boons?”
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5 ““For, it were better in this world to eat even the beggar’s
crust, so I escape slaying the elders-and-preceptors-of great
prowess (as they are); but having slain the elders-and-
preceptors—(on ground, as may be urged, that they are)
swayed by self-interest-I would be, right here, enjoying
(merely) blood-stained enjoyments. (39)

I hear that the sea is deep, still and calm; it is only seemingly so, since
it is often stormy, while Drona’s heart knows not even a particle of
anger. The sky may be immeasurably high. But (its height) could be
measured: But the heart of Drona is unfathomably deep. Ambrosia
may get spoilt: perchance, thunderbolt could even be broken: but his
(Drona’s) mental equanimity cannot be disturbed even by provoking
him to wrath. A mother’s attachment is said to be the staunchest, and
this might be entirely true. But in Drona exists motherly tenderness
and love incarnate. He is the fountain source of affection and is a
mine of all virtues, as also a limitless ocean of learning.” Arjuna
continued, “‘Drondcharya is such a great person and is all kindness
towards us. Pray, tell me how should we plan his destruction? That
we should kill on the battle-field such (persons) and then enjoy the
kingdom is a prospect which I cannot cherish from the bottom of
my heart. This is such a dreadful deed, that begging would be pre-
ferable even to any enjoyments higher than those of a kingdom. O
Shrihari, 1 should forsake the country or live in mountain caves
rather than wield a weapon against him. How should I seek for
enjoyments dipped in the blood coming out of such noble hearts
pierced by sharp arrows? Of what avail would such bloodsteeped
enjoyment be? My mind does not, therefore, countenance such
things.” When Arjuna had pleaded thus with Lord Krishna, Lord
Krishna, although he heard it all, did not relish it. Partha got fright-
ened at this and again said O God, why do you not pay attention to
what I say?”
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6 “Nor do we know which should outweigh with us; whether

that WE should conquer (them), or that THEY should con-
quer us. Those very persons whom, having slain, we should
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not wish to continue alive: they, the Dhriturasiriuns, are
standing here pitted against us. (52)

“I plainly talked to you what was in my mind. You alone can know
whatever is truest and best for us.”” There have arrived here for war
those dear to us, at whose reported hostility towards us, we ought
to abandon, at once, our very lives. It is a crucial and difficult ques-
tion—which of the two courses, viz, whether we should kill such or
we ourselves should leave the war and go away, which we should
follow.
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7 “‘With my normal-self obsessed by the foible of a pitiable
lack of discernment (karpanya), and my mind perplexed
in regard to my (proper) duty (Dharma), I inquire of thee.
Do tell me for certain what were the better for me. I am thy
disciple: teach me who am seeking refuge in thee. (55)

My mind has become so much distressed that I cannot discern what
is proper for us now. Just-as a thing although quite at hand is not
discernible when the power of vision gets dimmed, being surrounded
by darkness,—the same thing has happened to me,—so I cannot know
what is the best course for me, my normal vision having become
blurred. There, O Lord Krishna, you are our sole kith and kin, and
you are all in all to us, tell me what is to our good. You are our
preceptor, brother, father, you are our propitious deity, you are our
protector in difficulties at all times. Just as a preceptor never forsakes
his disciple or just as an ocean does not abandon (tributary) rivers,
Lord Krishna! how can a child survive were the mother to forsake
it. In that way. O God. vou alone are our entire (support): If you
consider my former talk unreasonable, just tell me immediately,
O Purushottam what is better for me, and that which also is not re-
pugnant to the path of duty.
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8 “For, I fail to perceive what could dispel the grief that would
dry up all my senses, even though I were to secure on Earth
an affluent and rival-less sovereignty, or even the Overlord-
ship of the Gods.” (64)

The distress caused in my mind by the tragic sight of this whole family
facing destruction cannot be removed by any remedy other than
your advice. The delusion which is created in my mind can no longer
be dispelled by the prospect of the highest worldly kingdom or the
. very seat of the great Indra. Just as a seed entirely roasted and
sown even in a fertile soil watered plentifully cannot germinate;
or medicines prove unavailing when the very vitals of life have dried
up, there being only one thing viz. the great ambrosia that proves
efficacious there. In the same way I am not enamoured of the (pros-
pective) enjoyment of the absolute sovereignty, the wealth of your
sympathetic favour being my sole support here.”” Thus said Dhanur-
dhara being momentarily free from delusion; but the wave of illusion
having returned he again became overpowered. Jnaneshwar said,
it was not a wave of stupor but quite a different thing. The old Dragon
in the form of great delusion had completely overpowered Partha.
It (Dragon) bit Partha in the very vitals of his heart causing spasms
of grief repeatedly. Seeing this serious occasion, that snake-charmer
Shrirang, a mere glance of whose eye could prove an antidote to
the venom, arrived to ward off the danger. Although Partha had
become so helpless, Lord Krishna, who was ncar him could still
protect him merely with a kind look. (And) therefore (I) knowingly
used that simile here and said that the son of Pandu was devoured
by the Dragon in the form of delusion. Thus Partha was overpowered
by delusion, just as the Sun is screened by a curtain of clouds; Dhanur-
dhara got extremely distressed just as a high mountain is screened
by the wild (forest) fire in hot season. And therefore Meghashyama—
Lord Krishna—turned towards Arjuna like a big cloud, being naturally
blue-coloured, and full of Amrita (nectar) water in the form of mercy.
Lord! the lustre of Lord Krishna's white teeth began to glitter like
lightning, his formidable voice thundering like clouds. Now that
generous cloud in the form of Lord Krishna, will pour over the Partha
mountain thereby cooling it and making it bear foliage of knowledge.
Jnaneshwar, the servant of Nivritti, requested his audience to hear
with concentration that story.
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9 Samjaya Spake—‘‘Gudakesa (Arjuna), the Tormentor of
the foes, having thus addressed Hrstkesa (Krsna) and declared
unto him, Govinda: ‘I will not fight, became silent.” (81)

Giving this account, Samjaya said “O King, hear what Arjuna said
again, getting distressed with lamentations. He regretfully requested
Lord Krishna not to press him and told him that he would not at all
enter into the fight. Speaking out this ultimatum, Arjuna assumed
silence. Lord Krishna was dismayed to see him in that mood.

AT guee Sgatee wea )
Frareaaer fasftemafad = 0 go 1

10 “Unto him, O descendant of Bharata, who was grieving betwixt
the two armies, (Krsna, the) Hrsikesa, with something of
a derisive laugh, spake this word.” (84)

He then said to himself, “What on earth does he mean by his unusual
refusal? Arjuna does not see his way to his duty; what should be
done to him? Just as an exorciser makes a diagnosis in the case of
a ghost-attack, or a doctor, confronted by an irremediable disease,
immediately uses as the last resource the best medicine like nectar,
even so did Ananta standing between the two armies began to think
out how to make him (Arjuna) realise the truth and how to make
him take courage in his heart. Realising the cause of the delusion,
Lord Krishna began to speak apparently wrathfully—although in
his heart he secretly entertained feelings of kindness, just as a mother
does although she is (outwardly) all wrath (towards a child). Or
just as the bitterness of a drug, although it contains full nectar, is
not discernible to the vision but is perceptible in the cure, in the same
way Hrishikesha addressed words outwardly harsh but internally
very sweet in import.
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11 Exalted- one spake: ‘—Thou hast grieved for those that
ought not to be grieved for, and art (yet) uttering sapient
words. The wise (however) grieve not for the dead, any more
than for the living.” (91)

The Chakrapani then said “I am utterly surprised to see the complete
change to front you have assumed all of a sudden. You lay claim to a
vision of truth and still you are the slave of your ignorance. How am I
to think of teaching Truth to you, you are yourself talking profusely
of your own philosophy. Just as one born blind, getting mad, runs
about uncontrolled, in the same way, your so called wisdom leads you
to wrong action. You do not know your own self and you are pouring
lament on the killing of Kauravas to my utter dismay often and often.
Oh Arjuna,—pray tell me if this vast universe owes its existence to you;
is the belief in an eternal order of the universe a mere figment? Is it
all a meaningless talk in the world that God is the Omnipotent Being,
who moves and lives, from whom come all living beings, so that from
now we must hold that you are the author of all that is subject to birth
and death and that birth and death will disappear at the fiat of your
will. Should you forbear from killing the Kauravas through self-
conceit and self-delusion, just say, if they will live eternally thereby?
Pray, do not let yourself be the victim of any sucl illusion in your
heart that you are the sole real destroyer and all these men are liable
to die. Look at birth and death as parts of an eternal order; indi-
viduals come into existence and die according to the laws of this eternal
order of nature and then tell me why do you sorrow over the inevitable.
It is a surprise to me that you in your utter ignorance are blind to
truth and try to comprehend the incomprehensible and presume to
impart wisdom to us. See those that are thoughtful and wise, and
realize that birth and death are an error and mere illusion and do
not mourn over either.
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12 “It is indeed not the case that I, ever before, wus not: nor
thou, nor these lords of men. neither is it the case that, here-
after, all of us are not going to be. (103)

Arjupa, verily I say to you further: It is the merest delusion to feel
certain that you yourself, myself, as well as all the kings whom you
see assembled here will live eternally, or would as surely be dissolved



II. SAMKHYA—YOGA 33

into nothingness, both these are utter unrealities. The generative
creation and decay are appearances caused by Maya, Brahman
(the Supreme), being assuredly in itself indestructible and immortal.
Just tell me whether anything really is born when the wind causes
ripples on water. Consider further if any real thing is destroyed when
the gust of wind gets calm and the ripples disappear into the original
stillness of water.
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13  “Just as the body’s owner has, in this body, boyhood and
youth and old age, so also there is the taking on of another
body. The wise man is not therein perplexed. (108)

Here is a proof direct that the body is the same, yet it undergoes
changes with aging. See, it is childhood in the beginning: when it
disappears, youth takes its place. But there is no destruction of the
body along with the different changes. Similar is the case with the
soul which becomes embodied and dwells in different bodies. Those
who know this truth are free from the evils of delusion.
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14 “It is (only) the sense-contacts, O Son of Kunti, that give
cold and heat, and pleasure and pain. They come and go
and do not endure. Bear with them (all), O Scion of Bharata.

(111)

But the reason for ignorance on this subject is that we are at the mercy
of our sense-centres. They drag the mind to the objects of senses
causing delusion. The senses enjoy their objects, which create joy
and sorrow. These make the mind feel strongly attached to objects
and confused by their association. These sense-objects have variable
and different conditions and hence cause sometimes happiness, some-
times grief and at times both. For example, see the scope of “‘words”.
They create hatred in mind on hearing slander or create pleasure
on hearing praise, although in both these there is nothing else but
mere words. Similarly “touch’ has two sensations, soft and hard
and they cause pleasure and pain in the body although the “touch”
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is the same. Ugly and handsome are the correlatives in vision and
they cause displeasure and pleasure although the vision is the same.
Fragrance and stink are the correlatives in smell. They respectively
give joy and displeasure to us when inhaled through the same nose.
Similarly sweet and bitter give rise respectively to pleasure and pain
and therefore know ye that contact with these objects of senses is
the cause of delusion and untruth. Those that give themselves up
to the senses feel cold and heat and automatically get entangled in
the bonds of pleasure and pain. Itis the very nature of senses that they
exert a pull on the mind and make it feel no pleasure anywhere except
in the sense-objects. See how the sense-objects are just like the mirage
of the noon-time or like the glory (seen) in a dream which are felt
only momentarily. These sense-objects are just fleeting and ephemeral
and therefore you, Oh Dhanurdhara, should entirely rid yourself
of them and not associate with them in the least.
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1S “He, the manly one, whom these, O Best of men perturb not :
he the steadfast one, even-poised betwixt pain and pleasure,
he can properly claim deathlessness.

16 For the non-existent there is no coming into existence, nor
passing out of existence for the existent. The true nature
of these twain has alike been seen by the Seers of Truth.

(123)

One that does not get entangled in the sense-objects is affected neither
by happiness nor by sorrow and he is ever free from the evil of being
born a mother’s son. He does not get involved in the sense objects
for the pleasure of the senses and is alone, know ye, eternal. Now
Arjuna, hear another thing I tell you. Those who are thoughtful
. only know it. There is in this world one all-pervading and hidden
spiritual essence which only the learned always accept as real. Just
as milk mixed with water appears one but can be separated by the
swan alone, or just as the intelligent can separate pure gold from
the alloy by burning the latter in a furnace, or just as butter can be
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extracted by skilfully churning the curds, or just as from mixed up
seed and chaff, when winowed, the chaff is blown away leaving behind
only the seed—even so the wise and the learned truth-seers easily get
free from the shackles of empirical existence seeing it to be unreal
after deep thinking and then their gaze is fixed on the real alone.
Therefore the wise seers have no attachment for things which are not
eternal since they have realized that only the eternal Atman is real
while the non-eternal and changing world of sense is unreal.
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17 “Understand THAT to be indestructible by which all this
has been permeated. Of this indestructible one, none can
achieve destruction. (133)

Considering the nature of the essential and the unessential, you will
realize that delusion and error is related to the unessential while what
is called real substance is by its very nature, eternal. That Brahman
from which the entire Universe has shaped and bodied itself forth
has neither any name nor form, nor colour, nor any characteristic.
It is the timeless, all pervasive Being, without birth or death and
cannot be destroyed even if an attempt is made.
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18 “‘These perishable bodies are said to belong to that eternal

body-owner, the indestructible one that passes comprehension.
Therefore, do fight, O Scion of Bharata.
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19 “He who understands him as the slayer, and he who deems
him as the slain : both these do not truly know. This one slays

not, nor is slain.

20 ““‘He is not born, nor does he at any time die : nor, having once
‘been’, is he once again not going to ‘be.” Unborn, eternal,
everlasting and primeval is he: he is not destroyed when the
body comes to be destroyed.’

21  “Who-so realises him as the indestructible, eternal, unborn,
and immutable: how and whom can such a person, O son of
Prtha, cause to be slain, or slay? (136)

Everything that has taken a body-form and shape is naturally perish-
able and therefore you should face fighting. With your self-conceit
fastened on the body and fixing your erroneous gaze on the body,
you are the slave of the belief that you are the slayer while the Kauravas
are the slain. You do not realise the essential truth. Were you to
consider carefully (you will realise) that neither you are the slayer,
nor they the slain. Just as in a dream you feel the dream all real,
but when you awake and look out, you find nothing; in the same way
being the victim of delusion and Maya you are enmeshed in this
error for nothing. Just see that striking at the shadow with a weapon
does not cause hurt to the body; or that the disappearance of the Sun’s
reflection from an overturned pitcher full of water does not make
the Sun himself to disappear along with the reflection, or that the
interior of any finite thing gives form to infinite space, but merges
into general space (Akash-Sky) as soon as the finite thing tumbles
down; even so although the body gets destroyed is the soul in-
destructible and therefore, O Arjuna, be not under any illusion like
that.
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22 “Just as, laying aside out-worn vestments, a person puts on
others, new ones, so laying aside out-worn bodies, the body’s
owner passes on into others, new ones.

23 “Him cleave not weapons; him burns not fire; neither do
the waters drench him, nor does the wind desiccate him.

24 “‘He is uncleavable; he is unburnable; he is undrenchable,
as also undesiccatable. Eternal all-pervading, stable, im-
mobile is he, enduring from yore.

25 ‘“‘Non-manifest-unthinkable-immutable is he called, hence as
thus knowing him, thou dost not do well to grieve after him.
(144)

Just as we cast off worn out vestments and put on new ones, in the
same way does the soul cast off worn out bodies and take on new
ones. He being without origin, eternal, extremely pure without any
limitations is ever beyond the reach of destruction with any mortal
weapons. This soul can never be drenched in torrential waters, nor
can fire burn him, nor can the wind desiccate him. O Arjuna, the
soul is eternal, stable, immobile and all-pervading. O Kiriti, he is
non-manifest and unthinkable. Meditation is ever eager to be able
to see him. He is difficult to be comprehended by mere mental act
nor can he be realized through any practical means. O Arjuna, he
is limitless and the best of all the best. He is unaffected by the three
Gunas (¥ , ¥ , T4Y), has neither a beginning, nor an end, nor
any manifested form, nor attribute, but is all-pervading. O Arjuna,
once you come to know him as such, you will cease to grieve after
him.
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26 “And even wert thou to conceive him as constantly being
born and as constantly dying, even so, O Longarmed, thou
dost not do well to grieve. (152)

Or, even were you not to hold the soul to be indestructible but hold
him to be destructible, still there is no reason for you, O Pirtha, to
feel distressed. The waters of the Ganges always flow uninterruptedly.
They flow at its source and even though they ultimately join the sea
they continue flowing all through its course. So (the three conditions)
the beginning, the continuance, and the decay, go on eternally and
are, know Ye Pirtha, entirely inevitable to all the beings. This state
of things (exists) from time immemorial and therefore you should
not in vain lament for it. Or if this reasoning does not appeal to you,
know Ye then that all beings are subject to birth and death. The
birth and death being inevitable, there is no reason for you to feel
distressed.
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27 “For, certain unto the born is death, and certain unto the dead
is birth, so, for a matter that is inevitable, thou dost not do
well to grieve. (159)

That which is born is to disappear or what disappears is to be visible
again. In this way, rotates the wheel of time over and over again.
Just as the sun-rise and sun-set, automatically take place eternally,
so do the birth and death exist of certainty in the world. At the time
of the world dissolution all the three worlds come to an end, and
therefore beginning and end are unavoidable everywhere. If this ap-
peals itself to you why do you become distressed and why do you show
ignorance, knowing all, you Dhanurdhara? Viewed from the various
points, there exists no reason for you to lament. Hear also further.
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28 “For, non-manifest is the initial stage of the created things;
manifest is their middle stage, O Scion of Bharata: and non-

, manifest also their final stage: what is there for lamenting

in such a case? (164)
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All these living beings had no form before their birth. They received
their individual forms with their births. Similarly when they die,
then also they will have no other state, but have to return to their
former (formless) condition. That which becomes manifest between
birth and death is the body-form, which, through delusion is felt
as being possessed by the Soul, just as the dream, although an illusion,
appears to be real to the one asleep. Or, just as the water appears
wavy, when a breeze causes it to move or gold takes the form of an
ornament at the will of others, in the same way this world appears
in (various) forms through illusion, as the sky gets screened by clouds.
Why do you lament for that which has even no beginning GTE=T 7TET).
Keep your gaze fixed only on (the Supreme Spirit) Brahman that is
imperishable; that Brahman on which the devotees concentrate their
minds, and get emancipated from illusion; that (Supreme Power)
Brahman, for reaching whom truth-seekers, becoming desireless,
seek refuge in forests. Great sages leading a dedicated life of celibacy
and practising various other penances concentrate their vision on
it (Supreme Power).

Fradaq Teafa whadmradagfa ade wm = |
ATTATTATR: U HeaTds AT 7 qF HOIT 1 & 0

29 “Rarely does some-one perceive him; rarely like-wise does
another discourse on him; and rarely does anyone hear of
him: and, even after hearing, not one (we can almost say)
has knowledge of him. (172)

Viewing that (Supreme Power) Brahman, several attained peace
of mind having renounced all worldly possessions ; some, while sing-
ing (His) praise, got converted in mind and became completely
absorbed permanently: others hearing his praise became peaceful
(in mind), forgot their own bodily existence and getting experience
of the soul, were absorbed in the All. Just as all rivers flow into the
sea, none flowing back because they could not be contained, in the
same way the great Yogins become of one spirit when their minds
reach the Supreme Power, Brahman, and then on the strength of
their spiritual power they rid themselves of re-birth.
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30 ““The body’s owner within every one’s body O Scion of Bharata,
- is ever unslayable, therefore thou dost not do well to grieve
for all (these) created things. (177)

Look! there is only one spirit pervading the universe, which exists
everywhere, and in all bodies and is beyond the reach of destruction,
even if one were to attempt it. Every thing takes place naturally by
his will-power, what for do you then lament here, pray tell me. I
do not see why this appeal, the higher truth fails to. convince you.
Viewed from diverse points, such lamentation is unworthy of you.
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31 “Having regard even for thine own Dharma (Duty), thou
dost not do well to waver; for except righteous fight, there

exists not, for a Kshatriya (warrior), another greater Good.
(180)

Why do you not even now weigh the matter properly? Why do you
get obsessed with such ideas? Why are you remiss about your own
duty in this situation, which is the only proper course of action. Even
if the Kauravas fare worst, or some calamity befalls you, or the whole
universe is deluged suddenly, still you ought not to abandon your
own religious duty. Will you find your salvation by surrendering
to pity on this great occasion? O Arjuna, allowing your mind to
be served with pity is not proper on the very verge of war. Just see
that the milk of the cow which is food proves a poison if forcibly
administered in a pneumonic case, wherein it is prohibited. You
should therefore be cautious, since the moral good is in danger, if
men appointed to a duty do the wrong thing; why then bewail in vain?

Just consider, you would never be liable to be blamed if you
followed your Kshatriya religion (duty as a member of warrior-
race). Just as no harm is likely to befall by walking over a straight
levelled road or no obstruction by carrying a lamp, in the same way
O Partha, all wishes get automatically fulfilled by doing one’s duty
properly. So I say to you that the duty proper for you Kshatriyas
(Warring race) is nothing else but warfare. You should perceive it
directly, and hence there is no need to tell you that in the battle-field
you should be exchanging blows without harbouring any malicious
feelings.
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32 “Come upon them of its own coming—a gate to heaven un-
barred: blessed the Kshatriyas, O Son of Prtha, who chance
upon such a fight. (191)

O Arjuna, know ye, that this warfare has come because of your own
good luck or, here is opened the very store-house of religious ful-
filment of duties. Why call it a fight? The very Heavens have opened
their gates and stood before you incarnate in the form of a fight through
the force of your own bravery: or it looks as though on hearing of
your renowned quality and valour, Fame herself has become enam-
oured of you and has come to choose you as her husband. It is solely
on account of the fruit of his good deeds (¥&<I™) that a Kshatriya
gets a chance of a battle, just as a way-farer happens luckily to find
a costly jewel on the high street. Or the opportunity has come up
just as nectar should fall into the mouth opened out for yawning.
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33 “But in case thou dost not wage this righteous war, thou wilt
then have given up thy Dharma and the glory; (and) sin shall
be thy portion. (196)

Now to abandon this war and get dipped into lamentation over what
is merely fancied is like you yourself courting your own disaster. O
Arjuna, it would amount to your voluntarily losing the fame acquired
by ancestors, were you to lay down the arms in this battle. (Your)
existing fame will wane and the whole world will censure you and
serious mortal sins will seek you out and stick to you. Just as a widow
is insulted everywhere, so is the fate of a man who leaves the path
of religious duty, or just as the vultures mangle, from all sides, a corpse
left in a forest, in the same way, great sins devour one devoid of any
religion of his own.
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34 “The creatures, moreover, will recount thy undying infamy;
and, for those that have been honoured, infamy outweighs
death. (201)

Therefore were you to forsake your own duty it would be sinful con-
duct and you will not escape for all time the stigma of ill-fame. The
wise should live only so long as there is not a whit of clinging to one’s
name. If so, just say how you will back out of this war now. You
will no doubt return from here without the least malice, and with
a heart full of pity but the Kauravas would never, O Partha, believe
in it. They will surround you from all directions and will shower
arrows after arrows on you. Your pitiful heart, O Partha, will not
come to your rescue. Further, even if you manage to escape from this
deadly peril to your life, still such life would be worse than death.
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35 “Through fear holding back from battle: so will deem thee
the mighty car-warriors, of whom, having once been highly
esteemed, thou wilt incur light estimation. (206)

You forget one thing more; you came here full of zeal for fight. Were
you out of kindness to start back tell me, O Arjuna, would your feelings
of kindness be believed by your wicked enemies?
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36 “Many a word unutterable will they utter: thy enemies,
slandering thy valour. What indeed more painful than that?
(208)

They will shout “Arjuna got frightened and went away.” Is it an
honourable thing to leave behind such a slur on your name? O Dha-
nurdhara, people carry on with a hard struggle and at times even
sacrifice their lives, and leave a good name behind. You have easily
and without effort won this fame, which is as unique and without a
parallel, O Partha, as the sky. All the three worlds resound with
your uncomparable fame and heroic qualities. The kings of all the
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countries ever sing your praise on hearing which, even the God
of death and others are overawed ; so compact and pure is your fame
like the waters of the Ganges, seeing which all the brave in the universe
get inspiration. Hearing of your extra-ordinary bravery all the Kaura-
vas have lost all hope of their own life. Just as the wild elephants
feel the terror of death on hearing the roaring of the lion, even so
do all the Kauravas feel in mortal terror of you. Just as the mountain
trembles before the thunderbolt (a weapon of Indra) or as a serpent
1s to an eagle, in the same way they all consider themselves in regard
to yourself. If you now return without giving a fight, you will be
jeopardising all your great name and will, on the contrary, degrade
yourself to the most abject position. (They) will not allow you to
run, but will capture you and humiliate you. Then they will, without
limit, utter the worst calumnies to your face, which will pierce your
heart. Why not then fight bravely and enjoy the kingdom of the
world?
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37 ““Or slain, thou shalt attain Heaven,; or conquering thou
shalt enjoy the Earth. Therefore, arise, O Son of Kuntl,
taking the resolve to fight. (220)

Or were you to lose your life while fighting, you will without any
effort secure everlasting life. Therefore, O Kiriti, do not think about
this but get up and take up the bow and begin to fight immediately.
See, by doing one’s own duty (moral religion) all sins are washed
off. How (then) has the suspicion of any sin arisen in your mind?
Say, would there be any drowning by taking resort to a boat or any
obstruction by walking over a plain road? This could only happen
in the case of an ignorant one who does not know how to walk. There
will be death by taking nectar if it is mixed with poison; in the same
way there will be failure if one’s own duty performed with the aim
of securing reward therefor. And therefore, O Partha, there will be
no sin if you do the fighting bravely, harbouring absolutely no motive
(in such fighting).
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38 ‘“‘Make pleasure and pain, gain and loss, victory and defeat,
a matter of indifference, and thereafter engage in combar:
that way thou shalt incur no sin. (226)

