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General Introduction To Bhagawad Geeta

IF THE Upanishads are the text-books of philosaghicinciples discussing man, world and
God, the Geeta is a hand-book of instructions d®w every human being can come to live
the subtle philosophical principles of Vedantahe &ctual work-a-day world.

Srimad Bhagawad Geeta, the Divine Song of the Locdurs in theBhishmaParva of the
Mahabharata, and comprises eighteen chapters, ther@a5th to the 42nd. This great hand-
book of practical living marked a positive revoartiin Hinduism and inaugurated a Hindu
renaissance for the ages that followed the Pularac

In the Song of the Lord, the Geeta, the Poet-Sgas& has brought the Vedic truths from the
sequestered Himalayan caves into the active fiefdgolitical life and into the confusing
tensions of an imminent fratricidal war. Under tlstress of some psychological
maladjustments, Arjuna got shattered in his mesdaipoise and lost his capacity to act with
true discrimination. Lord Krishna takes in handtthaurotic mind of Arjuna for a Hindu
treatment with Vedic truths.

Religion is philosophy in action. From time to tirag ancient philosophy needs intelligent
re-interpretation in the context of new times, ameh of wisdom, prophets, and seers guide
the common man on how to apply effectively the antciaws in his present life.

If we try to digest properly the implications oktlGeeta’s advice in the light of Vedic lore, it
becomes amply clear how actions performed withgataentric desires purge the mind of its
deep-seated impressions and make it increasingljesn its purification and preparation for
greater flights into the Infinite Beyond. To explahis, we will just try to review a little the
conception of the mind and its functions in our-tiayday life.

Mind is man. As the mind, so is the individual.thie mind is disturbed, the individual is
disturbed. If the mind is good, the individual isogl. This mind, for purposes of our study
and understanding, may be considered as constitftéo distinct sides--one facing the
world of stimuli that reach it from the objectstbke world, and the other facing the "within"
which reacts to the stimuli received. The outerdrfmcing the object is called the objective
mind--in Sanskrit we call it the Manas--and theeanmind is called the subjective mind--in
Sanskrit, the Buddhi.

That individual is whole and healthy in whom thgealive and subjective aspects of the
mind work in unison with each other, and in momaeorftsloubt, the OBJECTIVE MIND
readily comes under the disciplining influence dfetSUBJECTIVE MIND. But
unfortunately, except for a rare few, the majoofyus have minds that are split. This split
between the SUBJECTIVE and the OBJECTIVE aspectaiofmind is mainly created by the
layer of egoistic desires in the individual. Theafer the distance between these two phases
of the mind, the greater the inner confusion inititdvidual, and the greater the egoism and
low desires which the individual comes to exhihitife.
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Through the five "gateways of knowledge," the ogahperception, all of us experience the
world of objects around us at all moments of oukinwg state. The innumerable stimuli that
react with our sense organs (receptors), createlsep which reach the OBJECTIVE mind
and these impulses filter deep down to the subjedtratum through the intervening layers
of individual ego-centric desires. These impulslegs reaching the SUBJECTIVE mind of a
person, react with the existing impressions ofdwig past actions that are carefully stored
away in the subjective layer and express themseivase world outside through the five

organs of action (effectors).
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The Diagram "A" gives figuratively the design ofchaactivity that man performs in the
world outside when he consciously comes to reaitt avgiven set of stimuli.

At each moment, man meets with different patterhshese stimuli, and thus constantly
gathers new impressions in the 'subjective-minderi set of impulses reaching it not only
adds to the existing layers of impressions alreadty but also gets coloured by the quality of
these Vasanas hoarded within. When they are ttadsiato action, the actions carry a
flavour of the existing Vasanas in the 'subjectivied.’

All of us live constantly meeting a variety of exigaces; and at each incident, we perceive,
react with the perceived, and come to act in therofield. In this process, we unwittingly
come to hoard in ourselves more and more dirt @ mepressions. The 'subjective-mind’
gets increasingly granulated by the overlappingatigres of our own past moments. These
granulations make the ‘'subjective-mind’ dull andacqye, and form, as it were, an
impregnable wall between ourselves and the spirunanity that shines eternally as pure
Consciousness in all of us deep within the coreunfpersonality.

The theory of Vedanta repeats that reduction ofhaganas is the means of volatalising the
mind. When | look into a mirror and do not see ragd in it, it is not because the mirror is
not reflecting the object in front of it, but besauhe reflected image is not perceptible to my
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vision due to, perhaps, the thick layer of dustloe mirror. With a duster, when | clean the
mirror, the act of cleaning does not CREATE thdexdfon of the face, but it only unveils the
reflection which was already there. Similarly, mamot aware today of his divine spiritual
nature because the 'subjective- mind' reflecting thickly coated with dull Vasanas gathered
by it during its egocentric, passionate existenciae world.

To bring the subjective and the objective aspetthe mind together into a happy marriage
where the 'objective mind' is well-disciplined tot daithfully as per the guidance of the
'subjective,’ is the Yoga pointed out in the Gegétas is accomplished only by the removal
of the dividing factor--the ego-centric desireseTipical word used in the Geeta to indicate
this practical implication of Yoga is self-explaoat--Buddhi Yoga.
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DIAGRAM - "B~

As represented in Diagram "B" , when this happyriage between the subjective and the
objective aspects of the mind has taken placegdfi@r that equanimous Yogin becomes
skilled in action ("Yoga Karmasu Kousalam"-- "Dextg in actions of Yoga"-11,50), and he,
with his objective-mind,’ reacts intelligently afaithfully to the external stimuli; his actions
become, as it were, a purgation of the alreadytiagi¥/asanas in his 'subjective-mind.' Thus,
through intelligent action, an individual can exsiahis existing impressions and ultimately
redeem his 'subjective-mind' from the granulatiand make it more clear and crystalline.

This idea has been emphasised by great commenlki&i®Sankara, who tirelessly repeat that
selfless activity, performed in a spirit of egoleskration and reverence to the divine ideal,
would ultimately result in inner purification. Thisaccording to Sankara, is the most
unavoidable pre-requisite before the subjectivedmaan turn inward seeking to rediscover
the sanctuary of the Self, the Spiritual Reality.

Spiritually viewed, the 'subjective-mind' is thussecret weapon in man to be used as an
OUTLET for the existing impressions that have cameée stored up in it. But the tragedy is
that the average man, in his ignorance, misusesddmgerous weapon and brings about his
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own annihilation. He uses it as an INLET and createiring his selfish activities performed
with low motives, a new stock of mental impressions

In order to exhaust them, nature provides new eqeips (bodies), in which the same ego
comes to live, repeatedly, life after life. The sege of the Geeta clearly points out that
actions are not to be avoided and the world ofabjes not to be denied. On the contrary, by
making use of them intelligently, we must strivéflessly, and force the very Samsara to
provide us with a field for exhausting our mentiat.d

An unhealthy mind divided in itself, as we explarearlier, becomes an easy prey to a host
of psychological diseases. Weakened in its conlity it easily becomes a victim to all
contagions. Arjuna was an average educated manframdthe details of the Mahabharata,
we know the environments in which he grew up. Rutthe entire Mahabharata, we would
not appreciate so fully Arjuna’'s mental conditimnthout which Krishna's message would
have fallen flat upon the readers. Therefore, tle®t& is an intrinsic part of the entire
Mahabharata and the classic would have been a-potch story, without pith and dignity, if
Srimad Bhagawad Geeta was not in it-and the Geetddnhave been a mere philosopher's
riddle-poem without the Mahabharata background. Stoey and the poem together are an
organic whole; each devoid of the other would kedfectual and empty.

Modern psychology exhausts volumes in describingsdhe dreary results of suppression
and repression of emotions. There are many monerdsr lives when we KNOWINGLY
suppress many of our emotions; but more often ir aay-to-day life, we,
UNCONSCIOUSLY, repress many of our sentiments. Beggd emotions accumulate a
tremendous amount of dynamic energy which mustssecdy seek a field for expression,
and unless they are properly guided they would leyang back to destroy the very
individual. Though there are no direct explanatiohany repressions of emotion in Arjuna, a
careful student of the story can easily diagnose tihe great hero on the battle-field came
under the influence of his repressed conditionskaithved as a victim of perfect neurosis.

The causes for his emotional repressions are mabfaeek. A great hero, confident of his
own strength, was made to live amidst the unjusintyy of his Machiavellian cousins. At the
same time the great archer could not give ventsméture because of the righteous policy of
"Peace at all costs" of his eldest brother, Yudhish. These repressed emotions found a
healthy field for expression in the severe Tapaghvine performed during his life in the
jungles.

During the last year of their lives INCOGNITO, tRandava family had to serve as menials
in the palace of the Raja of Virata. The carpingistice and the cruel indignities of the
situation caused, no doubt, a lot of repressiorijuna’'s mind. But even these found a
healthy field of expression in the battle that lael ko wage against Duryodhana's forces that
came to challenge the Virata-might.
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After their long and strenuous trials, when thed®eas at last reached their native kingdom,
their tyrant cousin, with no rhyme or reason, ddrigem not only their right to half the
kingdom, but also all terms of conciliation.

The shrewd, blind Dhritarashtra, father of the WKeaass, probably understood the
psychological condition of the great warrior, Argyrand on the day previous to the great
war, he sent Sanjaya, his emissary, to Arjuna &itecret message. This message, full of
mischievous import, sowed the seeds of dangeraasith the mind of Arjuna, directing his
energies caused by the repressions of his ematitmsvrong channels, so that he became a
hapless neurotic in the face of the great challewge shall read in the First Chapter the very
same arguments and ideas repeated by Arjuna filythiom the message he had the
previous day from his uncle.

On that fateful day when both the armies were mggtinto formation, Arjuna asks his
charioteer, Lord Krishna, to drive the chariot t@p@nt between the two forces, so that he
may review the enemy lines. Larger in number, bettgiipped, more liberal in supplies and
commanded by well- known personalities, the Kauriranation, expanding itself like an
"eagle,"” stood poised to swoop down upon the smathay of the Pandavas. This was a sight
severely challenging the mental stamina of the Bamdhero. His ‘objective-mind,’ under the
impact of the stimuli, could not find any reactifwom its 'subjective-mind (Buddhi), because
the shattering of these two aspects was complete tduthe intervening layers of his
egocentric assumptions and desire-prompted ansiefiee dynamic forces released in his
mind due to the repressions were not properly obigsed, but were mis-directed by the
suggestions of Dhritarashtra's words, and therefiie greatest hero of the times, Arjuna,
suddenly became a despondent, bewildered, neyatient.

The 'Krishna-treatment' of this patient of psyclgatal derangement was certainly a specific
cure, inasmuch as, in the last chapter we definitedar Arjuna declaring that all his
"delusions have ended."” The rest of the story @f,H@ving come into his own, he became a
rejuvenated warrior of tremendous strength andurals quite well-known to all students of
this great classic.

In varying degrees, every man is a victim of tiiguna-Disease' and the 'Krishna-cure,’
being specific, is available to all of us at athés in the philosophy of the Geeta.

In the Second Chapter, which is almost a summatii@entire Geeta, Krishna indicates the
two main lines of treatment. One is a "treatmentdeflism"” wherein Arjuna is directed to a
greater reality than his mind, ego and intelleatd ahereby the divorce between the
'subjective’ and the 'objective’ aspects of hisdnéneliminated to some extent. In the second
half of the same chapter, we shall read and comantterstand how selfless activity will
purge the existing Vasanas in the individual. Agubeing a Kshatriya, his mind was
coloured by the impression of Rajo-guna (activiard so he needed a battle-field to exhaust
those impressions.
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Thus, we find Krishna repeatedly goading his frienith the words, "Get up and fight." This

need not necessarily mean that the Geeta is amm@rgering scripture of the ruling-class. It
is a call to each one of us to get up and fightbihile of our own life, according to our own

Vasanas (Swadharma), so that we may exhaust thérnhas gain inner purity. As we take it

up stanza by stanza for a close study of theee®ang, we shall try to see how Krishna
indicates the same truth from different anglesision and explains it in different words.
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Chapter 1: Arjuna Vishada Yoga (The Yoga of Despgoy of
Arjuna)

I 3419

e oA AT JIcAd: |

HA®: Qugaredd feagda Aot 191
Dhrtarastra uvaca
Dharma ksetre Kuruksetre samaveta yuyutsavah
mamakah Pandavascaiva kimakurvata Safijaya 1

Dhritarashtra said:

1. What did the sons of Pandu and also my people do when, desirous to fight, they
assembled together on the holy plain of Kurukshetra, O Sanjaya?

In the entire Geeta this is the only verse whialihnd old king Dhritarashtra gives out. All
the rest of the seven hundred stanzas are Sanje@ist on what happened on the
Kurukshetra battle-field, just before the war.

The blind old king is certainly conscious of thdpadle injustices that he had done to his
nephews, the Pandavas. Dhritarashtra knew theiveelatrength of the two armies, and
therefore, was fully confident of the larger strdmgf his son's army. And vyet, the
viciousness of his past and the consciousnesseafrtmes perpetrated seem to be weighing
heavily upon the heart of the blind king, and sdhs his own doubts on the outcome of this
war.

He asks Sanjaya to explain to him what is happewnimghe battle-field of Kurukshetra.
Vyasa had given Sanjaya the powers to see and ligsiethe happenings in far-off
Kurukshetra even while he was sitting beside Draghtra in the palace at Hastinapura.

HoTT 3ara

qtcdl g UTusdr-ics =& gaieradal I

SARTUASORT 6T aaaAgdid | 21

Safijaya uvaca:
Drstava tu Pandvanikarn vytidharh Duryodhanastada
acaryamupasangamya raja vacanamabravit 2
Sanjaya said:
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2. Having seen the army of the Pandavas drawn up in battle array, King Duryodhana
then approached his teacher (Drona) and spoke these words.

From this stanza onwards, we have the report ojagamupon what he saw and heard on the
war-front at Kurukshetra. When Duryodhana saw tledava-forces arrayed for battle,
though they were less in number than his own forgesthe tyrant felt his self-confidence
draining away. As a child would run to its pareimtdgright, so too Duryodhana, unsettled in
his mind, runs to his teacher, Dronacharya. Whenmoatives are impure and our cause
unjust, however well-equipped we may be, our misdsuld necessarily feel restless and
agitated. This is the mental condition of all tysaand lusty dictators.

geddi UTUSYITUMHTATY Had! a3H |
&l guayAul aa fRreAur effHar | 31

Paéyaitarh Panduputranamacarya mahatirh camiim
vytidharh Drupada putréna tava $isyena dhimata 3

3. Behold, O Teacher! this mighty army of the sons of Pandu, arrayed by the son of
Drupada, thy wise disciple.
It is indeed stupid of Duryodhana to point out tmia the army formation of the Pandavas.

Later on also we shall find Duryodhana talking toach and that is a perfect symptom
indicating the inward fears of the great king otlex final outcome of the unjust war.

3719 T HesarAT HHS AT gier |

eIl ferereea GUGRT HEIR: | 81
Atra $tira mahesvasa Bhimarjunasama yudhi

Yuyudhano Viratasca Drupadasca maharathah

ereahg A dear: wIfT woted diarg I

gSfoTegpt~a gofotapl-a dlored A aRyggord: | |
Dhrstaketuscekitanah Kasirajasca viryavan

Purujit kuntibhdjasca Saibyasca narapurgavah 5

JemA=IYd faehr=a IaHleieg dikiar |
Y SueaTed Ad Ud HaRe: I g1
yudhamanyusca vikranta Uttamaujasca viryavan
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Saubhadro Draupadeyasca sarva éva maharathah 6

4. Here are heroes, mighty archers, equal in battle to Bhima and Arjuna, Yuyudhana,
Virata and Drupada, each commanding eleven-thousand archers.

5. Dhrishtaketu, Chekitana, and the valiant king of Kashi, Purujit and Kuntibhoja and
Saibya, the best of men.

6. The strong Yudhamanyu and the brave Uttamaujas, the son of Subhadra and the
sons of Draupadi, all of them, divisional commanders.

In these three stanzas, we have a list of namal thfose who were noted personalities in the
Pandava army. Duryodhana, reviewing his enemigsdstg in formation, recognises very
many noted men of war functioning as maharathaisdariPandava forces. A maharathi was in
charge of a group of 11,000 archers, which formdivigion in the ancient Hindu army.

Arjuna and Bhima were accepted men of war, notedai@hery and strength. These
enumerated heroes were, says Duryodhana, eacheas @ Arjuna and Bhima, the
implication being that though the Pandava forcesewkess in number, their total
effectiveness was much greater than that of thgetaand better equipped army of the
Kauravas.

3T g faferer & arfsrarer faotaA I

ATRIBT HA A=Y Asmef argdify o | Gl

Asmakarh tu viSista ye tannibodha dvijottama
nayaka mama sainyasya sarnjfiartharh tanbravimi te 7

7. Know also, O best among the twice-born, the names of those who are the most
distinguished amongst ourselves, the leaders of my army; these | name to thee for thy
information.

Addressing his master as "the best among the thoce;" Duryodhana now repeats the
names of the distinguished heroes in his own amnweak man, to escape from his own
mental fears, will whistle to himself in the dafihe guilty conscience of the tyrant king had
undermined all his mental strength. The more héseshthe combined strength of the great
personalities arrayed in the opposite enemy cahgmntore abjectly nervous he felt, in spite
of the fact that his own army was also manned bilgicompetent heroes. In order to revive
himself, he wanted to hear words of encouragenrent his teachers and elders. But when
Duryodhana met Drona, the acharya chose to reniaint &nd the helpless king had to find
for himself new means of encouragement to revigeown drooping enthusiasm. Therefore,
he started enumerating the great leaders in hisaomy.
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When a person has thus completely lost his monadetal the heavy burden of his own crimes
weighing on his conscience, it is but natural thetoses all sense of proportion in his words.
At such moments of high tension an individual die&xhibits his true mental culture. He
addresses his own teacher as "the best among itestharn.”

A Brahmana is considered as "twice-born" becaudesoinner spiritual development. When
born from his mother's womb man comes into the avamly as the animal called man.
Thereafter, through study and contemplation he ggamore and more discipline, and a
cultured Hindu is called Brahmana(Brahmin).

After all, Drona is @Brahmanaby birth and as such he must have a greater siaatness
of heart. Moreover, the enemy lines are fully mahbg his own dear students. As a shrewd
dictator, Duryodhana entertained shameless dobbist éhe loyalty of his own teacher.

This is but an instinctive fear which is naturalttwall men of foul motives and crooked
dealings. When we are not ourselves pure, we witljgot our own weaknesses and
impurities on others who are working around uswssabordinates.

swarsftered euiea gpuea Afifaot: |
srercer T fqpviea Awafrada a1 ¢l
Bhavan Bhismasca Karnsca Krpaéca samitifijayah
Aévatthama Vikarnasca Saumadattistathaiva ca 8

8. Yourself and Bishma, and Karna and also Kripa, the victorious in war; Aswatthama,
Vikarna and so also the son of Somadatta.

Though Duryodhana, in his mental hysteria, gothtljgupset at the subjective onslaught of
his own brutal motives and past crimes, like the tdictator that he was, he regained his
balance in no time. The moment he had spilt odtisninsulting arrogance, the term "twice-
born" in addressing his teacher, he realised tbdtad over stepped the bounds of discretion.
Perhaps the cold silence of the revered acharyeespoply to Duryodhana.

3T T gEa: YRT Hael caepoiiferdr: |

ATATTUSRUI: A Jefarenar: el

Anye ca bahavah $iira madarthé tyaktajivitah
nanasastrapraharanah sarve yuddhavisaradah 9

9. And many other heroes also who are determined to give up their lives for my sake,
armed with various weapons and missiles, all well-skilled in battle.

The incorrigible vanity of the dictatorial tyrard amply clear when he arrogates to himself
the stupendous honour that such a vast array oekdrad come ready to lay down their lives
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for "MY SAKE." To all careful students of thilahabharata it cannot be very difficult to
estimate how many of these great veterans would taewn in their lot with Duryodhana,
had it not been for the fact that Bhishma --- thengsire --- was fighting in the ranks of the
Kauravas.

srqafid davArds qei ffemfirfaas |
vl feaanaut qef oftmfIrfaran 1901

Aparyaptarh tadasmakarh balarn Bhismabhiraksitam
paryaptarh tvidametesarn balarh Bhimabhiraksitam 10

10. This army of ours defended by Bhishma is insufficient, whereas that army of theirs
defended by Bhima is sufficient. Or, This army of ours protected by Bhishma is
unlimited, whereas that army of theirs protected by Bhima is limited.

In the art of warfare, then known among the ancleimidus, each army had, no doubt, a
commander-in-chief, but it also had a powerful méwralour, courage and intelligence, who
functioned as the "defender." In the Kaurava for&sshma officiated as the "defender,"”
and in the Pandava forces Bhima held the office.

TIAY T AAY, TATHOTHARLIAT: |
sfferAariiRer Ya=: Ad va & 1991

Ayanesu ca sarvesu yathabhagamavasthitah

Bhismamevabhiraksantu bhavantah sarvaeva hi 11

11. Therefore do you all, stationed in your respective positions in the several
divisions of the army, protect Bhishma alone.

After thus expressing in a soliloquy, his own estienof the relative strength and merit of the
two forces, now arrayed, ready for a total war,Kkimg in Duryodhana rises above his mental
clouds of desperation to shoot forth his imperiaeos to his army officers. He advises them
that each commander must keep to his position ightl i disciplined order, and all of them
should spare no pains to see that the revered Bhishwell-protected. Perhaps, Duryodhana
suspects that the lusty force that he had mobilisedn ill-assorted heterogeneous army
constituted of the various tribal chieftains andgs of distant lands and that the strength of
such an army could be assured, only when they boldo a united strategy in all their
various manoeuvres. Synchronisation of the diffeogerations is the very backbone of an
army's success, and in order to bring this abcug Bue strategist, Duryodhana is instructing
his various commanders working in their differenhgs to work out the single policy of
protecting Bhishma.

Page 13



Holy Geeta by Swami Chinmayananda Chapter 1

aRT Aoraa-ayd pogw: Marme: |

Rrgard farened: erged eedt yargarq I 921

Tasya safijanayanharsarh Kuruvrddhah pitamahah
simhanadarh vinadyoccaih Sankharh dadhmau pratapavan 12

12. His glorious grandsire (Bhishma), the oldest of the Kauravas, in order to cheer
Duryodhana, now sounded aloud a lion’s roar and blew his conch.

All the while that Duryodhana was busy making al fob himself and in his excitement
putting all the great officers of his army into amcomfortable mood of desperate
unhappiness, Bhishma was standing, not too far aelaserving the pitiable confusions of
the tyrant. The revered grandsire noticed, inteflity, in Dronacharya's silence, the outraged
temper of a man of knowledge and action. He redlibat the situation could be saved only
if all those assembled were jerked out of their talgpreoccupations. The more they were let
alone with their revolting thoughts against Duryada, the more they would become
ineffectual for the imminent battle. Understandthgs psychology of the officers under his
command, the great Marshall Bhishma took up hishuagie (conch) and blew it, sending
forth roaring waves of confidence into the heaftthe people manning the array.

This action of Bhishma, though performed by him obtpity for Duryodhana's mental
condition; amounted to an act of aggression almosesponding to the ‘first-bullet-shot' in
modern warfare. With this lion-roar, tiahabharatawar was actually started, and for all
historical purposes the Kauravas had thereby betbenaggressors.

IcT: ASRATY 100 TUTATAHOTHAT: |

TSI ATRIET A Te& ¥ qIellsddd 1931
Tatah Sankhasca bheryasca panavanakagomukhah
sahasaivabhyahanyanta sa Sabdastumulo’bhavat 13

13. Then (following Bhishma) , conches and kettle-drums, tabors, drums and cow-
horns blared forth quite suddenly and the sound was tremendous.

All the commanders were no doubt in high tensiom as soon as they heard the marshall's
bugle, individually, each one of them took up mstiument and sounded the battle-cry.
Thus, conches and kettle-drums, tabors and trumpatges and cow-horns, all burst forth

into a challenging war-call, which Sanjaya, hal&ttedly, describes as "tremendous." Later
on, we shall find that when this challenge wasieebto by the Pandavas, the sound was
described by Sanjaya as "terrific," "resoundingtighout heaven and earth, and rending the
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hearts of the Kauravas." Here is another instancprove that Sanjaya was, evidently, a
moral objector to the war-aim of Duryodhana. Theref we have in him a most sympathetic
reporter of the message of the Lord at the battietf as given out in His Song Divine.

ad: <ddeddad Asfer wraa Rerdt |
HTera: uvgaedd it wergdl yaeAq: 198 |

tatah $vetairhayairyukte mahati syandate sthitau
Madhavah Pandavascaiva divyau Sankhau pradadhmatuh 14

14. Then, also Madhava and the son of Pandu, seated in their magnificent chariot
yoked with white horses, blew their divine conches.

The wealth of detail that has been so lavishly sdaeed in expressing a simple fact that,
from the Pandava-side, Krishna and Arjuna answénedbattle-cry, clearly shows where
Sanjaya's sympathies lay. Here, the descriptiosittifig in the magnificent chariot,
harnessed with white horses, Madhava and Arjuna ltkeeir conches divine" -- clearly
echoes the hope lurking in the heart of Sanjayadba to the apparent contrast in the two
descriptions, perhaps, even at this moment Dhastdara may be persuaded to withdraw his
sons from the warfront.

gTooloT=l guidsel adad er-ote: |
glug qedl Asrerged HtAdmart gaiex: 1 9% 1

Pafijajanyarn Hrsikeso Devadattarn Dhanafijayah
Paundrarh dadhmau mahasarikhari bhimakarma Vrkodarah 15

15. Hrishikesha blew the Panchajanya and Dhananjaya (Arjuna) blew the Devadatta
and Vrikodara (Bhima) , the doer of terrible deeds, blew the great conch, named
Paundra.

In his description of the Pandava array, Sanjayeerg particular to mention even the name
of each warrior's special conch. Panchajanya wasrbby Krishna.

Hrishikeshais the name of the Lord and it has often beenrdest as meaning the 'Lord of
the Senses.' But this is according to an old deamaHrishika+ Isha= "Lord of the Senses."

But the word "Hrishika" is an obscure one. Modeammentators prefer to explain it as
Hrish+ kesha'Having short hair."

Ao TSI Byl JrAftR: I

AP Aeaded JFATTHOTTO D! I 9g |
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Anantavijayarh raja Kuntiputro Yudhisthirah

Nakulah Sahadgvasca Sughosa Manipuspakau 16

PIeTeT GRASIT: f3Raudt T HAerRen: I
erecelFsll feRTeed ArcafdeamuRIfoTd: | 90
gual aruared Ader: gierdtua |

JATEed HETATG: USICREI]: eIk Yo | 9¢ |

Kasyasca paramésvasah Sikhandi ca maharathah
Dhrstdyumno Viratasca Satyakiscaparajitah 17
Drupado Draupadeyasca sarvasah prthivipate
Saubhadrasca mahabahuh sankhandadhmuh prthak prthak 18

16. King Yudhisthira, the son of Kunti, blew the Anantavijaya; Nakula and Sahadeva
blew the Sughosha and the Manipushpaka.

17. The king of Kashi, an excellent archer, Shikhandi, the mighty commander of
eleven thousand archers, Dhristadyumna and Virata and Satyaki, the unconquered;

18. Drupada and the sons of Draupadi, O Lord of the Earth, and the son of Subhadra,

the mighty armed, blew their respective conches.

In the above verses we have the enumeration @frde@Maharathas battalion-commanders,
who, with enthusiasm, loudly blew their conchesaiagand again, in an ascending cadence.
The arrow that ultimately felled Bhishma in thiahabharatawar came fronShikhandi The
charioteer of Krishna, who was also a battalion w@mder in the Pandava army, was called
Satyaki. The report is being addressed to Dhritdrasand it is indicated by Sanjaya's words,
"Oh Lord of the earth.”

3T EHT ARGVl g SR I
Teree gferdt da gyert @rgATEET 1 921

Sa ghoso Dhartarastranam hrdayani vyadarayat
nabhasca prthivirh caiva tumulo vyanunadayan 19

19. That tumultuous sound rent the hearts of (the people of) Dhritarashtra’s party and

made both heaven and earth reverberate.
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From the fourteenth stanza onwards Sanjaya givesalsdetail an exhaustive description of
the Pandava forces, and he spares no pains to intmghe mind of Dhritarashtra a vivid
understanding of the superiority of the Pandavad®r Perhaps, the minister hopes that his
blind king will realise the disastrous end andgast now, will send forth a command to stop
the fratricidal war.

37er afRerdar<gedl endrgle] divedst: |
g IAUTd ergBerRT qrusd: | 201

gdtohel dear arrifradars #étua |

20-21. Then, seeing the people of Dhritarashtra’s party standing arrayed and the
discharge of weapons about to begin, Arjuna, the son of Pandu, whose ensign was a
monkey, took up his bow and said these words to Krishna (Hrishikesha) , O Lord of
the Earth!