Do not exult to find happy things nor be downcast at calamities.
Never count in your mind consequences as gain or loss. Never think
beforehand whether there will be victory or death. Bear patiently
the consequences whatever they might be after acting according to
what you consider proper as your own duty. In this way, be of firm
mind and then naturally there will be no touch of sin in your action.
Therefore be now prepared for fighting entertaining no doubt what-
ever.
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39 “This is the view-point a la Samkhya’ (Discriminating—
pose) set forth for thee; now however, hear the view-point
a la ‘Yoga’ (Eventempered-activism) equipped with which
view-point, O Son of Prtha, thou shalt rid thyself of the bondage
of karman (action). (230)

So far. (I) preached to you in brief the path of Samkhya Philosophy
(Path of knowledge): Now hear what I shall tell you with certainty of
the Path of Yoga—(eventempered activism). When one is imbued
with the principle of duty for duty’s sake (free from expectation of
any reward), one is entirely immune against any contagion (bondage)
of action. One wearing an armour of steel, can bear a shower of
of arms and can come out with unquestioned victory at the same time
protecting himself.
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40 “Herein there is no destruction of initial effort; nor does
there ensue any impediment (due to deficiency or non-con-
tinuation). Even a very little (practice) of this Dharma
( Discipline) saves (one) from greater danger. (233)

In the same way (one) walking on this path of Yoga without damage .
to his worldly happiness can of certainty attain salvation in the end,
thus making the best of both the worlds. This path of eventempered
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activism has thus the Samkhya Path included in itself. The principle
underlying the eventempered activism is to continue doing action
but not to harbour any attachment to the fruit of action. Just as an
exorcist is not liable to be possessed by ghosts, (in that way) one perfect
in the enlightenment of eventempered activism is not entangled in
any limitations (I9Tf¥) of worldly life’s action. That Yoga of dis-
cernment (eventempered activism) is above deserts, good or ill and
sin, and being extremely subtle and yet very firm is above the sway
of the three Gunas. Should you, O Arjuna, be able to secure with
the help of the merit of former good life, even in a small measure,
the light of this discernment in your heart, you will have destroyed
completely for yourself the danger of the cycle of life and death.
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41 “Herein, O Joy of the Kurus, the Intellect which forms the
discriminative-determination is one and final ; whereas many-
branched and void of finality are the intellects of those not
forming (such) determination. (238)

The jet of a lamp although small (in size) gives light to a greater area:
so is an enlightened mind, not to be treated lightly: O Partha, those
that are thoughtful greatly wish for this discernment and vision and
it is rarely met with in the world. A ‘Paris’ (philosophers stone) is
not to be had in a huge quantity like other things, or a droplet of
nectar is obtainable by sheer good luck. In that way a truth discerning
vision which ultimately aims at absorption. in the Supreme Being
like the Ganges meeting the ocean, is difficult to be had. O Arjuna,
only one thing in the world is real intellect viz. intellectual passion
for God which has no other goal but that of reaching God Almighty.
Besides these there are other thoughts (evil wishes) which being liable
to be perverted, only the thoughtless always remain pleased with
them (evil wishes). And therefore, O Partha, they always desire for
and get the Heavenly pleasures, worldly pleasures, and also Hell.
They never get even a glimpse of the bliss of the self.
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42 “This florid speech that they proclaim—the undiscerning ones,
addicted to Vedic creed and maintaining, O Son of Prtha,
that there exists nothing else. (245)

They always propound meritorious acts of ritual on the authority
of the Vedas and go to establish the superiority of actions; but in
their heart of hearts they crave for the fruit of their actions. They
preach that (one) born in this mundane world should perform sacrificial
rites and other actions, and should then enjoy the heavenly bliss
which is so pleasant. O Arjuna, these evil-minded persons (further)
say that there is absolutely no other happiness worth having except
the heavenly bliss.
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43  “‘With their souls ridden with desires and yearning for (the
goal of) Heaven—(the speech) concerning (prati) the attain-
ment (gatim) of (diverse) enjoyments and lordships through
multifarious specific performances, yielding births (upon
births) and fruition of karman (action). (248)

They give themselves up to desires, and perform acts, their hearts
being always full with the passion for enjoyment of the objects of
the senses. While performing the diverse actions they never neglect
the prescribed forms and procedure, and are very particular in per-
forming religious acts in an expert way.
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44 “By that (speech) their minds being carried astray, clinging
(as they do) to enjoyments and lordships, their intellect,
which is to form discriminative-determination, does not prove
well adapted to culminate in enrapt-concentration (samadhi).

(250)

But they do one bad thing. Entertaining in their minds a passionate
désire for Heavens, they forget the Almighty, in whom centre all
the sacrificial rites. Just as camphor is piled up and then set fire to
or sumptuous dishes may be mixed up with poison or a pitcher filled
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with nectar should be overturned by a kick, in the same way they
debase their religious merit by harbouring the passion for enjoyment
of the motive lying behind their performances. They secure merit
(39) by making efforts. Why should they then covet worldly hap-
piness? But alas, O Arjuna, it cannot be helped. These unlucky
persons do not realise it. As a good cook should prepare best dishes,
but then sell them out in return for money, in the same way they destroy
the religion by thoughtless desire for enjoyment of the sense-objects.
And therefore, O Arjuna, I say that these people while engaged in
the debate over the interpretation of the Vedas harbour evil thoughts
in their hearts.
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45 “The triad of Gunas (constituent-aspects) make up the
(entire) subject-matter of the Vedas: rid of that Guna-triad
do thou become: O Arjuna, rid of dualities, ever abiding in
pure essence (Satva), of gaining and guarding, and master
of the (true) Self. (256)

Know ye for certainty that these Vedas are all pervaded by the three
Gunas in combination (constituent-aspects) (¥ed-TIg<THY ) and there-
fore only the Upanishads are to be considered as possessing the quality
of Satva. The rest, involved in the R&jas and Tamas qualities-enjoin,
O Dhanurdhara, the performance of actions like sacrificial rites etc.
leading to enjoyment in the other world. Therefore know this ye
Partha, that this path of ritualistic action constitutes the very root
of suffering, joy and sorrow and so do not allow the mind to be moved
in their direction. You do rid yourself of the three qualities and their
tendencies, never allow any sort of egoistic meum et tuum to pollute
your mind, and never lose sight of, even for a single moment, the
thought of the ecstatic bliss of self-realisation.
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46 ‘‘As much purpose there is in a water-well when every place
is over-flooded with water, so much purpose there is in all
the Vedas for a Brahmin in possessing (Brahman—) know-
ledge. (260)
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Although the Vedas preach volumes and suggest various ways still
we should select and adopt only such as lead to our own enduring
and everlasting good. Although with the rising of the Sun all the ways
without exception become discernible, tell me if all these are ever
(simultaneously) trodden over by people; or is it not proper that
even if the whole surface of the Earth is flooded with water, we should
only take as much of it as we need for our purposes. In that way those
that are learned ponder over all that is contained in the Vedas and
adopt only as much as is necessary and acceptable, viz. the Eternal
(knowledge of the Supreme Spirit I ).
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47 “Thou hast a (rightful) title to action, but only to action:
never at all to its fruitiens. Let not the fruits of actions be
thy (inspiring—) motive. Nor let thy attachment be to in-
action. (264)

Therefore O Partha, viewed from all these considerations the only
course proper for you to follow is your own duty (in this Warfare).
We have considered this problem in all ways and have come to the
conclusion that you should not abandon your own duties as enjoined.
You should not harbour any desire for the fruit of the action, nor
have any tendency towards evil actions, but you should go on doing
good actions with no motive whatever for enjoyment except doing
your duty.
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48 “‘Steadfast in Yoga, do thy actions, O Dhanamjaya, relinquish-
ing attachment and becoming even-tempered (alike) in at-
tainment or in non-attainment: (such) Evenness is called
‘Yoga,’. (267)

Be steadfast in Yoga (of duty) with a single-minded devotion with-
out expectation of any fruit. And so let not your performance of
duty resulting in success lead you to excessive rejoicing. On the
other hand, if for some reason or the other, the action remains in-
complete, and infructuous, do not be perturbed in mind and down-
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cast. An action that succeeds is certainly serviceable, but even when
it remains incomplete it should also be taken in mind as successful.
Whatever is attained by following one’s duty should be dedicated
to the primeval author—the Supreme Being (ATfST#9) and then
take it that it will be completed. Mental equipoise (equanimity)
in the face of voth success and defeat in an action is described by
the learned as the greatest Yoga.
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49 ‘“‘For, by far, O Dhanamjaya, is the action (with its fruit)
inferior to the Yoga of Discernment. Seek refuge in Dis-
cernment . erring wretches are they that lust after fruits.

50 ““United to this Discernment, one discards both the well-
done und the ill-done of this world. Therefore, apply thyself
to the Yoga. Yoga in action bespeaks craftsmanship.

(273)

O Arjuna, evenness of mind is the sole essence ol Yoga, wherein are
naturally unity of vision (illumination) and action. Considered from
the point of view of the Yoga of Discernment, performance of fruit-
motived action looksinferiortothatof Yoga. And yet the performance
of these actions prepares the way to the Yoga of Discernment since
this Yoga is the consummation reached through the performance
of non-motived actions. Therefore, this Yoga of Discernment is
a strong shelter, and O Arjuna, you should seek refuge in it, and rid
yourself of the desire for fruit from the bottom of your heart. Those
that apply themselves to this Yoga of Discernment, cross over to the
other bank of mundane existence and the shackles of both merit and
sin drop off from them.
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51 “For, united to this Discernment, the Sages, relingquishing

the fruits issuing from action, and liberated from the bonduge
of birihs, attain to that Abode where there is no ailing.  (278)
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Even while they live on the plane of performing actions, they never
touch the fruit of their actions and therefore they escape from the
tortuous wheel of birth and death. These illumined by this Discern-
ment, O Dhanurdhara, reach that eternal everlasting Abode of Bliss.
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52 “When thy Discerning-power crossed beyond the morass of
infatuation, then wilt thou experience a recoil from (Scrip-
tures) both the heard (and followed), and (those) to be heard.

(280)

You yourself will also be so ready and prepared when you rid your-
self of this illusion and when all your desires are relinquished. Then
you will secure the pure and deep knowledge of the Self and your mind
will automatically be desireless and in such state will be experienced
the vision after which there would be nothing to be known or learnt.

spfafasfaesT & a7 ereafa e
ARTITERAT JEGEAT ANHATRATT 1«3

53 “When thy Discerning-power, confounded by (dissentious)
Scriptures, endures, steadfast and unmoving, in an enrapt-
concentration (samadhi) then wilt thou atiain ‘Yoga.' ' (283)

The confounded state of the mind’s power brought about by its as-
sociation with the senses will afterwards be set right and your mind
will look at the Supreme Self steadily and as a whole. When the dis-
cerning power gets perfectly peaceful and settled in an enrapt—
concentration (¥9Tf) then only you will have attained the Yoga.
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54 Arjuna Spake:—‘“What language, O Kesav, describes the
man of perfectly—poised Discernment who has established
himself in enrapt-concentration? What should this man of
perfectly-poised Discernment speak, what should he sit-down
to, what should he move-unto?”’ (285)
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Here Arjuna said, “O you all merciful Being, I would ask some
questions about this, which you should kindly answer.” Hearing
these words Lord Krishna said with pleasure “O Kiriti, you may
ask, with gladness of heart, whatever questions you wish.” Then
Partha said to Sri Krishna “Tell me, O God, who can be called
Sthitaprajna (One of perfectly-poised discernment) and how he
should be known? By what marks can he be identified? Who is
said to be (faaafg) one of perfectly-poised discernment? Simi-
larly in what state a man who constantly enjoys the happiness of
enrapt meditation ("WTT) exists, what is his form, O Lord of Laxmi,
tell me all this. The very incarnation of the Supreme Absolute Power
Lord Krishna invested with all the divine glory of the sixteen qualities
then said.
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55 The Exalted one Spake ‘“‘When he, O Son of Prtha, renounces
all desires lodged in the heart, and is by himself, content within
himself, then is he called a man of perfectly-poised Discern-
ment. (291)

O Arjuna! hear, the one thing that comes in the way of the happiness
of the Self is the strong desires that exist in mind for the objects of °
senses. One who is ever contented and whose heart is full of satisfaction
and who has completely destroyed the strong desires for pleasure
which make him fall headlong into the mire of sense-objects, and
whose mind is absorbed in the bliss of the Self-such a one is Sthi-
taprajna.
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56 “With a mind undejected in the midst of sorrows, and im-
mune from cravings in the midst of joys—he from whom
passion, fear, and anger have fled away—he is said to be the
man of perfectly-poised Discernment: a Sage. (294)

One whose mind remains undejected in the midst of diverse sorrows
and who never gets entangled in the craving for pleasures, in such
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a man there hardly remains any passion and wrath and he never
knows any fear, his mind being ever full with the bliss of the Self.
One ever remaining in such a state is Sthitaprajna. Such a right-
thinking man abides with no diversity, having overcome all mundane
difficulties.
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57 “He, who encountering diverse good as well as evil things,
feels no attachment towards anything, and neither rejoices
(in the one), nor loathes (the other,) his Discernment is
(really) perfectly-poised. (297)

He behaves evenly with all, like the full (moon-day) moon that gives
light equally both to the virtuous or to the evil-doers: his unfailing
equality towards all knows no distinction whatever. He is ever kind
to all beings, never making any distinction. He never rejoices at
the acquisition of good nor loathes untoward things. Such a one,
O Arjuna, who is free from joy and sorrow and ever full with the
Bliss of the Self is Sthitabuddhi.
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58 ““And when he (facile) like the tortoise withdrawing its limbs
Srom every side, withdraws his senses from sense-objects,
then may his Discernment be said to be perfectly-poised.

(301)

Just as a tortoise in joyous mood spreads out or withdraws his limbs
at his will and pleasure, even so the Yogi has full control over his
senses and makes them act as he likes; such a one has, ‘take it for
certain, attained the state of Sthitaprajna.
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59 ‘“‘Sense-objects recede from the body’s owner when he ceases
to feed upon them, but leave behind his relish for them even
this relish ceases after the vision of the Supreme. (303)



II. SAMKHYA-—YOGA 53

O Arjuna, [ shall tell you one wonderful thing. Persons practising
Yoga abandon sense-objects resolutely. Yet, even though they control
senses such as hearing, vision, etc. they are not able to control the
tongue (sense of taste) ; they get entangled in sense-objects in a thousand
ways. How can a tree be destroyed only by cutting the top-most
foliage, while its roots are being watered? Just as it (tree) flourishes
and extends on all sides on the support of the water, in the same way
through the tongue (sense of taste) the sense-objects get strengthened
in the mind. The objects of the other senses can be checked, but those
of the tongue cannot be checked so resolutely, since, without feeding
life would not survive. But when, O Arjuna, by constant application
and practice the experience of the Supreme Spirit is reached, the tongue
is also automatically conquered. When there is the realisation that
the Supreme Spirit is not distinct from one’s own Self, the body ceases
to function and the senses also forget their objects.
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60 “For, O son of Kuntl, (even) of a person of understanding,
(and) even when he is making effort, his impetuous senses
forcibly carry away his mind. - (310)

Even to those that always try to control the senses, O Arjuna, they
become uncontrollable. Those that devote themselves to Yoga with
vigilant study and put around themselves a fencing of Yama and
Niyama, and control over their minds, are also oppressed with the
irresistible power of the senses; even an exorcist is deluded by spirits,
in that the manner the desires taking the garb of Riddhi-Siddhi (occult
powers) overwhelm the senses and delude the persons. On such
occasions faced with the power of the senses the mind gets uncontrolled
and remains prostrate at the mercy of the Senses, making study futile.
O Arjuna, such is the strength of senses.
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61 ‘“‘Restraining them all, one should abide in Yoga, making
ME his goal; for, he who keeps his senses under control,
his Discernment can be said to be perfectly-poised. (315)
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Therefore, O Partha, one who rids himself of the temptations of
sense-objects and defeats the senses, is alone of certainty, fit and
able to follow the path of Yoga and to be of perfectly-poised discern-
ment. One whose heart is never tempted by any sense-objects always
secures the realisation of the Self and so, never loses sight of ME in
his heart. Otherwise even though such a person to all appearances
never associates with the sense-objects, still should there linger in
his mind the least desire for sense-objects, he must be said to be all
worldly from beginning to end. Just as a single drop of poison taken,
gets circulated all through the system and unmistakably results in
the loss of life in that way even the slightest desire for sense-objects
lingering in the mind completely destroys all sorts of right thinking.
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62 “In a person constantly thinking about objects of sense there
is born an attachment for them: from attachment springs
passion; from (thwarted) passion arises wrath;

63 “From wrath ensues bewilderment; from bewilderment, con-
fusion in accumulated knowledge (smrti); from failure of
accumulated knowledge, crash of discernment : with discern-
ment crashed, he perishes outright. (321)

Even though there may be (mere) remembrance of sense-objects
in the heart, it brings about association with them, even in the case
of those that harbour no attachment for them. Such association
directly creates passions and from passions arises wrath. From wrath
ensues bewilderment. Bewilderment destroys memory just as a
strong breeze extinguishes the flame of a lamp, or just as after sunset
the night swallows the splendour of the sun, to that same state (the
blankness) the being is reduced with the loss of memory. Thus blinded
by the darkness of ignorance the intellect gets overcome with confusion.
O Arjuna, the intellect then gets deluded and giddy just as one born
blind takes to running and gets helpless and keeps on running about
aimlessly, with the intellect getting hard-hit owing to loss of memory.
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In this way right thinking gets its bottom knocked off. Just as the
body gets still with the loss of life so becomes the state of one with
the loss of intellect. Therefore, know ye, O Arjuna, just as a spark
when applied to a piece of fire-wood gets spread out and capable
of reducing to ashes the entire Universe in the same way should the
mind ever come to think even casually of sense-objects, it brings
upon itself (such a big) downfall.
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64 “Per contra, one, moving amongst objects of sense, with
his senses bereft of (all) attachment and aversion, and obedient
to his will: such a disciplined self attains to perfect serenity.

(331)

Therefore, all the sense-objects should be completely expelled from
the mind and then wrath and hatred will automatically get destroyed.
O Partha, hear one important thing; when wrath and hatred get
destroyed, the senses, even when they enjoy the sense-objects do not
cause harm. The Sun in the sky touches the entire universe with his
rays, yet he never gets in any way affected by any sin of contact (with
impure objects). In the same way one in no way attached to the sense-
objects, but has, on the contrary, got himself rid of passions and wrath,
even abides in complete bliss of the Self. Such a one does not feel
anything but the Self even in the (sense)-objects of enjoyment. Say
then, who could be affected, and by what sense-objects? Were water
to drown water, fire to burn fire, then only one who has reached per-
fection could get confused by the sense-objects. Thus one, who abides
in the essence of the Self, with no feeling of any distinction, know ye,
Partha, is of certainty a Sthirabuddhi.
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65 “‘On attaining perfect serenity there results for him extinction
of all sorrows; for, the discerning faculty of the man with
a peaceful and serene mind quickly stabilises itself. (338)

The worldly troubles never enter into a mind wherein always dwells
uninterrupted bliss. How could hunger and thirst have any fear
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for one, in whose stomach has sprung up a spring of nectar? In the
same way, when the heart is ever full with bliss, how can it have
any fear? His intellect naturally dwells in the vision of the Supreme.
Just as a lamp continues to blaze unflicking in a breezeless place
in the same way the discerning vision in a Yogi fastens itself on the

Absolute Being.
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66 ‘‘Such (stable) discernment does not belong to one not practised
in Yoga (sense-control); and to one not practised in Yoga
there ensues also no at-one-ment (with the Supreme). There
is no peace to one not reaching at-one-ment, and whence can
there be bliss to one not having peace? (342)

One who does not possess in his heart this strength of stable discerning
faculty, gets entangled into the snares of the sense-objects. O Partha,
he is neither steady in intellect nor is there ever created in his mind
any keen desire for such. Since such keen desire for steadfastness
never touches his mind, how could he, O Arjuna, expect to have any
peace of mind? Where there is no attachment for peace of mind,
there could hardly exist any remote touch of happiness even by mis-
take, just as there can never be salvation for a sinner. A man with
no peace of mind can expect happiness only if it be possible for the
burnt seed to germinate. It follows, therefore, that the unsteady
mind is the root of all miseries and it is desirable to keep the senses
in complete control.
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67 “For, that mind which, while the senses are moving (umongst
the objects), is prone to follow in their wake: such (mind)
sweeps away one’s understanding, as wind a ship on the waters.

(348)

Therefore one, who acts up to the dictates of the senses, although he
seems to tide over (the ocean of) mundane existence, does not really
do so. Just as a boat getting overturned by the stormy wind, just
near the bank, gets again exposed to the fatal risks, which it once
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escaped from while in mid-river, in that way one, who has already
become one with the state of the Self, is afflicted by miseries of mundane
existence, once he begins to be indulgent towards the senses even
for play or sport.
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68 ‘“‘Therefore, O Long-armed, he whose senses are on all sides
held back from the sense-objects, his discernment is perfectly
poised. (351)

If the senses are to surrender themselves up, of their own accord,
there remains little to be further striven for, and it should, O Dhanan-
jaya, be taken as a thing of special gratification. Just as the tortoise
calmly spreads out its limbs and withdraws them at will, in that way
one, whose senses remain under his control and act up to what he
dictates—such a man should be considered as one of perfectly poised
discernment. There is one more secret mark of (knowing) one who
has reached perfection, of which, O Arjuna, I shall tell you listen.
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69 “What to all creatures is night, therein the self-controlling
Sage bides awake; wherein the creatures keep wakeful, that
is night to the Seer who has seen (the Supreme). (354)

One who is ever awake to the state of the Supreme, towards which
all other beings remain asleep, and who remains asleep (shuts his
eyes) towards the sense-objects, for which all beifigs remain alert
and struggle violently, is the only person who has escaped from the
trouble and has become one of perfectly poised discernment and
proves himself to be entirely a great Sage.

aaaaTy: sfend @gg

agd T o wfawfe oF
¥ FFATAHE 7 FTHHEHY 1 9o 1



58 INANESHWARI

70 “Just as the waters enter into the ocean that keeps on being
filled, and (withal) maintains its bounds undisturbed, in that
wise, he into whom all the desires enter—he attains peace:
NOT the one who desires the desirables. (356)

O Partha, there is one more mark of knowing such a person. The
gravity and solemnity of the sea is always unaffected. Even though,
all rivers get flooded and fall into the ocean, yet the ocean neither
swells in volume, nor transgresses its limits; or, in the summer even
the rivers get dry and yet the ocean never gets reduced in volume,
O Partha. In the same way the mind of the Sthitaprajna does not
get agitated by the advent of success and glory (Ffgfafg), nor does
he get downcast in mind by their not coming at all. Does a small
wick shed light at the house of the Sun? Or does the Sun get shut
up in the dark, in the absence of a lamp-wick? Similarly he takes
no cognisance either of the coming of or the going away of Riddhi-
Siddhi, but remains in great happiness in the bliss of the self. He
treats as insignificant the very mansion of God Indra, as compared
to his own house; how can such a one feel enamoured of a Bhil’s
hut? He who finds fault even with the nectar, would never take (even)
the rice-paste: in that way the Yogi, having himself experienced bliss
of the self, hardly sets any value on the enjoyment of worldly glory.
It is therefore no wonder, O Partha, that he attaches no importance
to the worldly Riddhi-Siddhi, when he never cares even for heavenly
bliss.
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71 “That person who, renouncing all desires, walks along freed
of longings and unswayed by the “my’-ness and the “‘I"-ness :
he attains peace. (365)

He alone, know ye, is a true Sthitaprajna who has secured the know-
ledge of the self and is ever well-fed with the bliss of the form (of the
essence) of the Supreme Self. He has dropped all egoism, renounced
all desires, abides in the great bliss of the oneness in the Universal
life, and is totally united with the Universe.
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72 “This is the Brahmic state, O Son of Prtha, having attained
it, one does not lapse into delusion. Abiding in this (samne

state) even at the final hour, one reaches extinguishment
in Brahman.” (367)

Such is the Brahmic state unique and boundless. Those that are
desireless, experience it, and attain the Supreme state without efforts
in the long run. This Brahmic state through which the Sthitaprajna
is enabled to become absorbed in the Brahman without being obstruct-
ed by the agitation of the heart arising at the time of death, that state
is personally preached by Lord Krishna to Arjuna’”—so said Samjaya.

Hearing Lord Krishna, Arjuna said to himself, that the Lord’s
line of thinking was just what he wanted to his advantage. Since
Lord Krishna has condemned all actions, the advice that I should
wage the war automatically becomes void. With this idea Arjuna
felt thrilled in his mind on hearing Lord Krishna, and he will now
raise doubts and ask grave questions. It will be a very beautiful
occasion since the talk is as the very abode of all religion or the deep
and fathomless ocean of the nectar of true knowledge. The all-knowing
God Almighty will himself narrate that account and the same will
be narrated by Jnaneshwar, the disciple of Nivrittinath. (374)
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ARJUNA SPAKE.

1 “If weightier than action thou wouldst have the (self-poised)
Discernment to be, O World-destroyer, then why upon such
dread action dost thou set me, O Kesava? (1)

Hear ye, now what Arjuna thereon said—*‘O Lord of Lakshmi, I
have listened attentively to what you said. If you are yourself definitely
of opinion, that nothing remains like action or the doer of it, how then
do you, O God, tell me to do the fighting and drive me without any
compunction into this dreadful affair? O God, you yourself condemn
all action; how then do you cause me to do this murderous act? Just
think for yourself, O God, if you do not recognise any action in the
least, why do you then bring about this carnage at my hands?
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2 “Thou seemest to be confusing my understanding with a
riddle-like utterance. Declare therefore definitely the one
thing (only) whereby I can obtain the Higher (end).”” (6)

Should you, Oh Lord, talk thus puzzlingly, how shall then we, steeped
in ignorance, fare? All wisdom then, shall I say, is gone to picces.
And if this be the very voice of Precept, how should sin differ from
it? Now indeed have we enjoyed the vision of the highest self to
satiety! How should, pray tell me, a patient hope to survive when
the physician himself poisons him after prescribing a cure? Brilliant
indeed is this vision that has descended on us and makes us feel like
the blind led astray, or the young monkey made the worse by liquor!
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Originally ignorant, Oh Lord Krishna, I was overpowered by this
blinding passion and I betook myself to you for light. Strange indeed
are your ways and intriguing enough are your words of precept!
Is this your dispensation for your devout servants? All is lost indeed
if this be your assurance to those who stake all on your word. Should
you yourself preach such a confused course of action” said Arjuna,
“little indeed is the hope and consolation in knowledge that brings
more harm than good!” He added, “the hope of securing knowledge
has indeed gone to pieces. On the contrary my mind which was so
far steady and quiet is now getting completely stirred up and perplexed;
speak to me in simple and plain language. I am dull-witted; so speak,
Oh Krishna, in a plain and definite way, so that, even a dullard like
myself will understand. A medical treatment is necessary if a cure
is intended; only the medicine should be palatable and sweet. So,
preach to me the complete truth of the deepest meaning, but in a
plain way so that my mind can grasp it. Having secured a preceptor
like you, why should I deny myself the fulfilment of all my wishes
and why should I waver when you are to me the very divine mother?
If by good luck and without making any efforts one were to get the
Kamadhenu (heavenly cow yielding all desires), why should one
scruple to desire to one’s heart’s content? Were a Chintamani (a
fabulous gem supposed to yield to the possessor all desires) to come
to hand, why should there arise in the mind, the unhappy idea of
begging, and why not ask for whatever is wished for? When one
approaches an ocean of nectar, why should one suffer from thirst,
after having taken the trouble of going as far as that ocean? Thus
I have, by my good luck got access to your Divine Power as a reward
of my devoted worship to you during many lives past. Why should 1
not, therefore, ask of you whatever I wish for? Now that the day
of plenty has dawned for my wishes, my wishes have now got a new
life as it were. All my past merit has now begun to ripen and thus
all my desires have become triumphantly fructuous and successful.
For thou, Oh Lord, hast to-day completely been at my disposal.
O, You God of all Gods, I hail your glory. Just as the suckling knows
not (restriction of) any fixed hours for sucking (milk from) the breast
of its mother, in the same way, O God, I am asking you, O Lord of
unlimited mercy, whatever I desire and long for. So tell me definitely
that which would lead to my good here, as also to the life everlasting
in the other world.
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3 The Exalted-one spake: ‘‘(As current) in this world, O Sin-
less one, a two-fold system of Discipline was by me, ere this,
announced : of the Samkhyas by the method of Discriminating-
Pose, of the Yogins by the method of Even-tempered Activism.

(32)

At this question of Partha, Lord Krishna felt surprised and said,
“O Arjuna, whatever I said was said in brief. While making clear
the Yoga of Discernment, I made a casual mention of the Samkhyas’
Path of knowledge and you became confused in mind for nothing,
not having understood its implications. Know then this truth about
both the paths. O Partha, both these have been pathways originally
(emanating) from muyself since the beginning of time. One is called
the Yoga of Knowledge; it is practised by the followers of the Samkhya
philosophy, and at the mere vision of truth their souls get united with
the Supreme Self. The other is, know ye, the path of action (the system
of even-tempered activism) and those God-seekers who betake them-
selves to it, excel in the virtue of action and those who wish for eman-
cipation reach Divine truth. Both these appear different but are in
fact one and the same such as a ready-made meal and one that is yet
to be prepared, both have for their object the satisfying of hunger.
Rivers appearing to flow in different directions for instance in the
Western and Eastern directions, ultimately meet when they flow into
the ocean. In the same way both the ways of life lead to emancipating
vision, only they differ in the ways in which they are put into action
according to the respective capacities of the followers. Just see, a
bird can with a single flight reach a fruit. Can a man take a flight like
that and reach the fruit? He would go steadily from one branch to
another, follow a suitable course and does ultimately reach the fruit
in due time. In that way, adopting the bird’s method, the Simkhyas
follow the path of knowledge, and attain Liberation with a sweep.
The others, following the path of action or duty perform actions
according to the prescribed religion and in due course reaching the
stage of the attainment of perfect knowledge attain Liberation.
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4 ‘““Not by the non-performance of actions does a person attain
the action-free status; nor by (their) mere renunciation does
he achieve the goal. (45)

Were one to renounce actions like a Yogin without first performing
his ordained duties, such a renouncer of actions cannot attain “‘action-
free status,” since it is foolish to think that the “‘action-free status”
would be secured merely by abandoning one’s obligatory duties.
Could it be a wise thing to abandon a boat when one, in a risky position,
has to cross a river? Why should, one wishing to satisfy his hunger,
not prepare any food himself or not take such food as is already pre-
pared? So long as the desires have not been allayed the bondage of
action continues. All actions, however, cease as soon as one attains
the state of eternal contentment. Therefore, O Arjuna, bear this
in mind that one wishing for “action-free status” must not abandon
the duties prescribed by his religion. Besides it is a vain and silly
talk to say that actions performed according to one’s choice or need
do succeed, and those abandoned disappear. Just consider and get
this point cleared, but bear this thing in mind definitely, that one
cannot escape from actions merely by abandoning them.
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5 ‘‘For, nobody, even for a single moment, can ever remain
un-engaged in activity, since everyone is compelled, helpless,
to act, through Nature’s constituent aspects. (53)

As long as we are under the sway of illusion (#T4T ) the mother of
three Gunas, it is ignorance to speak of adhering to and renunciation
of action; for actions are naturally dependent upon the three Gunas
(TT-TSH-TAY). Assuming, we renounce all actions enjoined by the
Scriptures as duties, would that serve to put an end to the natural
tendencies of the senses? Would the ears leave off hearing, or eyes
seeing, or would the nostrils be choked up and stop smelling—tell
me: or would the life-winds “Prana” and “Apzna’” cease to move,
or the mind become blank, or would hunger and thirst and other
desires stop functioning or would slumber or the wakeful functioning
of mind cease, and would the legs forget walking, or apart from all
this, would birth and death be got rid ot? If all these things cannot
be stopped, then renunciation of action is meaningless. So long,
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therefore, as there is the sway of Maya it is not possible to renounce
action. All actions take place automatically through the force of
Maya: so long, therefore, as that Maya is in existence, the individual
holding to or renunciation of the grip of action proves unavailing.
Just see, even if one were (o sit motioniess in a chariot, still he has
got to be moving along with the chariot, being dependent (on the
chariot). Or as a dried up leaf gets blown away by wind, and continues
to float in the sky-cavity even though it is lifeless, in the same way
under the influence of Maya and of the organs of action, actions
continue to be done automatically even at the hands of persons of
“action-free status.” Therefore, relinquishment of Karman cannot
be effected so long as there is the influence of Maya. In spite of this,
those that say they can relinquish (Karman) are simply perversely
obstinate.
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6 “‘(And) he who, repressing the organs of acticn, (vet) con-
tinues recalling in mind their objects, deludes himself and
is styled “a man of false conduct. (64)

There are those who aspire to be ‘‘action-free” simply by abandoning
their ordained duties; and to that end only repress impulsive tendencies
of the organs. But they do not succeed in securing true renunciation.
Their mind goes on thinking of actions. They only make an outward
show of being action-free, which is nothing less than the merest
travesty of freedom. O Partha, take it that such men are always
entangled in the allurements of sense objects, there is absolutely no
doubt about it. Now I take this occasion of telling you the marks
of true renunciation, Oh best of bowmen, and hear it attentively.
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7 “On the other hand, one who, through the mind, exercises
control over the sense-centres and, by his organs of action,
O Arjuna, performs the Yoga of Action—free from attachment
—he is the one to be preferred. (68)

Such a one is firm in his mind and is completely absorbed in the
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Supreme, and yet his outward behaviour looks like that of an ordinary
human being. He lets alone the senses in their (respective) objects
and is never afraid of them: also never neglects to perform the pre-
scribed duties that come to his lot. He does not repress the tendencies
or impulses of his organs of action, yet he never allows his mind to
be affected by their passionate reactions. He never falls a victim to
desires nor does he get himself soiled by the filth of infatuation. Just
as a floating lotus-leaf never gets wet with the water, he remains un-
tainted in the tangle of worldly affairs and appears like others. Just
as the reflection of the Sun abides along with the water, like all other
things on the earth, even though the Sun himself does not really exist
there, in that way, to a casual observer he appears just like an ordinary
person. But no one succeeds in finding out his real attitude. The
person who is endowed with such aspects should alone be considered
to be emancipated from the fetters of hopes and expectations. O
Arjuna, such an emancipated person alone should be called a Yogin
and, therefore, I ask you to be such a Yogin. Do control your mind,
and keep your heart peaceful and then let the organs of action indulge
in their objects with complete pleasure.
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8 “Do thou engage in action that is appointed; for action is
greater than no-action. Even the carrying on of thy body’s
(vital) functions cannot be achieved by actionlessness.  (77)

It is not possible in this world to be action-free. Pray consider well,
why you should then follow the prohibited course? You should
therefore perform, with no modifications, whatever duty befalls you
from time to time. One more interesting thing I tell you, O Partha.
Doing your duty in such a way brings about emancipation automati-
cally. One who performs his duty prescribed by the Scriptures, follow-
ing the procedure laid down, without any object in view, decidedly
attains salvation through these actions.
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9 “This (whole) world is under the bondage of action, save
the action done as and for a Sacrifice (Yajiia); but action
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done for that purpose, O Kunti’s Son, do thou practise free
of attachment. (81)

Doing one’s duty as laid down by one’s religion is in itself the daily
propitiatory sacrifice and adherence to it does not involve any sin.
When one abandons one’s religion and gives oneself over to evil
habits for the pleasure of doing evil things, one gets fettered into
the bonds of birth and death. Therefore, whoever continues doing
the sacrificial rites in the form of his duties according to his own
religion would never become entangled into the meshes of the mundane
existence. The soul in this mortal world is fettered in bonds of actions,
simply because he deviates from the path of Sacrificial rites in the
form of one’s religious duties, being infatuated by Maya. About
this, O Partha, I shall tell you an anecdote of the primeval time when
God the creator created this world with all its ordered life and all
these institutions.
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10 “The Creation’s Lord (Prajapati), aforetime, created the
creatures along with the Sacrifice, and said: "“With this
do ye bring forth. May this prove the yielder of your desired
ends! (86)

The creator created all beings along with the day-to-day propitiatory
sacrificial rites in the form of religious duties prescribed for them.
But those beings, not being able to understand these Sacrificial laws
because of the subtle, inscrutable difficult nature, prayed to the Lord
of creation for enlightenment and life-giving support. Brahmadev
replied to them all—“Were you to perform your respective duties
assigned to you according to your respective castes and status all
your wishes will be fulfilled. You have no need to take any religious
vows or penance nor to undergo any physical hardships, nor to under-
take pilgrimages to long distances. Beware lest you should be tempted
to practise Yogic feats, or any religious austerities, or any other spells,
or magic feats, with the hope of reward. You need not worship various
other Gods, but should pray and worship through your own religious
sacrificial rites, and that is the easiest way. You should therefore
follow your own religion with no desire for whatsoever. A devoted
wife propitiates her husband selflessly and devotedly: in the sarhe
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way to follow your own religion as the only sacrificial rite is the only
duty you have to do.” The God Brahmadev added, “‘see, if you follow
your own religion with devotion, that will prove a kdmadhenu, and
will never forsake you leaving you helpless.
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11  “With this do ye foster the Gods, and may the Gods in turn
foster you! Fostering each other (thus), ye shall gain the
Highest Good. (95)

When you follow your own religion, all the deities will feel propitiated
and will easily give you all desired things. If you worship the deities
in the form of following your own religion, they will certainly provide
you with the wherewithal with which to make your own living and
will not leave you in need. You thus worship the Gods and they will
be propitious to you, and then will be created reciprocal affection
between the Gods and you. When this is achieved, whatever you
propose you will succeed in doing and all the desires of your mind
will be fulfilled. Your word will never be dishonoured and you will
be powerful enough to command, and the Goddess of Prosperity
will be seeking for your commands, as the woods remain waiting
bedecked with flowers, and loads of fruit etc. at the door of the spring
season.
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12 “For, the Gods, fostered by Sacrifice, shall yield unto you
the enjoyments desired by you. When (thus) yielded by them,
whoso, enjoys them and has not himself made a return to them,
he is a downright thief. . (10D

Similarly your very luck personified will itself follow searching for
you with all happiness. If you conduct yourself with firm faith in
your religion, be assured that you will be happy in all respects and
have no trouble whatever. (If however) after securing all glory you
were to get tempted towards the sense-objects and fall victim to the
sensual enjoyment and omit to worship the Lord of the universe in
the proper way, using the wealth and the glory given to you in gift
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by the Gods, feeling pleased at your performing the sacrificial I:ites;
similarly were one not to offer oblations to the Fire nor worship to
the Gods, nor serve the Brahmins with meals in due time, or were
one to fail in one’s devotion to one’s preceptor or not extend hospitality
to sacred guests and persons, keep contented men of his own caste
and religion—in this way becomes oblivious of his own religious
duties and through pride of riches and glory, gives himself up entirely
to enjoyments and pleasure; such a person, O Arjuna, would bring
down on his head the penalty. He must lose all the glory secured
by him. Also he does not remain in a position to enjoy the pleasures
he secured. Just as the spirit leaves the body of a person, the span
of whose life is over; or just as the goddess of wealth does not dwell
in the house of an unlucky person, in the same way, the very fount
of happiness gets dried up where one’s own religion in the prescribed,
sacrificial form ceases to exist, in the way light disappears with the
extinguishing of a lamp. So also ye hear my words, Oh, you, all
creatures—where the duties according to one’s own religion have
ceased to be performed, freedom from Maya also ceases to exist there,”
so added Virinchi (God Brahmadev). “Therefore, O beings! he who
abandons his own religion, will be punished by the all consuming
destroyer (%1 ) and will be deprived of all his possessions, being
taken as a thief. Like ghosts mustering on a cemetery, he will then
be enveloped by all his sins and all the miseries in the universe and
whatever other calamities there exist. To such a state is reduced
the one who is blinded by a vain-glorious conceit, and then no lamenta-
tions would be of any avail when the hardship and miseries have
enveloped him. Therefore, do not abandon your own religion and
never allow the senses to get unruly,” thus preached the Brahmadev
to the people. He added: the fish living in water meet instantaneous
death as soon as they get out of water; in the same way one leaving
one’s own religion is utterly annihilated. Therefore all of you should
always be busy in practising your ordained duties and I repeat this
to you again and again.
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13 “The pious who eat (their food) only as the remainder after
the Sacrifice, are freed of all defilements; those, on the other
hand, who cook (exclusively) for themselves, eat of sin, and
are sinful. (119)



Ill. KARMAYOGA 69

One who performs his prescribed duty without expectation of any
fruit out of it, utilising whatever riches he has got,—similarly one
who worships his preceptor, cows, and the sacred fire, and who on
suitable occasions worships, and propitiates Brahmins, and also
presents libations of water to his deceased ancestors, and in this way
performs prescribed sacrificial rites, also makes meals along with
his family members, out of whatever is left behind after making
oblations to the sacred Fire, purifies himself out of these sins by that
holy food. O Partha, he gets freed from all sins by the eating of the
remnants of the sacrificial offerings as nectar cures leprosy. Just
as one, who is firmly settled in Brahman knowledge, never gets
even the touch of any illusion, in the same way sins never touch one,
who eats only the remnants of the sacrificial offerings. Therefore
one should spend according to religious commands whatever is earned
by following that religion, enjoying contentedly only that much as
would be left over. Therefore, O Partha do not, in your conduct of
life, follow other ways: such was the ancient path according to the
narrative given by Murari (Lord Krishna). Those that mistake their
own bodily self for their inmost spirit and give themselves over to
the enjoyment of sensuous pleasures out of selfish motive, not minding
anything—such way-ward fools in their error do not realize the secret
of the observance of their sacrificial rites and blinded by egotism,
only wish to enjoy the pleasures. Those that prepare and enjoy
sumptuous dishes as are palatable to their tastes are only erring persons
who verily swallow nothing else than the sins. All the riches that one
may come to possess are meant to be given over as offerings in sacrificial
rites of one’s own religion, and are thus to be dedicated to the service
of the Highest Person in the form of Sacrificial rites. Leaving these
truths aside, the fools prepare various delicacies of food only to satisfy
themselves. Know this that the food is surely not an ordinary thing
which helps to make sacrifices fruitful and to propitiate the Supreme
Lord. It should be considered as the very symbol of the Supreme
Deity since it is the very means of subsistence of the universe.
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14 “From food arise creatures; the origin of food is from rain.,
from sacrifice rain is produced: Sacrifice has its origin from

Karman (action).

15 Know that the source of Karman is in Brahman (=i. the
Veda ; ii. Primal Matter) and that Brahman (in both senses)
has its source in the Aksara (Immutable Absolute Highest
Brahman). Hence, the Brahman, which pervades all (this
series), is ever dominant in the Sacrifice. (134)

All the living beings in this world grow on this food that itself springs
from rains. The sacrifices are the means of bringing on of the rains
—while sacrifices themselves are fruit of Karman (activism) which
thus in its turn takes its origin from Brahman, which is revealed in
Vedas. The Vedas are thus the manifestations of the Immutable
Absolute (Higher Brahman) and therefore the entire universe im-
moveable as well as moveable is all primarily pervaded by the Supreme
Spirit. Know ye, O husband of Subhadra, (Sister of Lord Krishna)
that Sacrifices form the Karman (duty) incarnate and therein dwells
the Supreme in the form of the Sacred Vedas.
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16 “Whoso here, that does not co-operate in rotating (anuvarta-
yati) the Wheel (of the Sacrifice) thus set in rotation, he
lives a life of sin, finding delight in (mere) things of sense;
he, O Son of Prtha, lives his life in vain. (138)

Such is the old traditional lore of the sacrifices that I have told you,
in brief, Oh Dhanurdhara; and, therefore, one who being blinded by
self-conceit omits to live in the path of prescribed sacrifices which
are the core of proper religion, is indeed to be treated as a compact
mass of sins incarnate and only a dead burden to the earth fully given
up, as he is, to indulgence of sensuous pleasures. His existence is
as barren as the unseasonal clouds overspreading the sky. One, who
turns away from the path of his own religious sacrifices, leads a life
of utter futility which is worthless as the fleshy nipples hanging down
from the neck of goats @< e&I). Therefore, hear, Oh, ye Pandav,
none should forsake his-own religion: it is the only path that should
always be followed whole-heartedly. The soul has to come to sojourn
in this body and bodily life, and carries with it the actions and duties



1I1. KARMAYOGA 71

of course. Why then should one grudge to perform the duties prescrib-
ed for us? Hear, Oh ye Savyasachi (an epithet of Arjuna). Those who
having reached a state of existence, are averse to perform their duties
are certainly rustics.
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17 “He, contrariwise, whose delight is (only) in the Self—who
is content with his Self, and who remains satisfied only within
his own Self—to him there exists no urge for action. (146)

Note that he alone is free from the pollution of action, who ever abides
in the blissful knowledge of the highest Self while living in the bodily
life. For he is free from all attachment for action, dwelling as he
does now in the eternal blissful intuition of the Self, and having nothing
else to do in his life.
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18 “Of him here, by action done, there is no purpose of any kind
served, nor is any purpose whatsoever served by action not
done; nor does there exist for him any purpose whatsoever
depending (for its fulfilment) upon any of the creatures.

(148)

All actions come automatically to an end, once the bliss of the Self
is secured, in the way all the means come to an end, once the object
is realised. All these means (in the form of observance of one’s own
religion) have got to be used so long, O Arjuna, as the realisation of
the Self has not been secured.
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19 “Therefore, without attachment, ever do the act that has to
be done. For, a person, doing the act without attachment,
gains the highest (goal). (150)

Therefore, O Arjuna, do control always all the solicitations of the



72 INANESHWARI

senses, and dropping all selfishness, follow the path of your own
prescribed religion. Those who dwell in this path of disinterested
devotion to one’s duty with no selfish motive whatever reach the
emancipating Vision of Supreme Brahman.
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20 “‘For, it is by action all along that Janaka and others achieved
Perfection. Moreover, even out of consideration for the
conservation of society (lokasamgraha), thou wilt do well

to act. (152)

Just see, Janaka and others attained salvation without in any way
relinquishing the prescribed actions. Therefore, O Partha, devotion
to duty enjoined by religion should commend itself to you as it is
bound to serve one more cause. By doing your own duty disin-
terestedly, you will be giving a proper lead to others and setting an
example to them. Thus incidentally this world will be saved from
misery. Just consider, even those that have reached the Supreme
Brahman and realised the action-free status, having reached per-
fection, have yet to continue in the path of devotion to actions even
after securing emancipation, (with a view) to lead others to the reli-
gious path: just as a man with eyes wide open slowly walks ahead
along the road being followed by the blind, in the same way the wise
men should take the ignorant along with them and teach them their
religion. If the wise one is not to act like this, what and how will
the ignorant come to know about their own duties?
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21 “Whatever the best (man) does, the very same thing does
the ordinary man. Whatever he sets up as the standard, that
the world conforms to. (158)

Whatever the elders do, is called the religion and it is followed by
others (ordinary persons). This is just in accordance with the order
of nature and therefore especially the saints of higher insight should
continue doing their duties according to their own religion without
hesitation.
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22 “There exists not for me, O Prtha’s Son, anything at all in
the three worlds that has to be done, nor anything to be obtained
that has not been obtained: yet I continue to be in action.

(160)

Why should I, O Partha, give you examples of other people? I myself
follow in the same path. Should it be possible to say that I observe
the prescribed religion in order to protect myself (from coming calam-
ity), or for achieving some object in the world? No one, as you know,

is as perfect as I am, and none possessed of such extraordinary power
as I do have. (Yet) you have seen with your own eyes—the miraculous
achievement—how with my unique power I recalled to life (from the
region of Yama the God of Death) the soul of the son of the preceptor.
In this way, I too perform dispassionately the prescribed duties.
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23  “‘For, were I—if ever—not to be sleeplessly at work, O
Prthd’s Son, men in every wise (would) follow in my track.
(164)

And I myself, walk in the path of my own religion as mortals, moved
by desires, would do,—for the same high purpose—that all these
creatures, who live by my will, shall not stray from the right way.

24 “These worlds would (then) sink into ruin, if I were not to
be at work. I would (thus) be author of (caste) intermingling
and bring destruction to these creations. (166)

Were we in the fulness of our satisfied being, to remain absorbed
in the state of the Self-realisation, how would the people fare in life’s
journey? The people look up to us, observe how we act and learn
from us how to conduct themselves well. This social order obtaining
so far shall not be disturbed. Therefore, O Partha, those especially
that are powerful and are all-knowing should not abandon actions.
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25 “Just as, O Descendant of Bharata, the unwise act, with
attachment to the action, even so the wise should act, (but)
without attachment, with a view to achieve conservation of
Society. (169)

Just as one seeking the fruit of his actions performs his duties (Karman)
with a view to obtaining the fruit, in the same way, the disinterested
man of vision, with no fruit-motive, should also lay stress on the
performance of actions. This, I repeat, is necessary to preserve and
protect the institution of society. One should act up to the ideals
prescribed in the codes, and lead people to act similarly, and you
should not give room to ordinary mortals to suspect that you are
in any way different from the ordinary pattern.
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26 “‘One ought not to create any discord in the attitude of such
ignorant ones as may be attached to action. The wise man
should make them willingly take to all works (by) himself
doing works in the (proper) mood (of equipoise). (172)

How can a child which can with great difficulty suck (the mother’s)
breast, take heavy food? Therefore, O Dhanurdhara, no heavy
food should be given to such a child. In the same way, those that
have strength just enough to perform actions, should not even in a
sporting manner be asked to be actionless. They should be led to
do good things, the value of good actions should be praised before
them, and they should be given models of disinterested actions, by
the learned ones in their own conduct. Even though the wise man
performs actions for the preservation of the social order =g
such actions do not entangle him in any way, just as an actor Ig&T,
although he assumes the dress and make-up of, and plays the parts
both of the king and the queen, yet does not, for the time being, carry
in his own mind any notion of being either a male or a female, but
only entertains the spectators.
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27 ““Of actions which, in every wise, are the doings of the Primal
Nature’s constituent-aspects: one, whose intellect is deluded
by egotism, regards himself as their author. 77

Were you to take on your head, the load of another, tell me O Dhan-
nurdhara, whether you would not be bent under it? In that way
actions good or bad arising out of the primal nature’s constituent
properties are shifted on to himself through a delusion by the ignorant,
who fancies himself to be their author. To the bigoted, selfish, short-
sighted and foolish persons, the mystery of this spiritual knowledge
should not be revealed: Suffice this for the present. O Arjuna, hear
attentively what I shall now tell you for your good.
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28 “‘But he, O Long-armed, who is aware of the truth of the
differentiations according to constituent-aspects (leading to
differentiations of) activities—realising that (actions proceed
when) constituent aspects (senses) operate upon constituent-
aspects (sense-objects)—he is not attached (to actions).