In these one and a half verses we have a descripfiahe arrival of the hero of the
Mahabharata war, Arjuna, on the battle-field. Thaot time and nature of his entry are noted
here. The shooting had not yet started, but it waminent. It was the most tense moment;
the crisis had risen to its highest pitch. It wagh&s moment that Arjuna, whose ensign was
that of Hanuman, said the following words to Lordiskna. In those ancient days of
chivalrous warfare, each honoured hero had his @ensonal flag, carrying on it
conspicuously, a well-recognised symbol. By theg flging on the chariot, the enemy could
recognise who was the occupant of the chariot. Ao lweas not generally short at by an
ordinary soldier, but each fought with his equaltiba battle-field. This system of carrying a
symbol to recognize individuals in the battle-figkl faithfully followed even in modern
warfare. A high official's vehicle carries insigroithe officer's rank on its very numberplate;
on the very uniform enough details are pinned oretmgnize the wearer and identify him.
Arjuna’'s ensign was that of a monkey.

The stanza also gives us, in hasty strokes, tloemdtion that Arjuna was impatient to start
the righteous war. He had raised his instrumemwanf, his bow, indicating his readiness to
fight.

3G 3arT
AAATSHATHERT e U HsHd | 29|

ATAaA=RIISE AlgpTATAdReATT I

HHAT AT AT ARTAARIRATH | R
Arjuna uvaca:

Senayorubhayormadhye ratham sthyapaya me’cyuta 21
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yavadetannirikse’harn yoddhukamanavasthitan
kairmaya saha yoddhvyamasminranasmudyame 22

Arjuna said:

21-22. In the midst of the two armies, place my chariot, O Achyuta, that | may behold
those who stand here desirous of fighting and, on the eve of this battle, let me know
with whom | must fight.

Here, we hear Arjuna'’s soldier-like command todmarioteer to drive and place the vehicle
between the two armies so that he might see angmese the various heroes whom he has to
meet and fight in the great war. In expressing #hugsh to review the enemy lines the great
hero is showing his daring and chivalry, his greatirage and firm determination, his
adventurous readiness and indomitable energy. Wpso point in the story, Arjuna, the
invincible hero of the Mahabharata, was in his dwe element unaffected by any mental
hysteria.

MITATATAILISE T TAST AHOIAT: |

et vl gdedw frafuahda: | 231
Yotsyamananavekse'harn ya ete'tra samagatah

Dhartarastrasya durbuddheryuddhe priyacikirsavah 23

23. For | desire to observe those who are assembled here for the fight, wishing to
please in battle, the evil-minded sons of Dhritarashtra.

The verse only reinforces our impression of Arjgathered in the previous lines. He is
giving the reason why he wants to review the enéngs. As a man of action, he did not
want to take any undue risk and so wanted to sedifself who were the low-minded,
power-mad, greed-ridden men who had joined theefomf the Kauravas, supporting the
palpably tyrannical and evidently unjust causenefunscrupulous Duryodhana.

As we read the stanza, we can almost hear the gagabr's teeth grinding, as he spits out
these hot words which express his mental estinfdies selentless cousins.

Aot 3ard
TaHTh! gulchell SSrhela HIRd I
AU FemuRicar XeaHe | 8 |
sffsrgioyRaa: wdui T #@ifarary |

SN N

3ara qref geddr AAdATp el | 2 |
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Safijaya uvaca:
Evamukto Hrsikeso Gudakesena Bharata

senayorubhayormadhye sthapayitva rathottamam 24
Bhismadronpramukhatah sarvesarn ca mahiksitam

uvaca Partha payaitan samavetankuriiniti 25

Sanjaya said:

24. Thus addressed by Gudakesha, O Bharata, Hrishikesha, having stationed the best
of chariots between the two armies;

25. In front of Bhishma and Drona, and all the rulers of the earth, he said, ‘O Partha,
behold these Kurus gathered together.’

At a point "facing Bhishma, Drona and all the ralef the earth,” the Divine Charioteer
pulled up the reins and brought the royal chaoat halt. As a dutiful driver, Krishna says to
Arjuna, "Behold, O Partha! All the Kauravas gatlietegether.” These are the only words
that Krishna has spoken in the entire first cha@ed these represent the sparks that set fire
to and brought down the egoistic edifice of falatuations which the great hero had built for
himself as a splendid dwelling place for his peedityn Hereafter, we shall find how Arjuna
reacted to this great challenge and ultimatelyhgoentire "within" wrecked and shattered.

Partha means 'Son of Pritha' --- it is a name @ir; 'Pritha’ was another name of Kunti; the
Sanskrit term Partha also carries a flavour oftdmmn Parthiva meaning 'clay-made,’ 'earth-
formed.' The suggestive implication of this ternvésy striking inasmuch as it connotes that
the Geeta is the Song of Truth sung by the Immdaahe mortal Arjuna, man's all-time
representative.

asraedfcrerard urel: fugaer fiammara |
STaRITHTgel UG AT=a=zaer | Q€ |

TRTA, FEadldr ATATHARM |

Tatrapasyatsthitan Parthah pitfnatha pitamahan
acaryanmatulanbhratinputranpautransakhirnstathd 26

$vasuran suhrdascaiva senayorubhayorapi
ar=aHteT A B AT aeeAaiRerdard | 0|
FuT graTfayel fadtafaemadta |
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Tansamiksya sa Kaunteyah sarvan bandhiinavasthitan
Krpaya parayavisto visidannidamabravit 27

26. Then Partha saw stationed there in both the armies, fathers, grandfathers,
teachers, maternal uncles, brothers, sons, grandsons and friends too.

27. (He saw) Fathers-in-law and friends also in both the armies. Then the son of Kunti,
seeing all these kinsmen thus standing arrayed, spoke thus sorrowfully, filled with

deep pity.

Thus shown by Shri Krishna, Arjuna recognised m dmemy lines all his kith and kin, near
and dear family members, brothers and cousinshéea@nd grandsires, and almost all his
acquaintances and friends. He recognized suchatgimelations not only in the enemy lines,
but even in his own army. This sight, perhaps, ghdwo his mind, for the first time, the full
realisation of the tragedies of a fratricidal wAs. a warrior and a man of action, he did not,
perhaps till then, fully realize the extent of stoe that society would be called upon to
make in order that his ambition might be fulfilladd Duryodhana's cruelties avenged.

Whatever might have been the cause, the sight htaatp his mind a flood of pity and
compassion.

Evidently, this was not an honest emotion. Hadegrbhonest, had his pity and compassion
been, Buddha-like, natural and instinctive, he widwdve, even long before the war, behaved
quite differently. This emotion which now Sanjayéordies as "pity" in Arjuna, is a
misnomer. In the human heart, there is always atgtendency to glorify one's own
weaknesses with some convenient angelic name amegose. Thus, a rich man's vanity is
misnamed as charity when he builds a temple inows name with the secret aim of
immortalising himself. Here also we find that tleeling of desperation that came in Arjuna's
mind due to the complete shattering of his mentplildrium has been misnamed and
glorified as "pity'.

Arjuna had a long life of mental repressions whield created an infinite amount of dynamic
energies seeking a field for expression. His mimd gplit up because of his egoistic
evaluation of himself as the greatest hero of imetand because of his anxious desire for a
victorious end of the war. The preoccupation of misid, dreaming intensively, about the
ultimate end of the war brought about a complet@rde between the 'subjective’ and the
'objective’ aspects of his mind.

Later on, in this chapter, we shall discover theotes symptoms of this neurotic condition in

him and his hysterical blabberings which are typodasuch a mental patient. The endeavour
in Chapter | of the Geeta is to give the complesese-history" of a patient suffering from the

typical "Arjuna-disease." The Bhagawad Geeta gigsd, said earlier, an extremely efficient

"Krishna-cure" for this soul-killing "Arjuna-diseas
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3751 Jara
GECdH ST PO Y AHURRITH A
JAtafea #77 sfor I T aRegsafer |
AULYRT R # AANA STrId | 22l

Arjuna uvaca:
drstvemarn svajanam Krsna yuyutsurh samupasthitam28
Sidanti mama gatrani mukham ca parisusyati
vepathusca $arire me romaharsasca jayate 29

Arjuna said:
28. Seeing these my kinsmen, O Krishna, arrayed, eager to fight,

29. My limbs fail and my mouth is parched, my body quivers and my hair stands on

end.
In these two stanzas, there is an exhaustive emtimerof the symptoms that the patient
could then recognise in his own physical body agsalt of his mental confusions. That
which Sanjaya had glorified as 'pity’, when comag of Arjuna’s own mouth, gains a more

realistic expression. Arjuna says: "seeing my kiesrgathered here anxiously determined to
fight, my limbs shiver"..., etc.

All these symptoms are described in the text-booksmodern psychology as typical
symptoms of the mental disease named 'anxiety-s&ateosis.'

aTudtd S a evxdicadddd uRaad |
T 9 AbrFaazeng yAfea T 7 A | 3ol

gandivarh sramsate hastattvakcaiva paridahyate

na ca $aknomyavasthaturh bhramativa ca me manah 30

30. The Gandiva-bow slips from my hand, and my skin burns all over; | am also

unable to stand and my mind is whirling round, as it were.

Here Arjuna is adding some more details of the 4pmp of his disease. Earlier we had a list
of symptoms that manifested on the physical bodyw M this stanza, Arjuna tries to report
recognised symptoms of the maladjustments at higahkevel.
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Not only is his mind unsteady, agitated and chadiit it has lost all its morale. It has come
down to the stupid level of accepting and recoggissuperstitious omens portending
disastrous failures and imminent consequences.

NOT ONLY DOES THE FOLLOWING STANZA VIVIDLY PICTURETO US HIS
MENTAL CONFUSIONS, BUT IT ALSO SHOWS HOW FAR HIS BCRIMINATION
HAS BEEN DRAINED OFF, AND HIS MORALE DESTROYED.

e o geenfiy faaitarte bera |

T T FASTUALATH Bcdl IAGTAATE | 391

nimittani ca paéyami viparitani Kesava
na ca $reyo’nupadyami hatva svajanamahave 31

31. And | see adverse omens, O Keshava. Nor do | see any good in killing my
kinsmen in battle.

In this state of mental confusion, when his emditiave been totally divorced from his
intellect, the 'objective mind," without the guidanof its 'subjective-aspect,’ runs wild and
comes to some unintelligent conclusions. He s&ydgsire neither victory, nor empire, nor
even pleasure.' It is a recognised fact that &patf hysteria, when allowed to talk, will, in a
negative way, express the very cause for the atiamkexample, when a woman, hysterically
raving, repeatedly declares with all emphasis, shatis not tired of her husband that she still
respects him, that he still loves her, that therea rupture between them, etc., she, by these
very words, clearly indicates the exact cause ohtental chaos.

Similarly, the very denials of Arjuna clearly indie to all careful readers how and why he
got into such a state of mental grief. He desiietbwy. He urgently wanted the kingdom. He
anxiously expected to win pleasures for himself hisdrelations. But the challenging look of
the mighty Kaurava forces and the great and emimantiors standing ready to fight,
shattered his hopes, blasted his ambitions, andromded his self-confidence and he slowly
developed the well-known "Arjuna disease," the daravhich is the theme of the Geeta.

7 Bl o poor 7 T s g T |

fb =1 3o onfa—<e b snsistifeaa ar 1 321

AurHel bIfgerd Al e Hiom: JRartr @ |

d sAsaRerdr Y UTuiReIdaedr &A1= I | 331
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mar: fUaR: gaada T foarear: |

HIAY: ALYRT: UIAT: AT AFA~erawden | 38 |
Na kankse vijayarn Krsna na ca rajyarn sukhani ca
Kim nd rajyena Govinda kim bhogairjivitena va 32
yesamarthe kanksitam no rajyarm bhogah sukhani ca
ta ime'vasthita yuddhe pranarmstyaktva dhananica 33
Acaryah pitarah putrastathaiva ca pitimahah
matulah $vadurah pautrah $yalah sambandhinastatha 34

32. For, | desire not victory, O Krishna, nor kingdom, nor pleasures. Of what avail is
dominion to us, O Govinda? Of what avail are pleasures or even life itself?

33. They for whose sake we desire kingdom, enjoyment and pleasures stand here in
battle, having renounced life and wealth.

34. Teachers, fathers, sons and also grandfathers, maternal uncles, fathers-in-law,
grandsons, brothers-in-law and other relatives.

Arjuna continues his arguments to Krishna agaihst advisability of such a civil war
between the two factions of the same royal famflyDharma-hunting Arjuna is here
mentally manufacturing a case for himself justifyihis cowardly retreat from the post of
duty where destiny has called upon him to act.

He repeats what he had said earlier because Krishtiahis pregnant silence, is criticising
Arjuna’s attitude. The provocatively smiling lipStbe Lord are whipping Arjuna into a sense
of shame. He wants the moral support of his friand charioteer to come to the conclusion
that what he is feeling in his own mind is accefgamnd just. But the endorsement and the
intellectual sanction are not forthcoming from eitkhe look of Krishna or the Lord's words.

o

o Y
o st eralsit Aegad I

O

3T FPRRIGRA aal: b 7 #wetpd | 3%

Etatra hantumiccami ghnato'pi Madhustidana

api trailokyarajysya hetoh kirh nu mahikrte 35
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35. These | do not wish to kill, though they kill me, O Madhusudana, even for the
sake of dominion over the three worlds; how much less for the sake of the earth.

Feeling that he had not expressed his case stremglygh to Krishna to make him come to
this conclusion, and, assuming that it was becadfigbis that the Lord had not given his
assent to it, Arjuna decided to declare with a msikit of renunciation, that he had so much
large-heartedness in him that he would not killdussins, even if they were to kill him. The
climax came when Arjuna, with quixotic exaggeratideclared that he would not fight the
war, even if he were to win all the three worldstloé universe, much less so for the mere
Hastinapura-kingship.

frracr emdvgra: o1 difer: et |

T dTEReTHT B cd dTaTa drtI-: | 3¢ |

Nihatya Dhartarastrannah ka pritih syajjanardana
papamevasrayedasmanhatvaitanatatayinah 36

36. Killing these sons of Dhritarashtra, what pleasure can be ours, O Janardana? Sin
alone will be our gain by killing these felons.

In spite of all that Arjuna said so far, Krishnaas silent as a sphinx. Therefore, Arjuna gives
up his melodramatic expression and assumes a ,saftaore appealing tone and takes the
attitude of explaining in vain, a serious matteatdull-witted friend. The change of strategy
becomes conspicuously ludicrous when we noticehias continued silence!!

In the first line of the stanza he explains to Kna that no good can arise out of killing the
sons of Dhritarashtra... still the wooden-smilekoishna does not change and the Pandava
hero, his intelligence shattered, tries to findaase for Krishna's attitude. Immediately, he
remembers that the Kaurava brothers were behawmgrts the Pandavas as felons.
‘Atatayinah'means felons, who deserve to be killed accordirthe¢Artha Shastra

Sin is only a mistake committed by a misunderstmatividual ego against its own Divine
Nature as the Eternal Soul. To act as the bodhemntind or the intellect is not to act up to
the responsibilities of a man but it becomes aengtt to behave under the impulses of an
animal. All those acts performed and motives eateed, which create grosser mental
impressions and thereby build stronger walls betvweeand our cognition of the Real Divine
Spark in ourselves are called sins.

Arjuna’s seemingly learned objection to killing enes is a misinterpretation of our sacred
texts Shastrd, and to have acted upon it would have been salidam our very culture.
Therefore, Krishna refuses to show any sign eitiiesippreciation or criticism of Arjuna’'s
stand. The Lord understands that his friend isngawysterically and the best policy is to
allow a mental patient first of all to bring outegything in his mind and thus exhaust
himself.
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a¥HATATE! O &g endvuglH Yadrerard |

Aot & el scar JRaa: warH Arerd | 36|

tasmannarha vayarn hanturn Dhartarastran svabandhavan

svajanarh hi katharh hatva sukhinah syama Madhava 37

37. Therefore we shall not kill the sons of Dhritarashtra, our relatives; for how can we

be happy by killing our own people, O Madhava?

Here, Arjuna concludes his seemingly logical argatmenhich have got a false look of
Hindu scriptural sanction. More than deliberatespteemers of a scripture, the unconscious
misinterpreters of a sacred text are the innocentimals who bring about the wretched
downfall of its philosophy. Purring with the sa#isfion of a cat in the kitchen, Arjuna, in this
verse, is licking up his arguments all round ancoisiing to the dangerous conclusion that he
should not kill the aggressors, nor face their thess challenge! Even then Krishna is silent.

Arjuna’'s discomfiture makes him really quite corspus in his ugliness. In the second line
of the stanza, he makes a personal appeal to Kriahd almost begs of him to think for
himself and endorse Partha's own lunatic conclgsion

With the familiarity born out of his long-standifigendship, Arjuna addresses his charioteer
with affection as Madhava, and asks him how oneamame to any happiness after one has
destroyed one's own kinsmen... Still, Krishna remsailent.

TR gAl~d JrHIUsdddA: I
Ppetapd aly gl 9 uraedaf | 3¢
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A

PRRIRIPpC QY JULIF GiATaA | 331

yadyapyete na pasyanti lobhopahatacetasah

kulaksayakrtarh dosari mitradrohe na patakam 38
katharh na jfieyamasmabhih papadasmannivartutum

kulaksayakrtarh dosam prapasyadbhirjanardana 39

38. Though these, with their intelligence clouded by greed, see no evil in the
destruction of the families in the society, and no sin in their cruelty to friends; . . .
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39. Why should not we, who clearly see evil in the destruction of the family-units,
learn to turn away from this sin, O Janardana?

No doubt, the Kauravas, grown blind in their gréed power and wealth, cannot see the
destruction of the entire social structure by tiMar. Their ambition has so completely
clouded their intelligence and sensibility thatyttiail to appreciate or understand the cruelty
in annihilating their own friends.

But Arjuna seems to retain his reasoning capacity@an clearly foresee the chaos in which
society will get buried by fratricidal war. Now h&sgument amounts to this: if a friend of
ours, in his drunkenness, behaves nastily, it wanddvorse than drunkenness in us, if we
were to retaliate; for, we are expected to know tha friend, with his fumed-up intelligence,
does not entertain enough discriminative awareatsghat he is doing. At such moments, it
would be our duty to forgive the mischief and oweH the impudence.

Similarly, here, Arjuna argues: "If Duryodhana ahits friends are behaving as blind
aggressors, should the Pandavas not retire quaetlysuffer the ignominy of a defeat, and
consider it their dutiful offering at the altar péace?" How far this philosophy is dangerous
in itself will be seen as we read more and morephassages of the Geeta and come to
appreciate the pith of its philosophy which is they kernel of our Hindu way-of-living.
"Active resistance to evil" is the central ideative doctrine expounded by Krishna in the
Geeta.

peredl gureloa goeral: AaTar: |

e# ot Pl povslAGIerHIsIrTa’Ia | go |

kulaksaye pranadyanti kuladharmah sanatanah
dharme naste kularh krtsnamadharme’bhibhavatyuta 40

40. In the destruction of a family, the immemorial religious rites of that family perish;
on the destruction of spirituality, impiety overcomes the whole family.

Just as a story-teller comes to add new details Bae he narrates the same old story, so
too, Arjuna seems to draw new inspiration from foiglishness, and each time his creative
intelligence puts forth fresh arguments in supmdrhis wrong philosophy. As soon as he

finishes a stanza, he gets, as it were, a new lglaasguments to prattle, and takes refuge
behind their noise.

He indicates here that, when individual families destroyed, along with them the religious
traditions of the society will also end, and soarega of impiety will be ushered in.

Cultural experiments were the pre-occupations af fote-fathers and they knew that the
culture and tradition of each family was a unitloé total culture and integrity of the whole
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nation. Hence the important of the family Dharmaenously brought forth by Arjuna as an
argument against this civil war.

rerAtfirraTcgE™T ugwIfed et 3=l I

Ay grery arwfr sirada aoiagsy: 1 891
Adharmabhibhavatkrsna pradusyanti kulastriyah
strisu dustasu Varsneya jayate varnasarkarah 41

41. By the prevalence of impiety, O Krishna, the women of the family become
corrupt; and women being corrupted, O descendent of the Vrishni-clan, there arises
"intermingling of castes" (VARNA-SAMKARA) .

Continuing the argument in the previous verse,Haadeclares the consequences that will
follow when the true moral integrity of the famgiés destroyed. Slowly the morality in the

society will wane and there will be an "admixturfecastes.” Caste is a word, which, in its

perverted meaning, has recently come in for aflgticism from the educated; and they, no
doubt, are all justified, if caste, in reality, méavhat we understand it to be in our society
today.

But what we witness around us, in the name of castihe ugly decadence into which the
Hindu way-of-living has fallen. Caste, in those slawas conceived of as an intelligent
division of the available manpower in the commumtythe basis of intellectual and mental
capacities of the individuals.

Those who were intellectuals and had a passionrésearch and study were styled
Brahmanas (Brahmins); those who had political aimtst for leadership and took upon
themselves the risky art of maintaining peace dedtp and saving the country from internal
and external aggressions, were called the Kshatritlgose who served the community
though agriculture and trade were the Vaishyas lastly, all those who did not fall in any of

the above categories were styled as Shudras, vehutiss in society were service and labour.
Our modern social workers and officials, agricudtuand industrial labourers all must fall

under this noble category!

In the largest scope of its implication, when wastlunderstand the caste-system, it is the
same as today's professional groups. Thereforenwhey talk so seriously about the
inadvisability of "admixture of the castes,” theylyomean what we already know to be true
in our own social pattern: an engineer in charga bbspital and working in the operation-
theatre as a doctor would be a social danger, &b s a doctor would be if he is appointed
as an officer for planning, guiding and executintgydro-electric scheme!

When the general morality of society has decayeel;ybung men and women, blinded by
uncontrolled passion, start mingling without reistraAnd lust knows no logic and cares least
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for better evolution or better culture. There Wik thereafter, unhealthy intermingling of
incompatible cultural traits.

ISR ARbIRId gﬁ(‘itﬁ‘llo‘ll D d |
gaf~ fUaxy @i epaftivsiasiesa: | g

sarikaro narakayaiva kulaghnanarn kulasya ca
patanti pitaro hyesarn luptapindodakakriyah 42

42.'Confusion of castes’ leads the slayer of the family to hell; for their forefathers fall,
deprived of the offerings of PINDA (riceball) and water (libations).

The argument is still continued and Arjuna poinis the consequences of "caste-admixture.”
When confusion of the castes has taken place,dg#ide in the moral life of true discipline
and in one's own inner temperament, then the faimatyition gets flouted and ruined.

In the context of our discourses, we must undedsthat to the dead it is bread-and-water to
see that their survivors maintain and continuectieural purity that they themselves had so
laboriously cultivated and inculcated into the nsnaf their children. In case the society
squanders away its culture, so laboriously builiasm result of the slow blossoming of the
social values of life through generations of cdrefultivation necessarily, we will be
insulting the very labours of our ancestors. latisactive and poetic, indeed, to conceive of
the dead as watching over their survivors and ebsgtheir ways of living from the balcony
of their heavenly abode! It would certainly be asnful as the pains of hunger and thirst to
them if they were to find that their survivors weateliberately making a jungle of their
laboriously laid gardens. Understood thus, therestianza appears to be very appropriate.

Each generation passes down the torch of its euttuthe next generation, its children, and it
is for them to preserve, tend and nourish thathtcod hand it over carefully to the
succeeding generation, if not more, at least o beight, than when they got it.

In India, the sages discovered and initiated auceiithat is spiritual, and this spiritual culture
is maintained and worked out through religious pcas, and therefore, culture and religion
are, to the Hindu, one and the same. Very rarelyingeany mention of the term culture, as
such, in our ancient literature. More often we meit the insistence on and the mention of
our religious practices.

In fact, the Hindu religion is a technique by whtbls spiritual culture can be maintained and
worked out in the community. Therefore, we findtlese stanzas, and in similar contexts,
always, an enthusiastic emphasis upon the reliditajsvhether it be in the family or in the
society.Dharmacomprises those divine values-of-life by livingiathwe manifest more and
more the essential spiritual being in us. Farilyarma (Kula-Dharmg is thus nothing but
the rules of living, thinking, and acting in a wdt well-planned family. By strictly following
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these rules we soon come to learn, in the prayamsoof our homes, how to live as better
citizens of the Aryan-culture.

QIR Pperestlol] auISIRBIRD: |

IcATEr= GifcrerdAt: geterAied emerdar: | 831
dosairetaih kulaghnanam varnasankarakarakaih
utsadyante jatidharmah kuladharmasca $asvatah 43

43. By these evil deeds of the 'destroyers of the family, " which cause confusion of
castes, the eternal religious rites of the caste and the family are destroyed.

What was said in the discourse upon the last starfizbecome amply clear by this statement
of Arjuna. Here also he bemoans that, as a re$uheocivil war, the religious traditions of

the family will all be lost and when he says so,ldsave said earlier, if we understand
religion as the "spiritual culture of India," -d training for which was primarily given in

the individual homes --- then the stanza becomiégsplanatory. We also know that, after a
war there is a sudden cracking up of the existitucal values in any society. Our modern
world, panting and sighing under the burden ofatgn immoralities and deceits, is an
example of how war brings about, not only disabbeeh with amputated limbs, but also
deeper ulcers and uglier deformities in their miemiake-up.

In these words, we can detect in Arjuna almostrttbdd's first conscientious objector to war!
In these passages he offers a splendid serieciiisparguments good for all times!!

SAAG LI HTUN HISRATON STATEA |

TRBSIG arT HadtRIgaH | 881

utsannakuladharmanarh manusyanarm Janardana

narake'niyatarh vaso bhavatityanususrama 44

44. We have heard, O Janardana, that it is inevitable for those men, in whose families
the religious practices have been destroyed, to dwell in hell for an unknown period
of time.

Krishna still refuses to speak. Arjuna has coma fmwint where he can neither stop talking
nor find any more arguments. Strangely compelliaghe grace of the Lord's dignified
silence. Here, in the stanza, Arjuna almost coreguflis arguments and mentions the
tradition which he had heard, that "men whose famgligion has broken down will go to
hell.”
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But, on the other hand, when we understand thersttt in all its scientific implications,
even the worst of us will feel the immediate urgefmr revolutionising our point of view.
We have already seen that the faniilgarmameans, in the context of our times, only the
cultural purity in the family, which is the unit #he community. We also found that since
their culture is essentially spiritual, to the Hirsd'religion is culture."”

So, Arjuna implies that when the unity of home-ligeshattered, and when purity of living
and sanctity of thought are destroyed in the imtlisi home-life, the generation that has
caused such a shattering is ordering for itself fordothers a melancholy era of hellish
sorrows and sufferings.

318l I HEcUTy o] AadaiAdT arH |

TETRRIFCUNT & IdoTagerdr: | 89|

aho bata mahatpaparh kartum vyavasita vayam

yadrajyasukhalobhena hanturn svajanamudyatah 45

45. Alas! We are involved in a great sin, in that we are prepared to kill our kinsmen,
from greed for the pleasures of the kingdom.

Though pitiable, it is indeed pleasantly ludicrdaswatch Arjuna’'s intellectual exhaustion
and emotional weariness as expressed in this vierses effeminate lack of self confidence
here he bemoans, "Alas! We are involved, etc." &heerds clearly show that instead of
becoming a master of the situation, Arjuna is nowiaim of it. He has not the virile
confidence that he is the master of the circumssand, therefore, with a creeping sense of
growing inner cowardice, he feels almost helplepsiysecuted.

This unhealthy mental weakness drains off his lsemoand he desperately tries to put a
paper-crown upon his cowardice, to make it lookraéhand angelic, and to parade it as 'pity'.
Thus, he deliberately misconstrues the very airthefwar and imputes a low motive to the
righteous war simply because he wants to justifg pacifist idea, which does not
instinctively gurgle out from his known strengthytbwhich oozes out from his ulcerated
mind.

i ATHYCATBRALYT YTUTOrRT: |

[N

S Ie R (o4 Ed-H &THAR Hdd | g€l
yadi mamapratikaramasastrarh $astrapanayah

dhartarastra rane hanyustanme ksematararn bhavet 46
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46. If the sons of Dhritarashtra, weapons-in-hand, slay me in battle, unresisting and
unarmed, that would be better for me.

Here, Arjuna declares his FINAL opinion that, untlee circumstances narrated during his
long-drawn limping arguments, it is better for hiondie in battle unresisting and unarmed,
even if the Kauravas were to shoot him down, likbumted deer, with a dozen arrows
piercing his royal body!

The word that Arjuna uses here is particularly ¢onloted; the texture of the word used is, in
itself, a great commentary upon the thought in tied of the one who has made the
statementKshemais the material and physical victory, whildokshais the spiritual Self-
mastery. Though Arjuna's arguments were all lalmguhard to paint the idea that to have
fought that war was against the spiritual culturéhe country okshg, he himself stated in
his conclusions that not to fight this war would@enaterial blessingk6hema inasmuch as
an escape from the battle-field now is to gainhpps, sure physical security!!