(181)

The primal nature’s body-sense from which all actions emanate,
drops away from those souls that have realised the Being of the
Supreme Self. They drop all sense of false pride and go beyond the
shackles of Nature and its Process and live even in their body-form
as spectators fully transcending the mutual ties between the Gunas
and actions. Even though, they exist in human forms, still they do
not get themselves fettered by actions, just as the Sun, in no way gets
himself affected by any affairs of the world, which are carried on in
the light he sheds.
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29 “Those that are deluded by the Primal Nature’s constituent-
aspects, are involved in an attachment for the constituent-
aspects and their resulting actions. These feeble ones, the
knowers of the part (truth), one who knows the whole (truth)
should not unsettle. (184)
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Those that are.deluded by the powers of the Primal Nature’s con-
stituent aspects (Gunas), are dragged into the whirlpool of actions.
The senses being in contact with the movements of the Gunas, function
according to their nature; yet, those persons shift, through a delusion,
to themselves the authorship of the actions which are performed by
these Gunas.

wfr wifr wwthT ST |
frosifel st gores famrasa 1 30 0

30 ‘‘(So then) with thy thought Self-ward directed, do thou
dedicate’ all actions unto Me; rid thyself of all desire and
all sense of ‘my’—ness, and engage in the combat, free of thy
(soul’s) fever. (186)

So do you perform in their entirety, all the prescribed duties and
dedicate them all to me, always keeping your mind fixed on the
Supreme Self. Only, do not allow your mind to entertain any egotistic
idea such as ““This is the action: I am the doer: I will do it.” Be not
under the sway of your person, (body, but) rid yourself of all selfish
motives, and then you may freely enjoy the sense objects as they come
and go. Now take up this bow in hand, and mount the chariot, and
assume your Kshattric (martial) role, with a peaceful and firm mind.
Thus you shall spread your fame in the world, heighten the sense of
respect for Self-religion (duty), and rid this earth of the dead weight
of evil. O Partha, now knock out all doubts, direct your mind to the
war, and talk not of any other thing but of war.
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31 “Those mortals who always act up to this mine teaching,
confiding in it and not envious of it, they too are freed from
(the bondage of) actions. (192)

Those that receive with devotion this definite and lasting teaching
of mine and live by it, with full faith, O Arjuna, will be free from the
bonds of all actions that they may perform. This, advice, therefore,
is an absolute rule of actions to be fully followed without any scruple.
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32 ‘“‘Those on the other hand who, envious of it, do not act up
to this mine teaching: consider them, the thoughtless ones,
as doomed to destruction, being utterly confounded in all
their wisdom. (191)

Those, on the other hand, who under the grip of delusive Maya give
themselves up to indulgence to the senses, and turn away from my
teaching or treat it lightly looking at it with a contemptuous eye as
idle talk, out of sheer impudence, are evil souls that are intoxicated
with the drink of wine in the form of infatuation, poisoned with sense-
objects, and stuck up in the mire of ignorance. The fools cannot
appreciate the teaching of the Yoga of actions, just as jewels placed
in the hands of a corpse are wasted, or just as the blind cannot enjoy
morning light, or just as moon-light is of no use to a crow. The fools,
therefore, do not heed it (teaching) but, on the contrary, ridicule it
and this is but natural, as a moth cannot bear the lamp-light. It goes
to embrace the flame that consumes it: in the same way the enjoyment
of the sense-objects is self-destruction to such fools. Similarly O
Partha, such ones should not even be talked to as they get wearied
with thoughts on spiritual matters.
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33 Man, even when possessed of knowledge, (ever) uacts con-
formably to his inner nature. Creatures follow out their
inborn nature. What can coercion avail (there)? (202)

Therefore, the learned should not allow the senses any sort of in-
dulgence on any plea, such as fondness, fun, or sport. Just say can
one play with a serpent? Or can one succeed in befriending a tiger?
Or can one digest a deadly poison? Uncontrollable indeed are the
flames of fire getting wild even if ignited out of fun: in the same way
the sénses used to indulgence bring in their train a great danger. Also
look at the matter this way. The body is indeed at the mercy of alien
Nature. Why should we then struggle to give diverse enjoyments
to-it? Why should we, day in and day out, devote all our plentiful
resources to the body that is not independent? Why should we fatten
the body by making endless exertions and by acquiring wealth of
different kinds at the cost of our religion? This body is made up of
the five gross elements, and it will get dissolved in the end also into
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these five elements. Where shall we then go and seek for the reward
of all our efforts once the body is so dissolved? Therefore merely
fattening the body is,—know it—purely self-destruction, and therefore
one should not put one’s sole heart into it.

ghrurataaead trgut sxaferEt |
A aaETTeeq df grew afeafeEt u 3%

34 “Of (every) sense-centre, towards its (respective) object
its passion or aversion is inherently determined. One, ought
not to fall under their dominance; for, they are the two way-
layers in one’s path. (210)

Well may it be said that happiness shall be our reward in the heart
were we to provide things according to the tastes of the different
senses. This is a grievous error, for, the company of thieves may
keep one’s mind at peace only for a short time viz. so long as the limits
of the town are not crossed, or at times one might get deluded by the
sweet taste of poison, only at the end to destroy one’s life: in the same
way the desires on the part of senses for their (sense) objects, make
them run after their pleasures in an inordinate degree; in the way a
bait deludes a fish that does not know the existence of the fatal hook
hidden under the bait. A similar state is created on account of the
desires for sense-objects. Where there arises a desire for the enjoy-
ment of the sense-objects, wrath is bound to be simultaneously there.
Just as a hunter drives in his prey from all sides, and makes it go to
the particular spot which proves fatal to it, so is the way of the desires
for the enjoyment of the sense-objects, of cornering and destroying
the discerning power. Therefore, O Partha, the passion and the wrath
are the two dangerous and treacherous enemies, that thou shalt avoid.
They should not, therefore, be associated with, nor should they even
be thought of. Let not the experience of the bliss of the self-vision
be spoiled (by any of these things).
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35 “Better is one’s own code of conduct (Dharma ), even though
deficient in quality, than an alien code of conduct, be it ever
so easy to be followed. To be preferred is death (while engaged)
in one’s own code of conduct. An alien conduct of code invites
peril ”’ (219)
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The strenuous pursuit of one’s own religious duty, albeit that it is
full of shortcomings or hardships, is superior to another’s duty that
may be done easily. However good the other religions might appear,
still one should abide by one’s religion. Just say, should a Brahmin,
however poor, swallow dainties prepared in a Sudra family? How
should one do a hateful thing? How should one wish for such an
unworthy thing and how one accept it even when such a wish is ful-
filled? Pray tell me if it would look proper for one to dismantle one’s
own hay-thatched hut, seeing other peoples’ housés built in mortar?
Let it pass. Mating with one’s lawful wife, even if she be ugly to look
at, is the only thing right and proper: So one’s own religion, however
risky and difficult to follow, is one’s true help-mate in life beyond.
Do you not see that the sugar-milk drink well-known for its sweet
taste, is yet harmful, when one suffers from worms? How could
it (the mixture) be given to such a patient? Notwithstanding this,
a patient who takes it, will find his obstinacy met with evil in the end.
Therefore, he who desires his own good, must not follow the path
which is prescribed for others and yet is not proper for himself. Even
death in the act of doing one’s duty is a noble and good thing, both
for success in this life and life beyond. To these words of Lord Krishna,
the God of all Gods, Arjuna said, “Oh Lord, I have heard carefully
all you have said: Still I would now ask you about some thing that
requires explanation to clear my mind:—
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36 Arjuna spake: “By whom impelled, then, does this person
commit sin, even though not wishing it, O Scion of Vrsni’s
race, as though by force constrained?” (232)

O God, how does it happen that even wise men, as we often see, fall
from the right path and are found wandering astray? For, they are
indeed in possession of all knowledge and means to right conduct.
What indeed may be the cause that makes them transgress their own
religious duty and embrace the alien religion? A blind person cannot
separate the seed from the chaff, but how should the wise get confused
and fall into this grievous error. Those very persons that relinquish
the path of normal actions, are again entangled into them and ever
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remain insatiate. Even dwellers in forests come and mix with human
society. Those that had kept aloof and completely avoided sinful
things are dragged to sinful career knowingly. The things, they were
disgusted with, and tried to shun, are the very things they feel an
urge for, and while attempting to evade them, they fall into the trap
and embrace sin. In this way the wise themselves fall victims to sin
and vice, what power may it be that is so strong that the wise are made
prostrate; tell me kindly all this.

SrATETET |

FH TU WY QW THRIEHE: |
wgTAT wgrrent fagdafag afcorgn 3v 0

37 The Exalted one spake ‘It is this lust—this anger—springing
from the Rajas—constituent—a mighty devourer and a
mighty sinner: understand that to be the enemy in this case.

(239)

At this, the Lord the Beloved of the yogins that are devoid of mortal
love, and the haven of rest to their heart—Purushottama said, **Oh
hear what I say. These—lust and anger are the terrible scourges that
have not got even a touch of mercy, they work like the very God of
destruction. They are like the dark cobras, keeping vigil on the buried
treasure of knowledge: (They are) the tigers, as it were, in the valley
of carnal pleasures, or (they are) the assasins that way-lay the path
of devotion to God. They are the stones of the fort in the form of this
mortal body and the ramparts of the town in the form of sensuous
pleasures that imprison the soul. They are a burden to the universe.
They are the demons born of mind’s evil stuff and possessed by the
Rajas quality, and they are fed on the food in the form of nescience.
Although born of Rajas quality, they are nursed and fondled by the
Tamas quality, and the Tamas quality has made them a gift of pride
and blind passion, which form the very nature of Tamas. Being the
mortal enemies of Life, they are held in great honour in the city
of the God of Death. When these monsters get hungry even the entire
universe does not suffice to serve as a.single morsel of theirs. As they
get an upper hand, their cravings multiply fast. The younger sister
of craving—the illusion—who is so very dear to them is such, that
she can hold all the fourteen worlds in the compass of her fist. This
illusion is so extraordinary that she can, in the light repast in her
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playful act called “*Bhatukali,” clean eat up the three worlds, while
the thirst (T597T) maintains herself on the strength of her position as
her (illusion’s) maid-servant. This apart: the lust and anger hold
a position of honour with infatuation, while self-conceit has also
business dealings with them, on the strength of which the self-conceit
makes the universe dance to its tunes. Hypocrisy which clean cuts
out the intestines of truth, and stuffs truth’s body with fluffy hay,
is also made to rule the universe by them (lust and anger). These
despoil the chaste devoted Lady of mental peace, and adorn the Mang
strumpet woman in the form of ignorance, and through her acts
pollute whole bands of saintly souls. It was they, lust and anger,
that knocked the very bottom off the discerning intellect and flayed
other-worldness, and have also broken the neck of self-control. They
devastated the forests of contentment and levelled down the forts
of fortitude, uprooting the young plant of Bliss. They rooted out
sproutlings of spiritual advice, wiped out the very name of happiness
and set fire in the form of three afflictions to the life of the universe.
They come into being with the body and enter into the very vitals
of life and soul, and are difficult to be traced even by God-Brahmadeva.
They sit quite close—side by side—with the knowledge and seem to
enjoy the same rank and so, once they get wild, become uncontrollable
in their work of destruction. They drown without water, burn without
fire, and hold in their all-destroying grip beings without a limit. They
kill without weapon, and bind without ropes and force capitulation
on the learned ones with a bet; (they) make the beings stuck up with-
out mud, catch them without nets, and never get defeated on account
of their toughness.
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38 ““As by smoke the fire is enveloped, and by dust the mirror;
as by chorion the foetus is enveloped, so is by it this enveloped.:
(260)

Just as a serpent coils round the root of a sandal tree or the foetus
is enveloped by chorion in the womb, or as there cannot exist the
Sun without its rays, or the fire without smoke, or a mirror without
dust, in the same way we have never seen the knowledge singly and
absolutely free from lust 'and anger, just as good seed is ever covered
in the husk.
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“Is enveloped by it, O Son of Kunti, the knowledge of the
man of knowledge by this his eternal enemy in the form of
lust—nby this insatiable flame. (263)

In the same way, knowledge, although by itself quite clear, remains
a mystery, being enveloped by lust and anger. If one says that
they should first be conquered and then knowledge acquired, it is
not possible to defeat them. Were strength to be acquired in the body
for killing them, whatever remedies are contemplated against them,
the remedies themselves, instead of getting useful to the users, prove
useful to them (lust and wrath), just as dry wood proves to the fire.

41

42
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" “The sense-centres, the mind, and the intellect are said to

be its location. Through these it bewilders the embodied-
soul by obscuring his knowledge.

Therefore do thou, O Best of the Bharatas, restrain at the
outset, the sense-centres, and kill this sin which is the destroyer
both of (theoretical) knowledge as well as of its (practical)
realisation.

The sense-centres are said to transcend (their objects); the
mind transcends the sense-centres; and the discerning-intellect
in its turn transcends the mind; the one who is beyond the
discerning-intellect; that is HE. (266)

They even torment the Hatha-Yogin. Yet there is one good remedy
even against this evil, and I shall tell it to you; see if it proves agreeable
to you. Those sense-centres are the places of origin of these—Ilust
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and anger—and the senses give rise to actions. Therefore, first of all
the senses should be conquered and controlled, and when this is done
the mind will automatically stop running about, and the discerning-
intellect will be set free, making the sinners—Ilust and anger—lose
all their support.

TE 92 9X g1 HETRATCHTRHTSAT |
Wig W AT FHET FTAREH U ¥]

43 “Accordingly, winning the knowledge of Him who is beyond
the discerning-intellect, and sustaining the Self by self-effort,
do thou annihilate, O Long-armed one, this enemy in the form
of lust, so difflcult to get at.” (270)

When these get removed from the heart, know ye, that they become
quite extinct. Just as a mirage is not separate from the Sun’s rays, in
the same way when lust and anger exist no more, it means the attain-
ment of the knowledge of the Self, and then the soul abides safe in
the bliss of the Self. That secret of truth between the preceptor and
the disciple which is called the meeting of the true being and the soul
(mysticism), in that state the being will remain peaceful without getting
disturbed.” Samjaya said to Dhritarashtra. “In this way spoke the
master of all those that have reached perfection and the Lord of the
Goddess Shri Lakshmi. That Eternal Lord Krishna will again narrate
an important thing, on which Arjuna, the Son of Pandu, will ask
questions. The value, as also the eloquence of that talk and subject
will give immeasurable happiness to the hearers.” Jnanadev, the
disciple of Nivritti, said, “Induce an inspiration to your desire for
knowledge and then taste the sweetness of the dialogue between
Lord Krishna and Partha.” (276)
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CHAPTER 1V
BRAHMAYAJNA
Introduction

To-day it looks as though the sense of hearing is blessed with the
vision of the glory of a new dawn. Verily, before it is laid open the
treasure of the Gita, and thus what was held to be a mere dream, has
come to be a fact and a reality. First and foremost, spiritual vision
is 'the theme of this dialogue; moreover the supreme person Lord
Krishna reveals it, and Arjuna, the prince among his great devotees,
listens to it. So the telling of this wonderful story becomes an eternal
joy—a consummation as perfect as the fifth note suffused with sweet
fragrance, or fragrance itself becoming sweet! Oh, what an extremely
magnificent and happy dispensation of good fortune—the Divine
Ganges is made to overflow with nectar! And the past meritorious
deeds and penances of hearers have come to bear fruit! Now, may
all sense-faculties meet in the house of hearing, merging themselves
in the sense of hearing, and be regaled with the extraordinary feast
of this Gita dialogue. Enough of this loose talk and digression, says
the master, begin the narrative straight-away.

As Lord Krishna and Arjuna were having a talk, Samjaya said
to the King Dhritarashtra, ‘“Arjuna has indeed been blessed with
the pure gift of spiritual qualities, since Lord Krishna, with great
affection, is talking to him. That Secret truth was not revealed to
his father Vasudeva, nor to his mother Devaki, nor to his brother
Balarama. He reserves it for Arjuna. Partha monopolised the entire
love of Lord Krishna, which could not be won even by Goddess
lakshmi, (so close to Him). Even Sanaka and others, who were devoutly
wishing for it for ages, could not bear fruit in the measure of Partha.
The affection of the Lord of the Universe towards Arjuna is really
incomparable. So vastis Arjuna’s merit! The formless Lord, assumed
a form and appeared as an incarnation for him. To me both of them
appear to be one and the same thing in essence. Normally, He is
inaccessible to the wvision of even Yogins, or incomprehensible even
to the Vedas, and out of the reach of the vision of concentrated
meditation. That Lord Krishna who is Absolute Self, being without
a beginning, and unmoved mover has become so kind and merciful
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towards Arjuna. In truth the entire fabric of the universe is enfolded
in the person of Lord Krishna. For he is, in essence, beyond the utter
extremities of the formed world—yet assuming a finite bodily form
for the love of Arjuna.
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THE EXALTED-ONE SPAKE:

1 “Unto Vivasvat ( the shining Sun-god) this ageless Yoga
(—teaching) have I expounded. The Vivasvat declared (it)
to Manu, and Manu communicated (it) to lksvaku. (16)

Then God said to the Son of Pandu, ‘““We once preached this Yoga
(FHFNT) to Vivasvat, but it was many ages ago. Then the Sun gave
that Yoga in detail to Manu. Manu attained it himself, and then
preached it to lkshvaku (Son of Manu-Vaivasvat). Such are the
traditions of this Yoga.
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2 “Thus did the Royal sages come to know this (teaching),
received in traditional succession. That Yoga (teaching),
by the lapse of long time, disappeared here (on the earth).
O Tormentor of foes! (19)

Even after that, many sages in the princely order learnt and mastered
it; but of late there do not appear any, who know any thing about
it. For, mortal souls are beings inclined to desire and feel extreme
attachment to bodily pleasures, and thus they turn away from the
way of the self-knowledge. With a shaky faith in the self, men are
led away, and betake themselves to sensuous pleasures as the highest
goal, and worldly life is held precious as the very breath of life. But
then, what need should there be felt for fine clothing in a place inhabited
by naked Jain Saints? Tell ‘me, can those born blind ever know the
value of the sun? What value would be set on music by an assembly
of the deaf? Does the jackal ever feel attraction for moon-light, and
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can the crow appreciate beauty of the moon, when he is blinded even
before the moon-rise? Thus how could those that have never touched
even the fringe of asceticism and the other-worldly-mindedness, and
who are utter strangers even to the language of spiritual vision—how
could such benighted souls ever attain to the vision of my Divine
essence? It cannot be known how infatuation went on increasing,
causing lapse of a long time. Thus disappeared this yoga in this world.

| qaT WAT AST AT Wk gI@A: |
weaste & war Ifr wet gagagu

3 ““That very same ancient Yoga have I to-day declared unto
thee, since thou art my devotee and comrade, and since this
is the supreme secret.” (27)

Now that very Yoga, we have preached to you here, so you make no
mistake about it. This Yoga of actions is the innermost secret of my
life, and yet I have not kept it secret from you since you are very dear
to Me. You are indeed, O Dhanurdhara, simply the very embodiment
of Love, and the very vital life-breath of God’s devotion, and the vital
spring of friendship. You are the very substratum of faith; how then
would it be proper to conceal anything from you. Therefore, even
though we are now facing a great battle on the battle-field, still it is
necessary to leave that aside for a while, and notwithstanding this
disturbance I must root out the ignorance in your soul.
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4 Arjuna spoke— “To a later age belongs thy birth, to an
earlier the birth of Vivasvat: How may I understand this,
that thou didst expound (it) in the beginning?"” (32)

Arjuna said, “O Shrihari, you are the unlimited fountain of mercy
and what wonder then, that a mother covers her child with tender
caresses. You are the cool shelter to those souls who are tired and
fatigued in the journey of worldly life; the very mother to those who
are forsaken in life. We owe our very life to the divine grace; oh,
you know well how a mother giving birth to a crippled child, has to
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suffer life-long hardships; such indeed, is your lot in relation to us.
You know all this and it is needless to say all this before You. Now,
my Lord hear attentively whatever I ask, and do not resent it. See,
the old story about your preaching the secret of Yoga of actions to
Vivasvat you narrated to us now, does not make any sense to my mind
even for a moment, since who this Vivasvat was, was not known
even to our forefathers. How could you then teach that truth to him?
It is said that he (Vivasvat) lived in very ancient times; while your
own life is only recent; so the two events are at variance with the fact
that you told it to him. But on the other hand, O God, your own
life is all a profound mystery to us; how can I, therefore, call it, at
once as untrue, what you have said ; so do tell me in a way that I can
understand, all about this event,~that you gave to Vivasvat this noble
truth.
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5 The exalted-one spake: “Many are the births, mine as also
thine, O Arjuna, that have gone by. All of them I know; but
thou knowest them not, O Foe-tormentor! 41

Then Lord Srikrishna said, ‘O Partha, you seem to doubt, that I did
exist when Vivasvat lived. You are thus ignorant—and fail to realise
the fact that, you and I, have passed through many births. I do fully
recollect whatever incarnations I assumed as occasions required.
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6 “Although I am the Unborn, and am immutable in essence,
and though I am the Lord of all existences, I do become born,
through my own Creative-potence (Mayd), having assumed
sway over mine own Nature. (44)

Therefore, I do recollect even today all these earlier incarnations
(3@a1X). Even though I am unborn in essence, I do suffer birth
through my own creative Prakriti. And even when I am incarnate
my original uncreated state remains intact, and uncorrupted. My
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coming into incarnate embodied life, and returning to my Supreme
abode, are mere reflections and appearances of my form felt through
the sway of the Gunas of that Maya. My self-identical essence is
in no way affected ; and yet during an incarnation-life I appear subject
to activity. That too is the effect of illusion; and with its exit I abide
formless and qualityless in my form of the Self. One thing is made
to appear as two through a mirror; and yet thinking the matter
essentially and rightly the reflected double is not a real existing second
thing. In that way, O Arjuna, I am essentially the supreme formless
Being. But when I resort to Maya, I get invested with material-bodily
forms for some special purpose.
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7 “‘For, whensoever there ensues a languishing of Dharma (right-
eousness ), O Descendant of Bharata, and upheavul of Adharma
(unrighteousness), then do I create myself. (49)

It is in accordance with the primeval order of things that the spiritual
structure of the world should be protected by me from age to age.
Thus my uncreate essence I lay aside and bid farewell to my unmani-
fest Being, when evil seems to vanquish and imperil the good.
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8 “For shielding the good and destroying the evil-doers, as
well as for setting the Dharma firmly afoot, I incarnate myself
age after age. (51

Espousing the cause of the pious souls who are my devotees 1 appear
as incarnate in bodily form and then destory all darkness in the form
of ignorance. Then 1 demolish irreligion even to the last citadel,
and also tear to pieces the scriptures of evil doers, and unfurl the
flag of the reign of bliss at the hands of the good pious souls. So,
whole races of evil-doers are uprooted, and saints are reinstated in
their honour and dignity; piety and virtue meet in a happy marriage.
I shake off unreason and unfaith, which soot the flame of Spirit:
I brighten the flame of spiritual vision: and at this, the Yogins hail
the advent of the age of the eternal Diwali Festival. The whole world
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swells with the bliss of the self-vision, for nothing but piety and
religion fills its life. The life of devotees overflows with the exuberance
of piety. Oh, son of Pandu, mountain-high heaps of sins get melted
and the dawn of a good life breaks in on the world, when I appear
incarnate (in a bodily form). It is for this purpose alone, that I
incarnate myself from age to age. But he alone is said to be a saint
of true vision who can realize this.
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9 “Whoso in this way understands the true nature of my Divine
birth and (Divine) function, he, relinguishing his (present)
body, does not come to birth again: he comes to Me, O Arjuna!

(58)

And he alone is truly liberated who is settled in the vision of the eternal
truth that I am born incarnate though remaining essentially unborn,
and that I am essentially actionless though I appear active. For such
a one, even though living in this mortal world, is not really moved
by bodily attachment and even though he wears a bodily form, is
not enslaved by his body functions, and when in due course his body
gets dissolved in the five elements, he merges in the essence of my
eternal self.
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10 ““Many are they who, getting rid of passion, fear and anger,
seek refuge in Me; become attuned with Me; and purified
by the penance (in the form) of (the above) knowledge, they
attain oneness ( 0)‘.' essence) with Me. (60)

Those that are never worried over the past and future events, and
those that become free from desires, and never succumb to rage;
also those that are free from attachment to sense-objects and have
their minds enriched with the blissful vision of my essence, and who
live only by service to God and thus enjoy the bliss of the knowledge
of the Supreme Self ; those that are the treasure house of the splendour
born of religious austerities and have become the home of true know-
ledge of the Supreme Self—making holy waters more holy—such
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ones easily merge with the essence of My divine being and remain
in me, there being nothing like any difference between us. Just tell
me what is the propriety of going in search of gold when brass is rid
of its dross and rust(%%). In that way those that have passed through
the fiery test of Yoga penance, and have their life purified through
their religious austerities, and true knowledge, have doubtless merged
in My form of the Self.
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11  “The way they resort unto Me, that same way I favour them.
Men, from all quarters, follow My path, O Son of Prtha (66)

And it is only natural that those who dedicate their life to me shall
receive from me my love and devotion in the measure of their faith.
All human beings are naturally inclined to worship my divine being;
such of them as are corrupted by ignorance and lack of spirutual
insight, are victims of divided faith and they imagine me to be of mani-
fold form. They invest the distinctionless being with indistinct shapes,
éive names to the nameless spirit of the Self, and worship the unname-
able Supreme spirit in the shape of many Idols: the essence of the
Supreme Self is, in all places and at all times, one and the same; yet
through the confusion and error of the mind, they see in it different
divisions like high and low.
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12 “Desiring that (their) actions bear fruit, they worship on
earth the (minor) Divinities; for, in this world of men, there
ensues quick fruition of actions. (71)

Out of diverse motives and objects in mind they worship, following
prescribed procedure, their favourite deities, and they succeed in
securing all they expect from them. But be sure of this, that it is all
definitely the fruit of their actions. As a matter of fact the giver as
also the taker in this action, are the actions themselves. Only actions
bear fruit in this world. Whatever is sown in the land, is to be reaped
as fruit, or whatever is held before the mirror is alone reflected in it;
or whatever is uttered, sitting at the bottom—base—of a mountain
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is only reverberated. In that way although I am the basis of the faith
of this worship of the diverse deities, yet the fruit secured is just accord-
ing to the measure of desires of the seekers.
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13 “By Me has been dispensed the duty of the fourfold (order
of ) castes according to the varying appointment of their con-
stituents and functions. Of that, know Me to be the author,
and the no-author, (as being) the Immutable. (77

The four castes namely Brahmins, etc. that exist, have all been created
by me according to their classified qualities and actions. Due con-
sideration has been given to the actions that have taken place through
the support of the Primal nature (Prakrti) and the admixture of the
Gunas (constituent-aspects). They are in their primary essence all
of one and the same stuff; but they came to be classified into four
castes by reason of their own qualities and actions, O Dhanurdhara,

and consequently I am not the doer (author) of the four castes-institu-
tion.
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14 “Actions cling not unto Me (as) there is no yearning in Me

for the fruit of actions. He who thus recognises Me, is not
fettered in actions.

15 Thus knowing, even the Ancients, seeking liberation, took
to action. Do thou therefore just take to action, which has
been performed by the Ancients (and by their predecessors),
in (ancient and) still remote ancient days. 81)

Although all this ordered life emanated from Me, yet I was not the
author of it; and take it that those that have fully realised this truth
are free from the touch of worldly action and they have reached the
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stage of emancipation. Former seekers of divine life (striving after
final emancipation) devoted themselves to action knowing this my
original divine essence, O Dhanurdhara. Just see, as burnt seed can
never germinate, in the same way, motiveless actions free from attach-
ment (on their part) become the cause of their emancipation. There
is one thing more to be specially remembered and it is that a right-
minded seeker after truth ought never to consider this question of
action or inaction according to his sweet choice and pleasure.
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16 “Wherein lies action, wherein no-action: even the sages are,
as to this, confused. That action will I expound unto thee,
by knowing which thou wilt be delivered from unweal. (85)

Even the wise get confounded and embarrassed over this question
of what is action and what are the features of inaction. Just as a
counterfeit coin looks like a genuine one, and makes a person the
victim of erroneous perception of the eyes, in the same way, the actions'
even of such powerful persons as can rival creator in shaping a new
world, have also been proved ‘“motived” actions, falsely imagined
to be otherwise, thus involving the doers in the meshes of actions.
What of fools then? Even far-sighted ones have been deceived in
regard to this question. Therefore, I shall tell you about the subject
more clearly.
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17 “It has to be known from (the side of) action; to be known
Jrom (the side of) mis-action; to be also known from (the
side of) no-action; the way of action is hard to penetrate,

(89)

That, by which the entire Universe naturally comes into being and
is sustained, is action. One must grasp—this nature of action first;
next should be learnt along with its fruit, that kind of action which
is prescribed in the codes as specially suited to’one’s own particular
caste, in the four castes-institution. Then we should distinguish the
actions that have been forbidden, so that one should not get entangled
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in them. In truth the whole Universe is pervaded by action, so vast
is its power and compass. But let me first tell you the marks of the sage
relevant to the present occasion:

FHUGEFH T TASTHHIOT F FR T: |
® gfgam™ Ay | g FEwAREq i s

18 “He who can see in (apparent) action (real) no-action, and
who in (apparent) no-action (real) action: he amongst men
is the man of discernment ; he, the man set in Yoga, he, the
doer of the entire action (as such). (93)

Such a sage is one who even while being immersed in a life of actions,
has the full realisation of his true nature as action-less, and does not
expect any fruit even while engaged in actions; and he is one, who
performs actions for no other motive than doing his own duty—such
a one, know it, is the true embodiment of action-free-soul. One who
performs all his actions strictly and fully according to the prescribed
procedure shows these marks and should be known as one perfect
in knowledge. Just as one standing near water, sees his own reflection
in it, yet fully knows that he is not that (reflection) one, but that he
1s separate from it; or just as one enjoying boating in a river, sees
(as if) the trees on the bank (and not the boat itself) are running,
yet after reflection realises that the trees are stationary; in the same
way one who views his actions as unreal considered from the point
of view of the form of the Self, and realises the original form of his
own Self is a real action-free person. The Sun appears, while rising
and setting, wending his way without (actually) moving in any way;
similar is the action-freeness of the one (perfect in knowledge) even
though he is seen performing actions. He seems to live his life like
other men, and yet he remains untouched by human attributes, just
as the sun’s rays do not get drenched even though their reflections
get into water. In that way the action-free one even though he has
realised the Universe, without going into it, does all things, enjoys
all the enjoyments; yet he remains neutral in and detached from all
these actions. Although he sits only in one place, still he moves in’
the Universe—nay even he is completely one with the very spirit of
the Universe itself.
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19 “He whose undertakings are all dissociated from desires
and intentions, and whose actions are consumed in the fire

of knowledge; him the wise proclaim the man of true insight.
(103)

The one who never feels worried over any actions to be performed,
yet feels no attachment for the action-fruit, and whose mind is never
touched by an egoistic idea like ‘I will perform action or I will perform
to its end the action undertaken,”” and who has the dross of the life
of actions in the fire of all—inclusive knowledge, such a one, know
ye, is the Supreme Brahman itself.
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20 ‘“Renouncing attachment for the fruits of actions, ever content,
freed of all dependence: such a person, although engaged in
activity, does not at all do anything whatsoever. (106)

He who is indifferent to his own body, quite detached in regard to
action-fruits and yet is always cheerful—such a person abides in the
central home of full contentment, and enjoys the feast of the vision
of the true Self, and never says ‘“‘enough’’ even when served unstintingly.
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21 Rid of all cravings, with disciplined mind and body, bereft
of all (sense of) possession, he, performing actions by the
body alone, incurs no defilement.

22 “Satisfied by anything that chance might bring him, having
overcome the ‘dualisms’ (pairs of opposites), and void of
envy: he, even-poised in success and no-success, is not fettered
even when he acts. (108)

He enjoys in ever increasing scale the bliss of the Self-vision, leaving
off all cravings, and waving them aside along with egoistic desires.
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This makes him remain contented with whatever circumstances bring
him as his lot; for he is rid of all sense of meum et tuum (“‘mine” and
“thine””). Whatever he sees or whatever he hears, wherever he walks,
or whatever he talks, he takes all these actions to be an expression of
his inner self—nay he views the entire universe as himself (his own
spirit). How can such a one get fettered by any action? When one
gets rid of the sense of opposites and otherness which creates jealousy,
he remains jealousy-free; this does not need to be expressed in words.
There is, therefore, no doubt that such a one, if entirely emancipated,
is action-free, even when he performs actions; he lives beyond good
and evil although he moves in the midst of such Gunas and their
mortal evil.

TAAEET qHed Arafedaaad: |
R FH aww gfaeaa k3

23  “‘When one, freed from attachment, and with the mind firmly
centred in knowledge, has won deliverance, (then) all the
action, undertaken as and for a ‘sacrifice,’ entirely melts
away. (115)

Although embodied in a human figure, he lives only as pure spirit.
The tests of pure Brahman show him to be pure and spotless. Even
so any sacrifices, and similar actions, religious ceremonials which
he does in a playful way meet their final end by merging in his own
pure soul. Just as clouds arising in the sky out of season, evaporate
of themselves without any downpour; in the same way the prescribed
religious sacrifices and other duties performed by him lose themselves
in his absolute unitary spirit.
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24 ‘‘For, (his) act of offering is Brahman, the oblation is Brahman,
offered by Brahman itself, into the Fire which (too) is Brahman,
(hence) the goal to be attained by him through concentration
upon actions (i.e. act-relations) which are themselves Brahman,
is Brahman itself. (119)

For, his mind is never touched by any distinction such as a particular
thing, i.e. the sacrifice, another, the sacrificer, and the third one,
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the thing sacrificed. He realises all the sacrifices, w_ith their detailed
forms such as the oblations ( &41), and the hymns etc. as the life of
the Supreme Self. Hence to one who has realised that these actions
are rooted in Brahman, O Dhananjaya, performance of actions is
the same as action-free life. Now these have outgrown the uninitiated
age of childhood and so are now wedded to Renunciation, and then
have started, as married men do, maintaining sacrificial Fire in the
form of Yoga; and then they take to sacrificial ritual in the form of
Yoga and give oblations of mind as also of ignorance, in the sacred
fire in the form of the spiritual preceptor’s words.
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25 “Some devoted experts there are who elevate into the highest
worship just the (ordinary) sacrifice intended for Gods ; others
offer, into the Fire in the form of Brahman, ‘Sacrifice” itself
(conceived as an oblation) by means of ‘‘Sacrifice” (con-
ceived as an implement of offering). (123)

Such ones alone, should do the sacrifice in the form of Yoga. O Son
of Pandu, that sacrifice, the performance of which secures for one
the bliss of the Self-vision is called Devayajna (359s). Now hear
about some more kinds of sacrifices. Those that maintain sacrificial
fire in the form of Brahman, and offer into this fire, the sacrifice itself
(conceived as an oblation), by means of sacrifice (conceived as imple-
ment of offerings):
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26 ‘‘Others offer the ear and all other sense—centres (conceived
as oblations), into the Fires in the form of (sense—) control.
Others offer sound and all other objects into the Fires in the
Jorm of sense-centres. (126)

Some maintain the sacrificial Fire in the form of self-control or the
control of themind. They offer (conceived as oblations) sense pleasures
(objects) accompanied by incantation of hymns, in the shape of the
restraint of the body, speech and the mind: others, after the rise of
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the Sun of Renunciation, make the control of the mind as their abode
of spirit and prepare there the Fire of sense-objects. Then with the
kindling of the flames of the sensuous pleasures, the sticks of dry
wood in the form of the fancies get ablaze while smoke in the form
of craving, goes out of the five receptacles in the form of the five senses
of the knowledge, leaving them clean and shining. Then they (sacri-
ficers) recite the great hymn *“I am the Brahman’’ and offer plentifully
into the fire of sense-enjoyment, in the receptacle (in the form) of the
heart, the oblations in the form of sense-objects.”
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27 *'Still others offer all the functions of the sense-centres as
well as the functions of the Vital Airs into the Fire consisting
of the Discipline (Yoga) of concentred meditation on the
Self, when (the Fire) gets kindled by knowledge. (130)

In this way, O Partha, some become purified and washed off their
sins by maintaining sacrificial Fire in the form of Self-control. Some
others use the spiritual meditation as an instrument of creating fire,
by rubbing on a piece of dry wood in the form of heart, for the purpose
of kindling fire (wood). They tied meditation tightly with the rope
in the form of their mental firmness and with great sternness pressed
it and churned it with the force of the preceptor’s mystic words. With
such continued and sustained friction they soon got its fruit in the
form of the kindling of the fire of knowledge. But before this Fire
of Knowledge got kindled there first issued a little smoke and this
was the infatuating lure of magic powers. With the clearing away
of smoke, the first spark of the fire of knowledge blazed itself forth.
This spark got an inflammable substance in the form of soul dried
up and become subtle and fine on account of the control over it, which
got kindled and spread out in flames and in this are burnt the sticks
of dried wood (AfHT ) in the form of multiform desires, along with
purified butter in the form of secret longings and passions. The sacri-
ficial priest gave oblations of the acts of the senses in the fire of know-
ledge accompanied by the recital of the hymn ‘I am the Brahman.’
The last oblation in the form of activities of the Vital Airs is then given
into the Fire together with the hay-spoon ( ¥4T ) and then took place
the final sacred spiritual bath (9% ) following the conclusion of
the sacrifice, in the emergence of the state of merging off in the
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Brahman. After this, they took out the residues left of oblations at
the completion of the sacrifice of Self-control in the form of their
realisation of the highest self-vision. Not a few secured emancipa-
tion through such sacrifices. Although the various kinds of sacrifices
so far mentioned appear different from each other, still the result
of all, is one and the same viz. getting (one with) the Supreme Brahman.
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28 “‘There are also other ascetics of austere vows whose sucrifice
consists in money gifts, whose sacrifice consists in pepance,
whose sacrifice consists in Godward devotion (Yoga); like-
wise those whose sacrifice consists in Vedic recitation as also
in (the pursuit of) learning. (140)

Some do sacrifices consisting of material (money gifts), some con-
sisting of penances (@914 ), and some consisting of Godward devo-
tion (IWHF). Some make sacrifices of spoken words into spoken
words and it may be called Sacrifice of Words (7). The sacrifice
that terminates in the realisation of the end of knowledge (the Brah-
man) through meditation, is called the Sacrifice (consisting) of know-
ledge. But, O Arjuna, it is very difficult to solve the riddles of all
the sacrifices. But such as have established full control over their
senses, do succeed in this on the strength of their spiritual energy.
Having the excellence of mental energy at their command, and being
endowed with the powers of Yoga, they are able to sacrifice their
individual souls at the altar of the Supreme Soul.
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29 “‘Others, again, into the Inhalation sacrifice the Exhalation,
or into the Exhalation the Inhalation, having first restrained
the motions (respectively) of the Exhalation and the In-
halation, with the ultimate object of (acquiring) control over
(all) the Vital Airs. (144)

Some others devoted to the art of Yoga, sacrifice ingoing breath
into the fire of outgoing breath; others adopt the reverse process,
while there are some who bring under complete control both the
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ways (upward and downward) of vital breath. These are called
Life-breath controllers. (STOTTATHY),
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30 “Others, regulating the diet, offer the (rest of the) vital-
functions into (some one of) the vital-functions. All these
alike, being possessors of the (secret of the) Sacrifice, reduce
(all) defilements by means of the Sacrifice: (146)

Some following the system of Hatha (Bodily) Yoga, called Vajrayoga
(FENRC) regulate their nutritive nature and sacrifice the various
processes of the original vital breath into vital-breath with great
courage. Thus all those desirous of release through the means of
sacrifices cleanse all defilements of mind and prepare for emancipa-
tion. These are souls in whom all illusions and limitations of mind
and ignorance have been burnt out and there emerges only the form
of the pure essence of self; how could there remain in such, limiting
restrictions like the fire and the sacrificer? For, in them the supreme
end of the Sacrificers is achieved, all acts of sacrificing have come to
an end, and the manifold of actions-life is finally dissolved. There
abides for ever the state in which there is no scope for individual mind
and mind’s purposes, and the soul is not even touched by any strife
of opposites.
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31 “And, partaking of the ambrosial remainder of the Sacrifice,
attain the ever enduring Brahman, (Even) this world (below)
belongs not to one who does not sacrifice: whence then the
next (world), O Best of the Kurus? (151

Such knowledge then as emerges at the end of the sacrifice, is pure
and unsullied as it is eternal and without beginning, and is the enjoy-
ment of souls devoted to the Supreme Brahman, accompanied by
the recital of the hymn ‘I am the Brahman’. Those that arrive at
this Supreme satisfaction and are contented with the nectar in the
form of the residues of the spiritual sacrifices, and become the masters
of true immortality, are easily absorbed in the Supreme Brahman;
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while to those that never try the Yoga pathway and have failed to
devote themselves to the Fire in the form of Self-control are denied
the blissful embrace of the true renunciation. No wonder then that
those that cannot well-secure any good of this world are hardly expect-
ed to secure anything in the other by way of Eternal life. So let it
alone, O Son of Pandu.
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32 ““Thus of many varieties are the Sacrifices offered into the
mouth of Brahman. Know them all to be born of action. Thus
knowing thou wilt become free. (155)

I spoke to you so far about so many varieties of sacrifices; all these
are described in detail in the Vedas, but we are not concerned with
their detailed account here. The essence is that this entire world of
sacrifice is rooted in action of Brahman. If this is realised, the taint
of action will not bind the soul.
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33 “To be preferred to a Sacrifice of material objects is the
Sacrifice (consisting) in knowledge, O Tormentor of foes!
All actions, becoming freed of its binding-power, O Son of
Prthad, finds its culmination in knowledge. (157)

Oh Arjuna, all these ways of sacrifices need the use of gross and material
stuff and action, that have their origin described in the Vedas, and
have for their wonderful fruit, the emergence of a new power of com-
manding Heavenly enjoyments. These sacrifices of material objects
are noble as sacrifices; yet, as compared with the sacrifices rooted
in knowledge, they pale into insignificance as much as the brilliance
of stars looks faint before that of the Sun. O Arjuna, that knowledge
proves as a Divine collyrium to the spiritual eye of the inspired soul
and the Yogins cannot bear to be without it any time; for, with that,
they are able to find out the hidden treasure in the form of supreme
bliss. That Bliss is the grand end of the cosmic action, the rich mine
of emancipation that is knowledge which satisfies the spiritual
hunger. By it, appetite becomes feeble, reason loses its power, the
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sense—centres forget their objects, the minds get their mind-notion
snapped, the talk loses its power of talking, and the object of know-
ledge is traced—that knowledge, which rewards the agony of re-
nunciation with a rich content, satisfies the eager craving of the higher
intuitive mind, and brings about the union with the Spirit of the
Supreme Self.
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34 “Understand, that after humble prostration, by reverent
questioning, by (devoted) service, those who have known
and realised the Truth will impart it to thee: (164)

Should you be desirous of attaining the status of this best knowledge
you should devote yourself to the service of the saints in a whole-
hearted manner, since service at the feet of saints becomes the very
threshold of the temple of knowledge. You should, therefore, turn
and reach that position. You must, for that purpose, humble yourself
at the feet of saints, and do them wholehearted service, dropping all
sense of pride and egotism. When you do this, the saints will impart
to you that knowledge which you wish for and which you implore
of them and that knowledge is such that once it illumines the heart,
the heart’s cravings and fantasy’s acts come to a stop.
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35 “By knowing which thou wilt never again thus fall into in-
fatuation, O Son of Pandu, and through which thou wilt be
enabled to see all existences without exception within thine
own Self, as also within Me. (168)

And through light of the knowledge, themind shedding all fear becomes
as free from restraint as the Supreme Brahman. At this, you will
realize the eternal vision of all separate individual beings and your-
self, as rooted in my own essential being. Such light of knowledge
will burst on your soul and dispel the darkness of ignorance only
when the Saint, the Preceptor blesses you with grace.
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36 “Wert thou even the sinfullest of all sinners, thou wouldst
cross over all evil, just by the raft of wisdom. (171)

Were you even to be the sinfullest of all the sinners. or the very ocean
of ignorance, or the very mountain of illusion, yet all these will be
a trifle—so great is the power of that knowledge ; such strength abides
in that knowledge. For even so vast an error as the belief in the reality
of the universe which is but a ray emanating from the Infinite Brah-
man, melts in the light of this knowledge; the washing of the impurities
of the mind is then a bit of a trifle for Brahman to need special mention.
This is a silly doubt. There is nothing else so big, so comprehensive
in the world, as this knowledge.
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37 “Just as the kindled fire reduces to ashes all fuel, O Arjuna,
so does the fire of knowledge reduce to ashes all actions. (175)

Just see, could the clouds hold their own before the stormy all-envelop-
ing winds blowing, when the universal conflagration sends smoke
in rushing torrents into the sky at the dissolution of the universe?
Or could the hay and dry wood ever extinguish the fire of universal
conflagration fanned by the stormy winds and capable even of burn-
ing immense waters?
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38 “For, there exists not here anything purifying that equals
knowledge. That (knowledge), one who has attained per-
fection in Yoga, finds, in course of time, spontaneously within
his (own) Self. (177)

These are utter impossibilities, and do not even bear the light of
reflective thought. Nothing is so holy and sacred as knowledge.
Knowledge is the supreme good. What else can be on a par with it?
No equal can exist by the side of spirit (sentience). If it be possible
for the reflection to be as brilliant as the Sun himself, or if it be possible
to hold in embrace the sky, or if it be possible to find a measure to
balance the weight of the Earth, then only there could be found any-
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thing in the universe that could match with knowledge. When viewed
from all sides and regarded again and again, the sublimity and holi-
ness of knowledge are matched only by knowledge itself and nothing
else. Just as the flavour of ambrosia can be compared only with
ambrosia, in the same way knowledge can be compared only with
knowledge. Now to say more is wasting time.” On this, Partha
said to the Lord, “What you say is true.”” "But the Lord forestalled
Arjuna in making clear what he wanted and said, “Now I tell you
the only way by which knowledge can be unmistakably possessed,
and you hear it attentively, O Kiriti.”
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39 ““One imbued with faith wins that knowledge if, having con-
trolled his sense-centres, he is intently after it. Having obtained
the knowledge, he, in no long time, attains the Peace Supreme.

(186)

One who has tasted self-bliss and consequently feels aversion for
objects of senses; one in whose soul’s reckonings, the sense objects
have no value; one who does not bespeak his desires to his own mind:
one who does not fall into error about illusive things and who abides
in the happy enjoyment of his complete faith—such a one is sought
after by that Eternal Knowledge, which confers infinite endless Bliss.
Once that knowledge is settled in the heart, and sprouts into Blissful
joy it spreads out the vision of the Self. When this happens he sees
joy and Bljss in whatever direction he looks to, and then drops all
notions of separate things such as Self or not Self. In this way the
ever-extending sprouts of the seed of knowledge are beyond descrip-
tion, and suffice this for the present.
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40 ‘“One neither possessing knowledge nor having faith, goes
to perdition—his soul being all doubts. Neither this world,
nor the next, nor any happiness (anywhere) falls to the lot
of the doubting soul. (192)

That being, who has no love of such knowledge—leads a worthless
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life. Death is better than a life of this kind. The life of a man without
knowledge is rooted in illusion and ignorance—as futile as a desolate
house or a lifeless body. One might not be in actual possession of
knowledge, yet one in whom there is some longing for it-—there is
held out in the case of such a one, some chance of reaching knowledge.
One without desire for knowledge—not to talk of actual knowledge,
such a creature, take it, is as one enveloped in the fire of all-consuming
doubt. Death is sure to take the toll of such a person who has such
a distaste that he has no relish even for Nectar; in the same way take
it as certain that a person is completely swallowed by doubt when
he remains pleased in the enjoyment of the sense-pleasures and feels
a strong distaste for knowledge; and falling in doubt is doomed for
ever, and is deprived of happiness both in this and in the other world.
One, with high fever on, does not feel any distinction between cold
and heat, and treats both moonlight and intense heat equally; in the
same way, one torn with doubt knows neither truth nor untruth,
neither good nor evil, and neither his own interests nor others’. Just
as one born blind, does not have the least idea of day and night, in
the same way one full of doubt is incapable of understanding anything.
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41 “One who has renounced actions through Yogu and has cleft
his doubts by knowledge and is master of his own Self: him,
O Dhanamjiaya, the actions fetter not. (202)

Therefore, there exists no greater sin in the universe than doubt which
is only a snare, meant for catching and destroying the poor victim.
Therefore, you should drop all doubt rooted in ignorance and con-
quer that one (doubt) alone to begin with. It is on the increase when
there prevails pitchy darkness in the form of ignorance, thereby barring
the way of faith. It assumes proportions beyond the capacity of the
heart to hold, and then it completely eclipses the intellect, with the

result that the entire universe becomes infected with the poison of
doubt.
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42  “Therefore, by the sword of knowledge, do thou cleave asunder
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(}i this doubt that is born of ignorance, and betake thyself to
;' = this Yoga and stand forth, O Descendant of Bhamta " (206)

w ﬁ"

However big the doubt might grow, it can be overpowerea' by one
remedy. Should one have in his hand the sword of knowledge, the
doubt could be cut asunder by that sharp sword, not a grain of it
being left behind. Therefore, O Partha, get up at once and destroy
altogether this doubt that is dwelling in your heart.”” Thus said kindly
to Arjuna, that Lord Krishna, Great amongst the all-knowing, and
the very Light of Knowledge,—O King Dhritarashtra.

What questions the son of Pandu asked after pondering over
all the earlier and later talks that took place, and the theme of these
enquiries, with the inner links, will be narrated in due course; for
_they are the very store—house of ideas and the very glory of sentiment.
In this will come out in unique perfection, the sentiment of blissful
grandeur, the eloquence of which will excel that of the other eight
sentiments, which in fact should be brushed aside by the side of the
one referred to—the sentiment of blissful grandeur. This gives relief
to the soul of the pious.

That narrative you should hear only in the Marathi phraseology
(which would be) fulil of meaning, deeper than the ocean. Even though
the disc of the Sun appears not greater in size than a palm, still the
three worlds prove too small for the compass of its light; in that way
you will experience the wide scope of the Marathi phraseology. The
Kalpataru trée furnishes fruit according to the desires of the desirer;
in the same way the comprehensive aspect of the Marathi phraseology,
being elastic so as to extend or to curtail according to the wishes of
the hearers, the hearers should be careful while hearing it. Suffice
it for the present. You are all-knowing and need no greater detail.
My only request is that you should be attentive. For, just as a high-
born woman of exceeding beauty and purity, is blessed into (becoming)
the devoted wife of unflinching faith and spotless virtue, so here (in
my Marathi rendering of Lord’s discourse) the beauty of words and
excellence of meaning naturally blossom into the quiet of the mystic
vision of Unitary Being. Sugar is by nature sweet ; can it fail to induce
the patient to take it joyfully again and again? The breeze coming
from the Malbar Ghats is by nature gentle and fragrant. Were the
sweet taste of ambrosia and the sweet sound of music to get mixed
with it, the breeze would, by its very touch, create cooling sensation
‘in a heated body, will make the tongue dance with delight on account
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of its sweet taste, satisfy also the ears, and gratify them all. In the
same way, the hearing of this story will regale the ears with a feast,
and remove entirely the worries of life’s distress, without causing any
harm. If the chanting of the hymns were to secure the destruction
of the enemy, where is the need of a dagger? Why should the juice
of the bitter “nimb” tree be taken, were the disease to be cured by
a dose of sugar and milk? In that way final release from life’s misery
would automatically be secured by hearing this narrative, without
depressing or restraining the mind or without interfering with the
senses. Jnaneshwar, the disciple of Nivrittinath, therefore exhorts
the hearers to hear the Gita teachings peacefully and with tranquillity.