In short, anxiety for the fruit-of-his-action (varty in battle) demoralised Arjuna and he got
himself into an 'anxiety-state-neurosis.’

HoTT 3ara

CaHdTdTGA: A Yeuer Jurfarerd I

faregeer vTerd ATy el vildostHretet: | 8ol
Safijaya uvaca:
evamuktvarjunah sankhye rathopastha upavisat
visrjya saaram caparn $okasamvignamanasah 47
Sanjaya said :

47. Having thus spoken in the midst of the battlefield, Arjuna sat down on the seat of
the chariot, casting away his bow and arrow, with a mind distressed with sorrow.

The concluding stanza of this chapter containswibeds of Sanjaya in which he gave the
running commentary of what he saw on the battlekfiExhausted by his weary arguments,
Arjuna, completely shattered within, sank back loa fltag-staff in the open chariot, throwing
down his kingly weapons.

This is the scene at which we shall leave ArjuntneFirst Chapter of the Geeta.

35 acafefer oftwd gorageftarguf-uey geiferat averem
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sftpoTeiRTaresai-fauranen ATH gerHIer:
Onm tatsaditi érimadbhagavadgitastipanisatsu brahmavidyayar
Sri krsnarjunasarnvade'rjunavisadayogo nama prathamodhyayah
Om. That is real.

Thus, in the UPANISHADS of the glorious Bhagawad Geeta, in the
Science of the Eternal, in the scripture of YOGA, in the dialogue
between Sri Krishna and Arjuna, the first discourse ends entitled:
THE YOGA OF THE ARJUNA-GRIEF

In the scriptural text-books of ancient times tihe ef a chapter was indicated by some sign
or symbol. In modern days, this is not necessagsmuch as, we have the passages in print
before us and we can see that one section or chazgdeended and another has begun. Even
here, the printers have to mark the end of onetehamd, by a separate title, indicate the
beginning of the next.

In olden days, it was much more difficult, sinceok® were not printed, and each student got
during his study a new edition of the scripturenfgd on the memory-slabs of his own mind.

Since scripture-study was in those days from mawaiimouth, the students had to memorise
whole text-books and chant them daily. In suchsedbwas necessary to have some word or
words to inform both the reciter and the listeresgo the ending of a section and the fresh
beginning of another. This was done by some comnwegitsymbol.

In the Upanishads, the accepted method was toeréog last Mantra or the concluding
portion of the last Mantra of the chapter twicethe Geeta, however, we have the repetition
of a statement, which may be considered as angg@|an Sanskrit called a Sankalpa Vakya.
The sameéankalpas repeated at the end of each chapter, the eliféer being only that at the
end of each chapter, the chapter-number is mentiaheng with the special title of that
chapter. The Geet&ankalpavakya (Epilogue) is a beautiful statement of pregnantdso
conveying a wealth of details regarding the vemt-tok. Sreemad-Bhagawad-Geeta has
been considered here as an Upanishad-nay, eackechaghe Geeta is considered as an
Upanishad and among the eighteen Upanishads, togetheritdimg the Divine Song, we
here end the first of them entitled "THE YOGA OF ARNA'S DESPONDENCY." These
chapters are calledJpanishads because these are declarations concealing sucph dee
significances that a hasty reader will miss thelr import unless he does long and intense
meditation over the wealth of suggestive meanira tles concealed behind the simple-
looking stanzas. As in thdpanishads here also we need the help of a sympathetic éeach
who can train us in the art of opening the sevemdred lockers in the treasure chamber of
the Geeta.
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Upanishadis a word indicating a literature that is to bedstd by sitting ¢had, near (ipa) a
teacher, in a spirit of receptive meekness andesdar (i). The contents of the scriptural
text-books are, all over the world, always the saiey teach us that there is a changeless
Reality behind the ever-changing phenomenal world perceptions, feelings and
understanding. This greADVAITIC TRUTH as declared in the Hindu scriptural textk®o0

is termed theBrahmanand, therefore, the text book that teaches usdbare ofBrahman
and shows us the means of realising it is cdliehmanknowledge Brahma-Vidya.

Unlike Western philosophy, among the Aryans a thasraccepted as a philosophy only
when the philosopher prescribes for us a practeinique by which all seekers can come to
discover and experience for themselves the GOAIlcatdd in that philosophy. Thus, in all
Hindu philosophies there are two distinct sectiamse explaining the theory and the other
describing the technique of practice. The portibat texplains the technique of living the
philosophy and coming to a close subjective expeges calledroga Shastra

The wordYogacomes from the roofuj = to join. Any conscious attempt on the part of an
individual to lift his present available personalégnd attune it to a higher, perfect ideal, is
calledYoga and the science &fogais calledYoga ShastraSince in this epilogue, the Geeta
is called ayoga Shastrawe must expect to discover in the SONG OF THE DORot only
airy philosophical expositions of a Truth too sabfibr the ordinary man to grasp, but also
instructions by which every one of us can, frons thiesent state of imperfection, hope to
reach, step by step, the giddy heights of the [@iyamnacles, that stand eternally swathed in
the transcendental glory of Absolute Perfection.

The theme of philosophy and Yoga cannot be vergétve to the ordinary men of the world
because it is so scientific and it deals with ingpetible ideologies. Mathematics cannot be
thrilling reading except for a mathematician; anatinematics can very well afford to ignore
those who have no taste for it. But religion ttieserve all and the anxiety of all prophets is
to serve everyone in all generations. Thus, inom¢éame a difficult theme and to contain it
within the ambit of a text-book of universal ac@eqte, the teachers of old had to discover
methods by which the subjective ideologies couldyiven an appealing look of substantial
objectivity. This was done by giving a detailedtpie of the teacher, so that in our mental
image he is so much familiarised that we feel hosds also as something very familiar to us.

In the tradition of the Hindu text-books, the grd@ishis worked out the subtle ideas
containing the crystallised truths into an easilgedtible capsule calleBharma In the
Upanishadswe have a complete picture of a teacher andghtapainted with hasty strokes,
unfinished and rough. In the Geeta, on the othedh# being a philosophical discourse
embedded in the mythology of the nation, we finfingshed picture, palpitating with life,
against a scintillating situation, wherein the veayne ancient truths have been re-asserted.

Lord Krishna is now made to repeat tipanishadictruths in the context of a great conflict
to serve his life-long friend Arjuna, who is showas seriously suffering from a total mental
rupture. Therefore, we shall expect in the Geetauah more sympathetic explanation and
guidance than when the same truths came out frerms#ipired saints, who were not as much
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in contact with the weaknesses of ordinary mortdlsis glory of the Geeta has been
indicated here when tifgankalpa Vakyaays that it is a conversation between the Loddaan
mortal.

This chapter is called by a self-contradictingetitlt is named as th€oga of ARJUNA'S
GRIEF. If 'grief' could bé¥oga almost all of us, without a choice, are alreaaygivis. In the
commentary of this chapter, | indicated that thguAa-condition of utter despair is the
auspicious mental attitude wherein the Geeta-seeedsto be sown, and the flowers of
Krishna-perfection gathered. Be it in an individoala society, in a community or a nation,
religion and philosophy will be in demand only whitie heart has come to experience the
Arjuna-grief.

To the extent that the world of today has feltiimtsompetence to face the battle of life, not
daring to destroy their near and dear values oh@tic expansion and industrial lust, to that
extent it is fit for listening to the message of fBeeta. Just as the act of cooking, by itself, is
not fulfilled without the eating that follows, stsa, in spite of the best that may be available
in life, a sense of incompleteness is felt and epdeunger to gain a better awareness and
fuller existence in the world is experienced. Theaptural texts cannot in themselves help
anyone. Since this mental condition is so unavdelabfore the actualogais started, even
the initial mental condition is called, by a wishfnticipation, asyoga For learning and
living the Geeta, the Arjuna condition is the iaittadhana

Om Om Om Om Om
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Chapter 2: Sankhya Yoga (The Yoga of Knowledge)
oI 3drd
d den gpuaIfae HYYUIidpel 87U |
ferdteaftie aregara AegRgaa: 191

Safjaya uvaca:
Tam tatha krpayavistamasruptrnakuleksanam
visidantamidarh vakyamuvaca Madhustidanah 1
Sanjaya said:

1. To him who was thus overcome with pity and despondency, with eyes full of tears
and agitated, Madhusudana spoke these words.

The second chapter opens with an announcement S@mjaya which, with a few rightly
chosen words, gives a complete picture of Arjusatd mental state of desperation. His mind
had become overwhelmed with pity and sorrow. They expression clearly indicates that
Arjuna was not the master of the situation at time, but on the contrary, the situation had
Arjuna as its victim! To get ourselves over-riddbwy life's circumstances is to ensure
disastrous failures on all occasions. Only a wegklivho allows himself to be overpowered
by circumstances, can be victimised by the outppbaings. Arjuna, in his present neurotic
condition, has become a slave to the outer chaeng

The estimate of Sanjaya not only describes to asnikental condition of Arjuna but also
pointedly gives us a hint that the cracking of itmeer personality of Arjuna has made deep
fissures into the character of the great hero. greatest archer of his time, Arjuna, has been
so totally impoverished within that he has comeveep like a simple maiden! To Arjuna,
thus overwhelmed by an emotion of misplaced pity &arless weeping, Madhusudana
(slayer of the demon, Madhu), Lord Krishna, spdke following words. Here, it is to be
noted that modern psychology has also observedenmided that a tearless weeping is the
climax in the attack of hysteria.

oft seTargara
Pl beHel e faun AguiReran |

TATRIGIC HIAOH bl [ Teh HGI A | 21

Sri Bhajavanuvaca

Kutastva kasmalamidarm visame samupasthitam
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anaryajustamasvargyamakirtikaramarjuna 2

The Blessed Lord said:

2. Whence is this perilous condition come upon thee, this dejection, un-Aryan-like,
heaven-excluding, disgraceful, O Arjuna?

The Lord of the Hindus is surprised to see thaing,kclaiming to be an Aryan, is feeling so
flabbergasted on the battlefield. The instinct ofuee Aryan is to be balanced and equipoised
in all conditions of life and to face situationdigkntly, compelling them to change their
threatening attitude and make them favourablensaif. When life is courted properly, even
the ugliest situation can be transformed into aroiray smile of success. Everything depends
upon the intelligent man's dexterity in steeringiéelf upon the bumping roads of life. Thus,
Lord Krishna characterises Arjuna's behaviour agdryan. The Aryans are extremely
sensitive to the higher calls of life, righteoushaad nobility, both in thought and action.

The Divine Charioteer is quite surprised at discmgesuch an attitude in his friend, whom
he had known for years through thick and thin. firfeed of dejection was, in fact, quite alien
to the mental make-up and intellectual nature gfida. Thus, we have here an expression of
wonder and the Lord asks, "Whence comes upon kthiedejection, etc..."

It is believed by the Hindus that to die fightiray fighteousness is the duty of one born in a
family of kings and by so sacrificing his life olmet battle-field for a noble cause, he reaches
and enjoys the Heaven of the Heroésdra-Swargp

qeled AT ¥ oTH: utef Adcazguuera |

gd gaddlded acalftihuday 131

klaibyarn ma sma gamah Partha naitattvayyupapadyate

ksudrarh hrdayadaurbalyam tyaktvottistha parantapa 3

3. Yield not to impotence, O Parthal It does not befit thee, Cast off this mean
weakness of heart! Stand up, O Parantapa (O scorcher of foes) !

In stinging reproachful words, Krishna is delibetgtlashing at the anxiety-state-neurotic in
Arjuna. Krishna, who was so far silent, is now b forth into an eloquence, in which
every word is a chosen missile, a pounding hamrmnekes that can flatten any victim.

The word 'Klaibyam' means, the mental attitude roé @vho is neither masculine enough to
feel a passionate courage and daring, nor womambyigh to feel the soft emotions of
hesitation and despair. In modern parlance, sonestifiends wonder at the impotency of
another friend and express their surprise with saiclexclamation as, "Is he a man or a
woman?" --- meaning that from his behaviour it ist rvery easy to decide which
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characteristic is predominant in him. Emotionatlyerefore, Arjuna is behaving now as a
contradiction; effeminately-manly and masculinetieminate, just as a eunuch of the Indian
royal courts --- looks like a man but dresses agoman, talks like a man but feels like a
woman, physically strong but mentally weak!

So far Krishna was silent and the silence had g deeaning. Arjuna, overwhelmed with
compassion, had taken the decision not to fightwad all along mustering arguments in
support of it. As a diplomat, Krishna knew thatvibuld have been useless to contradict his
friend earlier when he was inspired to argue elatyen support of his own wrong estimate
of things. But the tears in the eyes of Arjuna taged that his inward confusion had reached
a climax.

In the tradition of religious devotion, it is vetsuly said and firmly believed all over the
world, that the Lord, in His high seat, keeps mumd & almost deaf so long as we are
arguing and asserting our maturity as intellecheahgs. But when we come down to live and
act as emotional beings, when tears of despertickie down the cheeks of true devotees,
then, unasked, the LORD OF COMPASSION rushes fatwarreach the lost souls and
guides them out of their inward darkness to thelezglent LIGHT OF WISDOM. A soul,
identifying with the intellect, can seek and disepitself; but, when it is identifying with the
mind, it needs the help and guidance of the Lord.

The touch of the Lord's grace, when it descends wfie devotees, is invariably felt by the
seekers more as an avalanche than as a refrestomgeisof Divine Mercy. Spiritual Grace
must necessarily re-orientate the heart and bumyats negativities before the Spirit can
radiate its sway upon matter. True to this greahcgle observed everywhere and
experienced by every true seeker, in the Geetawedjnd that, when the silent Lord, from
the Charioteer's seat, started speaking, His wgledamed and landed like lightning on
Arjuna to burn his wrong mental tendencies in ihee déf shame.

Soft words of sympathy could not have revived Agsndrooping mind to vigour. Thus
Krishna rightly lashed his friend with these stimgjiarrows of ridicule, dipped in the acid of
satire!! Krishna ends his "word-treatment” withagpeal to Arjuna to "Get up and act.”

315I9 3ard
pel sfteyag A <ol @ Agga |
syfIr: ufer =iy yometaRyge 1 g

Arjuna uvaca
Katham Bhismamaharh sarikhye Dronam ca Madhustidana
isubhih prati yotsyami ptijarhavarisudana 4

Arjuna said:
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4. How, O Madhusudana, shall I, in battle, fight with arrows against Bhishma and
Drona, who are fit to be worshipped, O destroyer of enemies!

The motive-hunting cowardice in Arjuna has comepitk up a great argument, seemingly
quite convincing to the undiscriminating. On thé&est hand, to one who has not lost his
balance and who knows perfectly the art of evahgasuch a situation, this is no problem at
all, and Arjuna's arguments are quite hollow. Thar what is imminent is not between
individuals due to any personal rivalry. Arjuna has personality apart from the Pandava-
forces, and the pair, Drona and Bhishma, are at#onrere individual entities; in their
identification, they are the Kaurava-forces. Th® tierces are arrayed to fight for certain
principles. The Kauravas are fighting for theiripglof-Adharma The Pandavas are fighting
for the principles-obharmaas enunciated in the ancient lore of the Hindus.

So glorious being the cause, when the two armipgesenting the will of the People have
marshalled themselves, Arjuna, the hero, had naovithehl right to accept any personal
honour or dishonour, or to insist on any respedisirespect, in meeting the individuals who
were champions of the wrong side. Without taking tiotal view-point of the situation,
Arjuna made the mistake of arrogating to himself iadividual ego and observed the
problems through the glasses of his ego. He resedrimself to be the disciple of Drona
and the grandson of Bhishma. The very same teacttegrandsire were also seeing Arjuna
in the opposite camp, but they felt no compunctibacause they had no such egoistic
misconceptions. They drowned their individualitythre cause they were championing. In
short, Arjuna’s egoism was the cause for his terrioral confusions and misconceptions.

| have often discussed this portion with some eflibst men of our country and | have found
all of them justifying Arjuna’'s argument. That  $ay, this is a very subtle point to be
decided and, perhaps, Vyasa thought of solving fikidle for the society with the very
principles of Hinduism for the guidance of futurengrations. The more we identify
ourselves with the little 'I' in us, the more vk our problems and confusions in life. When
we expand ourselves through our larger identiftcegi--with an army, a cause or a principle,
or a nation or an age --- we shall find our morahfasions dwindling into almost
nothingness. Perfect morality can be declared med lonly by him who has sought to live
and discover his real identity with the Self which ONE WITHOUT A SECOND,
EVERYWHERE, IN ALL BEINGS AND FORMS. Later on, wéall find Krishna advising
this TRUTH as a philosophical treatment for Arjenaental rehabilitation.

oReAGcdT & HBTIHTAT =T High Nezadls elid |
EcaTelhTHRT oRel-Ted Yooll e dfeRufcoenr | |

gurinahatva hi mahanubhavan éreyo bhokturn bhaiksymapiha loke

hatvarthakamarnstu gurdnihaiva bhufijiya bhogan rudhirapradigdhan 5
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5. Better indeed, in this world, is to eat even the bread of ‘beggary’ than to slay the
most noble of teachers. But, if | kill them, even in this world, all my enjoyments of
wealth and desires will be stained with blood.

Continuing his high sounding but futile argumernige to his false estimate of himself and
his problem, Arjuna poses here as a martyr of Wwis morality and ethical goodness.

His gurus meaning both Drona and Bhishma, are characteliseel advlahanubhavah--
men who were the ideals of their age, symbolisimgltest in our culture, who, in their broad-
mindedness and courage of conviction, had themse@ffered many a sacrifice at the altars
of the Sanatana Dharmathe Hindu science of perfect living. Such noblenmwho formed
the very touch-stones of our culture in that erarennot to be eliminated from life, merely
for the fulfilment of an individual's appetite fpower and position. Not only in their own
age, but for millenarian, the world would be impasked by the heartless squandering of
such precious lives.

Thus, Arjuna says that it would be nobler for hithaad the Pandava-brothers to live upon
the bread of beggary than to gain kingship aftestrdging all the glorious flowers in the
garden of our culture. After annihilating them alders and teachers, even supposing the
Pandavas actually got their kingdom back, Arjunanggsoout how his noble Aryan-heart
would not be able to enjoy either the kingdom smiealth; for everything would be smeared
by the bitter memories of the precious blood thatild have been spilt in the war.

Once we misread a situation, sentiments cloud nderstanding and then we too act in life
as Arjuna did in his. This is clearly indicated &ém the detailed narration of the incident by
Vyasa.

7 dafasEn: daval oRIY JaT oA afe ar Ay o |
ATAa gcdr = foreiifaurrasaean: v emazieg: 1 g1

na caitadvidmah kataranno gariyo yadva jayema yadi va no jayeyuh
yaneva hatva na jijivisamaste'vasthitah pramukhe dhartarastrah 6

6. | can scarcely say which will be better, that we should conquer them or that they
should conquer us. Even the sons of Dhritarashtra, after slaying whom we do not wish
to live, stand facing us.

The two earlier stanzas from Arjuna, no doubt, ¢ate to us the state of perplexity and
confusion in his 'objective mind." That the statehgsteria within has now developed to
attack even his intellectual composure is indicatetthis stanza. The stimuli coming from the
array of the enemy-lines, as they touched his &ive-mind,' created therein a problem, to
solve which, he needed the guidance of the rati@maglacities of his intellect --- the
'subjective-mind." Split as he was within, his na¢mtersonality, divorced from his intellect,
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could not easily come to any definite decision. Hgoistic self-evaluation and the ego-
created intense anxieties for the fruits of theagmear, stood, as it were, between his mind
and intellect, separating them and creating betwieem, an almost unbridgeable gulf; hence,
Arjuna’'s confusions here.

The mind, generally functioning as an efficientc&wing-and-despatching-clerk," receives
the information of the perceptions conveyed toyitthe sense-organs, and after arranging
these perceptions in order, conveys them to tiedaat for its judgement. The intellect, with
reference to its own stored-up memories of simgtgperiences in the past, comes to final
decisions which are conveyed to the mind for exenytand the mind in its turn issues the
necessary orders for the organs-of-action to acnupll these are happening at every
moment, all through our waking-state, in our ingglht existence in the midst of the objects
of the world.

Where these equipments are not functioning coopehat with perfect team spirit, the
personality of the individual is shattered and feedmes inefficient in meeting life as a
victorious mortal. The rehabilitation of that indlual is the re-adjustment and re-education
of his inner world and where his personality is@again tuned up and adjusted, he comes to
exhibit better efficiency in life.

Poor Arjuna, victimised not so much by the extemmaild as by his own mental condition, is

seen here as being incapable of judging whetheshioeld conquer his enemy or, by an
ignoble retreat, allow them to conquer him. In thiignza, Vyasa is indicating to us that the
hysteria in Arjuna was not only mental, but alsthatlevel of the intellect.

BIUTIQIUEARAHTd: Jeolid ol eridggddr: |
Ty ¥ AHad gfg a= RravasE enfer #f @i gumH 1 o

karpanyadosopahatasvabhavah prcchami tvam dharmasammudhcetah
yacchreyah syanniscitam brihi tanme Sisyaste’harn $adhi mam tvarm prapannam 7

7. My heart is overpowered by the taint of pity; my mind is confused as to duty. | ask
Thee. Tell me decisively what is good for me. | am Thy disciple. Instruct me, who
have taken refuge in Thee.

In this stanza, when Arjuna has completely realiges helpless impotency in himself to
come to any decision, he surrenders totally to Hf@s He, in his own words, admits the
psychological shattering felt and lived by him iis bosom. He has instinctively diagnosed,
correctly, even the cause of it to be "an uncolabdé amount of over-whelming pity." Of
course, Arjuna does not realise that it is his taispd compassion; but, whatever it be, the
patient is now under the mental stress of extreoméusion and bewilderment.

Arjuna confesses that his intellect (Chetas) hasdmehind a cloud of confusions regarding
what Dharma and Adharma are at that moment for fiime. problem --whether to fight and
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conquer the enemies or not to fight and allow thenges to conquer him --- which needed
an urgent solution, could not be rationally judgeith the depleted mental capacities of
Arjuna.

We have already explainddharmaand found that th®harmaof a thing 'is the law of its
being." A thing cannot remain itself without faithf maintaining its own nature, and "THAT
NATURE, WHICH MAKES A THING WHAT IT IS' is calledDharma Hinduism insists on
theManava Dharmameaning, it insists that men should be true & thwn essential nature,
which is godly and divine, and, therefore, all effoin life should be directed towards
maintaining themselves in the dignity of the Saudl anot plod on through life like helpless
animals.

Here Arjuna indicates that he is quite ready tdofelall the instructions of the Lord and
maintain perfect faith in the wisdom of his Divi@harioteer. The Pandava must also be
considered to have indicated that, if he, in hdighiness, were to raise doubts, even for the
thousandth time, Krishna should have the largetbdaess, compassion and kindness
patiently to explain them again to his disciplel #hkough the Geeta we come across many
occasions when Arjuna punctuates Krishna's messaile his own doubts. Never does
Krishna, even once, grow impatient with his diseigDn the other hand, each question, as it
were, is seen to have added more enthusiasm amrdshto the discourses on the battlefield.

7 & gueanfl wHTIgEg IsimgwvuiHirao |

3TATRT YHTAATCIH @ TG JRIVTATT arferget I ¢l

na hi prapasyami mamapanudyad yacchokamucchosanamindriyanam
avapya bhiimavasapatnamrddharn rajyam suranamapi cadhipatyarn 8

8. 1 do not see that it would remove this sorrow that burns up my senses, even if |
should attain prosperous and unrivalled dominion on earth, or even Lordship over
the gods.

Arjuna is indicating here to Krishna the urgency daidance but for which he would be left
to suffer the voiceless agonies of an inward péire patient is unable to explain or even to
indicate vaguely, the source from which the painsisg in him.

This mental sorrow in Arjuna is "blasting” even bense organs! Under the heavy burden of
his sorrows he finds it very difficult even to seehear things properly. Even Hisdriyas
(sense-organs), are being blasted by the overhsatealvs within him.

It is natural for any reasonable human being td &eintellectual impatience to solve a
problem of the mind and thereby make it quiet aedceful. Poor Arjuna also has tried his
best to bring some consolation to himself throughdwn intellectual discrimination. The
sorrow that he felt was not for the acquisition grodsession of any sensuous object in the
outer world, because, as his own words indicatddsealready thought over them and found
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that even an empire comprising the whole earthyrihing under his kingship --- nay, a
lordship over the gods even --- would not have wWip# his sense of sorrow.

The urgency felt by Arjuna, as is evident from lo&n words, may be considered as
amounting to his burning aspiration for liberatingnself from the limitations of a mortal.
All that he needed to make himself perfect wastridiscrimination (Viveka) which the
'LORD OF THE SENSES' (Hrishikesha) gives him thiomgt the DIVINE SONG.

Ao 3ad

UdHThT guldhel a18Idser: uvdu |

T A sfer anfa<gerear qwif aya & | ]I
Safijaya uvaca
evamukta hrsikesam Gudake$ah Parantapa
na yotsya iti Govindamuktva tisnim babhivaha 9

Sanjaya said:

9. Having spoken thus to Hrishikesha, Gudakesha, the destroyer of foes, said to
Govinda: "l will not fight"; and became silent.

This stanza and the following, together constitile running commentary of Sanjaya the
faithful reporter of the Geeta. He says that, afterendering himself to Krishna, seeking the
Lord's guidance, Arjuna, the great CONQUEROR OF BRE&nd the SCORCHER OF HIS

FOES, declared to Krishna, the Lord of the sertbes he would not fight, and became silent.

No single individual alive at that period had theherity to call back the armies from the
field of Kurukshetra except the blind old uncletbé Pandavas. He had the status and the
weight of opinion necessary for ordering a trucereat a time when it looked as though the
time had slipped through the fingers. Sanjaya hdpatiDhritarashtra would understand the
futility of their fighting against Arjuna, who wodlcertainly conquer the Kaurava forces,
since the "Knotted-haired" warrioG(dakeshphad surrendered himself to the Lord of the
sensesHrishikeshg, the Winner of the World (Govinda). But, Dhritalhdra was born-blind,
and had grown deaf to the words of warning uttebogdthe good, due to his infinite
attachment to his children.

agara geftdsen: ygafaa aRa |
ATarsaRHe fadte=afid aa: 1901

tamuvaca hrsikesah prahasanniva Bharata

senayorubhayormadhye visidantamidam vacah 10
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10. To him who was despondent in the midst of the two armies, Hrishikesha, as if
smiling, O Bharata, spoke these words.

Thus standing between the two forces, the goodtla@dad, arrayed for a battle to death,
Arjuna (thejeevg surrenders completely, to the Lord (the subtiscriminative intellect), his
charioteer, who holds the five horses (the fivesssh yoked to his chariot (body), under
perfect control. When the stunned and confused -ef4guna --- totally surrenders to
Krishna, the Lord, with a smile, reassures the deé\vts final victory, and declares the entire
message of spiritual redemption, the Geeta. In dbisse we analyse the picture painted in
Sanjaya's words, borrowing our sanction frompanishads

Once we agree to read tHipanishadsense in the picture painted here by the words of
Sanjaya, we can discover in it an Eternal Truthewlthe ego (Arjuna) in its dejection sits
back in the body (chariot), throwing down all instrents of ego-centric activitie&andiva,

and when the sense-organs (the white-horses) ddeblaek, well under control, by the
pulled-reins (the mind), then the charioteer (theePintellect) shall lend the ego a divine
strength, and guide it to the ultimate victory ottez forces oAdharmawith the help of the
dynamism ofDharmg even though the former may seem much strongéorge than the
simple-looking dynamism in the latter.

sftereTargara

3TeMATA~I N Rcd UsiTaTaied HTo I

STATIATATRYRA ATl ufvgar | 99|
Sri Bhagavan uvaca
asocyananvasocastvarh prajiiavadarnsca bhasase
gatasuinagatasiiméca nanusocanti panditah 11
The Blessed Lord said:

11. You have grieved for those that should not be grieved for; yet, you speak words
of wisdom. The wise grieve neither for the living nor for the dead.

When we rightly diagnose Arjuna's dejection, itnist very difficult for us to realise that,
though its immediate cause is the challenge ofvttie his condition of mental torture is only
a symptom of a deeper disease. Just as a truerdeititdry to eradicate a disease, not by
curing the symptoms but by removing the CAUSE efdisease, so too here, Lord Krishna is
trying to remove the very source of Arjuna’'s dejusi

The ego rises when the PURE SELF is not recognteesifdeep-seated ignorance in man not
only veils his Divine Nature from himself, but alpoojects on the REALITY a positive
misconception. The 'ego-centric-idea,’ that heasddioned by his own body, mind and
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intellect, is the true seed of Arjuna’'s delusoa@iments with his own relations and the
consequent deep compassion that has risen in lignbdo make him so impotent and
helpless. Grief and dejection are the price thdusien demands from its victim. To
rediscover ourselves to be really something higfh@n our own ego, is to end all the sorrows
that have come to us, through our false identifcest

Thus, the ETERNAL SPIRIT in man, asserting itsdaislationships with his body, comes to
feel bound by a thousand relationships with theldvaf things and beings. The same
PERFECT-PRINCIPLE-IN-LIFE, playing on the field tfe mind, comes to experience the
imperfections of the emotional world as its own.afky the DIVINE-SPARK-OF-LIFE,
assuming, as it often does, a false identity whth intellect, comes to sob and suffer for its
hopes and desires, its ambitions and ideologieg;hndre the characteristic pre-occupations
of the intellect.