(224)
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ARJUNA SPAKE:

1 ‘‘Renunciation of actions, O Krsna, and yet again, (even-
tempered) application (to them), thou dost extol: whichever

of the twain is better, that one alone declare unto me clearly
and decisively.”’ (D

Then Arjuna said to Lord Krishna, “How puzzling is all this your
counsel? Had you taught me only one sure course of action I could
have grasped it in my mind. First, you advised in detail that all
actions should be renounced; then in one breath you are extolling
with great zeal, the superior wisdom of the path of action. On account
of your misleading words we, being ignorant, are at our wit’s end
to grasp your preaching as clearly as we desire. What need is there
for any one to tell you, Oh Lord, that if you wish to preach the one
essential truth, then you should like-wise be definite or unambiguous.
For this reason, I implored you, at the very outset, O God, that this
supreme truth, should not be merely hinted at in a brief way. Be
it as it may; and now at least say clearly and decisively which of the
ways, renunciation of action or adherence to it, is superior and sure
of realising the light which will last and at the same time be clear
and easy to follow. Not only does a ride in a palanquin not disturb
the sleep, but also quickly furnishes a long stretch of road-journey:
in the same manner the way should be comfortable and easy. To
hear Arjuna talk in this way, Lord Krishna was both pleased and
amused. For, said he “Hear, it will be as you say”. See, Oh hearers,
this is as it should be. The child indeed gets even the moon as a toy
if it wants it, when it is blessed with the fortune of Kamadhenu
(Heavenly cow vyielding all desires) as his mother!! Remember
also that when God Shankar became propitious he gave the very
ocean of milk (&T1f&T) to Upamanyu to satisfy his desire for rice
and milk. How then could Dhanurdhara fail to be placed at the very
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centre of all happiness, when the Lord of Lakshmi, the original fount
of all mercy and grace, was pleased with him ? What wonder is there
in it? With a master like Lord Krishna at his service, he (Arjuna)
should of course ask for whatever he wished for. Therefore, Arjuna
did ask for knowledge and Lord Krishna gave it in great joy. Now
I shall narrate what Lord Krishna said.
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2 The Exalted one spake: ‘‘Renunciation (of actions) and
(even-tempered) application to actions do both make for
the Highest Good. But out of these twain, as compared with
Renunciation of actions, Application to actions is specially
preferred.”’ (15)

He (the Lord) said, “O Son of Kunti, when considered properly
both the renunciation of actions and the even-tempered application
to actions make for emancipation. Yet, for both the learned and the
ignorant, application to actions is indeed clear and easy. A boat is
useful for ferrying women and children across a stream. In the same
way, weighing the pros and cons, application to actions is easy for
all alike. For application to actions easily secures for them the fruit
of the path of renunciation of action too. I shall now speak to you
of the marks of one renouncing actions to make you understand
this, so that you can easily see that both the renunciation of actions
and even-tempered application to actions are indistinguishable in
essence.
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3 “He is to be deemed a person ever practising renunciation
who (even while performing the actions ) cherishes neither
aversion nor inclination. For, having reduced the ‘pairs of
opposites’ he, O Long-armed, is easily released from bondage.

(19)

One who does not regret the loss of a thing or does not hanker
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after things not securable; who remains as firm as the very mountain
Meru; one in whose mind there does not exist in the least any notion
of ‘me’ or ‘mine’ should, O Partha, be considered as one ever-prac-
tising renunciation. One attaining this position is, forever, free from
attachment to action. He is thus blessed with unbroken happiness.
Such a one ever practising renunciation, is not required to abandon
home, wife, and other possessions, since he abides in the realisation
that he is attachment-free being, in no way concerned with any of
them. Just see, the ashes remaining behind after the fire gets ex-
tinguished, could be held in a pinch along with cotton (for the purpose
or spinning and converting it into a wick); in the same way, one
cherishing neither aversion nor inclination, while encumbered with
wordly concerns, never gets fettered by actions. Thus renunciation
could be attained, only when one gets rid of aversion and inclination,
and, for this reason both the path of renunciation of actions and
the path of even-tempered action go together hand in hand.
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4 “The unthinking ones speak of the Samkhya and the Yoga
as diverse (theories), but not the men of understanding.
Whoso pursues one alone (of them) duly obtains the fruit
of them both.

5 Whatever goal by the Samkhya (adepts) is attained, that
is reached even by the Yoga (adepts). Who so sees the
Samkhya and the Yoga as one, he (truly) sees.

6 Per contra, Renunciation, QO Long-armed, is hard to attain
if there be no Yogu; (whereas) a sage, steadied in Yoga,
in no long a time, attains Brahman. (26)

O Piartha, how could those that have not understood this main
principle, be in a position to appraise this order of things conse-
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crated in the Samkhya and the Yoga? In their ignorance they con-
sider these as different. In truth, does a lamp shed a variety of lights?
The two paths are essentially one and the same in the vision of those
who have realised the essence of the absolute Self. The goal attained
by the Samkhya (adepts) is also the goal reached by the Yoga (adepts)
and therefore, the two are of one and the same form. Just as space
and its void cannot be separated, in the same way, Samkhya and
Yoga both stand united together. True wisdom and the light of
the vision of true self have dawned on the mind of the sage, who has
realized the identity of Samkhya and Yoga. Oh Partha, one who
proceeds along the path of actions and reaches the top of the mountain
of salvation, reaches earlier the plateau of the bliss of the Self. But
he toils in vain who does not succeed in even-tempered application
to actions, for he can never attain the true renunciation of actions.

argen fargrent fafsare faatea:
FAHATHIATHT FaAT 7 fread w o n

7 ‘“One steadied in Yoga, with pure self and subdued spirir,
with the sense-centres under control, and realising the one-
ness of his Self with the Inner Self of all beings— he, even
when doing actions, incurs no contamination. (34)

He is one who has wrenched out his inind free from the snare of
worldy delusion and the infatuation of Maya and has his mind
cleansed of all defilement with the secret initiatory word of the pre-
ceptor, and has fixed it on the essence of the Supreme Self; just as
salt looks separate and a trifle, so long it has not fallen into the ocean,
but once it drops into the sea and is one with it, it becomes as vast
as the sea itself; in the same way one whose mind has freed itself
from all cravings and desires and has merged with pure sentience,
such a one becomes an absolute universal Presence, although looking
like others an individual circumscribed by place, time and other
limitations. To such a one words like ““doer”, “‘actions to be done”
etc. of course cease to have any meaning; he is ordinarily seen doing
actions of all sorts and yet he abides in his pure essence free from
the fetters of action. How could, O Partha, such a one feel in him
the position as a ‘doer’ when he is not aware even of his individual
existence ?
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8 I do not do any action at all:’ so should one intent upon
Yoga think-knower of Truth that he is—even when, all the
while, he is seeing, hearing, touching, tasting, eating, walking,
sleeping, breathing :

9 Talking, ejecting, grasping, opening (eyes) as also closing
“(them) : holding (always) that it is the sense-centres (that
are) busied with the sense-objects. (38)

In this way are seen, in a Karmayogi Saint following the path of
even-tempered activity, the visible signs of the Perfect Life of the
Supreme Invisible Brahman, even before he leaves his body. Usually
he could be seen in his body-form and doing all sorts of actions like
other persons. The Karmayogin, just as others do, sees with his
eyes, hears with his ears,—but the wonder of it is that he does not
get entangled into them. He has the touch-sense and he is mindful
of smelling. He can talk as suits the occasion. He takes food, avoids
prohibited things, and enjoys sound sleep in proper time. He moves
as he likes. In this way he performs all the actions. What more,
he breathes, he winks, and does all other things but abides forever
as one free from action on the strength of his personal pure self-
experience gained as a Karmayogin. For, now with the Sunrise of
Pure Knowledge he has awakened out of the slumbers which he had
on the bed of ignorance and error that possessed him with the dreamy
sense of happiness.
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10 ‘‘Reposing all actions in Brahman, he who does (them)
abjuring all attachment; he, like a lotus-leaf by the water,
is not contaminated by sin. 48)

(Even) after he attains such a state, the sense-inclinations continue
to work in the field of their several objects, being rooted in the body.
Just as all routine household actions go on with the light of the lamp,
in that way, the body’s actions continue to be performed in the case
of the Karmayogin. He performs all the actions, and yet, while
performing them does not get plastered over by them, like the lotus
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leaf, which while dwelling in water, does not yet get wet or drenched
with water.
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11 “Those practising Yoga take to actions, be it by the body
(alone), by the mind (alone), by the intellect (alone), as
also by the sense-centres alone, after abjuring all attachment,
with a view to realise the Self. 51

That is body’s activity in which the voice of the intellect is unheard,
and the thinking mind has not yet sprouted. To put it in simple
words, the Yogin’s actions very much resemble the child’s playful
and aimless actions. And when this material body composed of
the five gross elements falls in deep slumber, the mind alone functions
as in a dream. Oh Dhanurdhara, note this wonderful thing—the
beguiling power of desires in luring the body into the enjoyment
of pleasure and pain, without letting it have even a scent of it. The
activity then, to which the senses are strangers, are mental acts.
The Yogins do such mental acts, but being free from contact with
egoistic sense, they in no way get enmeshed by them. When the
mind of an insane person is struck with hallucination, the actions
of his senses appear out of sorts. He can see the things and human
figures round him, he can hear if called on, he can talk with his mouth,
but with all this, he does not appear to understand anything. No
further elaboration seems needed. In short any action done without
any motive is pure “sense-action”. Any action done deliberately
with full knowledge is the real “action of intellect” so said Lord
Krishna to Arjuna. Lord Krishna again said, “Such ones perform
actions with mind knowingly fixed on them, but they have an eman-
cipated life being ““‘action-less” in the direction of mind. They are
unmindful of anything like conceit of intellect, pinned down to their
body, with the result that they are pure and spotless even while per-
forming actions. O Arjuna, to perform actions without any egoistic
sense is itself actionlessness and this secret truth is only to be realised
from the spiritual Masters who have already seen it. And when
such a state is reached, the stream of blissful ecstacy overflows its
dams. That eternal truth which is beyond the power of words, I
have spoken.” O hearers, those of you, whose senses have the bottom
of their intense cravings completley knocked off, are only really
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qualified for such knowledge. Hearing this digression the hearers
said, “‘Enough of this detailed description, and do not cut off the
thread of the narrative, lest the significance of the verses be missed.
You have been able to narrate to us, through sheer fortune’s favour
of ours that secret truth which is difficult to be grasped by mind and
which even the refined intellect does not reach. O, this truth which
is indeed beyond the power of words, has yet been brought within
the compass of your words. What more remains to be done? So
stop here and proceed with the original narrative.” Seeing this
ardent desire for hearing on the part of the hearers, Jnaneshwar,
the disciple of Nivritti, said, ““O Hearers, hear attentively the dialogue
between Lord Krishna and Arjuna.” Lord Krishna then said to Partha.
*“I shall now tell you in clear words the complete marks of those
Yogins that have attained perfection; just listen.”
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12 “One intent (on Yoga) abjures the action’s fruit and wins
Peace eternal; while one not intent (on Yoga), because
actuated (in his actions) by desires, is attached to the fruit,
and falls into fetters. (7D

One whose soul reposes in this self-vision loathes altogether the
craving for the fruit of actions. He is assuredly sought after and
espoused by the Blissful Peace, while others, O Kiriti, are tied to
the stake in the form of enjoyment of fruit by the rope in the form
of actions.
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13  “Inwardly renouncing all actions, the embodied one, self-
controlled, abides serenely within the nine-gated citadel,
neither doing (anything himself), nor causing (it} to be done.

(73)

The Karmayogin performs all actions in the same way as are done
by others craving for fruit; and then he remains indifferent in regard
to the actions, as if he did not do them at all. In whatever direction
he then might turn, he finds happiness showering on him and wherever
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he dwells, there he finds the vision of Self abiding. While abiding
in the body which has nine outlets, he is yet without a bodily life and
having dropped all cravings for the fruit of the actions, he lives as
if he did not perform any actions.
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14 “‘Neither the doer’s status, nor the acts (to be done), does
the Lord create for the people, nor (also) the joining of the
fruit to the action: it is Nature, however, thut vperates (in
the matter). (76)

The Almighty God, viewed in proper light, is without any activity
and yet, he moves and is the author of everything in the vast universe.
If it be said that he does anything, he is never touched -even by the
actions, since the hands and feet of this Neutral Being never get
sullied by actions. The restful repose of his Divine Yoga is never
disturbed; nor does his position as a neutral inactive author ever
totter. Yet, it is He who raises this array of the five gross elements.
He is the very life of the universe, and yet does not get controlled
by anyone. He has indeed not even so much as awareness that the
universe is ever created or it ends.
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15 “The Lord does not take (upon himself) anybody’s evil
deed, nor also his good deed. By ignorance is the knowledge
shrouded, and through it are all creatures deluded. (80)

All merits and demerits keep close to His Eternal Being, and yet
he never even looks at them. And thus truly he does not even become
the neutral onlooker of them—not to talk of other activity. Wearing
personal forms, he lives sportively the personal life of manifested
being: Yet, the state of his being formless and quality‘less never
suffers any change. Itisan idle talk that he creates the entire universe,
maintains it and in the end dissolves it, for it is, forsooth all ignorance,
hear ye, Oh Son of Pandu.
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16 ‘‘But in the case of those by whose (Self) knowledge that
ignorance is destroyed: their knowledge, like unto the Sunm,
lights up that Supreme (Self). (83)

When this ignorance is completely dissolved then only will the lamp-
soot (of delusion) and error disappear. Then will dawn the vision
by which God is realized as not really the doer of anything. When
the soul comes to realise that God is the one being who is non-doer,
there follows the eternal truth, “I am that very God”. When this
idea sheds its light in the mind, how can there be any idea of separate
beings in the universe? In such a state the seer settled in his own
experience views the entire world as rooted in the essence of the
Self. Does it ever happen, that with the rising of the Sun in the East,
there abides plenty of light only in that sphere, other spheres re-
maining in total darkness as they were-(before Sun-rise)?

A A AE [ HOSTETCT THAUIT: |
TEBRUgAEta ArAfrdaweReT: 1 2 1

17 “With thoughts fixed on That, with the soul in tune with
That, solely devoted to That, and making That the (ultimate)
goal: they-with their defilements entirely shaken off by know-
ledge-attain a status from which there is no return. (87)

He should be said to have settled in a balanced vision whose intellect
has been steady in the Self-vision, who has acquired the knowledge
of the Self, is impressed with the realisation that he himself is the
(essence of) Supreme Brahman, who has attained eternal life and
abides firmly in the essence of the Supreme Brahman, and thus whose
heart is the final resting place of all abiding knowledge: What more
need be said? There is no wonder if such a one feels the unity of the
entire universe in the eternal Being of the Self as his own. The men
of wisdom, annul the distinction between themselves and other
beings or between being and being, just as the goddess of luck does
not, even in jest sport with any poverty, or just as the right-thinking
person has never the remotest touch of delusion, or just as the Sun
does not even in dream see any shadow of darkness, or just as to the
ambrosial essence death is a strange language or just as the Moon
never remembers anything being hot.
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18 ‘“‘Towards a Brahmin endowed with learning and humility,
towards a cow or towards an elephant; towards a dog or to-
wards a cooker of dog (-flesh), the men of wisdom preserve
an even regard. (93)

How could then there exist (with them) any distinction such as a
fly against an elephant, or an untouchable against the twice-born
(f857) or a stranger against one’s own kith and kin, or a cow against
a dog, or a big thing against a small one, or apart from all these could
there be anything like a dream to one fully awake? There could
be seen distinction, only if there would exist any sense of separate
egoistic individuality; but that having already been got rid of, how
could there remain any distinction?
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19 ““‘Right here is the creation conquered by those whose mind
is steadied in equipoise; for, (such) faultless (and) even
(temper) is Brahman (itself), so that they become steadied
in Brahman. (96)

Therefore know it that ““I am that sole one Brahman without a second,
which ever abides everywhere, steadied in equipoise™ and that this
secret truth is the spring of the ‘“‘even-eyed” vision. For he alone
lives the life of detachment and freedom from desires without losing
contact with the objects of the senses, and without in any way dropping
the functions of the senses. He acts like other common persons, but
has dropped all delusions of worldly things arising out of ignorance;
abides in the body-form but remains aloof from worldly affairs,
just as the spirit haunts a tree but is not visible to an observer, or like
the water rolling over other water on account of a gust of wind to
which others however give the name of waves; who although known
under different names and forms is none else but the Supreme Brah-
man, and whose mind abides “steadied in equipoise’—~ such a one,
has attained vision, steady and whole, and has also his special marks,
which Oh Arjuna, I shall tell you thus in brief.
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20 ‘““He should not be overjoyed, having secured what is pleasant;
nor be dismayed, coming upon what is unpleasant; with a
steadied intellect and free from confusion, he the knower of
Brahman (should become) steadied in Brahman. (103)

“One, who is in no way perturbed or moved at the happening either
of a good or a bad event, just as a mountain cannot be swept out
by flood of mirage, should be known as really one, who is even-
tempered and he is the very Supreme Brahman incarnate’ said Lord
Krishna to the Son of Pandu.
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21 “With his self unattached to external (sense-) conmtacts, a
man wins what bliss inheres within his own self. Such a
man, with the self (mind ) intently set in the Yoga upon Brah-
man, enjoys enduring bliss. (105)

Is it a thing to be wondered at that One that never lives outside the
eternal life of the Self, does not give himself up to the senses, and
never enjoys the objects of the senses? One who is internally com-
pletely happy through the natural and unlimited bliss of the Self,
does never get out of this bliss. Would the bird Chakora who has
once tasted the sweets of the moon-rays from a plate in the form of
lotus leaves, ever taste sand from the sandy bank? In the same way
it is needless to say that one who has secured the bliss of the Self,
and has become one with the essence of the Self, has escaped from
the clutches of the objects of the senses.
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22 For, the enjoyments that there are, born of ( sense—) contacts,
they are (all) sheer wombs of misery, they have a beginning
and an end, O Son of Kunti; a wise man finds no joy in them.

(109)

Just consider well, who do fall a prey to the deceitful pleasure of the
sense-objects. Only those that have not yet had the vision of the
Essence of Eternal Being get deluded by the sense-objects. Just as

-
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a poverty-stricken, hungry person swallows even chaff, or just as
a thirst-stricken deer, through delusion, forgets the real form of water
and runs towards a barren tract mistaking it for water; in the same
way only those that have never seen the Eternal Self and who have
hardly any idea of the happiness of Eternal life of the Self, feel pleased
with the pleasures of sense-objects. To speak the truth, there is
absolutely no pleasure worth the name in the enjoyment of sense-
objects. If there be any real happiness in them why one could not as
well have light in the world with the flash-light of lightning? Where
is the need of constructing, in mortar, three-storied buildings, if
the clouds in the sky are able enough to give shelter with their shadows
against wind, rain and heat? The words ‘‘sense-objects produce
pleasures’ are a misnomer, being meaningless just as it is, to call a
poisonous bulbous root sweet, or just as it is to call the inauspicious
planet Bhauma (Mars) as “Mangala’ (auspicious), or to call mirage
as water through delusion. In all these ways it is fruitless to use the
word “‘pleasure” in regard to sense-objects. This apart—ijust tell me
what pleasure would the shadow of the hood of a serpent give to
a mouse? O Son of Pandu, fleshy coating of the bait, attached to
the hook (of the fishing rod) appears attractive to a fish so long as
it has not swallowed it. Similar is the state of the sense-contacts,
these sense-objects appear fatty, O Kiriti, as appears the swollen
body of one affected with the disease an@mia. Therefore, the illusive
pleasure felt in the enjoyment of sense-objects is simply pain and
nothing else from beginning to end. But yet what should the ignorant
do since they cannot help enjoying the sense-objects? Being ignorant
of the inner secret, they enjoy the sense-objects with great liking.
Do the worms in the mire of pus ever feel any nausea for it? To those
miserables, that misery itself is their very life as it were. They are
the frogs in the mire of the sense-objects,—the fish in the waters
of the enjoyment ; how could then they abandon that mire and water?
These sense-objects are all sheer hot-beds of misery—viz creators of
misery. Were mortal souls to remain neutral or apathetic in regard
to the enjoyment of sense-objects, those barren enjoyments would
get destroyed. Who would then be prepared to drudge along, without
the least rest, the difficult tract in the form of the calamitous ordeal
of the stay in the womb and hardship of birth and death? Besides,
were such souls, strongly attached to the sense-objects, to abandon
them, where would then remain any scope for the helpless great
sins? And then the very word ‘earthly existence’ would lose its
meaning and cease to exist. For all these reasons those that are given
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to pleasure and that have accepted the misery resulting from the
sense-objects, have themselves secured reality for the delusive in-
fatuation. Therefore, O Great Warrior, these sense-objects being
very bad things, do not, even by mistake, be anywhere nearabout
their track. Persons of ascetic inclinations avoid these sense-objects
as they would avoid poison and they do not even feel any misery
confronting them on account of their desirelessness.
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23 ““He that is enabled to withstand, right here and ere the dis-
solution of the body, the furor produced by passion and anger :
that man is (truly) set in Yoga: is happy. (129)

Men of wisdom that have kept under control all the ills of the body,
are not even aware of the existence of the misery arising out of sense-
objects. They do not even understand the language of the external
objects, having abiding eternal bliss in the interior. But their mode
of enjoying that bliss is different. They do not taste that bliss, as do
the birds taste the fruits, but while enjoying it, forget their own posi-
tion as the enjoyer. While enjoying the bliss of the Self they become
so much absorbed in it, that the last trace of Separateness gets al-
together removed and then that absorption holds them in embrace
in such a way that with that embrace their individual souls become
one with the Supreme Self, just as water mingles with other water.
When wind is of one life with the sky, the very difference as two
separate things such as the “wind’” and the “sky” is vain and void;
in that way, with the beings and their absorption (in the bliss of the
Self) getting together, the abiding result is only the happiness in the
form of eternal life. With the elimination of duality, there remains
only absolute Unity of Being: but is there any, that could remain
separate as the experiencer of this?
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24 ‘““He whose bliss is in himself; whose solace is in himself;
and likewise who is an inner light unto himself: such a Yogin
—realising his oneness of essence with Brahman—attains
extinguishment in Brahman.

25 ““(Such) extinguishment in Brahman do the sages attain
whose (liability to) defilement is at an end; who have cut
asunder (all sense of) duality; and who, with disciplined
selves, are intent upon securing the weal of all beings. (136)

Therefore, [ say unto you, that this is indeed a vision unspeakable
and truth that is unutterable. One that has experienced the being
of Self, will be able to understand all through this intimation and
suggestion. Those that have got intoxicated with this happiness
of the Self and are absorbed in the Self—1I take them all to be beings
whose souls are cast in essence in the very unitary Being of the Supreme
Brahman: they are the very embodied manifestation of joy, and in
them is the blossom of happiness, and the dwelling or abode of the
realisation of the Self. They should be taken to be the very (birth-),
place of true vision, the very form itself of the essence of the Supreme
Brahman, or the decorated organs of the Brahman lore. They should
be known as the very essence that lives in the righteous or the very
life of sentience itself. The hearers, at this stage of the fullness of
the sermon, intervened and said, ““Enough of this. In how many
colours you are going to paint one and the same idea? You get
enamoured of the praises of the saints and lose the thread of the
narrative, and you feel a prompting to use elegant and flowery phraseo-
logy in propounding the qualityless (FR[wr) theme (of Brahman).
Curb the flow of this prompting and brighten the lamp of the Gita-
teaching and create an auspicious dawn in the temple of the saints’
hearts!”” At this command of his master, the disciple of Nivrittinatha
said to his hearers, “Hear what Lord Krishna said, “‘Oh Arjuna,
those that have once reached the bottom of the unfathomable depth
of the whole of the river in the form of the bliss of the Self, become
steady there and get merged into it; or one who sees within himself
with pure light of the knowledge of Self, the entire Universe, there
is no objection to call such a one the embodied form of the Supreme
Brahman. Those that are desireless only become qualified for this
Vatan (hereditary birth-right) in the form of the Supreme Brahman,
which is all real, the best of all, indestructible and limitless. This
is reserved only for the great sages and comes to the share of the
ascetics, its growth being doubtless perpetual.
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26 “In close proximity to (abhitah) the men of strict discipline
(Yati) who are freed from passion and wrath and who, with
minds controlled, have realised the Self, there abides (the
Peace of) extinguishment in Brahman. (148)

Those that have wrenched out their minds from the objects of senses,
and have kept them under their complete control and which once
asleep there, do not awake—such persons are called Supreme
Brahman Absolute. Such men, O Son of Pandu, are themselves the
Supreme Brahman, the goal of those that have attained the realisa-
tion of knowledge of the Self. Were you to ask me how these beings,
even though in human form, could attain the supreme state, I shall
elucidate in brief. .
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27 “Having kept aloof (all) external (sense-) contacts and
directing the gaze betwixt the eyebrows, making the exhala-
tion and the inhalation that move within nostrils, evenly
balance one another.