The SELF, thus getting reflected in the intell¢glag body, and the senses, is the ego, which is
the victim of the world of objects, feelings an@ag. To this ego, belong all the sad destinies
of life as well as its fleeting thrills of acquisih and possession. The ego in Arjuna suffered
neurosis, goaded by its own delusions and the gomsg misapprehensions. Krishna, in his
INFINITE WISDOM, knew that MIS-APPREHENSION OF REALY can take place only
because of a pitiable NON-APPREHENSION OF REALITYerefore, in order to cure the
very source of Arjuna's delusion, Krishna is hexaching him the cream of knowledge, as
declared in the immortal books of the Hindus, Wpanishads

A re-education of the mind through metaphysical pagchic methods is the last word in
psycho-therapy, which the East gave to the worldnynthousand years ago. Krishna starts
his entire Geeta lesson with this attempt at thedwecation of Arjuna.

True to that traditional cultural concept of edimat here, the Great Master, Krishna, starts
his instructons to Arjuna with a direct discourse upon the ERBR REALITY.

The inner equipments of both Bhishma and Dronawatb through them a glorious
expression of the LIFE PRINCIPLE or the Soul inntheand these great men were
incomparable due to this Divine shine that beametdtlorough them. In this clashing of
weapons, to consider that the cultural soul of Bimia will be wounded, or that the life of
Drona, the master-archer and military genius, Wwél ended, is a delusory concept of an
uninitiated intellect. By this statement Krishna hiadicated to Arjuna a greater Self than the
ego in every embodiment.

At every level of our personality, we view Life amdme to our own conclusions about
things. Thus, we have a PHYSICAL ESTIMATE of therdofrom the body level, quite
distinct from the EMOTIONAL PICTURE of life from & mental level, and also an
INTELLECTUAL CONCEPT of life from the level of thiatellect.

Physically, what | see as a woman, is mentally noyh@r and intellectually, the same sacred
feminine form is a bundle of cells, each havingtgprotoplasmic content, a nucleus that
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presides over all its functions. The imperfectitingt | see in a physical object will fail to
give me misery, if | successfully gild it with mynetional appreciation. Similarly, an object
which is physically abhorrent and mentally shamefill still fail to provide me with any
sorrow, if | can appreciate it from my intellectlevel.

So, that which gives me despondency and dejectidheaphysical, mental and intellectual
levels can yield a thrilling inspiration if | reaw it from the spiritual level. Krishna is
advising Arjuna to renounce his physical, emoticarad intellectual estimates of his teacher
and his grandsire, and those of the whole battlielforoblem, and to re-evaluate the situation
through his spiritual understanding.

This great and transcendental Truth has been steslydexpounded here that it has, on
Arjuna, the stunning effect of a sudden unexpebtadt. We shall, later on, understand how
this subtle, psycho-physical shock therapy did imsueable good to the hysterical condition
of Arjuna.

"WHY DO THEY DESERVE NO GRIEF? BECAUSE THEY ARE ERBRIAL. HOW?"
THE LORD SAYS:

 cdaré SIq AT A od A+ STATeT: |
T da 7 ufasm s 9d aaHa: v | 921

na tvevaharh jatu nasarh na tvarh neme janadhipah
na caiva na bhavisyamah sarve vayamatah param 12

12. It is not that at any time (in the past), indeed, was | not, nor were you, nor these
rulers of men. Nor, verily, shall we all ever cease to be hereafter.

Krishna here declares, in unequivocal terms, thateimbodied Self in every one is set on a
great pilgrimage in which It comes to identify ifseith varied forms, temporarily to gain a
limited but determined, set of experiences. He shgt neither He Himself nor Arjuna nor
the great kings of the age that have assembledoih the armies, are mere accidental
happenings. They do not come from nowhere andeat tleath, do not become mere non-
existent nothingness. Correct philosophical thigkiguides man's intellect to the
apprehension of a continuity from the past --- tigto the present --- to the endless future.
The Spirit remaining the same, It gets seeminglyddmned by different body-equipments
and comes to live through its self-ordained enviments.

It is this conclusion of the Hindu philosopherstthas given them the most satisfactory
THEORY OF REINCARNATION. The most powerful opponemtf this idea do not seem to

have studiously followed their own scriptures. Ghidimself has, if not directly, at least

indirectly, proclaimed this doctrine when He toldsHlisciples: "John, the Baptist, was

Elijah." Origen, the most learned of the Christleathers, has clearly declared: "Every man
received a body for himself according to his deserformer lives."
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There was no great thinker in the past who had mat,any in the present who has not
accepted, expressly or tacitly, these logical amiohs about the DOCTRINE OF
REINCARNATION. Buddha constantly made referencesiw previous births. Virgil and
Ovid regarded the doctrine as perfectly self-eviddonsephus observed that the belief in
reincarnation was widely accepted among the Jews$i®fage. Solomon's BOOK OF
WISDOM says: "To be born in sound body with sounabk is a reward of the virtues of the
past lives."

And who does not remember the famous saying ofetiimed son of Islam who declared, "I
died out of the stone and | became a plant; | dieidof the plant and became an animal; |
died out of the animal and became a man. Why thenld | fear to die? When did | grow

less by dying? | shall die out of man and shallopee an angel!!"

In later times, this most intelligent philosophita&llief has been accepted as a doctrine by the
German philosophers Goethe, Fichte, Schelling arssibhg. Among the recent philosophers,
Hume, Spencer, Max Mueller, have all recognised tluctrine as incontrovertible. Among
the poets of the West also, we find many burnishtdlects soaring into the cloudless sky of
imagination and within their poetic flights theyotbave intuitively felt the sanction behind
this immortal doctrine-Browning, Rossetti, Tennysord Wordsworth, to mention but a few
names.

The REINCARNATION THEORY is not a mere dream of thlelosophers, and the day is
not far far off when, with the fast-developing swe of Psychology, the West will come to
rewrite its Scripture under the sheer weight ofesssd phenomena. An uncompromising
intellectual quest for understanding life cannais$gitself if it is thwarted at every corner by
"observed irregularities.” We cannot, for long,oga them all as mere 'chances.' The prodigy
Mozart is a spectacular instance which cannot hj@aemed away; to be logical we must
accept the idea of the continuity of the embod®als This genius. wrote Sonatas at the age
of four, played in public at the age of five, corspd his first Opera at the age of seven!
Without the REINCARNATION THEORY, we will have tabel this wondrous incident as
an accident and throw it into the dust-bin of cleaand bury it there!!

Examples are often noticed, but rarely recordedvadences, to prove this great THEORY
OF REINCARNATION. The modern world, as | said, lya$ to discover this great and self-
evident LAW OF LIFE.

Therefore, to an uninitiated student, this theorpymseem too staggering for quiet
appreciation. When Krishna declared that none emthincluding himself, Arjuna and the
great kings, even after their deaths on the bé#ld-"shall cease to exist in future,” Arjuna, a
typical man-of-the world could not grasp it as H-seident fact. His questioning eyes made
the Lord explain again the idea through an exanmplee following stanza.

"WHY DO THEY DESERVE NO GRIEF? FOR THEY ARE ETERNAIN ESSENCE.
HOW?"... THE LORD SAYS:
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afEArsReA=gem <@ AR dad a1 |
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dehino’sminyatha dehe kaumararh yauvanam jara

tatha dehantarapraptih dhirastatra na muhyati 13

13. Just as in this body the embodied (soul) passes into childhood, youth and old age,
so also does he pass into another body; the firm man does not grieve at it.

It is the law of memory that the experiencer arertiemoriser must both be the same entity;
then alone can memory power function. | cannot rebex any of YOUR experiences nor

can YOU remember any of MY experiences; | can relreanmy experiences as readily and
easily as you can remember your experiences.

In old age, everyone of us can remember the maidents of his own childhood and youth.
In the progress of growth, childhood dies away wouth appears, and youth dies before old
age can assert itself. In the old man, it is selflent that neither his childhood nor his youth
is with him, and yet, he can remember his own edalys. Applying the principle of memory,
it becomes quite clear then that 'SOMETHING' insusommon in all the different stages of
our growth so that the same entity remembers tperences gained by it in the past through
the childish body, and later, through the youtistalicture.

Thus, youthfulness may be considered as a birtenvdhildhood has met with its death. So
too, old age is born when youth is dead. And yehenof us is the least disturbed by these
changes; on the other hand, we feel, in fact, leahie to the wealth of experiences we have
gained as the status of the body rose from innad@ithood to matured old age.

Using this subjective experience of every one ia world as a standard of comparison,
Krishna is trying to bring home to Arjuna that wisen do not worry when they leave one
body for the purpose of taking another one.

This stanza is again asserting, in unequivocal gerie truth behind the Reincarnation
Theory. And thus viewed, death can no more be eatho a wise man. We do not moan at
the death of childhood following which alone can w@me to experience youth; we are
confident in our knowledge that though youth iseesd into and childhood has ended, there
is a continuity of existence of the same one osy,a child has now become a youth. So too,
at the moment of death, there is no extinctionhef individuality, but the embodied-ego of
the dead-body leaves its previous structure, ancbrdimg to the vasanas (mental
impressions) that it had gathered during its eminedt, it gets identified with a physical
equipment, where it can express itself completahyl seek its perfect fulfilment.

HETARIRG Bl fiaroRIEgaar |

sreTATIRATS fArcaaiRafaesasm=d 1 981
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matrasparsastu Kaunteya §itosnasukhaduhkhadah
agamapayino'nityas tamstitiksasva Bharata 14

14. The contacts of senses with objects, O son of Kunti, which cause heat and cold,
pleasure and pain, have a beginning and an end; they are impermanent; endure them
bravely, O descendant of Bharata.

According to the accepted theory of perceptioN@uanta an object is perceived not BY the

sense-organs but THROUGH them. Thadriyas are instruments through which the

perceiving-ego gathers the knowledge of the varmhjscts. If the perceiver is not actually

contacting the objects through the sense-orgares,otijects, as such, cannot bring any
perception to him.

That the same objects can give two different tygfesxperiences to two different individuals
is very well known. The object remaining the sarhé,can give different experiences, it is
evident that it is because of the difference inrtiental composition of the individuals. It is
also observed that, objects of one's intense fdnoyng a certain stage in one's life, become a
nuisance to the same individual after a time; &grfime passes on, the mental constitution of
the individual also changes. In short, it is velgac that the external objects can convey their
stimuli and give us an experience only when ourdsinome in contact with the objects
through the sense-organs.

He who can understand that the objects of the warddin a state of flux, are constantly
coming into existence and perishing --- he will atlow himself to be tossed about by the
existence or non-existence of the finite thingshaf world. In the flood of time, things and

incidents, circumstances and environments flow oapotir present from the unknown

FUTURE, to give us vivid experiences of varied m#i¢y, and they, in their very nature,

cannot remain permanently, but must, of necespags on to become one with the entire
PAST. Nothing can remain the same, even for a gyarbd, in the world-of-objects where

change alone is the changeless law.

Having understood this finite nature of the chabfgaobjects-of-the-world, wherein
everyone of them has a beginning and an end, aocoasion need a wise man despair the
least, of things THAT ARE, or of things THAT ARE NOHeat and cold, success or failure,
pain or joy --none of them can be permanent.

Since every situation, of its own nature, must keepchanging, it would be foolish to get
ourselves upset at every change noticed. It isamstb suffer them meekly with the comfort
and consolation of the knowledge of their finiteduna. It is the attitude of the wise to go
through life, both in joy and sorrow, in succesd &ailure, in pain and joy, with the constant
awareness: "Even this will pass away."

The external world of challenges is finite inasmasht has a beginning and an end. Not only
that, Krishna adds, "they are impermanent by thery nature.” By the term 'impermanent'
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used here, the Lord means that the same objechvgivMes pleasure at one moment starts
yielding, at another moment, pain to the experienthis inconsistency is indicated by the
term'anitya’in the stanza.

WHAT GOOD WILL ACCRUE TO HIM WHO IS INDIFFERENT TGHEAT AND COLD
AND THE LIKE? -- LISTEN:

3 & 9 ed you goudy |

ARG e AlSHAC@RT dbedd 9% 1

yam hi na vyathayantyete purusam purusarsabha
samaduhkhasukharh dhiram so'mrtatvaya kalpate 15

15. That firm man whom, surely, these afflict not, O chief among men, to whom
pleasure and pain are the same, is fit for realising the Immortality of the Self.

Calm endurance, both in pleasure and pain, is diton necessary for right knowledge of
the true Self; this is the technique of Self-reslmn, as explained in the Upanishadic lore.
Based upon that fact, here Lord Krishna explaias ¢ime who has found in himself a mental
equipoise, wherein he is not afflicted or disturltlydcircumstances of pain and pleasure, he
alone "IS FIT FOR ATTAINING IMMORTALITY."

When the TRANSCENDENTAL TRUTH or the ETERNAL PERFEON has been
indicated by the term Immortality, the term is mgtd in its limited sense of ‘deathlessness'
of the body. Here the term 'death’ not only indisathe destruction of the physical
embodiment but also includes and incorporates witts significance, the entire range of
finite experiences, where, in each one of themyethe an extinction-experience. No
experience gained through either the body, or timel por the intellect is permanent.

In other words, each experience is born to livéawi for a short period and then to die away
in us. These chains of finite experiences stretghirofront of us as the paths of sorrow and
pain in our life. The term 'Immortality,” used byetRishi to indicate the 'Supermanhood,’
indicates a state wherein one, walking the patlerafless sorrows, as the individual ego,
transcends that state to attain the Infinite exypee of THE ETERNAL AND THE
PERMANENT.

Through the Geeta, our poet-seer Vyasa is making Keishna declare that the purpose of
life for every one is the attainment of PERFECTICIMd to evolve oneself to it one must
make use of every little chance in one's allottpdnsof life. To endure meekly, with
magnanimous joy, the little pin-pricks of life fheat and cold, success and failure, pain and
joy --- is the highest training that life can proeito all of us.

An incompetent idler's hapless endurance of Igenat in itself what is indicated here. It is
especially said that the equipoise of the mindhhotpleasure and sorrow, entertain by a
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"wise man" (Dheerah) makes him fit for the highasdtural self-development. That is to say,
the equanimity should not flow from the dark cawésne's stupidity and inertia, but it must
gurgle forth from the open sunny fields of wisdond ainderstanding. When one understands
the essential nature of the objects-of-the-worltddinite, out of that realised knowledge one
gains enough balance for calm endurance and dadsai@xalted in pleasure nor dejected in
pain.

So long as we live in the body, as the body, wenateable to ignore or calmly endure the
sorrows of the body. But, when we are fired by @atisgent of love or hatred, we invariably

make ready sacrifices of bodily pleasures. Becafismy love for my son, | am ready to

make any sacrifice of my physical needs, so tima&y give him a good education, etc. When,
intellectually, one gets fired by some idea or idgy, for the satisfaction of it, one readily

ignores and overlooks the comforts and pleasureme’s body and mind. The martyrs and
revolutionaries in the world could, with pleasuface physical persecutions and mental
agonies for the satisfaction of their intellectliads and for the fulfilment of their ideals and

ideologies.

FOR THE FOLLOWING REASONS ALSO, IT IS PROPER THATOY SHOULD
ABANDON YOUR GRIEF AND DISTRESSING DELUSION AND SHALD CALMLY
ENDURE HEAT AND COLD, ETC. FOR:

arad ferera Hrar arsren ferera Aa: |

RN el s ARl STfar: | 9€ |
nasato vidyate bhavo nabhavo vidyate satah
ubhayorapi drsto’ntas tvanayostattvadarsibhih 16

16. The unreal has no being; there is no non-being of the Real; the truth about both
these has been seen by the Knowers of the Truth (or the Seers of the Essence).

In Vedanticliterature, the Real and the Un-real are veryrdifieally distinguished. These
two categories are not considered as indefinablesii ancient scriptures; though they do not
declare these to be definables. The Rishis hawlglandicated what constitutes the REAL
and what are the features of the UN-REAL. "Thatalhivas not in the past and which will
not be in the future, but, that which seeminglysexionly in the present is called the un-
Real". In the language of théarika, "That which is non-existent in the beginning amdhe
end, is necessarily non-existent in the intermedsahges also; objects, we see, are illusory,
still they are regarded as real."

Naturally, the Real is "that which defies all chasa@nd remains the same in all the periods
of time: past, present and future." Thus, in arimany example, when one misunderstands a
post in the dark to be a ghost, the ghost visiororssidered unreal as compared to the post;
because, the hallucination cannot be permanenitalwks not remain after the re-discovery
of the post. Similarly, on waking up from our dreame do not get anxious to provide for our
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dream-children; because, as soon as we wake upealise that the dream was unreal.
Before we went to bed, the dream-children weremitit us, and after waking up, our dream-
children are no more with us; thus we understamtiraalise that our dream children, whom
we loved and tended as real during our dream,mafact, unreal. By significance, therefore,
the Real is that which exists at all times: in faest, the present and the future. The post is
relatively real --- it was, it is and it will be.

The life in our matter envelopments, we know, isté, inasmuch as every little experience,

at all the three levels of our existence --- amdmg objects, with our sentiments, in the

company of our ideas --- in finite. The body changeevery moment; the mind evolves and
the intellect grows. All changes, evolutionary masats and growths, are indicated by a
constant-death of their previous state, in ordat tine thing concerned may change, evolve or
grow. The body, the mind and the intellect are @hanging in us, and all of them, therefore,

according to our definition, cannot be Real.

But is there a Real entity behind it all? In ordleat change may take place, no doubt, a
changeless substratum is necessary. For the vedters river to flow, a motionless river-bed
must exist. Similarly, in order to hold togethee tmillions of experiences at the levels of our
body, mind and intellect, and to give us the exg®e of a synchronised whole --- which we
call life --- we must, necessarily, have some galstin, changeless and real, which is
common to all three.

Something in us remains, as it were, unchangethalugh our changes, holding the vivid
experiences together as a thread holds the beadseanklace. On closer analysis, it becomes
clear that it can be nothing other than the Selfisnthe Pure Awareness. Experiences that
have come under one's awareness do not constityteital aspect of one's own Self; life is
the sum total of experiences that have been dewisethe touch of one's illuminating
Consciousness. In childhood, | was conscious ofamjdhood-life; in my youth, | was
conscious of my youthful life; and in my old agearin again conscious of my present
experiences. The Consciousness remaining the samndkess experiences came under it, got
illumined and died away. This Awareness by whitte¢ome conscious of things in my life -
-- because of which | am considered as alive, buthich | will have no more existence in
this given embodiment --- "That" Spiritual Entiti{ternal and All-Pervading, Unborn and
Undying, the One Changeless Factor, is the Infinite. And this Atman is the Real.

Men of knowledge and wisdom have known the esséheeneaning and the implication of
both these: the Self and the non-Self, the RealthadUnreal, which in their mysterious
combination constitute the strange phenomenonc:tike world.

WHAT THEN IS THAT WHICH IS EVER REAL? LISTEN:

sifeTior g afefs = wrdfied aas |

ferareraRRa= 7 HVaq wgHe | 96 |

avinasi tu tadviddhi yena sarvamidam tatam
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vinaSamavyayasyasya na kascitkartumarhasi 17

17. Know That to be Indestructible by which all this is pervaded. None can cause the
destruction of That --- the Imperishable.

The REAL is that which envelops everything thatsexi and which is the very stuff and
substance of all the worlds of perceptions, which experience. Different mud-pots, each
different in form, shape and colour, may have déf¢ names according to the things they
contain or according to the purpose for which thsy used. Though each of them has thus a
different name, yet, all of them are, we may sayedoped by --- or permeated with one and
the same stuff, the mud, without which none of pbés can exist. From mud they came; in
mud they exist; and when they are destroyed, th@mes and forms shall merge back to
become mud. All the mud-pots are enveloped by mhidiwis the Reality holding the world

of mud-pots together.

Similarly, the world of finite changes is entirepermeated through and through and
enveloped by the REAL, the Changeless. Bmhgawanadds that there is no possibility of
this REAL, even for a moment, ever getting destdpyven by a fraction.

WHAT THEN IS THE UNREAL ASAT WHOSE EXISTENCE IS NOT CONSTANT?
LISTEN:

3Tdd-d 3H <&l AR Rk |

STATRATSTHRRY dRHATRIEAIRA HIRd 1 9¢ 1

antavanta ime deha nityasyoktah éaririnah
anasino’prameyasya tasmadyudhyasva bharata 18

18. They have an end, it is said, these bodies of the embodied Self. The Self is Eternal,
Indestructible, Incomprehensible. Therefore, fight, O Bharata.

The physical forms, constituted of matter enveloptsieare all perishable equipments for the
indwelling-Self, which is the Eternal Factor, eweits nature, changeless, indestructible, and
incomprehensible. By the term EVER CHANGELESS, 8upreme is indicated as Eternal
because the non-eternals, by their nature, musvé&ehanging, change being the insignia of
the finite. Here, by using the two terms: Etermdityah) and IndestructibleAnashinal), the
Lord is indicating that neither a total nor a partestruction is possible in the Supreme.

By qualifying the Eternal as UNKNOWABLE it is naty any sense, intended to indicate that
the Supreme is ‘'unknown.' Here, the term 'unknosvablonly meant to express that it is not
knowable through the usual organs of-perceptione $Bnse-organs are the instruments
through which the Consciousness beams out and SnalMareness, objects get illumined.
These instruments of cognition, whether they bses@mngans, or the mind or the intellect, are
in themselves, inert and can have their knowledfgearception only when they are
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dynamised by the Consciousness, the Spark-of-Bi$esuch, these organs cannot make the
Consciousness an object of their apprehension.efdrer, in terms of our most common
source of knowledge --- direct perception --- tBleastrasays here that the Supreme is
‘'unknowable,’ It being self-determineBwatahsiddhah

THEREFORE, FIGHT, O DESCENDANT OF BHARATA -- This,ireally, not a command
to fight. A religion that is built upon the conceptt extreme forgiveness and large hearted
tolerance, as envisaged in the principle of "nolevice," could not have raised a slogan of
chaos or revolutionary blood-thirstiness in itsywecripture. Such an interpretation is the
unintentioned mischief of a commentator, who doasread the Geeta in the context of the
Mahabharata

The words "Fight, O Son of India,” means that iaiseligious call to every Hindu to discard
his defeatist mentality and face, whole-heartedig sincerely, the situations, in every given
field of his life, at every given moment of his stence. Active resistance to evil is the
Krishna-creed in the Geeta.

THE LORD NOW QUOTES TWO VEDIC MANTRAS TO CONFIRM THVIEW THAT

GEETA SHASTRA IS INTENDED TO REMOVE THE CAUSE OF S/SARA, SUCH
AS GRIEF AND DELUSION. "IT IS ONLY A FALSE NOTION ® YOURS," SAYS THE
LORD, "THAT YOU THINK THUS: 'BHISHMA AND OTHERS, WLL BE KILLED BY

ME IN THE BATTLE; | WILL BE THEIR SLAYER'..." HOW?

T I+ AT AR Avdel A=A &dH |

3949} at = ferertay 9= efea a9 e=d | 9 |

ya yenarh vetti hantararm yascainarh manyate hatam

ubhau tau na vijanito nayarn hanti na hanyate 19

19. He who takes the Self to be the slayer and he who thinks He is slain, neither of
these knows. He slays not, nor in He slain.

The Self, being Immutable, It is neither slain ean It be the slayer. Those who think that
they have been slain when the body is slain ansetdho feel that they are the slayers, both
of them know not the Real Nature of the Self andckethey but prattle meaningless

assertions. That which is killed is the perishdbdely and the delusory arrogation, "l am

slain” belongs to the ego-centre. The Self is Wth is beyond the body and the ego, since
the Pure Consciousness is the Illuminator of bdtk, body and the ego. In short, being

Immutable, the Self can neither be the agent r@otiject of the action-of slaying.

HOW IS THE SELF IMMUTABLE? THIS IS ANSWERED IN THREXT VERSE.

= oiad f&rad ar warfaart oar ar 9 9= I
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3761 e emralsd qRION 7 &=ad &=THI eRIY | 201
na jayate mriyate va kadacit nayarn bhtitva va na bhtiyah
ajo nityah $aévato’yarh purano na hanyate hanyamane arire 20

20. He is not born, nor does He ever die; after having been, He again ceases not to
be; Unborn, Eternal, Changeless and Ancient, He is not killed when the body is killed.

This stanza labours to deny in the Self all thesyms of mutability that are recognised and
experienced by the body. The body is prone to iiffechanges and these modifications are
the sources of all sorrows in every embodiment.s€h&x changes are common to all, and
they may be enumerated as: birth, existence, gradeitay, disease and death. These changes
are the common womb of all pains in a mortal's I§# these are denied in the Self, in this
stanza, to prove the immutability of the Self.

Unlike the physical body, the Self is not bornpd#ing the Eternal Factor that exists at all
times. Waves are born and they die away but tharoisenot born with the waves; nor does it
die away when the waves disappear. Since them lsrth, there is no death; things that have
a beginning alone can end; the rising waves alanentoan their dying conditions. Again, it
is explained that like the birth of a child, whosmaot existing before and who has come to
exist after the birth, the Atman is not somethingtthas come to be born due to or because of
the body. Thus, the Self is unborn and eterndiirthless and deathlesajéh, Nityah.

HAVING THUS STATED THE PROPOSITION THAT THE SELF ISIEITHER AN
AGENT NOR AN OBJECT OF THE ACTION OF SLAYING, AND AVING
ESTABLISHED, BY ARGUMENTS, THE IMMUTABILITY OF THE SELF, LORD
KRISHNA HERE CONCLUDES THE PROPOSITION AS FOLLOWS:

darfaaf st o vadeHeH |

Fef 3 gow: uref & ardafa aftdaeH | 291
vedavinasinarh nityam ya enamajamavyayam
katharh sa purusah partha karh ghatayati hanti kam 21

21. Whosoever knows Him to be Indestructible, Eternal, Unborn, and Inexhaustible,
how can that man slay, O Partha, or cause others to be slain?

Summarising what is said so far, as the Law of §¢idharma) of the Self, which indicated
rather than defined the Eternal, Inmutable Reailitythis stanza, we have, in the form of an
interrogation, an assertion that those who know #fall have thereafter, no dejection or
sorrow in facing life's realities.
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Having known the Self to be Indestructible, Etertborn and Inexhaustible, Krishna asks
Arjuna, "How can one arrogate to oneself the stugeh of agency?" The Lord says that
neither can such an individual cause someone ymnslahimself be a slayer. In the context of
the given situation, Krishna advises thus. It igfiesting to note that He means both Himself
and Arjuna by His words. If this knowledge of thedRty has come to the intellectual
appreciation and acceptance of Arjuna, he will havenore justification to feel himself to be
the killer of the Unborn.

IN WHAT WAY IS THE SELF INDESTRUCTIBLE? HERE, IN TH FOLLOWING, IS
AN EXPLANATORY EXAMPLE:

arAitT sftorffer @ren fersrr warts ofevnfa a_ysu=afor |

aerr erRixifr fererear sitvrt=ar=nfar d=nfer aarf=r <&t | 221

vasamsi jirnani yatha vihaya navani grhnati naro’parani
tatha $arirani vihaya jirnanianyani samyati navani dehi 22

22. Just as a man casts off his worn out clothes and puts on new ones, so also the
embodied-Self casts off its worn out bodies and enters others which are new.

This is one of the oft-quoted famous stanzas inGheta which, by a very striking example,
explains to us how the ego-centric entity in anvitial readily leaves its associations with
one set of equipments, and arrogates to itsellh@naionducive envelopment for living a new
set of its required experiences. The example thats® uses is so universal that from the
Lord's own mouth it rings with a note of irresi&ilappeal.

Just as an individual changes his clothes to kaitcbnvenience of the occasion, so too the
ego-centre discards one physical form and takesdther, which will be most suited for it to
gain the next required type of experiences. Nowitleplan to go to his office in his night-
gown, nor will he, in his stiff-collar, feel happyhile playing tennis in the evening. He
changes his dress according to the field whereshetending to work for the time being.
Similar is the why and wherefore of death and thkee.

This striking example, which comes within the coeimnsion of every one, is made use of
by the Lord so that, not only Arjuna, but even theagho are overhearing these eighteen
discourses, even at this distant time, may comuntierstand the idea clearly.

Changing of our clothes that have become worn cammnot be a pain to anyone of us,
especially when it is for the purpose of puttingamew set of clothes. Similarly, when a
mind-intellect-equipment finds that its embodimen& given form can no longer help it to
earn, from its available environments, experientteg would facilitate its evolutionary
pilgrimage, it feels that this particular form i®m out Jeerng. This "worn out" condition
of a body is to be decided neither by its age myitdbbiological condition. Nor can anybody
other than its wearer, the ego, decide it.
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Critics rise up in hosts, however, against thehtmit this stanza and their main platform of
arguments is built upon the observed facts of yquample dying away in the bloom of their
life. In the observers' opinion, the individual wgsung and his body was not worn out
(Jeerng, but from the standpoint of the evolutionary resity of the ego concerned, that
body was already useless for it.

A rich man feels like changing his house or vehadfaost every year, and he invariably finds

ready purchasers. As far as the rich owner is aoeck the thing has become useless for him
while for the purchaser it is "as good as new." iGirty, here nobody else can decide,

whether a given body is worn out or not, exceptitsarer.”

In short, the stanza emphasizes the doctrine n€aenation which we have already explained
in an earlier stanza.

On the whole, it must have definitely conveyed tguAa the idea that death grins only at

those who have no understanding, and that it hapamo for those who understand its

implications and working. Just as changing thegres0 pain to the body, so too, when the
dweller in the body leaves the envelopment thereipain possible; again, undressing does
not mean that thereafter we will ever live naked,tso, the embodied Self, ere long,

discovers an appropriate equipment from which tefion so as to earn for itself new sets of
experiences. Evolution and change are all for thmdrand-intellect and not for the Self. The

Self is perfect and changeless, and needs no elut

WHY IS THE SELF CHANGELESS? THE LORD SAYS:

A4 fsmafa gmfor 4 <&l uras: |
T d9 deeTg-araY 9 enuAfa Aroda: | 231

nainarh chindanti Sastrani nainarh dahati pavakah

na cainarh kledayantyapah na $osayati marutah 23
23. Weapons cleave It not, fire burns It not, water moistens It not, wind dries It not.

The unseen is always explained in terms of the,sm@hthereby the unknown becomes fully
indicated, rather than defined; for, any unknowmghmerely defined in itself remains as
unknown as before. Similarly, here the Changelksgsjutable, Self is being described by
Lord Krishna in terms of the mutable and everchaggiorld which is very familiar to
Arjuna and all people like us. In the world-of-clgan objects come to their annihilation
through instruments of death or they are consunyefird or destroyed by water or dried up
by air. These are the various cosmic means andoaethy which the objects of the world
come to their destruction. All these means areaded| as impotent in bringing about the
destruction of the Self.
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WEAPONS CLEAVE IT NOT --- It is very well-known thavith an axe one can cut down a
thing, and with a bullet one can shoot some otlgead, but neither can one wound water,
fire, air or space with a sword, however sharpighthbe. The principle is that no instrument
can hit or destroy an element subtler than itdé&dturally, thereforeAtman the Self, the very
cause of the subtlest element, space, and nedgsbarefore, subtler than space, cannot be
cut asunder by the gross instruments.

FIRE CANNOT BURN IT --- Fire generally can burntlgs other than the fire, but it cannot
burn itself. The burning capacity in fire is theayw&ssence, the Truth in it, and therefore, fire
cannot burn its own Essence, viz., its fiery natWnerever there is fire, it can consume
things only in space and yet, space is never coedlby fire. Things are consumed by fire in
space. If space itself cannot be consumed by tiwe, impotent it must feel when it tries to

consume the cause of space, the Self?

WATER CANNOT MOISTEN IT --- Things get soaked onihen they have got inter-space
in themselves. A piece of bread can be soaked tarvea milk, but, a piece of iron cannot be
soaked, as iron has no inter-space in it. Whenstiiestance is one homogeneous mass
containing nothing other than itself to conditidn water cannot enter the substance and,
therefore, cannot soak it. Another method of desibn observed is either through the quick
effects of water, that is drowning, etc., or throutpe slow effects of moisture, such as
corroding, etc. Even these cannot destroy the Truth

WIND DRIES IT NOT --- Dehydration is possible onihen there are some traces of water
in the substance dehydrated. Every crystal haswts water of crystallisation, which, when
removed, causes the crystals to lose their disshapes and forms and get pulverised into a
fine powder. These are days when vegetables antinf@terials are dehydrated for purposes
of preservation. This is possible because thesstautes contain moisture-molecules within
them. The Supreme Consciousness contains nothihgr dhan Itself and therefore,
annihilation through the process of dehydrationaspossible.

Apart from this direct word-meaning, on the whdlee stanza indicates deeper significances
which are better brought out in the next stanzeerevliord Krishna gives out how and why
the truth is Eternal.

FOR WHAT REASON? WHY AND HOW CAN WE RECOGNISE THEESF TO BE
ETERNAL?

BN STHSTENTHTE e S T U o |

e Adetar FemuREelsd AATaA: | 28|
acchedyo’yamadahyoyam akledyd’sosya éva ca

nityah sarvagatah sthanuh acalo’yarh sanatanah 24
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24. This Self cannot be cut, nor burnt, nor moistened, nor dried up. It is eternal, all-
pervading, stable immovable and ancient.

It is amply clear that if a thing cannot be anmted by any of the known methods of
destruction of nature, or those invented and perfeby man, then that given object must be
everlasting. Here, in the second line, we haveriasef qualities listed, indicating the Truth;
they are not a haphazard collection of terms piakedt random and used in haste.

Each word is chosen as a sequence to the previmisThat which has indestructibility, as
indicated in the first line, should necessarily éeerlasting (Nityah). That which is thus
Eternal must be necessarily All-Pervadirgpfvagatah "ALL-PERVADING" is a short
term of inconceivable depth of significance.

ALL-PERVADING is that which pervades everywhere atieerefore, there is nothing that is
not pervaded by the "ALL-PERVASIVE." The Eternalttr envelops all, and the ALL-

PERVADING has no shape, since that which has aesisaponditioned all along its outline
by something other than itself.

A man with a head, a trunk and limbs has a shageguse all around him, along his outline,
is space, which is something other than the carbaterial of his skull and bones. A thing
conditioned should necessarily have a form of ws.0By the term "ALL-PERVADING," it

is meant that it has only Itself all round It artdail places, and that It is unconditioned by
anything other than lItself.

A truth that is thus Eternal (Nityah), Homogeneaums All-Pervading $arvagatah must
necessarily be "StableSthanul because no change can ever take place in it. Wihiah is
thus Stable must be "FirmAc¢halaly; for, it cannot shake or move, since movementigsp
the transfer of a thing from one set of time aratplto another set of time and place where it
was not. Since the Self is All-pervading, theraasspot in space, or period in time, where It
is not already, and therefore --- just as | carmove myself in myself --- the Self cannot
move anywhere. A motionless thing is indeed "Fi{&¢halal).

Here the two terms "StableSihanuh and "Firm" @Achalah) may seem to be a tautology:
both having almost the same meaning. But the fommeains stability at the base, as in the
case of a banyan-tree. At the base of the truisksitable and yet at the top it is moving. Truth
is 'stable’ at the 'base’ and 'firm' at the 'top'lts Infinite glory, It has no movement
anywhere.

Sanatanah--- that which is ancient. The implication of thisrm can fall under two
categories: the obvious and the suggestive. ThelOB% meaning indicates that the Self is
not new Nutanal) but it is ancient and, therefore, we, as studehBrahma-Vidya, need not
hesitate to accept it, as we necessarily wouldeftheory were a modern ideology which was
yet to be verified by observed experimental dataitd suggestiveness, the teBanatanah
implies that the Self is unconditioned by time gohalce. Perfection gained, whether it be in
India, or at the North Pole, in the present gemanabor in the chaste periods of thedic
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culture, in all places and at all times, by allrseén all the religions of the world, the Self-
experience at the time of God-realisation, can telyne and the same.

MOREOVER, BHAGAWAN ADDS:

T sTARIIT sTAfABRIT ST I

awATed fafecds argenfRigasia 1w |

avyaktd'yamacintyd'yam avikaryo'yamucyate
tasmadevarn viditvainarh nanusocitumarhasi 25

25. This (Self) is said to be Unmanifest, Unthinkable and Unchangeable. Therefore,
knowing This to be such, you should not grieve.

This Eternal, All-Pervading Self is certainly Unnifast, Unthinkable, and Unchangeable,
and therefore, having known this truth in Its etisémature, Krishna argues that it is neither
possible to kill nor to get really killed. Each tifese terms is quite expressive of certain
logical truths.

UNMANIFEST --- The five Great Elements that we knomhen they become subtler, they

lose their capacity to impinge themselves uponsemse perceptions: considered from 'Earth’
to 'Air," we find the elements progressively gagtisubtler for our perceptions and finally

'Ether' or 'Space,' by itself, cannot be perceidiedctly by our senses at all. However, the
five Great Elements can, to some extent, be pexdeitirough our sense-organs. But the
CAUSE of 'Ether, ' the subtlest of the Five Elerseid too subtle for our perception, and

therefore we will have to assume that it is Unmestif

A thing is called manifest when we can perceivthibugh one or the other of our sense-
organs. That which is beyond all five sense-orgartalled Unmanifest. | cannot see, smell,
hear, taste or touch a full-grown mango tree inaago seed, and yet, | know that the seed is
the cause for the tree. Under the circumstancestride is said to be in an 'unmanifest'
condition in the seed. Similarly, when they say tinath is Unmanifest, they only mean that
It cannot be perceived through any of our sensarmgin theUpanishads we have
exhaustive explanations of why our senses cannge tize Eternal as an object of sense-
perceptions. It is the very subject because of ivthe sense-organs can perceive.

UNTHINKABLE --- After denying the sense-organs aphay in the field of Truth, we are
told that the human mind also cannot think, nor tehuman intellect ruminate over and
comprehend the Infinite. The Self being the veligy that energises the mind and the intellect,
which by themselves are inert and insentient, @b®es obvious that the mind and intellect
cannot make the Self an object of their comprelwend\ telescope-gazer cannot see himself
with his telescope; he cannot be at once the swkittee seen. Thus here, the Lord's word
"Unthinkable" is to be understood as meaning 'Inm@hensible’ by the mind and the
intellect of the seeker.
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UNCHANGEABLE --- This term indicates that the Sedfwithout parts because things that
have parts in themselves are things which havenjfoeand those that have "form" must
necessarily come under the category of the FINITE axhibit in themselves various
modifications and changes. By these terms, Trutbeislared as Immutable, Unmanifest,
Unthinkable and Unchangeable.

Krishna thus advises Arjuna to end his grief. Howimderstands the Eternal nature of the
Self can have neither the occasion to perceive difnas the slayer nor recognise others as
the slain. GRANTING THAT THE SELF IS NOT EVER-LASNG, THE LORD
PROCEEDS TO GIVE THE MATERIALISTS' POINT-OF-VIEW:

37er I+ Hered et ar a=r gaq |

aenfi o #ararer A4 enfrgaefy | €|
atha cainarh nityajatarh nityarh va manyase mrtam
tathapi tvarh mahabaho nainarh $ocitumarhasi 26

26. But even if you think of Him as being constantly born and constantly dying, even
then, O mighty-armed, you should not grieve.

This and the following stanzas are arguments inclvithe materialists' point-of-view has
been, for the purpose of argument, presented hen€rishna. According to them, direct
perception alone is an authority for belief. Witlststandard for their knowledge, when they
try to measure life, they have to accept it as mstant flux of infinite-births and infinite-
deaths. Things are born; and they die away. Thisl-afbirth-and-death is constant. And
"this constant change" is life to them. Krishnaumgthat, if life is but a constant repetition of
births and deaths, then also, the héfalfabahy that you are, you do not deserve to grieve
on this occasion. ACCORDINGLY:

SITa & glar Jeggfd oT=n Ja=a @ |
axHATEURERISS 7 od enfRIgHERT | R0

jatasya hi dhruvo mrtyuh dhruvarh janma mrtasya ca

tasmadapariharye'the na tvarh $ocitumarhasi 27

27. Indeed, certain is death for the born, and certain is birth for the dead; therefore,
over the inevitable, you should not grieve.

That which is born must die and after death thieagsborn again. Here, Krishna continues to
view the whole situation from the materialist anglae materialists take life to be a constant
flood of appearances of forms, arising from nowhared disappearing into nowhere. The
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theists believe that the embodiments are takenyughd individual-ego in order that it may
eke out its experiences and learn to grow in itdesstanding of life and ultimately realise the
Truth behind it all.

Thus, this is a common meeting point of both thestis and the atheists; that both of them
believe life to be a continuous chain of birth alehth. Thus, if life, be, in its very nature, a
stream of births and deaths, against this inewtatangement, no intelligent man should
moan. Standing out in the blazing summer sun, oostmndeed, be stupid to complain

against its heat and glare. Similarly, having caméfe, to complain against the very nature
of life is, indeed, an inexcusable stupidity.

On this score also, to weep is to admit one's @morance. Krishna's life, is, on the whole, a
message of cheer and joy. His doctrine of liferisgresistence upon, "to weep is folly and to
smile is wisdom." "Keep smiling" seems to be Kriglsnphilosophy put in two words, and

that is why, seeing his dear friend weeping in lifee Lord gets whipped up, as it were, to an
enthusiasm to save Arjuna from his delusions, amdylhim back to the true purpose of life.

THE FOLLOWING TEN VERSES GIVE THE COMMONMAN'S VIEWSHANKARA
SAYS, "NEITHER IS IT PROPER TO GRIEVE OVER BEINGSHMCH ARE MERE
COMBINATIONS OF (MATERIAL) CAUSES AND EFFECTS; FOR"

STIehTalf=T Y dri=1 rcpHLAT T HIRA |

STIThiaerAaT=d a bl uReaar | ¢ |

avyaktadini bhiitani vyaktamadhyani bharata
avyaktanidhananyeva tatra ka paridevana 28

28. Beings unmanifest in the beginning, and unmanifest again in their end seem to be
manifest in the middle, O Bharata. What then is there to grieve about?

From this stanza onwards we have a beautiful ptagen of the whole problem of Arjuna
from the stand-point of the man-of-the-world. Iredb ten verses Krishna explains the
problem as viewed through the goggles of a comman of the world and valued by his
intellectual judgement.

The material world of objects strictly follows thew of causation. The world of "effects”
rises from the world of "causes." In a majority a#ses, the effects are manifest and the
causes are unmanifest. "To project from the unraantb the manifest' is the programme of
creation of a thing, strictly following the Law Gfausation.

Thus, the manifest-world of today was unmanifedoteeits creation; and now for the time
being, it is available for cognition as fully maest, only to fade away soon into the
unmanifest again. It amounts to saying that thegarecame from the UNKNOWN and shall
return to the UNKNOWN. Even if viewed thus, why sldbone moan; for, the spokes of a
wheel that turns eternally must COME DOWN only &R UP again.
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Again, the dream-children, unmanifest before, anictw came to manifestation during the
dream, become unmanifest again on waking up. Whanmgou bachelor, for a wife whom
you had never married, who had disappeared withr goeam, the children unborn, who
dissolved away with your dream?

If there be, as Krishna says, an Infinite, Eterfialith which is Changeless and Deathless, in
which alone this drama of change occurs, this wdfibirth-and-death spins, how is it that
we are not able to realise It even though it isl@red to us repeatedly? According to
Shankara, Lord Krishna here feels that He shouldbteome Arjuna for his incapacity to
understand the Self.

SHANKARA SAYS, "THE SELF JUST SPOKEN OF IS VERY [HECULT TO
REALISE. WHY SHOULD | BLAME YOU ALONE, WHILE THE CAJSE,
IGNORANCE, IS COMMON TO ALL?" ONE MAY ASK: HOW IST THAT THE SELF
IS SO DIFFICULT TO REALISE? THE LORD SAYS:

A RIacaefel pldaeaHT T I daalar A= |

SeTRiaTlaA=T: Juife Jear= da = da BlRad | <
aScaryavatpasyati kascidenam ascaryavadvadati canyah
aScaryavaccainamanyah $rrnoti Srutvapyenarn veda na caiva kascit 29

29. One sees This as a wonder; another speaks of This as a wonder; another hears of
This as a wonder; yet, having heard none understands This at all!

The Eternal Absolute is explained to us as Infinkdl-knowing and All-blissful. Our
experience of ourselves is that we are finite, rgnb and miserable. Thus, between the
Reality, which is our Self, and what we experienaeselves to be, there seems to be as much
difference as between heat and cold, light andrdesms Why is it that we are not able to
recognise the Self, which is our Real Nature?

In our ignorance, when we try to perceive the Trittlseems to be a goal to be reached at
some distant place, in a distant period of timet Bufact, if we are to believe the Lord's
words, the Self being our essential nature, wenaker far from It. A mortal is as far away
from Immortality --- the sinner is as far removadrh a Saint --the imperfect is as far
removed from Perfection --- as a dreamer is froentaker.

Man awakened to the Self's Glory is God; God fduyedf His own glory is the deluded
man!

To the ego, the very existence of the subtler Bejfond the body, mind and intellect is an
idea that cannot even be conceived of, and, whewral, through the techniques of self-
perfection, comes to recognise himself to be tHg Be is struck with a wondrous ecstasy of
that supra-sensuous experience.
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The emotion of wonder, when it rises in the minas the capacity to black-out, for the time
being, all cognitions, and the individual who hae struck with wonder, forgets himself
and becomes, for the moment, one with the very iemotAs an experiment, try to
completely surprise somebody, and quietly watch ditgude. With mouth open and his
unseeing eyes protruding out, every nerve in hmnetcted to the highest tension, the victim-
of-wonderment stands fixed to the spot as a stedeed in moist, cold, flesh. The same is
the thrilled hush of lived joy in the Temple of Eexence, when the Self, all alone with the
Self, comes to live as the Self. And, therefore, ¢ineat Rishis of old borrowed the term
‘wonderment' to indicate to the student what eyagtuld be the condition of his personality
layers at the moment when his ego drops off froenrésplendent Infinite Form of the Self.

True knowledge makes a man realise that he is 'St with a body,” but now in his
ignorance, he thinks that he is a "body with a Sothose who LISTEN well are encouraged
to REFLECT on what they have heard and to MEDITAfEil they realise the Self. The
unintelligent listeners also feel encouraged, l&y\tary same statement expressing the rarity
of this knowledge, to make repeated attempts tnlisg (shravana), continuous reflection
(manana) and long contemplation (nididhyasana).

HERE THE LORD CONCLUDES THE SUBJECT OF THIS SECTIONHUS:

<@l frcrAaesd a8 AdRT AR |
AHATAIOT YT 7 o nfgHary | 301

dehi nityamavadhyo'yarh dehe sarvasya Bharata

tasmatsarvani bhtitani na tvarn Socitumarhasi 30

30. This, the Indweller in the body of everyone is ever indestructible, O Bharata; and,
therefore, you should not grieve for any creature.

The subtle Reality in each body, the indwelling rEpn every creature is Eternal and
Indestructible. All that is destroyed is only thentainer, the finite matter envelopment.
Therefore, Arjuna has been advised that he shatldgneve at facing his enemies and in the
great battle, even killing them, if need be. Togrout this idea, the entire earlier section has
been used by Krishna wherein he argued so welktabésh the Eternal nature of the soul
and the finite nature of the bodies. Shankara Iggtdncludes that this stanza winds up the
entire section opened in verse 11.

HERE IN THIS VERSE, IT HAS BEEN SHOWN THAT FROM THETANDPOINT OF
ABSOLUTE TRUTH, THERE IS NO OCCASION FOR GRIEF ANEBTTACHMENT.
NOT ONLY FROM THE STANDPOINT OF ABSOLUTE TRUTH, BUALSO:

FaerHAT TragT 7 fapFagaaRy |

ermiifes geresars=rcei = faaa 1391
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Svadharmamapi caveksya na vikampitumarhasi
dharmyaddhi yuddhacchreyo’nyat ksatriyasya na vidyate 31

31. Further, looking at thine own duty thou oughtest not to waver, for there is nothing
higher for a KSHATRIYA than a righteous war.

Arjuna’'s personal call-of-character (Swadharma)thiat of a leader of his generation
(Kshatriya) and as such, when his generation ike¢alpon to answer a challenge of an
organised un-Aryan force (Adharma), it is his dott to waver but to fight and defend his
sacred national culture. To the leaders of pedplkere can be nothing nobler than to get a
glorious chance to fight for a righteous cause.eH&rjuna has been called upon to fight a
righteous war wherein his enemies are the trueesggrs. Therefore, it is said that such a
chance comes, indeed, only to a lucky few. Thaing knust fight on such an occasion is

vividly brought out in theMahabharata.

AND REGARDING OTHER REASONS WHY THE BATTLE SHOULD B FOUGHT,
THE LORD SAYS:

TGl AUUH IAoTaRAIGAH |

JRa: gifFam uref e Jetgeny | 321
yadrcchaya copapannam svargadvaramapavrtam
sukhinah ksatriyah partha labhante yuddhamidréam 32

32. Happy indeed are the KSHATRIYAS, O Partha, who are called to fight in such a
battle, that comes of itself as an open door to heaven.

As used here&{shatriyais not the name of a caste. It merely indicatesrtain quality of the
mental vasanas in the individual. Those who havevan-bubbling enthusiasm to defend the
weak and the poor, besides their own national milftom all threats of aggression, are
called Kshatriyas Such leaders of men are not allowed to be tyramd aggressors
themselves, according to the code of morality ef Hindus. But, at the same time, a cold,
feminine and cowardly non-resistance is not theitspf the Hindu tradition. In all cases
where the Hindu nation is forced to wage a war oncgples of righteousnes$Jpapannam

the leaders of India are ordered to fight in deéeattheir culture and to consider themselves
fortunate to get the chance to serve the countrgh ®attle-fields are the wide-open gates to
Heaven for the defending heroes who fight diligeoth the side oDharma

It is interesting to note how Lord Krishna, in teeheme of his exhortations, comes down
slowly from the highest pinnacles of Vedantic idepés to the lower plane of material

philosophy, and still lower down to the point-oew of an average worldly man. From all

these different levels, he views the problem anels@mts Arjuna with the same logical

conclusion that the war must be fought.
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IT IS INDEED A FACT THAT IT IS YOUR DUTY, AND NOW N CASE YOU
RENOUNCE IT AND RUN AWAY FROM THE BATTLE-FIELD, THEN:

31e1 Ieaf i et dard 9 Rl |

o

dd: vaerd oifd T f&car traaarx=afy 1331

atha cettvamimarh dharmyarn sangramarn na karisyasi

tatah svadharmarn kirtirh ca hitva papamavapsyasi 33

33. But, if you will not fight this righteous war, then, having abandoned your own
duty and fame, you shall incur sin.

In case you refuse to engage yourself in this glariwar, then not only will you be

renouncing your own "personal call-of-characté8Wwadharma and honour, in not having

fulfilled your noble duty, but also incur positigen. Not to face this army of un-Aryan forces
is as much sinful as to murder and kill those whseailve not such a treatment.

Dharma, we have already explained, is the 'lawenfidn’ Every living creature has taken up
its form and has come into the world of objects doe great purpose, which is to gain an
exhaustion of its existing mental impressions. Thewdle of vasanas with which an
individual has arrived into a particular incarnatis called his, "personal call-of-character”
(Swadharm@a When classified thus, Arjuna falls under theugref the 'kingly' (Kshatriya),
who are characterised by adventurous heroism amusatiable thirst for honour and fame.

Not to make use of the evolutionary chances pralvidg life is to reject and refuse the
chances provided for a vasana CATHARSIS. By notaghng the old vasanas, one will be
living under a high vasana-pressure when the egisitndencies are crowded out by the
influx of new tendencies. Not fighting the war, émp may run away from the field, but he
will certainly come to regret his lost chancesgsihis mind is so composed that he can find
complete relief and solace only by living the irdely dangerous life of the battle-field. A
boy with tendencies for art cannot be successtudiined to become a businessman, or an
economist, since these are contrary to his natbis over-anxious parent, in the name of
love, projects upon a growing child, his own intens and plans, we invariably find that the
young boy will have a crushed personality.

Examples of this type are seen everywhere in thidywespecially so in the spiritual field.
There are many seekers with over-enthusiasm foitisgdi development, who, at the mere
appearance of a misery, or at the threat of a wordecide to run away into the jungles
'seeking God," and they, invariably, end in a lidieg tragic disaster. They have in them
sensuous vasanas which can be satisfied only irrtitace of a family under the roof of
their own tenement, but rejecting them all, thegctethe Himalayan caves and then, all the
day through, they can neither meditate upon thedLlLaror find a field for sensuous
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enjoyment. Naturally, they entertain more and maggations in their minds, otherwise
called sin pap3.

Sin in Hinduism is "a mistake of the mind in whitkacts contrary to its essential nature as
the Self." Any act of sensuousness which the memtgpfor in the world-of-objects, hoping
to get thereby a joy and satisfaction, creates ssecgdy within itself more and more
agitations and this type of a mistake of the madalled a sin.

CONTINUING, NOT ONLY WILL YOU HAVE GIVEN UP YOUR DU'Y AND FAME
BUT ALSO:

37pifct Tt yart=r weRreart~a dseam |

N~ S ON

AFATTIART ATt dHRoMafaR<ad | 381

akirtim capi bhiitani kathayisyanti te’vyayam
sambhavitasya cakirtih maranadatiricyate 34

34. People too, will recount your everlasting dishonour; and to one who has been
honoured, dishonour is more than death.

To a famous hero, dishonour is worse than deatis iBhanother argument that Krishna

brings forth, to persuade his friend to give up lmesitation in fighting the great war. The

general import is that, if Arjuna were to abandoa tight, he could do so only because of his
cowardice, since, the cause of the war is righteQestainly, there is an under-current of
sympathy in Krishna's words: he realises that, vMawgreat a hero Arjuna might be, even he
could be weakened by wrong emotionalism. MOREOVER:

HATEUMGURA H~ ol HERAT: |

AYT T od agHdl Ycdl ARATT elraad | 3% |
bhayadranaduparatarh mamsyante tvarh maharathah

yesam ca tvarh bahumato bhiitva yasyasi laghavam 35

35. The great battalion commanders will think that you have withdrawn from the
battle through fear; and you will be looked down upon by them who had thought
much of you and your heroism in the past.

Continuing the common-man's-point-of-view argumgKisshna says here that not only will
the world blame him and history recount his infatoyt immediately also, the great warriors
and battalion commanders (Maharathas) in the erarag will start ridiculing him. They
will laugh and say that the great archer Arjuna asray from the battle-front because of
sheer cowardice. They will interpret his conscieumsi objections against the fratricidal war as
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an act of cowardice of a hero during a weak monrehis life. No soldier can stand such a
dishonour, especially when it comes from one's egurals among enemy lines.

MOREOVER:

SrarRIAreied dg-dfasif-d darfzdr: |

Fraaeda araet aar grraar q e 1 3€

avacyavadamsca bahun vadisyanti tavahitah
nindantastava samarthyarn tato duhkhatarar nu kim 36

36. And many unspeakable words will your enemies speak cavilling about your
powers. What can be more painful than this?

Finding that Arjuna is conspicuously reacting wellthese arguments, Krishna drives home
to him the folly of running away from the battleit. It will be intolerable when his enemies
scandalize his glorious nhame and his chivalry i fanguage, too indecent even for words.
Not only will history record for all times his covelly retreat but even while he lives, he will
be pointed out and laughed at as a 'hero’ whowary &om the battle-field.

gl T gt Yoot fStear ar ey wEte |

AATGRIC BT @ Pl | 30|

hato va prapyasi svargarh jitva va bhoksyase mahim

tasmaduttistha Kaunteya yuddhaya krtaniscayah 37

37. Slain, you will obtain heaven; victorious you will enjoy the earth; therefore, stand
up, O son of Kunti, determined to fight.

In case he has to give up his life on the war-fréighting for such a noble cause, he shall,
certainly, enter the 'Heaven of the Hero&&dra-swarga to stay and to enjoy there for

aeons. In case he wins, he shall certainly commilo over the kingdom and enjoy in the

world, and thereafter also he shall go to Heaveanjoy there the status of a mighty hero
who fought championing the cause@farma Either way he will gain because he was on
the side of the good --- the war aims of the Paaddeing stoutly righteous.

Therefore --- meaning, for all the reasons so fauneerated, "Arise, resolved to fight."
Earlier, Arjuna, after expressing his feelings oéfjand despair had sat inert and motionless
throwing down his weapons. Krishna asks his fristmccome out of this moodiness and
dejection, "determined to fight" the noble war.

The call to war is justified because of the pattcsituation in the Mahabharata where the
Geeta was given out. Generalising the call of Kresshwe may say that it is a divine call to

Page 67



Holy Geeta by Swami Chinmayananda Chapter 2

Man to discard his melancholy dejections in thefatlife's challenges and to come forward
to play as best as he can "the game of life" wifinna determination to strive and to win. In
this line, we have the universality of the Geetaliekly brought out for those who
understand it and find its vast application to¢benmunity of man.

NOW LISTEN TO THE ADVICE | OFFER YOU ON YOUR INNERTTITUDE WHILE
YOU FIGHT THE BATTLE:

AR AH Pedl elTHTelTl srerl |
adl JETT eI Ad TIHATRATA I 3¢l

sukhaduhkhe same krtva labhalabhau jayajayau
tato yuddhaya yudhyasva naivarn papamavapsyasi 38

38. Having made --- pleasure and pain, gain and loss, victory and defeat --- the same,
engage in battle for the sake of battle; thus you shall not incur sin.