28 With sense-centres, mind and intellect under control: the
sage who-making salvation his goal rids himself of (all)
desire, fear and anger: he verily is ever emancipated. (151)

They on the strength of their asceticism drive away from their body,
all the sense-objects and make it (body) all full of the mind. In such
a state, they turn and direct their gaze to the spot where the ends
of the eyebrow meet together (between the eye-brows), restraining
both the nostrils, they evenly balance and bring together the life
breath Prana and Apana (ingoing and outgoing) and force them
up along with the mind in the direction of Brahmarandhra (FgI<s —
the aperture supposed to be at the crown of the head, through which
the soul takes its flight on death). Just as the water-courses from
the streets go and join the Ganges, which along with them flows
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into the sea, and then they cannot be distinguished, in the same way
when in the state of wrapt concentration the mind mingles with the
Brahmarandhra, being forced into it by the combined strength of
the life breath of Prina and Apana, desires cease to exist. The linen
in the form of the mind on which is drawn the picture of the mundane
existence then gets torn and just as the reflections (in it) disappear
with the drying up of a lake, in the same way when the mind itself
ceases to exist, where then could exist self-conceit or sense of separate
individual being? One who thus experiences the bliss of the absorption
of oneness with Brahman becomes himself the very Being and Power
of the Brahman, even though he be in a human form.
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29 ““He, knowing Me as the enjoyer of all sacrifices and pen-
ances—as the Almighty Lord of all the worlds, und as the
Benefactor of all beings—attains peuce,”’ (158)

We said before, that some reach the state of Supreme Brahman even
while in human form; they attain that stage in this way. They climb
the mountains of self-restraint, and comprehensive selt-governance,
etc. and cross over the ocean of the study of the Yoga and reach
the Supreme. They carry on their mundane existence, themselves
remaining aloof on the strength of the realisation of the Self on their
part, and become themselves the very centre (home) of tranquillity”.
Thus Lord Krishna made this the occasion of the disquisition of the
path of eventempered devotion to action, at which being a deep and
penetrating hearer, Arjuna got puzzled at this new truth. Lord
Krishna perceiving this, smiled and said, “Oh Partha, has your
mind seen the truth of what I said?” On this Arjuna said, “You
are an adept in reading the minds of others and have seen through
my mind. You correctly gauge what I want to ask, and tell me all
beforehand ; yet, do tell it to me once more in clear and simple words.
The real thing is, that the path you now preach is more easy, and also
simpler, for an infirm being like me, than the path of Simkhya (know-
ledge) just as wading through water is easier than swimming across
the stream. It is not such a difficult thing as cannot be borne, if some
time more is found for tracing it out; therefore, do preach it once
more in its entirety and in extenso in order to have it verified with
all its side issues.” Lord Krishna said, “Is it s0? You do then think
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that this path is better! If that is so, [ am prepared to preach it again,
since I lose nothing thereby. Just hear, I shall with pleasure tell
you all. O Arjuna, you love to hear, and after hearing, to act up
to it. With such ready preparation why should I hesitate to preach
once more that path?”

CONCLUSION

“O hearers, (there is) originally a mother’s heart; added to it, is
her intense love for her favourite child; who would then be able
to realise fully the rising tide of the stirring affection? I am at a loss
to understand whether I should name the fond gaze of Lord Krishna
towards Arjuna as a shower of nectar in the form of sentiment, grace
and mercy or a new world imposed by unique and intense love?
That gaze was as it were the very image cast in nectar, or it got so
much intoxicated with the sentiment of affection and got so much
entangled in the infatuation of Arjuna, that it was not possible to
divert it. The more I profusely spend my words, the greater would
be the deviation from the main topic,—without having a true picture
in words of the intense love. But there is no wonder that any one
else should not be able to describe adequately what God is, when
He Himself fails to tell it in words. But methinks there is the secret
truth that Lord Krishna was enamoured of Arjuna, for frequently
in his previous oft-repeated words he fondly says: “O Arjuna, hear,
do hear please.” Now Lord Krishna will again say “I shall gladly
preach the teachings again in a way that would make you understand
the subject thoroughly, I shall explain fully what is called the Path
of Yoga, of what use it is, and who are qualified for it, and any other
question that may be raised in regard to it. You only hear it atten-
tively.” The next chapter deals with what Lord Krishna said after
making such an introduction. I, Jnandev, the disciple of Nivrit-
tindth, say to you hearers, that I shall now make clear to you Lord
Krishna’s teachings to Arjuna, how to attain that path without
abandoning one’s place in earthly empirical life. (180)

TATHATT AT TIHISEATT: 1 ¥ )



CHAPTER VI
DHYANAYOGA
INTRODUCTION

Then Samjaya said to the King (Dhritarashtira), ““Hear (about)
the Path of Yoga Lord Krishna preached to Arjuna. We the guests,
have indeed arrived just in time, when Narayan made Arjuna break
his fast (of ignorance) by regaling him with the rich dishes consisting
of the nectar of Brahman knowledge. Just look at the happy stroke
of luck! A thirsty one, given a cup of water, should, just as he takes
it, find it metamorphosed into nectar! The same has happened to
us and we have, without effort, secured in our grip the knowledge
of Supreme Brahman.” At this Dhritarashtra said, “‘I never asked
you about these things!”” Samjaya understood the King's inner
mind for it was perturbed on account of his love for his sons. Samjaya
smiled at this and exclaimed that the old man had got deluded by
paternal affection. Otherwise, how could he fail to appreciate the
beautiful dialoguie between Lord Krishna and Arjuna? How could
a person, born blind, know what light is? Samjaya however flinched
from speaking the plain truth, lest the king would fecl offended.
For himself Samjaya was happy in his own mind by listening to the
perfect dialogue between Lord Krishna and Arjuna. With his heart
elated at the joyful satisfaction, Samjaya now goes on with the narra-
tion, with great reverence, of what took place in the dialogue.
Chapter Six of Gita displays the grand theme of superb beauty, for
therein one sees the abiding essence of truth, extracted and fixed
beyond doubt. Just as ambrosia was secured as the very essence of
all gems coming out of the churning of the ocean of milk, in that
way this Chapter Six is the very refined extract of the Philosophy
contained in Gita: or (it is) the utmost limit of the occean of wisdom;
or it opens the rich treasure of the grandeur of Yoga. Herein lies
the resting place of the Primeval, the final source of things, on which
the Divine word of the Vedas, is hushed into eternal silence, and from
it issues forth the sprouting of the creeping plant of the wisdom
of the Gita. To it, I now give the excellence of beautiful words and
so, you do hear attentively. Unadorned and artless indeed are my
‘Marathi words, but skill and art of diction will be so charming and
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bewitching that it will excel in taste even the sweetness of nectar
itself. The delicacy of the words will make the very soft melodies
of music look poor, or the charm of fragrance will pale before the
phrases. The eloquence is of such sweet taste that the very ears put
forth tongues, while all the senses quarrel for its mastery. By nature
“words” belong to the sense of hearing; yet the tongue claims, as
her own object, the eloquence of the words, in taste. Fragrance is
the object of smell, but the fragrance of my Marathi words would
charm the sense of smell.

Note one more marvellous thing; the very diction of measured
verses will be a rich feast to the eyes, so that they would shout in
joy, “Here is the very mine of the beauty of composition”, and when
a complete utterance bursts into meaning, the mind will rush out to
clasp the “words” in full embrace. Thus the senses will scramble
for their own enjoyment, but the “words” will please all in equal
measure, as the sun gives life and vitality to the entire universe. So
unusually deep are the ““‘words’” in meaning for those who are adept
in the art of such words, that they will disclose the very gem all-
satisfying ‘Chintdmani’. Enough of this now. In this literary work,
I am indeed dishing up to the spiritually hungry, a meal consisting
of the nectar of Brahman-knowledge. And he alone enjoys the
feast, who shutting out the senses, steals away the dish and relishes
it in the ever-burning steady light of the knowledge of the Self. Oh
hearers, you must enjoy this experience with self-luminous power
of your mind, without resorting to the ears. Peel off the husk of
words to be united in spirit with the absolute essence of Brahman,
and then you live eternally in happiness ever-lasting. The dialogue
would bear fruit only if the hearers became so delicately sensitive
to its meaning. Otherwise this sermon would all mean the tale told
. by the dumb to the deaf. Enough of this now; it is unnecessary to
plead, by uttering cautions, to my hearers so plainly, since they are
naturally adepts in this lore, being enamoured only of the highest
self and self-less acts.

Only those shall savour this high theme, who spurn and re-
nounce all pleasures here, in this life, and the heaven, for their love
for the knowledge of the Almighty: none else will be able to enjoy
the sweet taste of the subject. The crow cannot sense the moon;
even so, the ignorant or the vulgar cannot have the wits of this truth.
Moonlight is food for the bird Chakora; so only the wise men shall
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find their abode of rest in the Gita. For the ignorant, it is quite a
strange land. Therefore, there is nothing more to be said on this.
The occasion prompted these words and may the saints and high
souls pardon them. Now I turn to what Shriranga said (to Arjuna).
That talk is difficult to grasp and so beyond the power of words:
Yet, the grace of my master shall be my light to see the truth. What
is beyond the senses may be made accessible without senses—if
the power of knowledge of the super-sensible be commanded. Should
a Pars luckily come to hand, one would surely extract gold from
iron, which is beyond the power of alchemy. In that way, my Teacher’s
grace is on me and what is there that is attempted and not realized?
And 1 say, that Teacher’s grace in abundance is mine. For that reason,
I expound the secret meaning: (I) shall give visible form to the in-
visible and shall make the senses enjoy all that is beyond them. Now
the One who is called ““Bhagawanta”, Divine Supreme Person, the
ultimate fount of all—the six transcendent excellences, such as—
glory, grandeur, kindness, omniscience, passionlessness, and the
majesty—the best friend of the pious men spoke thus —*‘Oh Arjuna,
be now attentive”.
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THE EXALTED-ONE SPAKE

1 “Not adhering to the action's fruit, who does what need doing,
he is the one that has renounced, as also the one that possesses
(even-tempered) application: and not the one that relinquishes
the (Sacred) Fires or abjures action. (39)

A (Karma) Yogin and a Sanyasin are seemingly two, but in cssence
they are one. You might take them to be different, but think closely
and they will be found to be one. Leaving aside the appearance of
two names, the Karmayoga—Path of action—is at bottom the path
of renunciation and viewed from ‘“‘Brahman point of view”, there is,
know ye, no difference between them. One may address the same
person by different names, one may reach one’s destination by two
roads; or the same water may fill different pots; in that way the dif-
ference between ‘“Yoga and Renunciation™ is only nominal and not
real. He is a Yogin, O Arjuna, according to the general need, who
performs actions and yet is not attached to the action-fruit. Does
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not the earth, out of her natural stuff, sprout trees and other plants
without expecting any frujt or gain out of them? That is the way
the Yogin performs action grounded in his Vision of Soul according
to his own station in life and in good time and is also free from selfish
love of his person, and who does not permit any attachment for action-
fruit even to touch his mind—such a person alone should be taken as
a Sanyasin, and he alone is a great Yogin in truth. Otherwise, not
realising the essence of the Yoga, one who renounces all actions—
usual as also occasional—in the belief that they become binding
on him, and yet side by side gets fettered in the bondage of other
actions—this is just like washing out one coating by another—and
one acting in such a perverse way is handicapped for nothing. Every
one has already been burdened with the worldly duties: in such a
state instead of discharging that duty properly, why should he hastily
get himself loaded further with a new burden 'of zenunciation?
Therefore even-tempered application to actions, wzthmxt r@lmqulshmg
worship of the Sacrificial Fire or without abjuring actioa. prescnbed
in the Scriptures, is in itself the path leading to happiness.
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2 “What they commonly designate Renunciation, O Son of
Pandu, understand Yoga (even-tempered activism) to be that
(same); for, none that has not renounced his aims and in-
terests can ever (claim to) be a Yogin. . (52)

Who is commonly designated as a Sanyasin (one having renounced)
is, O Arjuna, himself the Yogin and this flag of Union of the two
paths has been hoisted by different Scriptures, and these seers and
sages have also reached the truth in essence from their own experience
that the even-tempered activity and Yoga Path begin just where:the
threads of illusory desires and fancies get snapped by renunciation
while performing actions. :
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3 “While the aspirant is scaling the (ladder of)) Yoéa (each
antecedent equanimous) uction is said to be the mark and
means (unto the final goal of perfect equanimity): (and)
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ufter the same person has achieved the uscent, the ensuing
peuceful mood is said to be the mark and means (for retaining
what he has gained). (54)

Should one be desirous of reaching the top of the uphill path of the
Yoga, he must not leave off the step-stones on the path of actions.
With the help of these steps he should direct his course to the foot-
path of the Yogic-postures along the foot of the mountain in the
form of self-restraint and comprehensive self-govemance (T,
He should then ascend to the top of the precipice in the form of re-
gulating the breath (STUTaTH). There he is confronted with a steep
precipice in the form of restraining the senses from their objects,
which is so slippery that even the intellect cannot fix or make firm
its foot on it. Here the Hathayogins even lose their balance and get
themselves precipitated downwards. But with the constant study
and practice, the nails of ascetism could get fixed up in the over-
hanging way to the restraint of the senses referred to, and in this
way could be reached the wide region in the form of the abstraction
of the mind, along the plateau in the form of breath. This same
region should be passed through until the point of profound and
abstract contemplation is reached. Here ends that way and also
ceases to exist one’s clinging to actions, as the end and the means meet
here in an embrace and become one in form. Here ends all talk of
taking a step further, while past remembrances get obliterated and
the Yogin abides steady on the clear and even ground of enrapt
concentration of spiritual meditation. I shall now narrate to you
the marks of one, who has reached the highest position, through
rapt concentration of spiritual meditation by these means and hear
about them.
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4 “For, it is when there is no clinging on his part to the things
of sense or to actions, and when (in fact) he renounces all
aims and interests, that he is called the one thatr has achieved
(the height of) Yoga. (62)

The objects of senses cease to frequent the sense-centres of such
persons, while he himself enjoys the deep rest in the. bliss of the Self
in the chamber of the self-intuition. His mind even when struck
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by pleasure and pain never gets stirred into awareness, and he does
not get provoked into recognition of the sense-objects which con-
front him in an encounter. His mind feels no clinging for the action-
fruit, even though the senses take to actions. He alone is an adept
settled in Yoga, who, remaining unmindful of the mass of the body-
activity, remains as if he is in sleep. Here Arjuna said, “O Lord,
how wonderful is all this that you say! Then what is that which gives
him (such a person) such worth”?
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S5 “By his own self should he raise his self,; he should not cause
his self to sink low. For, the self alone is the self’s help-mate,
and the self alone is the self’s enemy. . (67)

Lord Krishna smiled at this and said, “Your query surprises me.
Who could give, and to whom, and what, where there abides the
one being without a second? Lying on the bed of illusion, the soul
falls into the sleep of ignorance and suffers from evil dreams of birth
and death. And when suddenly he wakes up he realises the emptiness
of the subject-matter of the dream. This realisation too like the
original delusion is truth in his own being. Thus, O Dhananjaya,
he becomes the cause of his own ruin through the error of self-conceit
of his bodily existence.
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6 “‘The self becomes the helpmate of that self who has by his
own self conquered his very self; but towards one that has
not mastered his own self, his very self would act inimically,
as would an actual enemy. (71)

One, who by thought abandons self-conceit and becomes one with
the eternal Being of the Supreme Brahman, has settled himself in
the highest good. Otherwise, one becomes one’s own enemy, who
like the silk-worm, being lured by the elegance of his own body,
identifies his self with his bodily being and is encircled and suffocated
in it. What a pity it is, the unfortunate one standing on the brink
of good luck feels like one blind and closes his eyes though he is yet
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in possession of the full use of his eyes: or one getting under delu-
sion goes on talking ‘“That is not myself, I am lost, I have been stolen
away,” and persists in that fancy. As a matter of fact the soul is
himself the Brahman, yet what a pity it is that his mind never inclines
in the direction of this truth. Does one meet his death through a
stab in a dream? The soul’s condition is verily like that of the parrot
in the ‘Parrot & Tube’ story. In that, the parrot sits on the tube
(fixed to a tree by the hunter to trap the parrot) and with its own
weight the tube begins to revolve. The parrot ought to fly away as
soon as the tube begins to revolve in the reverse direction, but terror-
stricken as he is, he twists his own neck, wriggles his body and limbs
and holds more tightly the tube in his beak and legs and gets his free
legs entangled in the trap in the false belief that he is really tied down.
Can it be said that anyone else has tied down such a one, who with
no reason or rhyme, gets himself tied down of his own accord? But
once caught in such a delusion he would not leave the tube even
though he be cut in two. Therefore, one who goes on extending his
wrong ideas and fancies, becomes his own enemy; while I hold the
person as having realised the Self, who has had personal experience
of “I am the very Supreme Brahman” and has never soiled his mind
with any untrue notion.
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7 “Of one who has conquered his self and hus attained tran-
quillity, his self abides in perfect repose in the presence of
cold-heat, pleasure-pain (and other dualities), as also in the
matter of honour and dishonour. (81)

To one who has conquered his mind, and has thus all his desires
fulfilled, the Supreme Soul is neither separate from his own essential
being nor far off. Just as the gold gets pure as soon as the alloy in
it is burned down, so the finite soul becomes the Supreme Soul as
soon as his mind rids itself of fanciful notions of worldly being. With
the crashing of the pitcher (form) its internal cavity (SeT#T=r) needs
no movement to become one with the infinite space. In that way,
when the false belief of the bodily existence is all dropped, the finite
soul is one with the Supreme Spirit, since true Atman is already
completely and eternally there. To such a one there exists nothing
like the sensation as cold or hot or any thought of pleasure or pain
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or any language of honour or dishonour. Wherever the Sun may
go, that locality gets flooded with light; in that way whatever such
a one meets with, becomes absorbed in him viz, it becomes one with
such a person. Just as the showers descending from the clouds above
do not pierce the sea, in the same way the good or evil things do not
in any way touch the Yogin, he having become one w1th the Supreme

Self.
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8 “One whose self is content in knowledge and in realisation,
and has gained imperturbability, having subjugated all sense-
centres; such an one who looks alike upon an earthclod, a
stone or gold; he is steadied in self-control, and is called the
man of Discipline (Yogin). (88)

When one, after deep thinking comes to the abiding truth that all
ideas and desires in regard to worldly existence, are empty having been
born of delusion, and the more deeply he opens his mind to the Eter-
nal Being, the more that truth of being is seen to be identical with
the essence of the Supreme Self. When this happens all doubt and
discussion whether the essence of the form of the self is all-pervading
or is limited by place, time etc. automatically sinks down there and
then, and becomes void. One, who has in this way conquered all
the senses, reaches the level of the Supreme, even though he continues
abiding in the human (body) form. Such a one alone has conquered
the senses and he alone should be called a Yogin, since his heart
never makes any such distinction as great and small, higher and
lower. He holds alike gold of the size of mountain Meru as also a
small clod of earth. He abides desireless and even-tempered to the
extent of holding as a mere tiny piece of earth, even a brilliant gem
of the value of the entire world.
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9 “Whoso maintains an even attitude towards benefactors,
friends (or) foes; (towards) those that are indifferent (or)
neutral, the hated ones (or) help-mates, towards the good
no less than towards the sinful: such an one towers above
the rest. (94)
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How could there arise in the mind of such a person any strange idea
of distinction such as friend or foe, one’s own or a stranger? One
who is in possession of the true vision—"I am myself the entire
universe—'’ whence there could remain any distinction such as
““This is base or this is best”. How could one find different degrees
of fineness in gold, were he to test it with the Paris itself ? Whatever
comes to be rubbed against that touch-stone (Paris) will all be pure
gold. In that way in the light of his clear vision it becomes apparent
that, the entire universe of being whether moving or moveless, is
realised to be rooted in his self. Even though the ornaments in the
form of the universe might be felt as of different forms and settings,
still to such a one, they all appear to be made out of the same gold
in the form of the Supreme Brahman. One who secures completely
the Supreme Knowledge, can hardly be deceived by the outwardly
perceptible forms and shapes. When one deeply considers the matter,
one finds that a piece of cloth is nothing but a wide expanse of threads
woven into each other in the same way he definitely sees nothing
but the Supreme Brahman, pervading the universe. He alone is one
having equipoised vision, who gets such total experience. Even-
balanced intellect is not anything different from this. He who becomes
the very essence of sacred waters, whose visible form spells reverence,
and whose contact bestows the highest realisation of the Self, even
on the benighted soul lost in ignorance, whose very word is the foun-
tain of the religious spirit, and in whose vision get born the eight
marvellous powers (3r<ffg) and to whom heavenly bliss and others
are mere toys—the very remembrance in mind of such a perfect one
transforms the being of the devotee into the figure and spirit of the
Perfect; not only this, singing his praise is good for the singer and
secures for him the Spirit.
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10 “The man of Discipline should continually exercise his self,
abiding in sequestered spot, all alone with controlled mind
and body, rid of all cravings and divested of all attachments.

(105)