From this stanza onwards we have a slight hint alloel technique of Karma Yoga as
explained in the Geeta. In the introduction we hstag¢ed that the second chapter is almost a
summary of the whole Geeta; later on, we shalhesethe Path of Devotion also is, in brief,
indicated in this very chapter.

In this stanza we have Krishna's first direct steget on the technique of Self-Perfection and,
as such, a very careful study of it will be extrgnfeuitful to all students of the Geeta.

The three pairs of opposites mentioned here atmcdi€xperiences at the three levels of our
mortal existence. PAIN AND PLEASURE are the "inéeliual® awareness of experiences
unfavourable and favourable; GAIN AND LOSS concepsi indicate the "mental” zone
where we feel the joys of meeting and the sorrofvparting; and CONQUEST AND
DEFEAT indicate the "physical” fields wherein aetlevel of the body, we ourselves win or
let others win. The advice that Krishna gives iattbne must learn to keep oneself in
equilibrium in all these different vicissitudestiagé respective levels of existence.

If one were to enter the sea for a bath, one muosetvkthe art of sea-bathing or else the
incessant waves will play rough on the person,raag even sweep him off his feet and drag
him to a watery grave. But he who knows the adasfing himself --- by ducking beneath the
mighty waves, or by riding over the lesser onefie-alone can enjoy a sea-bath. To hope all
the waves to end, or to expect the waves not tdoteoone while one is in the sea is to order
the sea to be something other than itself for or@'wenience! This is exactly what a foolish
man does in life. He expects life to be without emv-- but life is ever full of waves. Pain
and pleasure, gain and loss, conquest and defesttarise in the waters of life or else it is
complete stagnation --- it is almost death.
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If life be thus a tossing stormy sea at all timeeg] it should be so, then we, who have entered
life, must know the art of living it, unaffectedtleer by the rising crests, or by the sinking
hollows in it. To identify ourselves with any ofeim is to be tossed about on the surface, and
not to stand astride like a light-house, which t&doundations built on the bed-rock of the
very sea. Here Krishna advises Arjuna, while imgthim to fight, that he should enter the
contest and keep himself unaffected by the usissighting mental tendencies that come to
everyone, while in activity. This equanimity of th@nd alone can bring out the beam of
inspiration, and give to one's achievements the giba real success.

It is very well-known that in all activities, ingpd work gathers to itself a texture of divine
perfection which cannot be imitated or oft-repeat®e he a poet, or an artist, a doctor or a
speaker, irrespective of his profession, whenerédndividual is at his best, his master-piece
is always accepted by all as a 'work of inspiratidhen we thus work with the thrilled
ecstasy of an unknown mood called ‘inspiratiore' itteas, thoughts and activity that come
out of us have a ringing beauty of their own, whidmnot be otherwise mechanically
repeated by us. Thus, Da Vinci could not repeaafeecond time and copy on another piece
of canvas the enigmatic smile of his Mona Lisa; tepen could no more re-capture for a
second time the song of the Nightingale in itshitigBeethoven could never again beat out of
his faithful piano a second Moonlight Sonata; Létdshna himself, after the war, when
requested by Arjuna to repeat the Geeta, admittethability to do so!!

To the Western mind and understanding, ‘inspiratisnan accidental and mysterious

happening over which the mortal has no controlllatdile to the eastern Rishis, inspired

living is the real godly destiny of man, when he$§ in perfect unison with the Self within

him. A balanced life, wherein we live as unaffectethesses of even our own mind and
intellect, is the realm of self forgetfulness, whermstead of becoming inefficient, our

profession gathers the scintillating glow of a réawn. This extra aura in any achievement is
that which raises an ordinary success to an ‘ied@chievement.’

The Yogis of ancient Hindu-lore discovered a teghej whereby the mind and intellect
could be consciously brought to a steadiness amskpand this technique is called Yoga.
The Hindus of the Vedic period knew it, practisedived it; and with their incomparable
achievements, they provided, for their country, gb&len era of the Hindus. The philosophy
of a country like India, in the Vedic period, mustcessarily be Theistic, but it has its
applications in all walks of life. If it fails ints all-round application, it cannot be a
philosophy. A theory of life which has no universgbplication, can at best, be appreciated as
the noble opinion of an individual, which may hatse own limited application, but it can
never be accepted as a philosophy.

In the entire scheme d@hagawan'sarguments so far, he has provided Arjuna withtrel
necessary reasons which a healthy intellect shdisicbver for itself, before it comes to a
reliable and dependable judgement upon the oufgrdmangs. A mere spiritual consideration
should not be the last word in the evaluation bireterial situations. Every challenge should
be estimated from the spiritual stand-point, asl welfrom the intellectual stand-point of
reason, from the emotional level of ethics and titgraand from the physical level of
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tradition and custom. If all these consideratiamghout any contradiction, indicate a solitary
truth, then that is surely the Divine Path that sheuld, at all costs, pursue.

Arjuna came to the delusory mis-calculation of #i@ation because he evaluated the war
only from the level of his sentiments. The opposfogces were teeming with his own
relations and to kill and exterminate them was @wblagainst the ethical point-of-view. But,
this emotionalism overpowered him, and at this maum& his total inward chaos, he
completely lost sight of the other considerationat twould have helped him to regain his
balance. He surrendered, as a mind should, to Kaisthe inner discriminative capacity.
Therefore, the Lord, having undertaken to guideuAaj provides him with all the available
data gathered from different points of view. Throogt the Geeta, Krishna plays the part of
the "discriminative intellect” in an individual,teue charioteer in the Upanishad-sense of the
term.

After thus placing all the possible points of viewon the problem --- the spiritual, the
intellectual, the ethical and the traditional fafjuha’'s consideration --- Krishna concludes in
the earlier stanza that Arjuna must fight. In 8tsnza Krishna tries to explain how he should
conduct himself in this undertaking. It has beead #aat he should fight the war with perfect
detachment from all anxieties which generally camean individual, when he identifies
himself with the non-SelfAnatmg --- at the level of his intellect with the contey pain
and pleasure, at the level of his mind with theded gain and loss and at his body level with
the restlessness of conquest and defeat.

Equanimity in all such mental challenges is a fatitat ensures true success in life. We have
explained earlier how the human mind is to be log@n, while working in its given field of
life, so that, while living in the midst of life'battle, it can exhaust the vasanas that are
already in it. This purgation --- catharsis of eul --- is the compelling purpose for which
every living creature has arrived on the platformnmanifested life. Viewed thus, each
individual living creature --- plant, animal or manis but a bundle ofasanas

The equanimity in the face of all situations, addifiere, is the secret method of keeping the
mind ever open for its outflow. When it gets cloddey the ego-sense and the egoistic
desires, then the out-flow is choked, and new tecids start flooding in. The ego is born
when an individual starts getting upset at all ¢hpairs-of opposites (Dwandwas) such as joy
and sorrow, etc. The attempt to keep equanimowsigsessful, only if action is detached
from the ego. Thus, mental purification --vasantnagsis --- is the benign result of real
living and right action: and this is Yoga. Thiseisplained, in the next chapter of the Geeta, in
all detail as Karma Yoga.

The philosophical theory of truth was describedhi@ very opening of the Lord's message,
and, in order to drive home those conclusions th#® practical-mind of a man-of-action,
Arjuna, Lord Krishna gave arguments from the stpooit of the common man. Ultimately,
he concluded that Arjuna must fight and explaimeavhat attitude he should fight. Practical
religion consists in living the philosophy one haslerstood.
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HEREAFTER, THE SCHEME OF THE GEETA IN THE CHAPTER TO EXPLAIN THE
TECHNIQUES OF LIVING THE VEDANTIC PHILOSOPHY, IN A THROUGH
KARMA YOGA. HENCE SAYS THE LORD:

vyt dsfirfaar AR giadior fea#At gup |

gt bl JT uref hHael usRARA | 32
esa ta’bhihita sankhye buddhiryoge tvimarh $rnu
buddhya yukto yaya Partha karmabandharh prahasyasi 39

39. This, which has been taught to thee, is wisdom concerning SANKHYA. Now listen
to the wisdom concerning YOGA, having known which, O Partha, you shall cast off
the bonds-of action.

What is so far taught consists of the "Sankhya,amireg, “the logic of reasoning by which
the true nature of the Absolute Reality is compneleel,” which can end for you all sorrows
arising from grief, attachment and the like. Kriahpromises that hereafter he will try to
explain the technique of attaining the wisdom (Budldwhich is otherwise calleBuddhi
yoga--- "devotion through work."

FRUITS OF ACTION Karma-phalg --- The Law-ofKarma, which is often misunderstood
as the Law-of-Destiny, forms a cardinal creed efltindus and a right understanding of it is
absolutely essential to all students of the HindayWif-Life. If | am, now, justly punished, in
Delhi, for a crime committed last year by Sri Ramd®ao in Madras then, certainly there
must be something common between the criminal Rankam THEN in Madras and the
saintly Chinmaya NOW in Delhi! The long arm of tlev of the country discovering the
identity of Ramana Rao in Chinmaya must have slogvBpt from Madras to Delhi and
ultimately booked the "Swami" for the crime of R#wat he was!!

Similarly, nature's justice is always perfect atirefore, if the Hindu philosophers accept
that each of us individually suffers because of@imes committed in another form, and in a
different locality, at a different period of time the past, certainly, there must be some
identity between the SINNER IN THE PAST and the EEHRER IN THE PRESENT. This
identity, the Shastra says, is the mind-and-intedguipment in each one of us.

Each act, will fully performed, leaves an impressigpon the mind of the actor according to
the texture of the motive entertained. In ordewtok out and remove these impressions ---
vasanas-catharsis --- each individual arrives at dpecific field of activity in life. Sin
impressions in the mind can be wiped away only i waters of tears, acting upon the
mind, in an atmosphere of sobs and sighs. Thusyewe gets his quota of chances to weep,
which, in many cases, comes to be discovered, ¢ateas not so sorrowful, after all. A mind
which has thus been completely purified, fails é& & situation really worth weeping for.
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Weeping, in fact, is not ordered by the circumstgasndut by the papatendencies” in the
mind of the miserable.

Merely because there is a record in my gramophome lbwill have no music. Even when it
is placed on its disc and revolved at the requsgaekd, it will not and cannot sing. Music can
come out of it only when the needle is in contathwt. The unmanifest music in the disc
can be brought to expression only through the sduoxd Similarly, here, the mental
impressions cannot in themselves bring either thsaw reward unless they are connected
with the external world through the needlepoinbof ego-centric self-assertion.

One who lives, as we found in the earlier versgarfect equanimity in all conditions, must
necessarily come to live in a realm of his own, wir@m the pleasure and pain of the
INTELLECT, the sobs of success and failure of thiNBI, and the fears of loss and gain in
the FLESH. To the degree an individual detachesséifirfrom his own body, mind and
intellect, to that degree his ego is dead, andiefbee, since the "sufferer" is no longer
available, there cannot be any more "fruits-of@ttifor him to suffer.

Rightly understood, we shall realise, during owcdssions on this chapter, how this Theory
of Krishna has not the novelty of an original id€ae more intimately we understand it, the
more we shall realise that Krishna has but giverew vesture to an ancient idea. But due to
this re-statement in the Geeta, of a cardinal taftlancient Hinduism, a religion that was

dying revived itself. And from the days of its arigfive thousand years before Christ was
born, it is beckoning us today, even two thousazaty after the Nazarene's death.

MOREOVER:

AefirpaarensRa gcaaren = faea I

FACTARIR eI I Had! HaTdq | 8ol
nehabhikramanaso’sti pratyavayo na vidyate
svalpamapyasya dharmasya trayate mahato bhayat 40

40. In this there is no loss of effort, nor is there any harm (production of contrary
results) . Even a little of this knowledge, even a little practice of the YOGA, protects
one from the great fear.

Unfinished ritualistic acts will yield no fruits $t1 as ploughing and sowing are not fulfilled, if
the sequence of actions --- as ploughing, watesoging, weeding, guarding, harvesting,
etc., are not kept up exactly in that order. Sirtylasome ritualistic acts, when they are not
performed faithfully, following all the strict inpctions, the chances are that the very same
meritorious acts might result in sins, accrued ulgto the non-performance, or imperfect
performance, of enjoined acts. This sin is caliadthe language of ritualistic literature, a
'Pratyavaya In the material world also, we can find corresgiog instances wherein a
medicine misused may bring about a calamitous enthé patient.
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These two are the dangers in the field of actisitizy which we are cheated of all our
expected results. Krishna here, gauikapublicity agent for his own philosophy, vigorously
asserts that his "Technique of Actiolarma Yogaguarantees safety from these two main
dangers.

THE WISDOM CONCERNING SANKHYA AND YOGA THUS FAR DEGRIBED IS OF
THE FOLLOWING NATURE:

STATATCHBT gfaxche poa<ad |

TEUTAT FAARY JEATSATATIATH | 891
Vyavasayatmika buddhih ekeha Kurunandana
bahu$akha hyanantasca buddhayo’vyavasayinam 41

41. Here, O Joy of the Kurus, Kurunandana, there is but a single-pointed
determination; many-branched and endless are the thoughts of the irresolute.

In Karma Yoga, which the Lord is now explaining, even the highashievement of Self-
realisation is possible because, there, the maksmweith one resolute determination, with a
single-pointed mind. Those who perform actionsplaing under endless desires for results,
get their inner personality disintegrated, and veitehattered, thousand pronged mind, they
are not able, consistently, to apply themselvesaty line of action; therefore, their
endeavours invariably end in disastrous failure.

In this stanza lies the secret of Hindu succesiriefly hinted at in hasty words herein. With
a single-pointed mind, if an individual can entertany single resolute determination and act
consistently towards its success, achievement megainly result. But invariably, man,
victimised by his ego, entertains hundreds of éssioften mutually contradictory, and
therefore, comes to play upon these fields withirapoverished and exhausted mental
strength. This is, psychologically, what we calklfsancellation of thoughts.”" When this
comes to plague the mental zone, it exhausts @lptientialities of man and loots away all
his chances of success.

aifrAt gitaat ard gae fauldaa: I

(e

dadrexdr: gref AT~ue~x<difar daifea: | 821

BTHTCHTAT IAOTURT GT-HBHBEIUaTH I
fopenfaiuageti aSteiorfa ufar 1 831

HIBTLRIUATHIAT dATIgaddard I

TaATITcART gfar ATt 7 fareftara | 81

yamimarh puspitarh vacarh pravadantyavipascitah
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vedavadaratah partha nanyadastiti vadinah 42

kamatmanah svargapara janmakarmaphalapradam
kriyavisesabahularm bhogaiévaryagatirh prati 43
bhogaisvaryaprasaktanarm tayapahrtacetasam

vyavasayatmika buddhih samadhau na vidhiyate 44

42. Flowery speech is uttered by the unwise, taking pleasure in the eulogising words
of VEDAS, O Partha, saying, "There is nothing else."

43. Full of desires, having heaven as their goal, they utter flowery words, which
promise new birth as the reward of their actions, and prescribe various specific
actions for the attainment of pleasure and Lordship.

44. For, those who cling to joy and Lordship, whose minds are drawn away by such
teaching, are neither determinate and resolute nor are they fit for steady meditation
and SAMADHI.

Vyasa was one of the first daring revolutionarie$linduism who ever came up to win back
the Hindu culture from the decadence it had falieto, in his time. The Bible of the
Revolution that he created was the Geeta. His wigocriticism is reflected in the words of
Krishna when he characterises the ritualistic parf the Vedas as "the flowery words of
the unwise." We have to live mentally in the ortbwditmosphere of that age to appreciate
the daring with which Vyasa then had put up thisaism so strongly.

The ritualistic sections of the Vedas address thvase are deeply attached to pleasure and
power, whose discriminative power --- the capatotgistinguish the Real from the Unreal --
- is stolen away from them, for they are concerakdut the results and rewards of Karma.
They were involved in the ritualism as such; nata@ned with the Higher, to reach which
these are but the means.

TheseKarmas which promised the performer a POSTMORTEM heayvexiistence, with
supra-sensuous carnal pleasures, are to be unelersaid laboriously pursued. In all these
activities man's inner personality has no time leance to get integrated and evolved, and,
therefore, from the spiritual stand-point, Vyasa&ldethat they are methods of impotent
religion. The ritualist gets involved in the meawghout aspiring for the Real Goal!

Thus, as an expounder of the TRANSCENDENTAL and IREINITE, Krishna is here

laughing at those who mistake the means for the thedritualistic portion is the means and
the Vedantic portion dealing with realisation thghumeditation is the end. The Karma
Kanda prepares the mind to a single-pointednesenwthis pursued without specific desires
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(Nishkamd, and such a prepared mind alone is fit for steadgtemplation over the
Upanishadicdeclarations.

The passage is concluded with the declarationsilnett persons, tossed about by their desires,
shall never discover and experience of tranquilfittheir inner life.

THE LORD NOW SPEAKS OF THE RESULT ACCRUING TO THOSHEJSTFUL
PERSONS WHO ARE THUS WANTING IN DISCRIMINATION:

AN C
§ao|0?]|%|5|?]| dal [t RO]UAT HdATol - I
o ¢ o

feraral frcaacazen fAratorgia sireAaara | 8@ |

Traigunyavisaya veda nistraigunya bhavarjuna
Nirdvandvo nityasattvastho niryogaksema atmavan 45

45. The VEDAS deal with the three attributes; be you above these three attributes
(GUNAS), O Arjuna, free yourself from the pairs-of-opposites, and ever remain in the
SATTWA (goodness) , freed from all thoughts of acquisition and preservation, and be
established in the Self.

The three inseparable gunas always remain in ther iconstitution of every living creature,
in varying proportions. The mind and intellect amrenstituted of this triple-stuff. To go
beyond these three temperaments is literally tdbggond the mind. If there is an alloy
constituted of copper, zinc, and tin, and a pan&le of that alloy, then to remove all tin,
zinc and copper from the pot is to destroy thequohpletely. Tea is made of hot water, tea
leaves, sugar and milk; and from a cup of tea ifi yye asked to remove these four
components of tea, it amounts to saying 'empty dine.' In the direct language of the
Upanishads, man has been advised to transcendirideamd intellect, and they promise that
the individual shall thereby re-discover himself® God. This direct explanation came to
frighten away the Hindu folk out of the Aryan-foldnd so the CALL OF THE
RENAISSANCE here, though meaning the same, puts different words when it says:
"Arjuna, transcend the gunas.”

If a doctor were to prescribe a medicine which ®wvhere in the catalogue of any
pharmaceutical company in the world, and, naturaligrefore, not available in any bazaar,
that prescription is certainly useless. Similaity,may be a great prescription for Self-
perfection when the Lord advises: "Be free from thad of the gunas,” but it is useless
unless a student, practical-minded and adventugoosigh to try to live this advice, can be
instructed as to how he can go beyond these itistntemperaments in man, viz., unactivity
(Sattwa), activity (Rajas) and inactivity (Tamas).

The second line in the stanza gives us a very ipehcind direct method of transporting
ourselves from the realm of imperfection to the rlass regions of Bliss and Beatitude.
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Earlier, Krishna had indicated how Arjuna shouldeerhe field and wage the war. The same
mental equanimity is being advised here in a dffietanguage.

Pairs-of-opposites are the experiences in ourslieh as joy and sorrow, health and disease,
success and failure, heat and cold, etc. Each btieim can be experienced and known only
with reference to and as a contrast to its oppoSiterefore the term 'pairs-of-opposites’
(Dwandwa} envisages, in its comprehensive meaning, alletkgeriences of man in life.
Krishna advises Arjuna to be free from all pairsspposites Dwandwa}.

NITYA-SATTWA-STHAH --- "Ever established in purity.The purity, Sattwa, the subtlest
of the threggunas often becomes impure by its contact with attaatisiand the consequent
agitations Rajag that attack the intellect with delusion and grighd veil it from the right
cognition of the Real Nature of thing§amag. To be established in puritgéttwag would,
therefore, mean keeping ourselves least agitatetisa, least deluded in our perceptions of
things and beings, and in our estimation of threie hature.

Yoga and Kshemain their meaning include all the activities of eydiving being in the
universe. These are the two urges which goad emeriyoall one's activitieSYoga'means 'to
acquire' for purposes of possessing; dddhema' means ‘all efforts at preserving the
acquired.’

Thus the two term¥ogaandKshemaencompass all our ego-centric activities motivadigd
selfish desires to acquire and, compelled by egsalfish wishes, to hoard and preserve
what has been acquired. To renounce these two tampats is to get away immediately
from the two main fields that yield the poisonoasvest of extreme restlessness and sorrow
in life.

It is very easy for a spiritual master to adviseampirant to be "free from the pairs-of-

opposites, and remain ever pure and free from #teral appetites for acquisition, and the
usual greed for preservation.” But the philosophl ke practical only when the seeker is
advised as to HOW he can do so. This 'how' of in@ been indicated by the last word in the
stanza: Atmavan --- "be established in the Selh& Ppersecutions of the pairs-of-opposites,
the instinct to be impure, the desire to possesdstlam anxiety to preserve, all belong to the
ego-centre, which is born when the Self identifrgth the body, mind and intellect, and

when the consequent ego suffers the pangs of &sigains and sorrows.

To detach ourselves from these by keeping a consémse of awareness of our pure Divine
Nature is the Path shown in the Geeta. Establigihdéige Self, the individual ego, ever pure
and free from all anxieties, finds itself beyoneé #xperiences of the world. Necessarily, he
will be trans-gunas. One who is beyond the gunasbamore use for the Veda Text Books -
-- he is the Master, thereafter, to amend the Vedas add to them; he is the Master who
shall give the Divine sanction for the very Vedecthrations.

IF ALL THOSE ENDLESS PROFITS WHICH ARE SAID TO REEU FROM THE
VEDIC RITUALS ARE NOT TO BE SOUGHT AFTER, THEN TO WAT END ARE
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THEY TO BE PERFORMED AND DEDICATED TO ISWARA? LIST™NE TO WHAT
FOLLOWS:

ATaTef 3T Add: AHe[dIad I

o o
Adrdiidy da¥ dielVid [dolldd: | €I

yavanartha udapane sarvatah samplutodake
tavansarvesu vedesu brahmanasya vijanatah 46

46. To the BRAHMANA who has known the Self, all the VEDAS are of so much use,
as is a reservoir of water in a place where there is flood everywhere.

It is a wonderful simile that is used here, fulppéicable in the context in which it is used. So
long as there is no flood, everyone from the viginiill have to reach the well to collect
drinking water, although everywhere there is a w&invater running under our feet, but
separated from us by the crust of the earth. Fos#eker, the Veda is the only source of True
Knowledge, and every one must necessarily go t&dweed Book for Knowledge. But when
the area is flooded and the wells and the tanke kaésappeared in the spread of the flood, at
that time the reservoir of water, which used tabservice, becomes merged in the spread of
water that lies all round.

Similarly, theVedas meaning here "the ritualistic portion,” which pmses fulfilment of the
various desires, can be useful only so long asnttheidual is riddled with delusory desires
for sensuous satisfactions. But, to a sincere stualed seeker (Brahmana) who has "come to
experience the Self"Vfjjanatah) these ritualistic portions of th¥edasbecome useless
inasmuch as the benefits that they can give arguoeimnded in the perfection that he has
come to live.

The Karma Kanda only prescribes rituals for theiskattion of desires whereby the
individuals can gain some finite joy, maybe herendhe hereafter. Thus, on discovering the
Self in oneself, the seeker comes to experiencenfirete bliss of the Divine, and all the
pleasures derived from the performance of workieepin theVedasare comprehended in
the Bliss, which the realised soul experienceshas/ery Essence of his own Self. Everyone
must admit that all those limited "satisfactions® aomprehended in the Infinite Bliss of the
experience of the Self.

This does not mean that Vyasa is ignoring or rilthiguthe Karma Kandaof the Vedasas
such. The whip of the Cowherd Boy is descendinghuppe bare backs of the unintelligent,
who have mistaken the means for the goal, and whasider that through ritualism and its
promised joys, the Supreme or the Infinite can di@ad.Karma when undertaken with no
anxiety for the results, integrates the personalitien a heart is thus purified, a clearer
discriminative power comes to play through it, amdts light, Truth becomes self-evident.
Having once realised the Infinite-Self spreading ail round without dimensions or
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frontiers, thereafter, the limited satisfactionmpised by ritualism has no more any charm for
the man-of-Knowledge, the Self-realised.

The Knowledge th&edaindicates is comprehended in Pure Knowledge, wisithe nature
of the Self. So long as the ego exists it cravedife blessings of th&edas when the ego
has ended, the Self, in Its Infinite Divinity ispable of blessing even théeda A student of
mathematics, having successfully passed his pahktgta course, need not read the
arithmetic table, since his greater knowledge cam@nds this elementary study. AND AS
FOR YOU:

HHUIATIBRIA AT Bely bard- |

HT pHBCISIHAT d AZOTTSIcaBHIOT | 80|
karmanyevadhikaraste ma phalesu kadacana
ma karmaphalaheturbhiirma te sango’stvakarmani 47

47. Thy right is to work only, but never to its fruits; let not the fruit-of-action be thy
motive, nor let thy attachment be to inaction.

The traditional belief of Hinduism has not at adelm shaken in the Geeta-theory that single-
pointed, divine dedicatedKarma without desire for the fruits, shall bring abouner
purification, which is a condition precedent torgpal awakening. The Geeta only gives an
exhaustive exposition of this idea to incorporaté ALL activities in the social and personal
life; while in the VedaskKarmameant only the religious and the ritualistic aitis.

Philosophy is not a subject that can be rightlyaratbod by hasty students. The stanza now
under review, when not properly understood, wo@ens to indicate an impossible method.
At best, it would look as if it was a religious s#on for the poor to continue to be poor and
a sacred permission for the rich to continue tyising over the poor! To act in life
"WITHOUT ANY EXPECTATION OF RESULTS" would seem tme almost impossible to
one who is only trying to understand the stanzatallgn But when the same individual, after
his studies, walks out into the open fields of &fed tries to practise it there, he shall discover
that this alone is the very secret of all real azbiments.

Earlier, we have indicated how Krishna, through Késma Yogawas showing "the art of
living and acting” in a spirit of Divine inspiratio Here also we shall find, as we tussle with
this idea in our attempt to digest it, that Krishea@advising Arjuna on the secret-art of living
an inspired life.

Wrong imaginations are the banes of life, andailufes in life can be directly traced to have
risen from an impoverished mental equanimity, galher created by unintelligent
entertainment of fears regarding possible failuAdmost all of us refuse to undertake great
activities, being afraid of failures, and even #hegho dare to undertake noble endeavours,
invariably become nervous ere they finish them,rggdue to their inward dissipation. To
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avoid such wasteful expenditure of mental energy work with the best that is in us,
dedicated to the noble cause of the work undertakdhe secret prescription for the noblest
creative inspiration; and, such work must always iena brilliant success. This is the eternal
law-of-activity in the world.

The future is always carved out in the present. dimaw's harvest depends upon today's
ploughing and sowing. But, in the fear of possid@gers to the crops, if a farmer wastes his
present chances of thoroughly ploughing, and cHyeisowing at the right time, it is
guaranteed that he shall not have any harvest. atred present moments are to be invested
intelligently and well, so that we may reap a betitme in the future. The past is dead; the
future is not yet born. If one becomes unhealthy mefficient in the present, certainly he
has no reason to hope for a greater future.

This fundamental truth, very well-known and easitynprehended by all, is, in the language
of the Geeta, a simple statement: "If success ysmk,sthen never strive with a mind
dissipated with anxieties and fears for the fruits.this connection it is very interesting to
dissect carefully and discover exactly what the sBhameans when it says: "Fruits-of-
action." In fact, the reward of an action, when welerstand it properly, is not anything
different from the action itself. An action in tiRRESENT itself, when conditioned by a
FUTURE-time, appears as the fruit-of-the-action.fdot, the action ends, or fulfils itself,
only in its reaction, and the reaction is not amgtdifferent from the action; an action in the
present, defined in terms of a future moment,sisaaction. Therefore, to worry over and get
ourselves pre-occupied with the anxieties for tewards-of-actions is to escape from the
dynamic PRESENT and to live in a FUTURE that is yettborn! In short, the Lord's advice
here is a call to man not to waste his present mommefruitless dreams and fears, but to
bring his best --- all the best in him --- to theESENT and vitally live every moment, the
promise being, that the future shall take caresedf, and shall provide th€arma Yoginwith

the achievements divine and accomplishments supreme

In effect, therefore, Arjuna is advised: "All thigt given to you now is to act and, having
known the cause of action to be a noble one, toghrto the activity all that is best in you
and forget yourself in the activity. Such inspietion is sure to bear fruit, and again, it has
its own reward-spiritual.”

The stanza gives the four injunctions guiding ugéctrue workers. A reddarma Yoginis
one who understands: (a) that his concern is witio alone; (b) that he has no concern
with results; (c) that he should not entertain thaive of gaining a fixed fruit for a given
action; and (d) that these ideas do not mean #hahbuld sit back courting inaction. In short,
the advice is to make the worker release himsethfall his mental pre-occupations, and thus
through work make him live in the joy and ecstaéynspired self-forgetfulness. The work
itself is his reward; he gets himself drunk witle fby and satisfaction of a noble work done.
The work is the means; the Higher Self-experieaeeais the Goal-Divine.

By thus re-acting readily to all external challesgeith his devoted attention upon Him, one
can find peace easily, and a bosom thus purgets @gxisting vasana-bondages is, to that
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extent, considered better purified for the purpostsneditation and the final Vedantic-
realisation of the Infinite glory of the Self.

IF A MAN SHOULD NOT PERFORM WORK PROMPTED BY DESIREFOR THEIR
RESULT, HOW THEN SHOULD HE PERFORM IT? THE REPLY ECOWS:

JIoTREI: P> BAIUT WGl dedl g |
Rre=RaE=T: A yaar AHAcd AT 3=d | 8¢ |

Yogasthah kuru karmani sangarh tyaktva Dhanafijaya

siddhyasiddhyoh samo bhiitva samatvam yoga ucyate 48

48. Perform action, O Dhananjaya, abandoning attachment, being steadfast in
YOGA, and balanced in success and failure. Evenness of mind is called YOGA.

From this stanza onwards we have an exhaustivestism of the technique of Karma Yoga

as conceived by Krishna in his Doctrine of Actiondaexpounded in Vyasa's Geeta. A
complete technique of how one can live the lifeadfuly inspired worker is explained here,

and, to any careful student, who understands alirtiplications of the terms, it must be clear
that a complete effacement of the ego and its emnis to be achieved to succeed in this
Path; and this is gained by practising the equ@umnigntioned in the previous stanzas.

In this stanza, for the first time, the term Yoges lbeen used in the sense of the "evenness of
mind" through work, and before it concludes, weast an exhaustive definition of the term
Yoga as used in the stanza.

"Evenness of mind," the tranquillity of mental camspre, in facing all pairs-of-opposites is
defined here as Yoga. Defined thus, the term Yoghcates a special condition of the mind
in which it comes to a neutral equilibrium in allet ebb and flow of life's tides. The

instructions in the stanza advise us that dessedesion can be performed only when one
gets completely established in Yoga; here the tgrmasisely paint what Vyasa's definition

means.

Not only is it sufficient that a true worker showddt in the world, established in equipoise
and equanimity, but he should, amidst the chan§ebeoworld, also reinforce this poise,
through a renunciation of his "attachment" (Sarigdhe immediate fruits of his actions.

We shall try to enquire into the "attachment," nmamtd here, which a seeker should
renounce, so that he may become more efficienteniopming inspired activities. To all

sincere students, who have so far followed the 'somdords, it should be clear that
"attachment” here means all factors against whicishika has already warned us in the
earlier stanzas and insisted that we must renotlngre all --- viz., wrong imaginations, false
expectations, day-dreams about the fruits of asti@mxieties for the results, and fears for
future calamities that have not yet appeared teatlen our lives. When it is put thus as a list
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of mistakes to be avoided, any true Karma Yogirnyisg upon the Path of Yoga, will find it
impossible to practise it. But when we analyse thisher with our understanding of the
Upanishads, we can easily solve the riddle.

All the above nerve-racking mistakes belong to dekisory ego-centre. When we analyse
closely the stuff of which the ego is made we casilg find that it is a bundle of
'MEMORIES OF THE PAST AND HOPES AND EXPECTATIONS ROTHE FUTURE.'
The dead moments, that are no more, constitutpdabe The future is unborn, and does not
yet belong to us. To live in the ego, thereforetpidive either in the burial grounds of dead
moments, or in the womb of time where the unboruris now rests. In all these pre-
occupations, we lose the immediate moments givenstto act, to strive, to earn, and to
achieve. It is this unintelligent squandering oé thealth of present chances, through our
broodings and imaginations, that is hinted at lhgréhe genius of Vyasa when he says, "Act,
established in equanimity, abandoning attachment.”

Thus, in complete self-forgetfulness, to get intaxed with the activities undertaken in the
present, is to live vitally, fully and entirely ‘hitall the best that is in us. To dissolve
ourselves thus --- our past, our future, our hopes,fears --- into the fiery contents of the
PRESENT is to work in inspiration. And inspired wa&ver promises the greatest returns.

An artist, who is at work, forgetting himself inetlvery ecstasy of his work, is an example.
One need not, for that matter, be a great artish e@ne who is working interestedly with all

his mind and intellect on any piece of work willtdme aware, immediately, of any chance
intruder. It will take time for the artist to condewn from the realms of his joyous mood to
the crystallisation of the ego in him to recogriise intruder, understand his enquiry and give
him an intelligent answer. In all inspired activithe worker forgets himself in the work that

he is doing.

In all such activities, when the worker has gaiabdost a self-forgetfulness, he will not care
for the success or failure of his activity becauseworry for the results is to worry for the
future, and to live in the future is not to livethe present. Inspiration is the joyous content of
thrilled ecstasy of each immediate moment. It id faat this content of a moment in itself is
"the entire Infinite Bliss."

"Established thus in equanimity, renouncing all asguric-attachments, forgetting to worry
over the results of success or failure in the #@e#s; act on," --- says, in effect, Krishna to
Arjuna; and he adds that the great Yoga is to wiouk with equipoise in all situations.

IN COMPARISON WITH ACTION THUS PERFORMED WITH EVENBRSS OF MIND,
KRISHNA DECLARES:
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buddhau saranamanviccha krpanah phalahgtavah 49

49. Far lower than the YOGA -of-wisdom is action, O Dhananjaya. Seek thou refuge
in wisdom; wretched are they whose motive is the "fruit."

Work done with a mind undisturbed by anxietiestfa results is indeed superior to the work
done by a dissipated mind, ever worrying overrdseilts. Here the termBuddhi yoga has
tickled some commentators to discover in it a sgeétnga advised by the Geeta. | personally
think that it is too much of a laboured theoBuddhias defined in the Upanishads, is the
determining factor in the "inner-equipmenNjshchyatmikas 'intellect’; Samshayatmik#s
'mind'. Thus, when the thought flow is in a statélux and agitated, it is called the 'mind’;
and when it is single-pointed, calm and serenetdnown determination, it is called the
intellect.” Thus,Buddhi yogameans "to be established in the devotion to thelléct.”
Steady in your conviction, your mind perfectly undbee control of your discriminative
intellect, to live thus as a master of your innad auter world is calledBuddhi yoga In
Buddhi yogawe pursue our duties in life, without ever losgight of our ultimate Goal in
Life.

Analysing the meaning of the stanza in terms oftwh@ have already seen regarding the
split-personality and its cure throuifasanapurgation, we may interpr&uddhi yogaas an
individual's attempt to live and act from the zafethe intellect which freely controls the
mind's functions, and readily receives faithful dieace from the mind. The attempt of the
mind to work in union with the intellect --- the Bjective-mind" working under the control
and the order of the "subjective-mind" --- is cdllBuddhi yoga. By so doing, instead of
incurring more and more liabilities of new Vasamatlages, the individual gains a release
from the mental congestion created by the existaganas Thus, when an individual
completely surrenders his ego, he is said to b&atished inBuddhi yogd' Hence it is said
"SEEK REFUGE INBuddhi" meaning: "let your mind be perfectly under trentrol and
direction of the intellect.”

There is a solid reason why we should live underdabntrol of the intellect. Those who live
in the mental zone, tossed about by the mind'silailons, get agitated by anxiety for the
fruits-of-actions. Such people are termed herevastched. ' It is a powerful statement by
which Vyasa condemns such thoughtless, unintelligeople: "WRETCHED ARE THEY
WHO ACT FOR THE RESULTS." Understood properly, tissa wonderful guidance by
following which we can totally eliminate all failes in life. Efficient activity in the present
alone can order great results.

They are "wretched" because they will be, in tligisire prompted activities, incurring new
Vasanas and thus will be thickening the veil ofaigmce of their own glorious Divinity.
Unselfish work, performed in a spirit of dedicatiand ego-less surrender, is the secret
method of exhausting oMasanastore. Such a mind alone, purged clean, can refiecbelf
clearly and come to discover the Eternal God-hood.
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NOW, LEARN WHAT RESULTS HE GAINS WHO PERFORMS HISWDY WITH
EVENNESS-OF-MIND:
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Buddhiyukto jahatiha ubhe sukrtaduskrte
tasmadyogaya yujyasva yogah karmasu kausalam 50

50. Endowed with the Wisdom of evenness-of-mind, one casts off in this life both
good deeds and evil deeds; therefore, devote yourself to YOGA, Skill in action is
YOCA..

One who has an evenness of temper accomplisheds Ipetfect withdrawal from the realm
of sentiments and emotions, and who is establishelis resolute intellect, gets himself
transported from the arena of both the good and#ae merit and de-merit. The conception
of good and bad is essentially of the mind, andréaetions of merit and de-merit are left on
the mental composition in the form dasanasr samskarasHe, who is not identifying with
the stormy sea of the mind, will not be thrown upsank down by the huge waves of
Vasanas This idea is explained here by the term Buddhitafu: one whose actions are all
guided by his clear vision of his higher and divi®al.

The Geeta, throughout this section, is sincerelyngaupon man not to live on the outskirts

of his personality, which are constituted of therld® of sense-objects, the physical body and
the mind, but to enter into the realm of the imel] and from there to assert his natural
manliness. Man is the supreme creature in the kimgdf the living, because of the rational

capacities of his discriminative intellect. As lormg man does not utilise this special
equipment in him, so long he cannot claim his hggtas man.

Arjuna was asked by Krishna not to be a vain arstdrical person, but to be a he-man and,
therefore, ever a master of all his external sibmat The great hero, Arjuna, became so frail
and weak because he started living in delusorytifiation with the sense of his own
physical security and with his various emotionghetments.

He who lives constantly asserting his full evolotoy status as man, becomes free from the
chains and bondages of all his past impressiorsa&s), which he must have gathered in his
pilgrimage through his different embodiments.

"Therefore, apply yourself," advises Krishna, "twe tdevotion of action, Yoga." In this
context, again, Vyasa is giving a definition of ¥pgs he means it here. Earlier, he had
already explained that "Evenness of mind is YoddoWw he re-writes the same definition
more comprehensively and says, "Yoga is dextamiyction.”
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In a science-book, if the very same term is defidiéferently in every chapter, it would bring

about confusion in its understanding. How is itnthleat in the Science of Religion, we find
different definitions of the same term? This riddlelves itself as soon as we carefully
attempt an intimate understanding of the definitiofrhe earlier definition is being

incorporated in the latter one, because, otherwiseenness of mind is Yoga" may be
misunderstood as a mere 'evenness of mind' praglunerction and slothfulness. In this
definition such a misunderstanding is completelynaeed, and thus Karma Yoga, as
indicated in the all-comprehensive meaning imphedein, indicates the art of working with
perfect mental equilibrium in all the different abtions indicated by the term "pairs-of-
opposites" Dwandwas.

After dissecting this stanza thus, we come to wtdad what exactly is the Lord's intention.
When Yoga, "the art of working without desire," psirsued, theKarma Yoginbecomes
detached from all the existing vasanas in himseifh good and bad. The vasana-pressure in
the individual causes restlessness within. Theriegeipment that has become peaceful and
serene is called the pukamtah Karana which is an unavoidable prerequisite for consiste
discriminative self-application in meditation. Thadl actions, when properly pursued,
become means for the ultimate end of realisings#iéthrough meditation, with a pure mind.

We have here yet another exampleVglasausing the frightening word Yoga in a tamer
context in order to make his society then feelaseewith it.

WHY SHOULD WE CULTIVATE THIS EVENNESS OF MIND AND ONSEQUENTLY
AN EXTRA DEXTERITY IN ACTION?
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51. The wise, possessed of knowledge, having abandoned the fruits of their actions,
freed from the fetters of birth, go to the State which is beyond all evil.

Being a man of action, extremely intelligent, arm¥ihg not yet developed any blind faith in
Lord Krishna's divine potentialities, Arjuna stifjuestions mentally, and the Lord,
anticipating his doubt, explains here why a matruwé devotion to work should act, and with
perfect evenness of mind strive to achieve. Thewisaning those who know the art of true
living, undertake all work, maintaining in themsetvthe full evenness of mind, and thus
abandon all anxieties for the fruits of their an8o These two conditions, under which the
wise work, bring out fully the picture of an indivial who acts renouncing both ego and ego-
motivated desires.
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By identifying with the agitations of the mind, tlego is born, and, the ego so born gets
riddled with desires as it gets anxious for thdt$rof-its actions. When one works with
neither ego nor desires, one achieves vasana purgttis is possible only when one always
has the Higher Goal in view.
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yada te moha kalilarh buddhirvyatitarisyati

tada gantasi nirvedarh $rotavyasya Srutasya ca 52

52. When your intellect crosses beyond the mire of delusion, then you shall attain to
indifference as to what has been heard and what is yet to be heard.

When the intellect crosses over the morass of aelusvhen it sloughs off its delusions, the
stanza here assures Arjuna, that it will devel@sgust, "FOR ALL THAT IS ACTUALLY
HEARD AND THAT IS YET TO BE HEARD." Here the termWHAT IS YET TO BE
HEARD" must be understood as a representative séanding for all "sense experiences that
are yet to be experienced." Naturally so; wheninkallect becomes purer then it loses all its
erstwhile charm for sense experiences --- whaad hefore, and what it may gain in the
future.

Essentially Godly and Divine, Spiritual Conscioushiaseems to fall under a self-delusion,
which, when analysed, becomes perfectly eviderb ats effects. This cause of delusion is

conceived of as the indescribable power called M@ unmanifested electricity, Maya, as

such, is not perceptible except in its differennifestations. It is a phenomenon that can be
fully estimated and accounted for through its védhegpressions.

Observing and analysing the effectddya within the constitution of all individualised and
embodied souls, théedanticmasters have beautifully concluded that it cormgsay in two
distinct modes of expression, at two different tayef the human personality. Thus, at the
intellectual level it expresses itself as a filmdafubt and hesitation in its understanding, or
experiencing, of the Self in us. This expressionydMas termed by the Masters as the
"Veiling-Power" Avarana-Shakji

Due to this mist of ignorance, that envelops theellect, when it is unconscious of the
Spiritual Reality behind it, the mind starts prdjeg forth the world of the not-Self and
superimposes upon it two firm ideas that: (a) Sittiue” Satyattwg, and (b) that "I am
nothing other than the projected worldAthabuddhi. This is Maya's expression as
"Projecting-Power"VYikshepa-Shakii

In this stanza it is said that, once the intellaats is purified through the art of steady-work,
called 'Devotion through Work," it becomes possibleit to peep over the veil of ignorance
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that separates it from the splendour of the Spirintity. When the intellect sloughs off its

delusions, it goes beyond its attachment for tlerals of the sensuous world. But before this
happens, the intellect, ignorant of its spirituestiny, pants to fulfil itself and surges forward

seeking satisfaction amongst the finite sense-tbmche world.

But, when the intellect discovers in itself a capato pierce through the dreary veil of
ignorance, it comes to live its own Real NatureBtifs Infinite. Each fleeting joy in the
sense-world only sharpens its appetite for thenit#iBliss which is Its Real Nature. To the
extent the clouds have moved and the sun has edyeigehat extent he who is warming
himself at the fireside moves away from the firagal and walks into the open, to bask in the
all-enveloping warmth of the blazing sun. Similarlg the extent the illusion of ignorance
melts away in an integrated intellect, to that ekies wanderings in the sensuous-world are
curtailed.

The sense-world is beautifully indicated by tworesentative terms "what has been heard
(Shrutan),” and "what is yet to be hear8Hrotavyam" We must include in them 'the seen
and the unseen,' 'the smelt and the unsmelt,tagted and the not-tasted," and 'the touched
and not-yet-touched." The intellect of such a pedifKarma-Yogindoes not relive its
memory of the sensuous joys it had experiencetiampast and also does not remember that
it has to experience still more joys in the futtineough the sense-organs, in the world of
sense objects.

If we take the word meaning of these terms litgrale get the usual interpretation of the
commentators: "When the seeker's mind is not toabedt by the seemingly different and
often opposing conclusions of philosophers, whey tho not upset him any more, then he is
established in inward purity."

SHANKARA CONNECTS THIS STANZA WITH THE FOLLOWING: YOU MAY NOW
ASK, 'WHEN SHALL | ATTAIN TRUE CONVICTION OF THE SEF, AFTER
CROSSING BEYOND THE VEIL OF IGNORANCE, AND OBTAIN V8DOM
THROUGH THE DISCRIMINATION OF THE SELF AND THE NOBELF? ' LISTEN:"
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Srutivipratipanna te yada sthasyati niscala
samadhavacala buddhistada yogamavapsyasi. 53.

53. When your intellect, though perplexed by what you have heard, shall stand
immovable and steady in the Self, then you shall attain Self-realisation.

When one's intellect comes to a steady equipoiBE)ISTURBED by any of the experiences
that reach one through the five great arch-way&nmwledge, then one is considered as
having attained Yoga. The mind gets agitated maioly to the flooding-in of the ever-new
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rush of stimuli from the outer world. Sense orgaresthe antennae through which the world's
tickling signals creep in and disturb the mentablp®ne is considered as having attained
Yoga only when one, even in the midst of enjoyiegssious pleasures, and even while the
sense-organs are letting in a flood of stimuli, doet get at all disturbed in one's inner

serenity and equipoise This idea is better devel@a exhaustively dealt with later in the

chapter, where Krishna enumerates the visible gemland the perceptible signs of one

established in Wisdon$(hita-Prajng.

The discussion so far, makes Arjuna so interestadie is now no more under the influence
of his hysteria. He has come to forget his dejectind sorrow, and is now taking an active
interest in Krishna's exposition. He could not cohhimself from expressing his sincere
enquiry as to what exactly is the nature of sugerdiected one who is beyond the storms of
sensuousness. The question evidently shows thaghhérjuna's intellect had somehow
come to appreciate Krishna's theory, somethingnnwas not quite ready to accept it fully.

LINKING UP THIS STANZA WITH THE NEXT, SHANKARA SAYS "ANXIOUS TO
KNOW THE CHARACTERISTIC FEATURES OF ONE WHOSE INTEECT HAS
COME TO AN EQUIPOISE, HE ASKS THIS QUESTION, AS SBQAS HE GETS A
CHANCE TO INTERROGATE":
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Arjuna uvaca
sthitaprajfiasya ka bhasa samadhisthasya kesava
sthitadhih kim prabhaseta kimasita vrajeta kim 54
Arjuna said:
54. What, O Keshava, is the description of him who has steady Wisdom and who is

merged in the Superconscious state? How does one of steady Wisdom speak, how
does he sit, how does he walk?

In the last two stanzas the discussion naturaligetth towards the Ultimate Goal which a
Karma Yoginreaches when he has, with evenness-of-mind, pedethe "technique of
work."

The idea seems to be quite appealing and the theuiged, logical. There is a ring of
conviction in it, when the theory comes from theutimoof Lord Krishna. Arjuna has such a
mental constitution tha€arma Yogaappeals to him the most.
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The grief-stricken hero of the first chapter haggédten his hysteria and has now come to
take an active interest in the discussion. As atfwa man, he is afraid as to whether, after
gaining this great Goal of Life through Buddhi yppa will be able to live so vigorously in
the world outside.

Looking from theVedic usage of the term, one is apt to misunderstandthieaperfected
Yogin who has come to rediscover the Self, lives exoblyg in a world of his own. The
description of the Upanishads can give a novitiagenotion that a Perfected Sage is ill-fitted
to live in the world. Arjuna, as a child of the agehatred and diplomacy, was curious to
know fully the condition of the Perfected Mastefdse he actually accepted the theory and
tried to live it.

His anxiety to know the entire Truth is clearly simhere in his very questions upon such
non-essentials as, 'How does he speak,’ 'how wilkih' 'how will he walk," etc. These

guestions must be considered quite appropriatedeardatic, when they come from one who
had been, till then, a patient of hysteria. Agaime first-half of the stanza demands a
description of a Man-of-Steady-Wisdom while in Samathat is, with regard to his inner

life, and the second half is asking for a desaiptf how such a Master will act in the world

outside.

Arjuna is asking a forked question: (a) a desariptdf the state of mind in a man-of-
realisation merged in Self experience and, (b)>ala@ation as to how that experience will
influence his actions in the outer world, when heegges from that Transcendental
experience. In this stanza and the following sectitMan-of-Steady Wisdom" Sthita-
Prajna), means one who has, through direct realisatiomecto experience and live his
Godly Self.

THE LORD NOW POINTS OUT THOSE CHARACTERISTIC ATTITRES IN A
REALISED SAINT, WHICH, SINCE ATTAINABLE BY ALL THRQUGH RIGHT
EFFORT, CONSTITUTE THE MEANS AS SUCH: The Blessautd. said:
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prajahati yada kaman sarvan partha manogatan
atmanyevatmana tustah sthitaprajfiastadocyate 55

55. When a man completely casts off, O Partha, all the desires of the mind, and is
satisfied in the Self by the Self, then is he said to be one of steady Wisdom.
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By narrating thus the inner and outer life of then-of-Self-realisation,” Geeta helps us to
detect for ourselves, the right type of Mastersnftbe charlatans who, though wolves, wear a
goat-skin and enter the fold of the faithful. Ap&ndm this, these passages have a direct
appeal to all sincer8adhakasnasmuch as this section gives them an easy thuielas to
what types of values and mental attitudes they Ishadevelop, during their practice, in order
to realise the ever-effulgent Divinity in them the Pure Awareness.

This very opening stanza in this section, is diant summary of all that we should know of
the mental condition of the Perfect. The words usethis stanza can be understood fully,
only when we remember the significant fragrancethese words as they stand dancing
among the hosts of other blossoms in the Gardémedf/panishads. He is considered a Man-
of-Wisdom who has completely cast away ALL DESIRE&m his mind. Reading this
stanza in conjunction with what Krishna has sodaid, we can truly come to enjoy the
Upanishadicfragrance in these inspired words\fasa

An intellect, contaminated by ignorance becomestieeding-ground of desires, and he who
has relieved himself of this 'Ignorance’ througigff®Knowledge' gained in Perception,
naturally, becomes 'desireless.' By explaining lieeecabsence of the EFFECT, the Lord is
negating the existence of the CAUSE: where desiresnot, there "ignorance" has ended,
and "Knowledge" has already come to shine forth.

If this alone were the distinguishing factor of thlan-of-Steady-Wisdom, then any modern
man would condemn the Hindu Man-of-Wisdom as a tanktic; a Hindu wise-man would
then become one who had not even the initiativdetgire. Desire means a capacity of the
mind to see ahead of itself, a scheme or a pattenvhich he who desires will probably be
more happy. "The wise-man seems to lose even &pigaity, as he goes beyond his intellect
and experiences the Self," --- this is a critictbat is generally heard from the materialists.

This stanza cannot thus be condemned since itiadtdssecond line that the Perfect-One is
"blissful" in his own experience of the Self. A &t man is defined here, therefore, not only
as one who has no desires, but also as one whpols#ég/ely come to enjoy the Bliss of the
Self!

When one is an infant, one has one's own playmate$,as one grows from childhood to
boyhood, one leaves one's toys and runs after aseewf things; again, as the boy grows to
youthfulness, he loses his desires for the fangygghof his boyhood and craves for yet a
newer set of things; again, in old age, the sanigyerasts away all objects that were till then
great joys to him and comes to demand a totalfieidint set of objects. This is an observed
phenomenon. As we grow, our demands also grow. Wittrence to the new scheme of
things demanded, the old sets of ideas come tasteagvay.

In one's ignorance, when one conceives oneselh@sgo, one has a burning desire for
sense-objects, a binding attachment with emotians, a jealous preference for one's pet
ideas. But when the ego is transcended, when tlwagce, like a mist, has lifted itself, and
when the finite ego stands face to face with theirigi Reality in him, it melts away to
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become one with the Infinite. In the Self, the M&ErsSteady-Wisdom, 'SELF-SATISFIED IN
THE SELF,' can no more entertain any desire, oetaw appetite, for the paltry objects of
the body, or of the mind, or of the intellect. Hicbmes the very Source of all Bliss.

Such a one is defined here by Vyasa as the 'M&taddy-Wisdom' (Sthita-Prajna), and as
the words come out from the mouth of Krishna thegthgr the divine ring of an
incontrovertible Truth. MOREOVER:
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56. He whose mind is not shaken by adversity, and who in prosperity does not
hanker after pleasures, who is free from attachment, fear and anger, is called a Sage-
of-Steady-Wisdom.

In describing the attributes of a Perfect Sageijrigpexplained that he is one who has come
to sacrifice all his petty desires, in his selfedigered self-satisfaction in the Self, Krishna
explains that, another characteristic by which ae ecognise a sage, is his EQUANIMITY
IN PLEASURE AND PAIN. If, in the last stanza, Krisa considered the man as an "actor,"
herein he is considering him as an "experienceBEARER OF BODYAFFLICTIONS.

One who is a stable being, whose heart is undistuib sorrow or in joy, unattached,
fearless, and sans-anger, is described hereMusna--- a silent sage. Of the emotions that
must be absent in an individual, who is a mastallisituations, we are here pointedly told
only of these: (a) attachmemiR4g3g, (b) fear Bhayg and (c) angei{rodha).

In fact, when we read the biographies of perfectees, in the entire history of man, we find
in almost all of them an antithesis of the ordinargn. The hundred emotions common to the
ordinary man are not at all seen in a Perfect-and,therefore, we feel surprised, when the
absence of only these three qualities is assedeengphatically here. Naturally a careful
student gets suspicious. Heyasaoverlooked all other features? Can this be a cetapl
statement? But on a closer study we shall discthedr he has not committed "the crime of
inappropriate emphasis upon the non-essentialgfitass have been tempted to point out.

In the previous stanza we were told that "he ideeemwho has forsaken all cravings that
bubble up in his mind," and this stanza assertsnetal stability of such a one. In the world
outside, in our intercourse with the sense objeats, can very easily realise that our
attachments with things create in us the painshef perplexing fear-phobia. When an
individual develops a desire strong enough to nealleep attachment, instinctively, he starts
entertaining a sense-of-fear for the non-winninghef object so deeply desired; and, if it has
been secured, then again he fears for the seairithe same acquired object. Similarly,
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when an object has charmed one to a point of déephanent, and when fear itself has
started coming up in waves to disturb the individdlen, such an individual's attitude
towards those that come between him and the objéts attachment, is called ANGER.

Anger is thus nothing but a feeling that rises ) lbecause of our attachment to an object,
towards an obstacle between ourselves and thetobfegur attachment; the anger thus
arising in a bosom is directly proportional to Hraount of fear one entertains on the score of
the obstacle holding one back from winning onedkof-love. Anger, therefore, is only
our Raga for an object, expressed at an obstaatehtis come between us and the object of
our desire. Shankara says that a Man-of-Steady-ditisd not distressed by calamities (a)
such as those that may arise from the disordeteeobody Adhyatmikd; (b) those arising
from external objects, such as tigers, efdhijbhautikd; and (c) those arising from unseen
causes such as the cosmic forces causing raimssstetc. Adhidaivikg. Fire increases
when fuel is added. But the ‘fire of desire' in e&xféct One does not increase when more
pleasures are attained. Such a person is callednaofrsteady-Knowledge, a silent, serene
sage. MOREOVER:
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57. He who is everywhere without attachment, on meeting with anything good or
bad, who neither rejoices nor hates, his Wisdom is fixed.

An inspired artist, trying to express his idea ba tanvas in the language of colour, will off
and on stand back from his easel, and will agaith growing tenderness and love, approach
the product of his art, to place a few more strokehl his brush; here Krishna, inspired by
his own theme, is again and again choosing rightd&véo add more light and shade to the
picture-of-the-Perfect, the one which he was pagtipon the heart-slab of his listener --
Arjuna.

He who, without attachment, squarely meets lifdnail equanimity and poise, is one who is
"established in Wisdom." Here also we have to ustded the entire stanza as a whole, or
else, there will be the danger of misinterpretitsgtiue meaning. Mere detachment from the
things of life is NOT the sign of perfection, nof toue discriminative understanding. But
many unintelligent enthusiasts actually desertrtdaties in life and run away, hoping that,
since they have developed perfect detachment fr@rsénsuous world, they will gain their
"goal” in the quietude of the jungle. Arjuna hinfdehd earlier stated that he would renounce
the call of duty and the field of activity. By thustiring into quietude, the Pandava-hero
hoped to reach Perfection and Peace. To dissugdeaiirom taking this calamitous step,
Krishna started his discourse with a serious notbé second chapter.
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Detachment from suicidal affections and unintetigeenderness cannot by itself take man to
the higher realms of Divinity. Detachment from tweorld outside must equally be
accompanied by a growing balance in ourselvesde &l challenges in life --- ' auspicious'
(Shubha and 'inauspiciousAshubha --- in perfect equipoise without either any untcoted
rejoicing at the Shubha, or any aversion forAlsaubhaexperiences.