One in whom dawns the never-setting Sun of the eternal undivided
Being abides forever steadied in the true being of the absolute Self,
O Partha, he is the Soul the one without a second, who experiences
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real being of things as undivided unity, since pervading entirely
all the three worlds, he himself abides free from all the paraphernalia
of individual selfish possessions. In this way, Lord Krishna extolled
the visible marks which show the perfect one, and in doing this the
Lord showed the perfect one’s glory to be even greater than his own
divine glory. (Lord Krishna further went on), “The Yogin is the
very elect among the seers, nay, the very light of their vision, and
the very Almighty Power whose will brings the universe into being.
The fine literary garment of the Vedic lore woven in the market-
place of “Omkar”, falls short adequately to clothe his glory: the
power of his light moves the Sun and the Moon in their daily rounds
and so the universe will be reduced to inert mass of dead matter
without his brilliance. Not only this, but the wide sky looks small
by the side of the vast glory of the name of the Yogin. How will
you (then) be able to grasp individually each one of his best qualities?
Enough therefore of this praise of the perfect one: I do not myself
realise whose marks I was extolling and why I avail myself of this
occasion to narrate these qualities. Were I to disclose clearly to
you the Brahman-lore, which wipes out clean the very last trace of
plural existence, that would put an end to the very sweet experience
in the idea of Arjuna being my darling. This talk of mine is not
thus a true account of the real, undivided, unitary experience; but
there is left some loophole in it, the motive being that my mind should
have a little separate existence to be able to enjoy the happiness of
your love and devotion. Alas! how I wish that evil eye ( &= ) of those
that are hankering after release and are lost in meditation of the form
“I am myself the Brahman” does not pollute and snap, the delicate
tie of love between yourself and myself”. Lord Krishna thought,
*““Should the I-ness in Arjuna vanish and he were to get one with the
essence of my divine being as the result of this talk as the highest
experience of the one undivided being, what could I, alone and single
handed, do? Who else would be left, on seeing whom I could have
peace of mind and with whom I could hold free talk, or whom I
should hold in fond embrace? Were Arjuna to get absorbed in myself,
with whom I could talk over the good things that may overflow
my heart?’ Overcome with such feelings, Lord Krishna on the
pretext of talking on other topics of advice, while discoursing on
the non-dual true being, attracted Arjuna’s mind towards his own.
This sort of description might be jarring to the ears of hearers, but
it must be remembered that Arjuna was the very embodiment of the
Divine Love and happiness of Lord Krishna. At this unique moment
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Lord Krishna found himself in the very enviable position of a barren
old woman, who being blessed into a mother (at such too advanced
a stage) dances with the pure joy of maternal love; certainly I could
not have given such a description, had Lord Krishna's love for Arjuna,
not burst in exuberance. Oh how wonderfully unique the situation!
There is the roar of violence and carnage of battle-field threatening
to envelope the world! And in the midst of it the high theme of
divine experience rolls on and we see before us the dance of a doll
of love incarnate! How else could one meet with pairs of opposites
like love and shame, vice and exhaustion, waywardness and state
of awakening? Where there is love, shame must make its exit, ex-
haustion must disappear where there is vice, while there could be
no place for the state of awakening where there is waywardness.
In short, Arjuna was the very repository of the Lord’s love, or the
mirror (reflecting) the interior of Lord Krishna's heart fully blown
with happiness. Because of his great and holy merit, he became
eligible like fertile soil into which was to be sown the seed of devotion
through Lord Krishna’s favour: or Arjuna was the very deity of the
eighth kind of worship named ‘Sakhya’ (¥eg-—fellowship or familiar
intercourse) which lay at the foot of the 9th and last of the nine kinds
of worship named ‘Atmanivedana’ (¥TEHITAET —consecration of
one-self into). Arjuna was such a favourite of Lord Krishna, that
He (Lord Krishna) permitted the singing of the praise of his servant
Arjuna instead of his own praise being sung, although himself abiding
close by. Just see, a loyal wife serves her husband with exclusive
love, while the husband holds her in great honour. Is not such a
loyal wife praised more than her husband? In that way I am led to
praise Arjuna specially, since he alone possessed the merit of all
the three worlds. The Supreme Lord, although formeless himself
had to assume human form for the sake of his affection for Arjuna,
to whom he had surrendered himself. (Thus) he, who was perfect
by himself, was pursued by intense longing for Arjuna. Hearing
all this the hearers said, “What a luck for us? What unique excellence
is stored in these words of secret meaning of beauty? Its elegance
exceeds in sweetness even the melody of the seven notes in music.
What a wonderful thing it is? This excellence and grandeur of words
is hardly to be met with in the common man’s tongue. See how in a
discourse even on a (dry) subject like oneness of being, it spreads
out a network of different colours in the form of diverse metaphors
of exquisite art. Even in this Marathi language the moonlight of
divine knowledge is shining all white, while the pleasant coolness
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in the form of mystic meaning is spread out all over, with the result
that the lotuses in the form of the Gita-teachings show themselves
in fully blown natural perfection”. The great import of the words
made the saintly hearers full of desire and their souls became enrapt
with internal bliss. Perceiving the state of the hearers the disciple
of Nivritti said, “Be attentive: what a wondrous glory! The Sun
of Divine Krishna’s grace has burst into a dawn of the morning
for the Pandava family. Devaki bore Lord Krishna in her womb,
Yeshoda brought him up with great exertions, and ultimately his
divine personality happened to be at the service of the Pandavas!
Luckily he (Arjuna) had neither to serve long nor to wait for a suitable
occasion for making a request (to secure the Lord’s favour). I now
end this digression and proceed with the original story. Hearing
Lord Krishna’s talk, Partha said fondly ‘“None of the marks of a
saint you talked of are found in me. In truth I feel myself unworthy
of that task of securing even the first essentials of these marks, yet
I shall (try to) be great and able to secure these through your words
of grace. And I am certain I shall be the Supreme Brahman myself,
should you will it to make me so; I shall act up to your words. When
I praise the history (description) you narrated, without even knowing
to whom it referred, there would be no limit to my happiness, were
I myself to be like him (that person). Therefore, Oh you good Precep-
tor, do tell me about the path that should make me reach the level
of this perfect person.” Lord Krishna smiled at this and said, ““Very
well, I shall do as you desire! Indeed, so long as one does not live
in the ecstasy of divine contentment, he must feel the hankering
after happiness. Once he secures that contentment, there remains
nothing wanting and nothing to be desired. Similarly, one who
lives the life of devotion to the Supreme, easily reaches the state of
absorption into the Brahman.” But see, how Arjuna’s good luck
has borne abundance of fruit. Words cannot describe the abundance
of divine grace by which Arjuna had at his service the mighty power
of the Supreme Being, whom a thousand lives of Indra and others
could not bring nearer. God, Lord Krishna, fully heard what Arjuna
said, asking to be transformed into the Supreme Being. Lord Krishna
thought to himself, “Since Partha is having an intense longing—
similar to the longings of women particularly during the period of
conception, for being likened unto the Supreme itself, in the womb
of his intellect, renunciation is being conceived. Even though the
feetus of asceticism is not yet fully developed, yet with the advent
of the spring season, it has overgrown with the blossom in the form
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of mental feeling that “'I am the Supreme Brahman”, and consequently
it would not take him long to bear the fruit in the form of the attain-
ment of Supreme Brahman, since he has fully mastered the spirit
of renunciation”. Thus Lord Krishna felt confident about Arjuna
and thought that (now that he had attained perfection), whatever
he (Arjuna) would think of, would in advance come to fruition and
that any advice on the study of Yoga preached to him would not be
fruitless. Thinking in this way Srihari then said, ““Hear, O Arjuna,
about the royal road to the study of Yoga. Here at the foot of the
tree of activity can be seen bunches of fruit of absoulte quiet and
peace. It is the path of Yoga, on which even God Mahesha (God
Shiva) is still a pilgrim. In the beginning many other Yogins went
astray on wrong by-paths, but ultimately followed this well-trodden
path after gaining experience. They left other ignorant misleading
ones, and went straight by the way of self-realisation and reached
the highest goal. After them the great sages followed the same course
and reached perfection through the stage of seekers. Great seekers
after ‘the Self’ attained greatness also by following the same course.
One forgets even hunger and thirst, once he sees the royal road to
the study of Yoga. There is no distinction of time such as day or
night on this road. Wherever one sets his foot while proceeding
along the road, there opens out a mine of liberation, and should
there arise any obstacle in the way, at least the attainment of the
heavenly bliss is guaranteed. One may move in any direction; his
journey on the road is sure of being peaceful and unerring accomp-
lishment, O Dhananjaya. Once one reaches the destination along
this road, he himself becomes one with that place of destination
and this need not be told to you, since you will come to know of it
later on by personal experience.” Arjuna said on this, “Oh God,
when that ‘later on” would be? I want it. I am sinking in the occan
of ardent wish and should you not take me out?” Lord Krishna
then said, “How do you talk so wildly? 1 am, of my own accord,
going to tell it to you and yet you interrupt me and ask (questions)!”
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11 “On a pure spot establishing for himself u stuble seat, neither
too high nor too low, upon which is spread (either) a ( soft—)
cloth, (or) a deer-skin, (or ) Kusa grass; (163)
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I shall now tell it in detail, and it will bear fruit through actual ex-
perience only. Therefore, for this study should first be selected a
suitable and secluded resort which for sheer loveliness rivets any
one visiting and stimulates in him wunworldly, renunciatory
spirit. The resort should also be hallowed by the habitation of
a righteous person thereabout, so that the feeling of contentment
grows in volume and strengthens the Soul’s spiritual resolve. In
that spot, naturally the spiritual hunger for the Yoga sinks into his
Soul, actual experience holds the mind in embrace, while the lovely
environments make the heart enjoy the bliss of the self (further).
In such a place, it should not be a wonder that even an impious un-
believer passing by it is provoked into a penitent mood and becomes
eager to do penance. Even a casual way-farer, with some business
in hand accidentally approaching the spot, will forget to return to
his home and family concerns. That spot will rivet one intent on
not staying there, steady wavering minds, and pat and caress an
impious person to awaken into a state of renunciation, so that, even
a pleasure-seeker would feel like renouncing the very kingdom of
worldly happiness and chooses to stay there quietly, once he sees
the spot. It should thus be so lovely, and yet all so pure and holy,
that the vision is opened to see directly to the very inner-most being
of the Supreme Brahman. Such -a holy place should specially be
apart, secluded , the resort of only the seekers of Yoga-study, and
none else should tread on its holy precincts. Rich growth of trees
laden with fruit should be found to cover the spot, with roots and
fruit as sweet as nectar. There do flow, at every step, springs of
water, watering it, even in seasons other than the monsoon. Mild
rays of the sun should warm it and cool and gentle breezes of wind
keep it (the spot) cool. The quiet of the place covered with thick
tree growth, should not either be disturbed by beasts or birds, though
it might usually be haunted by parrots and bees. Swans or a couple
of birds like water-ducks and even cuckoo might on occasions be
visiting guests. Though not always, it would not matter much, if
peacocks frequent the place now and then. One thing, however,
Oh Son of Pandu, is necessary. The place must be made sacred by
a monastery or temple of God Shiva. Either of these as one may
like, might be chosen and be used for retiring in solitude. The (best)
way of selecting a suitable spot is, that one should first try and see
if on a particular spot the mind remains tranquil and steady, and
if it does so, then he should select it finally and then prepare a seat
there in the following manner; there should be spread out on the top
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a clean deer-skin; below the skin there should be in the middle a
clean washed and folded piece of cloth and below that viz. at the
bottom should be spread a matting of straight and uncut kusha
grass. The grass weeds should be soft, of uniform length and thickness,
and should be so arranged that they could remain together closely-
knit. The seat, if too high, would make the body lose its balance
and swing (on one side) and if, too low, would make the body feel
the touch of the ground. It should, therefore, be a conveniently
raised seat. It is unnecessary to discuss this further, the purport being
that the seat should be firm and comfortable.
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12 “There, making the mind one-pointed, restraining all move-
ments of the mind and the sense-centres, seated upon his
seat, he should practise ( Yogic) concentration for the attain-
ment of the Self. (186)

Then sitting on that seat, the mind is to be concentrated by medita-
tion of your preceptor with a view to self-realisation. This meditation
on the master is to continue till the finer essence of pious love spreads
through the entire compass of inward and outward being, and the hard
inertia of egotism melts away, the sense-objects are forgotten, the
restless anguish of the senses is calmed, the outgoing mind is lulled
into a quiet within, and the quiet state of one still being settles down
in the soul. One should abide in this sitting posture in this state of
self-realisation. In this state, one begins to feel that his body auto-
matically balances itself, while the life-breaths in the body hold
together. In this state, the impulse towards activity turns back its
face and lapses, while the state of rapt concentration of mind or
the balanced state of mind comes to stay undisturbed, thus bringing
the very means for the study of Yoga. I shall now tell you, and do
hear how the visible posture of the part of the body below the waist
is to be fixed. The calves of the legs should make contact with the
thighs, while the soles should be (made) flat and pressed against
the bottom of anus. The right sole (under-surface of the foot) should
be at the base and should press against the middle of the seam and
the left one should automatically rest on the right one. There lies
a space four inches between the anus and the testicles. Leaving
an inch and a half on either side there remains a space of one inch



VI. DHYANAYOGA 139

in the middie. Against this should be pressed the heel (lower edge)
of the right sole and the entire body is to be gathered up and held
"up balanced. The lower end of the back-bone should be raised so
slightly that one should not even come to know that the upper half
of the body (above the waist) gets raised up and sustained. Then,
both the ankles should be raised and held hanging. By this process,
O Arjuna, the entire human (body) frame would remain suspended
on the ankles. This is, O Arjuna, the description of the (Yoga) posture
named ‘“Milabandha™ which is called ‘““Vajrasana’ otherwise.
When the upper half of the body remains balanced on the “Adhara-
chakra” which lies in the middle of the anus and the testicles, the
lower half gets pressed, and the life-breath called Apana in the in-
testines moves backwards towards the interior of the body.
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13  ““There, having steadied himself, and holding the body, the
head, and the neck evenly in a line, motionless, with the gaze
fixed upon the tip of one’s nose and not looking in the
(different) directions. (201)

Then both the palms automatically rest on the left foot forming a
bowl (87), and the shoulders appear to get raised. The head gets
sunken between the two raised shoulders and the eyes automatically
get half-shut. The upper eyelids get closed while the lower ones
get widened, with the result that the eyes remain half-open. The
vision partly inside (closed) and partly outside (open) gets directed
to and obstructed at the tip of the nose. The vision thus getting
handicapped for want of free scope to get out has to steady itself
on the tip of the nose in a partially widened condition. It loses all
its desires to fix the gaze in any quarter, or to look at some form or
shape. The neck gets contracted, while the chin lowers down and
fills the pit formed by the collar bones, and while the neck getting
stiff presses against the chest. The windpipe (F571) gets shrouded
and the wheel (physical posture) that gets formed in this way is called
“‘Jalandhara.” Then rises up the navel while the stomach gets flat
and the heart expands in the interior. The *“Bandha’ (Yogic posture)
formed above the anus and below navel is called#@raT® (Uddiyan).
While these Bandhas and Mudras appear on the exterior of the body
as the signs of practice of the Yoga study, the mind’s functions
(working) inwardly, are uprooted from their basis.
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14 “‘With the self serene, freed of feur, constant in the Vedic-
student’s rule-of-life, restraining the mind, one should practise
Yogic-discipline entering all thoughts upon Me, (conceived
as) the Highest Goal; (212)

Thus mind’s fancy is brought to rest, the active propensities are
brought home to peace, while the mind becomes automatically
stilled in a rhythm, and insensible to the body’s actions. There re-
mains no feeling of the pang of hunger, or of sleep etc. The life-
breath named *““Apéana” which is shut up by the ‘Miilabandha’ posture,
turns back and being pressed, gets accumulated and swollen. It
then gets all excited and becomes uncontrolled and begins to make
a grumbling noise where shut up, and begins to struggle with the
wheel called ‘“Manipiira” inside the navel. When the storm gets
lulled down, it (wind) stirs up the entire house in the form of the
body and expels from the body the entire filth that had got accumu-
lated therein since childhood. Owing to the impossibility of its
being confined in the (limited) space of the stomach, it escapes from
it and enters into and spreads all over the (interior of) the abdomen
( F1=1 ), defeating completely the asthmatic and bilious tendencies.
It then overturns the oceans of ““Saptadhatus™ (the seven elementary
substances of the body) and reduces to dust, the mountains in the
form of ‘Meda’ (fat) and drives out the marrow from the cavities
of the bones. It then clears the arteries and similarly lulls the senses,
frightening the novices in the study of Yoga, although there is nothing
to fear. Even though it creates malady, it soon removes it. It mixes
togther the fluids formed from cough and bile, as also the element
of earth in the form of flesh, and marrow from the bones etc. Mean-
while, on account of the heat created in the body, by the Yogic posture,
the power known as the “Kundalini”” gets awakened. Just as a young
(female) cobra (as if) bathed in the red kunkum (powder prepared
from turmeric and coloured red with lemon juice etc.) should coil
itself asleep, in the same way, the power “Kundalini” abides in sleeping
condition with her face down-wards, in three coils and a half, like
a female cobra. She abides tied up with string bonds in a socket in
navel region, appearing (brilliant) like a ring of lightning or like a
roll of fire-flames or like a bar of finely polished gold. She (Kundalini)
gets awakened getting pinched on account of the posture called
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“Vajrasana”. The “Kundalini” uncoils herself, shakes off her lethargy,
and stands erect in the navel, as if she was a bright star getting dis-
lodged from its place and shooting down, or as if the very seat of
the Sun should get snapped, or as if the very seed of brilliance should
germinate and blossom forth (in the form of sparks). Being naturally
hungry for days together, and over and above that, getting squeezed
in and irritated, she wrathfully opens out her mouth and stands erect
with the open mouth upturned. Just then the life breath ““Apéana”
which has by then reached the regions of the heart, falls a prey to
“Kundalini”, and get gulped up and swallowed all round in the
flames of fire emanating from ‘“Kundalini’s” mouth. The *‘Kundalini”
then starts devouring lumps of flesh torn off from the fleshy parts,
and finally swallows a couple of morsels of flesh, even from the region
of the heart. She then reaches the palms and soles, tears open their
upper parts and goes on searching joint after joint and other parts
of the body. She does not leave off the lower portions. It sucks the
vitality from the nails, and twists the skin and finally reaches the
bones. She scrapes out the cavity of bones and carves out the (in-
terior of) the veins and arteries, with the result that the external
growth of the hair-roots gets withered. The “Kundalini” being very
thirsty, drinks in a single gulp, all the seven elementary substances
in the body called “Saptadhatu,” creating a draught resulting from
the dryness of the body. The breath passing out over a length of
dozen inches through the nostrils is restrained and forced back in-
side. Thus the life-breath “Apana” rising up from the lower region
and another (named *‘Prana’) getting forced down are both pressed
on (in the opposite directions), making them meet (in the middle),
but are obstructed (in their meeting) by the intervening -connecting
chains of the wheels in the body!. They could otherwise easily meet
together but the “Kundalini” getting displeased remarks that the
(life-breaths) are the only ones yet left out. “Kundalini” in fact
consumes completely the element of earth in the body and then
consumes similarly the fluids in the body. Consuming in this way
both the kinds of elements in the body, she gets fully satisfied and

then feeling a bit content rests near *““Sushumna” (g¥¥T)2. Feeling

1 These wheels or Chakras (also named “‘Padmas”—Ilotuses) are supposed to be
plexuses formed by nerves and ganglia at different places of the body. They rise one
above another along the middle of the body and are linked together. Their names
and places are as under:- (1) “Adhdra” (TeTX) at the anus. (2) “Adhishthdna”
@fassT) between the navel and the penis. (3) ““Manipiira” (Wf0rg<) at the navel. (4)
“Anahata” (3¥gd) at the heart. (5) “Vishuddha” (ﬁ'ﬁlﬁ') in the throat, and (6) “Agni”
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satisfied and contented she vomits out water rising in the mouth, but
that very water turns itself into nectar and saves the life-wind *‘Prana”.
The life-wind emerges out of the fire of the vomit and creates a cooling
sensation in the body internally as also externally. With this, it
begins to recoup the lost strength in the different parts of the body.
But the pulsation being stopped, all the nine winds moving in the
body disappear, leaving only one life-wind, causing the stoppage
of all the functions of the body. Then the air passages named “Ida’
and “Pingald” running through the left and right nostrils meet together,
while the three knots get loosened and the connecting links between
the six wheels get snapped. Then the wind running through the
passages of the nostrils, which are likened to the Sun and the Moon,
gets calmed down, to such an extent, that it cannot cause to flicker
even the flame of a lighted lamp. The activities of the intellect cease
altogether while the smelling (inhaling) power left in nostrils gets
extinguished in the power ‘“Kundalini,” which then enters into the
central air passage called ‘‘Sushumnid.” Just then, the lake filled
with the nectar of the seventeenth phase of the Moon, located in the
upper region of the body, slowly gets turned on one side, meets the
power “Kundalini” and pours into her mouth the nectar. This
fluid running through the ‘“Kundalini” vein spreads throughout the
body and gets absorbed wherever she spreads out along with the life-
wind. Just as tallow gets completely reduced to ashes in a heated
mould, leaving the mould with the melted metal alone, in that way,
there emerges (out) the seventeenth phase of the moon, namely nectar
in the form of the body, with only the skin covering it all around.
The Sun gets screened by cloud, but with the removal of the screen
he resumes the brilliance; in the same way, the skin is only a dry
covering over the brilliant form of the seventeeth phase, and that
skin too gets dusted out like chaff. Then the brilliance of the lustre

(%) between the eyebrows. These are supposed to be located behind the stomach
etc. i.e. along the front of the spinal chord from the head downwards. These six wheels
find no place in the modemn science of bodily structure, but it might not be altogether
incorrect to give their place to the six plexuses in modern science as suggested by some
writers.

2 Sushumna (Jg+T), the air passage of breath or air in the human body between
two others named “*Ida™ and “‘Pingala”. In the anatomy of the Yoga school are parti-
cularised three great passages of the breath or air running from oscoccygis to the head.
Of these, 1dd is the passage on the right side proceeding through (or springing from)
the “Nabhi-chakra” or umbilical region and through the nose, and “Pingala”, that

on the left; “Sushumna™ ascends between the two, entering into the middle of the

head (FeT forrerr ameet Ay o).
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of the different parts of body, begins to shine out like the form of
the pure, spotless crystal or the blossom of the germinated jewel
seed; or it appears as if, the body is made out of the colour of the
sky at sunset or as if it is a spotless image of the brilliance of the in-
ternal sentience; or as if the body is filled with red powder of tur-
meric called “Kumkum; or is a statue of molten sentience; (or) I
think the body is an incarnation of tranquillity, or it is a colourful
piece of the work in the picture of joy, or the form of the self-bliss,
or the young plant of the tree of contentment getting strengthened,
or a bud of golden tree (named) “Champaka”, (or of a neck-orna-
ment called “Champak’), or an idol of nectar , or a fruit-bearing
garden of tenderness, or as if the Moon has blossomed forth through
the moisture of the winter season, or the very brilliance incarnate
seated on a seat. The body gets full of brilliance in this way, when
the “Kundalani” drinks the nectar of the seventeenth phase of the
Moon and then even the God of Destruction feels afraid of such a
body. Both the states of old age and of youth disappear and child-
hood is born in their place. If judged, only from the point of age, one
appears a child, but the reservoir of physical strength is so unique
that the word ‘Bala’ ( T&6— a child) will have to beinterpreted as ““Bala”
(@@—strength). Just as the foliage of the golden tree issues forth a
bud of jewel, ever fresh and unfading, in that way new shining nails
begin to sprout (out). New teeth also come out; they are very small
in size and form a double row of diamonds set in both the jaws. The
entire body gets spread over with bristles, appearing like particles
of gems called ‘“Manik™ (ruby). The soles of the feet as also both
the palms get reddish like lotuses; who would describe the brilliance
of the eye washed in this “Yoga™ practice?.Just as pearls getting
fully developed cannot be contained in the oyster shell and the joints
of the two parts of the shell burst out open, in the same way, the
vision not getting fully contained in the two eye-lids, tries vigorously
to get out, and although apparently half shut, in that state even,
it embraces the entire atmosphere. Remember, the body of the
“Yogin” possesses the splendour of gold, yet its weight is (light)
like the wind, since it has not got the massiveness of earth-element,
or the liquidity of water in it. Then he (“Yogin”) can see (things)
beyond the seas and can hear sounds from the very heavens, and
can read the mind even of an ant. He then rides the horse, in the
form of the wind, and walks on the surface of water, without getting
his feet wet and in this way attains great many powers (ffg). Do
hear more: taking the supporting hand of the life-wind, and making
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the base region of the heart as a step, the power “Kundalini” scales
the ladder of the middle air passage called “*Sushumna”, and reaches
the heart. That Goddess “Kundalini is verily like the very mother
of the universe, as also the grandeur of the Supreme Majesty of Soul,
and the (protecting) shade for the blossom of sproutling “Om”.
She is the very seat of the ‘Profundum’ Great Naught (Fa—void),
the casket image of the God Shiva, and the very birth-place of **Om-
kar”. When the delicate minded ““Kundalini,” as described above,
reaches the interior of the heart, there arises the sound of the wheel
named ‘‘Anahat’”’, which is in the heart. The spiritual sentience too
is linked up with *‘Kundalini” and is active, and it partially hears
that uncreated sound. There are ten kinds of sounds heard through
the “Yogic” postures, the first of which is called ““Para™ (73T), and
which is of the nature of “Ghosha” (low roar of the ocean or the
rumbling of the low thunder), emanates from the ‘“‘Anahata™ wheel
and is heard first. In the basin ($¥) of this sound, begin to get im-
pressed the forms of different stages of low whispering, sketched on
the pattern of the sacred ‘Om’. All this must (of course) be known
by mere imagination; but how an imaginative person is to know it?
In fact, it cannot be known what the sounds that arise are made of.
But I forgot, O Arjuna, one thing altogether. So long as the life-
wind called “Prana” has not ceased to exist, there is to be a sound
in the heart region and this keeps on rumbling. When the entire
heart region, gets filled up with this rumbling of the low thunder of
the ““Andhata’ wheel, the window in the form of **Brahmarandhra”
(FFLer the aperture supposed to be at the crown of the head through
which the soul takes its flight on death) gets opened. O Arjuna,
there is another greater void of space above the heart cavity which
is called “‘Brahmarandhra”, in which abides the sentience without
any substratum. The Goddess “Kundalini” on entering that greater
void of space gives the sentience food in the form of her splendour.
There then remains not a trace of otherness with the completion
of the offering of the pure food along with the cooked food in the
form of intellect. There then, the ‘‘Kundalini” parts with all her
brilliance and assumes the form of life-wind called “Prana™. And
how does she look now? (She looks) as if she is cast in the image of
the life-breath clad in a yellow coloured cloth of gold, but just dis-
carding it and getting exposed, or as a lamp-flame getting extin-
guished by a breeze of wind, or as a lightning just flashing in the
sky and then disappearing. In that way the “Kundalini,” appearing
like the golden neck-ornament called *“Sari” or like a flowing spring
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of water in the form of light on the lotus of the heart, gets soaked
up in the cavity of the heart and then power merges into power.
Even in this state she ought to be called a power, but she abides only
as the life-wind named ‘‘Prana”, the sound, the brilliance, and the
splendour in her, all ceasing to be perceptible. There then remains
nothing like conquering the mind, or shutting up the wind, or any
reliance on meditation. There also remains nothing like fancies or
ideas. This state should, in reality, be regarded as a mould for melting
all the five gross elements. Absorption of the body by the body
through the way—“Yoga” discipline, is the secret path of the “Nath”-
sect. But the Great God Vishnu (Lord Krishna) has just intimated
it here. And with such a worthy band of customers in the form of
hearers, I unfold the real significance, unpacking the bundle of the
implications of Lord Krishna’s directions.
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15  “Thus continually exercising his self, the man of Discipline,
with his mind kept under restraint attains to that Peace

which culminates in self-effacement and which has its home
in Me. (293)

When the power (“Kundalini”) thus loses its brilliance, the body
also loses its form and becomes imperceptible to the mortal eye.
It nominally appears in (human) form as before, but appears as if
made of wind, or like the heart (74T ) of the ““Kardali”” plant (Banana
tree), standing erect after the dropping down to the withered outer
skin, or like the sky itself putting forth limbs. When the body gets
reduced like this, it is called the sky-wanderer (89<). With the attain-
ment of such a status, the body of the ‘Yogin’ brings about miracles.
Just see, as the “Yogin’ treads, leaving behind rows of foot prints,
the eight powers (s7ee1féfg) such as ‘““‘Anima” and others, stand alert
at every step with hands joined in humbleness. But, O Dhanurdhara,
what have we to do with these Goddesses? The main point is that
the three gross elements viz earth, water and fire get exiinguished
in the body itself. The portion of earth element gets dissolved in
water, the watery portion gets absorbed in the heat, while the heat
portion gets absorbed in the wind in the heart. As a result, only
the wind is left behind surviving in human form. But it too is to be
absorbed in the sky after some time. The name ‘Kundalini’ then
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gets lost and the name ‘Maruta’ (wind) takes its place. it retains
its power until it is absorbed in the Supreme Brahman. Abandoning
the posture (¥9) ‘Jalandhara’, it then smashes the mouth of the ajr
passage called ‘“‘Sushumnd,” and enters “‘Brahmarandhra’. Then
placing its feet on the back of ‘Om’, it crosses ‘“‘Pashyanti” ( 9=a=di—
the second step of the power of speech) and pierces through the
““Brahmarandhra’ as far as the third (syllabic) part Makara (A1)
of the sacred ‘Om’, just as a river rushes into the sea. Making itself
steady in the “Brahmarandhra,” it spreads out its arms in the form of
the notion—*T am the Supreme Brahman™, and embraces the very
Supreme Brahman. The screen of the five gross elements then gets
dropped down and they both—the life-wind and the Supreme—
meet together bodily, and it (wind) along with the sky absorbs itself
into the Supreme Brahman getting one with it. Just as the sea-water
becomes pure through the clouds (by the process of evaporation
etc.), pours itself down into rivers and streams and then ultimately
re-joins the sea, in the same way, the individual soul, with the help ~
of the human form, enters into the Supreme and secures, O Son
of Pandu, union with it (just as sea-water). At this stage there re-
mains no trace or even shadow of doubt as to the existence of duality
or the mention of absolute unbroken unity. The state of getting
merged in the absolute void in this way can be well understood only
when one actually experiences it himself. It is impossible to find
words that could convey through the medium of conversation, the
description of such a stage. O Arjuna, even “‘Vaikhari” (the fourth
stage of the power of the speech) who normally boasts of her quality
of her expression, becomes powerless in this subject and stands at
a distance (i.e. remains mute). Even the Makara (the third syllabic
part of ‘Omkara) finds it hard to have access to the interior behind
the knitted eye-brow. Similarly the life-wind “Prina” experiences
difficulties in passing by this direction to the void. Once it gets mingled
with the void in the ‘Brahmarandhra,” there remains nothing for
words to describe, and all their power disappears. The next step
is the elimination of the void also, and when this takes place, it is
difficult to trace it in the unfathomable deep waters of the great
“void™ (WET[F) stage. What of words then? Therefore this thing,
the Supreme Brahman, is not one that could come within the scope
of utterance (of words), or that could be grasped by the sense of
hearing, and this is a truth thrice repeated. Should good luck favour
one, he would have actual experience of it and get one with the Supreme
Brahman~—that much only can be said. O Dhanurdhara, there then
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remains 