A mere detachment in itself is not the way of peride, inasmuch as it is only a negative
existence of constantly escaping from life. To liReATTACHMENT is to live in slavery to
the things of the world. But the Perfect One is Whp, with divine freedom, lives in the
world, dexterously meeting both joys and sorrowsciitife may provide for him. In winter,
to be out in the sun and lie basking in its ray®ignjoy its warmth and at the same time to
suffer its glare. To complain of the glare is tangrsorrow into the very enjoyment of the
warmth. One who is intelligent will either try tgnore the glare and enjoy the warmth fully,
or shade off the glare and bask in the enjoyablentia

Similarly, life, by its very nature, is a mixturé lmoth good and bad, and to live ever adjusting
ourselves --- avoiding the bad and striving to éinm the experience of the good --- is to live
unintelligently. The Perfect-One experiences thetkend the worst in life with equal
detachment because he is ever established in THEETRND THE ETERNAL, which is
the very Self.

In his question, Arjuna had enquired of Krishnawha Perfect Master would speak. This
stanza may be considered as an answer to it. 8iecBerfect man-of-Wisdom neither feels
any aversion to the sorrows nor rejoices in tha jolylife, he neither compliments anything
in the world, nor does he condemn anything. To éuerything is wonderful. He sees things
AS THEY ARE, uncoloured by his mental moods. SucReasfect One is beyond all the
known principles of behaviourism of Western psyokgl

MOREOVER:
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58. When, like the tortoise which withdraws its limbs from all sides, he withdraws his
senses from the sense-objects then his Wisdom becomes steady.

After explaining that a Perfect-One is: (a) evdrséiad in the Self, (b) that he lives in perfect
equanimity in pleasure and pain, and (c) that therein him, a complete absence of
attachment to rejoicing or any aversion, it is herentioned that a Man-of-Steady-Wisdom
has the special knack of withdrawing his sensas fat the disturbing 'fields of objects.' The
simile used here is very appropriate. Just as toiser can, even at the most distant
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suggestions of danger, instinctively withdraw &l limbs into itself, and feel safe within, a
man-of-Perfection can consciously withdraw all &rgennae that peep out through his five
arches-of-knowledge, called the sense-organs.

In the theory of perception Medanta the mind, bearing the consciousness, goes auighr

the sense-organs to the sense-objects, and, thiaes, as it were, the shape of the sense-
objects, and so comes to gain the "knowledge" ef dbjects perceived. This idea is
figuratively put in theUpanishad--- the Light of Consciousness, as it were, beamis
through the seven holes in the cranium, each dpbeiam' of awareness illuminating only
one specific type of 'object.’ Thus, the 'Lightatttpasses through the eyes is capable of
illumining only the FORMS and COLOURS, while thahiesh emerges through the ears
illumines SOUNDS. In the material world, we canddke example of the electric-light that
expresses through an ordinary bulb illuminatingdbgects in the room, while the electricity,
as light, emerging from the X-ray tube penetratestugh the form and illumines things that
are ordinarily not visible to the naked eye.

Thus, in each individual, five distinct beams oé ttame Awareness protrude like antennae
and give him complete "knowledge" of the eternatldioThese five avenues-of-knowledge
bring to him the innumerable stimuli from the ouaasrld, which, reaching the mind, provide
all the disturbances that man feels in his lifecoftacts with the outer world. If I am blind,
the beauty that is passing by cannot disturb mydmih| am deaf, | cannot over-hear
criticism against myself, and naturally, it cannedich me to agitate my bosom! The untasted
or the unsmelt or the unfelt sense-objects canrrtaweg any pang of sorrow into the bosom.
Here Krishna re-assures Arjuna that a Man-of-Sté&igdom is he, who has the ready
capacity to fold back his senses, from any ortallftelds of their activity.

This capacity in an individual to withdraw his sessat will from the fields-of-objects is
called inYoga ShastrasPratyaharg which the Yogin accomplishes through the contrfel-
breath Pranayamd. To a devotee this comes naturally, because sieyes and ears only for
the form and stories of his beloved Lord. To a \feuta again, this (Uparati) comes from his
well-developed and sharpened discriminative facwith which his intellect makes his mind
understand the futility, of licking the crumbs ofyjand happiness in the wayside ditches of
sensuousness, while he, in his Real Nature, ikdhe of the very store of Bliss Infinite.

THE SENSES OF A MAN WHO IS ILL, AND CONSEQUENTLY NDABLE TO
PARTAKE OF THE SENSUOUS OBJECTS, ARE SEEMINGLY UNRECONTROL,
BUT THE TASTE FOR THEM DOES NOT THEREBY CEASE TO EX. HOW DOES
EVEN THE TASTE FOR SENSE-OBJECTS FINALLY END? LISNE
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59. The objects of the senses turn away from the abstinent man leaving the longing
(behind); but his longing also leaves him on seeing the Supreme.

Without Pratyahara (or Uparati), we can observe cases wherein an individual cotmes
maintain sense-withdrawal from the sense-objecéstdisome physical incapacity or due to
some special mental mood of temporary sorrow orergisin all those cases, though the
sense-organs come to feel an aversion for the ecgpeobjects, their inclination for these
objects merely remains dormant for the time be8iqilarly, Arjuna doubts that, even in a
Yogin, the capacity to withdraw from the temptasasf the sense-world, may be temporary
and that, under favourable or sufficiently temptougumstances, they may again raise their
hoods to hiss and to poison. His doubt is answeeee.

If you observe the flight of the objects of senssress from the shops to their customers, you
can understand this point very clearly. They alwagach only those who are courting them
and are panting to possess them. The wine-cel&rergptied when the bottle "walkout” to
replenish the side-boards of the drunkards! Ploughde by the smithy are not purchased by
artists and poets, doctors and advocates, butrthest necessarily reach the homes of the
farmers. Similarly, all sense-objects ultimatelyaale those who are courting them with
burning desires. From one who is completely abstingense-objects must necessarily get
repelled.

But even though the sense-objects may, temporadgm to turn away from him who is
abstinent, the deep taste for them, ingrainedsmtind, is very difficult to erase completely.
Here Krishna, in his Supreme Wisdom, assures takesdhat these mental impressions of
sensuous lives, lived in the past by the ego, fileenbeginning of creation to date, will all be
totally erased, or at least made ineffective --raasted seeds --- when the seeker transcends
the ego and comes to experience the Self.

This is not very difficult to understand, since Wweow that the objects of sorrow and
occasions of tragedy in one plane-of-consciousaessot available in another. The kingship
that | enjoy in my dream, does not add even agjohy dignity when | wake up to realise my
insignificant existence; so too, my meagre exiseimcthe waking-state will not debar me
from the full kingly glory in my dream kingdom!!

Similarly, the ego, existing now through the wakirdyeam and deep-sleep states, has
gathered to itself a dung heap of impressions,pately sensuous. But these cannot be
effective when the same ego, transcending these fhianes, comes to experience the plane
of God consciousness.

HE, WHO WOULD ACQUIRE STEADINESS OF RIGHT KNOWLEDGHEPrajna)
SHOULD FIRST BRING HIS SENSES UNDER CONTROL. FORF INOT
CONTROLLED, THEY WILL DO HARM. SO, THE LORD SAYS:

Tl @t e guu [qui¥ad: |
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60. The turbulent senses, O son of Kunti, do violently carry away the mind of a wise-
man, though he be striving (to control them).

In his discourse so far, the Lord has emphasized @hperfect-Master is one who has
complete control over his sense-appetites. In |rali@ere philosophical idea, in itself, is not
considered anything more than a poetic ideology, iais not accepted as a spiritual thesis
unless it is followed by a complete technique byclhthe seeker can come to live it, in his
own subjective experience. True to this traditioAgyan faith, in the Geeta too, the Lord

indicates to Arjuna the practical method, by whighshould struggle hard, in order to reach
the eminence of perfection in all men-of-steady-8uis.

The ignorance of the Spiritual Reality functionsainy individual in three distinct aspects:
"Unactivity" (Sattwa) "Activity" (Rajas); and "Ingigity" (Tamas). When the Sattwa aspect
in us is molested by the "veiling of the intelle¢Rvarana) and the "lack of tranquillity" of
the mind (Vikshepa), then we come to the sorrowsed by their endless roamings through
the sense-organs. Unless these are well-contraleg, will drag the mind to the field of the
sense-objects, and thus create a chaotic conaviibim, which is experienced as sorrow.

That this happens even to a highly evolved seekdrere accepted by the statement of the
Lord. With this assertion, he is warning the seekekrjuna, that he should not on any score
let his "objective-mind" take hold of, and ensldus "subjective-intellect.” This warning is
quite appropriate and timely in the scheme of tinugthis chapter.

Invariably, among those who are practising religiitve common cause by which very many
true seekers fall away from the Path, is the salinevar the world. After a few years of

practice, they, no doubt, come to live a certagxpiicable inward joy, and over-confident,

and often even vainful of their progress, theyxeafatheir Tapas. Once they come back to
the field of the senses, "the turbulent sensesidiently snatch the mind away" from the

poise of perfect meditation!
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61. Having restrained them all, he should sit steadfast, intent on Me; his Wisdom is
steady, whose senses are under control.
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Since the sense-organs are thus the saboteur® iKitlgdom of the Spirit that bring the
disastrous downfall of the Empire of the Soul, Agus warned here that, as a seeker of Self-
perfection, he should constantly struggle to cdniis sense-organs and their mad lustful
wanderings in their respective fields. Modern psyoby would certainly look down with a
squint-eye upon this Geeta theory, because, acaptdi Freud and others, sensuousness is
instinctive in man, and to curb it would lead toamatural suppression.

According to the West, TO CONTROL is TO SUPPRES#H] ao science of mental life can
accept that suppression is psychologically heaBy.the Vedic theory is not pointing to any
mental suppression at all. It is only advising award blossoming, an inner growth and
development, by which one's earlier fields of emewts through the senses, drop out to
make room for the perception of a newer field oplenjoys and more satisfying Bliss.

This idea is very well brought out here, when Lédshna, as though in the very same
breath, repeats both the negative and the posdsects of the technique of Self-
development. He advises not only a withdrawal fittve unhealthy gutters of sensuousness,
but he also gives the healthy method of doing sexpfaining the positive technique of Self-
perfection. Through a constant attempt at focussiug attention "ON ME, THE
SUPREME," he advises the disciples to be steady.

In this simple-looking statement of half-a-verdee Geeta explains the entire technique of
Self-development. Immoral impulses and unethicatimets, that bring a man down to the
level of a mere brute, are the result of endlegslspent among sensuous objects, during the
infinite number of different manifestations, thréwghich the embodied soul, the ego in each
one of us, had previously passed. It is humanlyossjble for an individual to erase and
transcend in his life-time, the thick coating ofnted impressions gathered along his journey
from life to life, from embodiment to embodimentatNrally, this is the despair of all the
promoters of ethics, the teachers of morality dvednhasters of spirituality.

The Rishis of old, in their lived experience, digeced for themselves a technique, by which,
all these mental tendencies could be eradicatec&xpose the mind to the quiet atmosphere
of meditation upon the All-perfect Being, is to héa ulcers. By this process, one who has
come to gain a complete mastery over his sensewgrga considered as one who is
'steadfast-in-Wisdom.'

The concealed suggestion in the stanza now becguiés obvious; no one, who, with
excessive force controls his Indriyas, by sheamngth of will and sense of abstinence, has
any chance of flowering into a full-blown spiritua¢auty. He who has all his sense-organs,
of their own accord, lying tamely surrendered at fieiet, who has come to re-discover the
Infinite Perfection in himself, is called a manférfection. Neither has he ruined his
instruments-of-cognition, nor has he closed dovenaiches-of-knowledge in him. A Perfect
One is he whose sway over the animal in him isosoptete that the inner Satan has become,
for the Sage in him, a tame Caliban to run erramsserve faithfully.
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NOW THE LORD PROCEEDS TO POINT OUT THE SOURCE OFLAEVIL IN THE
CASE OF THE UNSUCCESSFUL:
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62. When a man thinks of objects, "attachment" for them arises; from attachment

"desire" is born; from desire arises "anger" . . .

63. From anger comes "delusion"; from delusion "loss of memory" ; from loss of
memory the "destruction of discrimination" ; from destruction of discrimination, he

"perishes."

From this verse onwards, Lord Krishna explains ive fnoble stanzas, the Hindu
psychological theory of the fall of man from Goddod his is only to bring home to Arjuna
that he, the mighty-armed, must try to conqueralIndriyas from all sides. Such a man,
concludes Krishna, is a-man-of-Perfection as caeckiin and contemplated upon, as
explained in and glorified by the scriptural boakshe Hindus.

This section also gives us a clear pattern of tlielaography of all seekers who have, after
long periods of practice, come to wreck themselwp®n the rocks of failure and
disappointment. To a true seeker Wedanta no fall is ever possible. Instances of
unsuccessful seekers are not few, and in all ahttiee mistake that we notice is that they
ultimately fell back to be victims of sense-entamgént; and in all those cases we also notice
that the fallen one drank the very dregs of itr¢he no half-way house for such victims --- a
slip for them means total destruction!! The laddefall is very beautifully described here.
The path of destruction for a seeker is so elabbyratetailed in these stanzas that, fallen as
we are, we shall know how to get back to our presglory and inward perfection.

Like a tree emerges from a seed, the source elvdlstarts from our own wrong thinking, or
false imaginations. Thought is creative; it can enak, or mar us. If rightly harnessed, it can
be used for constructive purposes; if misusedaiit totally destroy us. When we constantly
think upon a sense-object, the CONSISTENCY OF TH®UGcreates in us an
ATTACHMENT for the object of our thought; and, whemore and more thoughts flow
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towards an object of attachment, they crystallaefarm a BURNING DESIRE for the
possession and enjoyment of the object-of-attachnide same force of the motion, when
directed towards obstacles that threaten the nidiiyfant of our desires, is called anger
(Krodha).

An intellect fumed with anger (Krodha) comes to exgnce DELUSION and, the deluded
intellect has no power of discrimination, becaustses all MEMORIESOF-THE-PAST.
Any one filled with anger is capable of doing adttgally forgetting himself and his
relationship with all others. Sri Shankaracharygssa this connection that a deluded fool, in
this mental condition, might even fight with his oweachers or parents, forgetting his
indebtedness to these revered persons.

Thus, when an individual, through wrong channelshatking, becomes ATTACHED to an
object, the attachment matures into a burning DIEESiRposses that object. Then, when an
obstruction to possess that object-of-desire shbiotsup into a fit of ANGER, the mental
disturbance caused by the emotion DELUDES the lgtkeland makes the individual
FORGET his sense of proportion and his sense afioaship with things and beings around
him. When thus, a deluded intellect forgets itsndigof culture, it loses its discriminative
capacity, which is called, in common parlance,casscience'Buddh). Conscience is that
knowledge enjoyed for differentiating the good frtme evil, which often forms a standard in
ourselves, and, whenever it can, warns the mindnsats lustful sensuousness and
animalism. Once this 'conscience’ is dulled, the fd@comes a two legged-animal with no
sense of proportion, and with no ears for any suhtéll in him, than the howling urgent
hungers of the flesh. Thereby, he is guaranteeinifnself a complete destruction inasmuch
as such a bosom cannot come to perceive, or dimiyethe Higher, the Nobler and the
Diviner.

THE CONTEMPLATION OF SENSE-OBJECTS HAS BEEN DESCEIB AS THE
SOURCE OF ALL EVILS. NOW THE MEANS OF DELIVERANCEMOKSHA) IS
DESCRIBED AS FOLLOWS:
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ragadvesaviyuktaistu visayanindriyaiscaran
atmavasyairvidheyatma prasadamadhigacchati 64

64. But the self-controlled man, moving among objects, with his senses under
restraint, and free from both attraction and repulsion, attains peace.

He alone --- who, with perfect self-control, goesough life among the infinite number of
sense-objects, each impinging upon him and tryiagbind him with its charm, and
approaches them with neither love nor hatred -me®to enjoy PEACE. By running away
from the sense-objects, nobody can assure for Hfirasg inner peace; because, the inner
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disturbance depends not upon the presence or gened of the sense-objects in the outer-
world, but essentially upon the mind's agitatioos grocuring the desirable objects, or for
getting rid of the undesirable objects.

But a Master-of-Wisdom, with perfect self-controlpves among the objects of the world
with neither any special love, nor any particulaeraion, for them. Wherever | go, my
shadow must play all around me according to thetipasof the light; but the shadow can
neither entangle me with love, nor can destroy ik hatred! The outer-world-of-objects is
able to whip that man who lends the power to theatb to smother him!!

Supposing there is a lunatic who is whipping hirfaetl weeping in pain; his sorrows can be
ended only when he is persuaded not to take thp wutiis hand. He could be advised, even
if he kept the whip in his hand, not to swing hima in the fashion in which he is doing!
Similarly, here, the mind woos the objects and @etsten. It is told, as an advice, that an
individual who lives in self-control, will no longéend his own life's dynamism to an object
to persecute him --- through his own sentimentalsion to, or love for, that object.

When the lunatic is taught not to wield the whip &trike himself, he is immediately saved
from the sorrows of the whip. Similarly, when a nhiis trained in these two aspects: (a) to
live in self-control, and (b) to move among thessenbjects, with neither an attachment for,
nor an aversion to them, the disturbances andtagitain the mind caused by the sense-
enchantments are all immediately brought underrobrithis condition of the mind is called
tranquillity or peaceRrasadg.

This is symbolically represented in the sweet-thstion after everyPujain all religions, and

is called among the Hindus &asada(or Bhog, meaning that, one who has, during the
ritual, practised perfect self-control and God eomplation, comes to enjoy, as a result of his
action, a tranquillity in the mind which is termes Spiritual Grace, or Divine Peace
(IshwaraPrasada.

Here, as far as &edantinis concernedPrasadais mental purification. That mind is
considered as pure, which feels in itself the |sasise-disturbances. One who has learnt to
live in self-control and has trained himself toelimmong the sense-objects in a spirit of the
least attachment to, or aversion for them, has ld#st disturbance, because of the
ineffectiveness of the sense-objects upon him. @therhis mind automatically becomes
more and more calm and tranquil, and is considasegure RPrasadg for purposes of the
spiritual life.

WHAT WILL HAPPEN WHEN PEACE IS ATTAINED? LISTEN:
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prasade sarvaduhkhanarm hanirasyopajayate

Page 99



Holy Geeta by Swami Chinmayananda Chapter 2

prasannacetasd hyasu buddhih paryavatisthate 65

65. In that peace all pains are destroyed; for, the intellect of the tranquil-minded soon
becomes steady.

It is natural for an Arjuna-mentality of uncompraimg intellectualism to ask Krishna: "Then
what?" And as an answer, the Lord explains whyhweilsl develop and maintain tranquillity
of the mind in himself. "IN TRANQUILLITY ALL SORROV® ARE DESTROYED." This
sentence is obviously commented upon as a definibio happiness. A peaceful mind is
significant of happiness. PEACE IS HAPPINESS; HARPSS IS PEACE. The least-
agitated mind is proof against all sorrows inasmashsorrow is nothing but a state of
agitation in the mind.

This explanation does not satisfy us completelgesikrishna's assertion is that 'sorrows will
be destroyed'h@nih). In order to bring out clearly the meaning imgliem the phrase
'destruction of sorrows," we will have to understéras the "elimination ofasanas' Earlier,

in the introduction, we have said that tresanagranulations, giving a thick coating to the
subjective mind, are the cause for its delusionctviareates all sorrows for the imperfect;
while the Perfect transcends the vasanas throwggButidhi yogaexplained earlier.

It is very well-known that all thevasanasexisting in an individual who is facing life
constantly, cannot be fully eradicated by him. $keret of doing so has been explained here
by the Lord. Keeping the mind exposed to an atmesplof tranquillity Prasada,
consciously brought about through an intelligef& 6f self-control, is the secret whereby all
the vasanas can get eliminated.

THIS TRANQUILLITY IS EXTOLLED HERE BY LORD KRISHNA:
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66. There is no knowledge (of the Self) to the unsteady; and to the unsteady no
meditation; and to the unmeditative no peace; to the peaceless, how can there be
happiness?

Here is an explanation why quietude of the mindaften and so insistently emphasised in
the literature explaining the Hindu-technique offperfection. Unless the mind be quiet, the
individual will not have the intellectual leisurerfcultural self-development, nor the inner
energy for consistently living spiritual perfectgrthat a truly developed man yearns for.
Unless there is tranquillity, there cannot be stesab of intellectual application to the
problems of life, and without this self-evaluatioh life and true observation with a clear

Page 100



Holy Geeta by Swami Chinmayananda Chapter 2

discriminative analysis, we cannot have in us tbguired amount of "Devotion to Self-
knowledge" Bhavang. Without such a glorious Goal before us, con$gabeckoning us
unto itself, like a pole star, our life shall béoat ship in an ocean, going nowhere, reaching
nowhere, and ultimately foundering upon some tregemls rock.

One who has no philosophical goal in life to strared yearn for, will not know what peace

of mind is, and to one who is thus restless, "wheteappiness?" To live in balance, and sall
safely upon the uncertain waves of the ocean ef tlirough both its smiling weather and
stormy days, we must have a constant perceptioth@fReal. Without a drummer, the

dancers' foot-work cannot be rhythmic and cannepkeerfect time.

WHY IS THERE NO UNSTEADY? LISTEN: KNOWLEDGE FOR THE
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67. For, the mind, which follows in the wake of the wandering senses, carries away
his discrimination, as the wind carries away a boat on the waters.

As a ship with sails up and helmsman dead woulddmepletely at the mercy of the fitful
storms and reckless waves, and will not reach afiyite harbour, but is destroyed by the
very tossings of the waves, so too, life gets @gusand the individual drowned, if his mind
is unanchored and left to be carried hither anthéhiby the uncertain buffets of passionate
sense-storms. Therefore, the senses are to beolbedtif man is to live a better and more
purposeful life, designed and planned for endusinccess.

HAVING EXPLAINED THE PROPOSITION ENUNCIATED EARLIER THE LORD
CONCLUDES BY RE-AFFIRMING HIS STATEMENT:
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tasmadyasya mahabaho nigrhitani sarvasah
indriyanindriyarthebhyah tasya prajfia pratisthita 68

68. Therefore, O Mighty-armed, his knowledge is steady whose senses are
completely restrained from sense-objects.

It is natural, in conversation, that we do not diyegive our wise conclusions upon “the do's
and dont's” of life, without giving the logic of pdhoughts leading to our conclusions.
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Without preparing our friend's mind to perceive tbgic of these conclusions, we dare not
declare to him any truth, however divinely accefgdhe declarations are. Arjuna has been
told earlier all the necessary arguments, and imetbe stanza, Krishna reasserts the same
proposition: "Life in self-control alone is life wih living, if we demand from it anything
more than tears, sobs, sighs and groans."

He alone is a man of Wisdom, rooted in joy andsbhgho has completely restrained all his
senses from their wild roamings among their seirtgeets.

"BY DESTROYING THE SENSE ORGANS ROAMING IN THE SERSOBJECTS," it
does not mean that a man of Self-development shamgdtioy his capacities for perception of
the world outside; nor does it mean that he is whe has been rendered incapable of
enjoying life. Sense-debility is no sign of betkmmewledge. It is only meant here that the
sense-objects filtering through the five archwafskmowledge will not, in a Perfect man,
flood his mind to bring chaos and destruction sfdstablished inner peace and tranquillity.

The ordinary individual, in his ego-centric existen becomes victimized by the sense-
organs, while he who has conquered the ego andrdrascended his matter identifications,
comes to live in freedom and perfect control overtiyrannical sense organs.

IN ORDER PROCEEDS: TO MAKE IT CLEAR, THE LORD

a1 f=rem Adyari awair sterfd dAuHt |

fer ogarfer v forem wezral A7 | g1

AT STl
ya niéa sarvabhiitanarh tasyarh jagarti samyami.
yasyarh jagrati bhiitani sa ni$a padyato muneh 69

69. That which is night to all beings, in that the self-controlled man keeps awake;
where all beings are awake, that is the night for the Sage (MUNI) who sees.

In order to bring home to Arjuna the idea that Warld, as experienced by an individual

through the goggles of the mind-intellect-bodydiferent from what is perceived through

the open windows of spirituality, this stanza igegi. The metaphorical language of this verse
is so complete in detail that the data-mongeringleno intellect is not capable of entering

into its poetic beauty. Of all the peoples of therld, the Aryans alone are capable of
bringing about a combination of poetry and sciera®] when the poet-philosopher Vyasa
takes up his pen, to pour out his art on to theeabdalmyra leaves to express the Bliss of
Perfection, in the ecstasy, he could not have aséetter medium in the Geeta, than his
poetry.

Here, two points-of-view --- of the ignorant andtbé wise --- are contrasted. The ignorant
person never perceives the world as it is; he awhyows his own mental colour on to the
objects and understands the imperfections in higdrto be a part and parcel of the objects
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perceived. The world, viewed through a colouredsfpane, must look coloured. When this
colouring medium is removed, the world appears AEL

The Consciousness in us is today capable of rezmgnihe world only through the media of
the body, mind, and intellect. Naturally, we see world imperfect, not because the world is
so, but because of the ugliness of the media threugch we perceive it. A Master-mind is
he who, rooted in his Wisdom, opens up the windofiis-perception and looks at the
world through the eye-of-Wisdom. When an electrexagineer comes to a city, and when at
dusk, the whole city smiles forth with its lightse immediately enquires: "Is it A. C. or D. C.
current?"”; while the same vision, to an illiteraiager, is a wondrous sight and he only
exclaims: "I have seen lights that need no wickitf From the stand-point of the villager,
there is no electricity and no problem of A. CDorC. currents. The world the engineer sees
among the very same lamps, is not realised or knloythe unperceiving intellect of the
villager. Nor is the engineer awake to the worldsttbnge wonderment which the villager
enjoys.

Here, we are told that the ego-centric, finite, talors asleep to the World-of-Perception
enjoyed and lived by the Man-of-Steady-Wisdom; #mat the Perfect One cannot see and
feel the thrills and sobs which the ego experiemtds selfish life of finite-experience.

THE LORD PROCEEDS TO TEACH BY AN ILLUSTRATION THATA WISE
DEVOTEE ALONE, WHO HAS ABANDONED DESIRES AND WHOSRV/ISDOM IS
STEADY, CAN ATTAIN MOKSHA, AND NOT HE WHO, WITHOUTRENOUNCING,
CHERISHES DESIRES:

MY ATUTATC U AHaHT: ufcrerf~d Jad |
dachrar I ufaerf~a Ad | enfeaardifer 7 wracwrHt | o |

apuryamanamacalapratistharh samudramapah pravisanti yadvat
tadvatkama yarh praviéanti sarve sa $antimapnoti na kamakami 70

70. He attains Peace into whom all desires enter as waters enter the ocean, which,
filled from all sides, remains unmoved; but not the "desirer of desires."

It is very well-known that although millions of dahs of water reach the ocean through the
various rivers, yet the level of water in the oceloes not change even by a fraction.
Similarly, even though the infinite number of sewebgects may pour in their stimuli, and
reach the mental zone of the Perfect Man througHive sense channels, they do not create
any commotion or flux, in his bosom.

Such an individual, who always finds his own lewmespite of the fact that he is living amidst
the sense-objects, and with his sense-organs wahlgiever in contact with the objects, is
called a Man-of-Perfection, a true Saint. And Knahasserts that such an individual alone
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can truly discover peace and happiness in him$gaH. Lord, in the Geeta, not satisfied with
this negative assertion, positively denies any peace or joy to those who are "desirers of
desires.”

This idea is totally in opposition with the modebelief in the material world. The
materialists believe that by fanning up their desirand satisfying as many of them as
possible, one is helped to live a life of joy arappiness. Modern civilisation, based upon
industrialisation and large-scale production, terapting to whip up desires, and this attempt
has now succeeded to such an extent that the &verag has a million times more desires
today than his fore-father ever entertained, a wgntago. The financiers and the
industrialists, with the aid of modern scientifindwledge, struggle hard to discover and to
satisfy new desires, and to the extent an indiVichas come to fulfil his newly-created
desires, he is taught by the day's civilisation beais more happy than ever before.

On the other hand, the great thinkers of the pabtdia, perhaps through their experience, or
through their more careful and exhaustive thinkitigcovered that the joy created through
satisfaction of desires can never be complete. Tisgovered that joy or happiness, at any
given time, is a quotient when the "number of dssifulfilled” is divided by the "total
number of desires entertained” by the same indalidil that time. This mathematical truth
has been accepted by the modern preachers of sspulalso; but in their practical
application, the old Rishis and the modern pohiis seem to differ to a large extent.

In the modern world, the attempt is to increaserttmerator, which is represented by the
"number of the desires fulfilled." The Scripturabbters of India also were living in a world
peopled by a society of men, and their philosophtoatemplations were upon man as a
social being, and their aim too was to bring moapginess in their society. Unlike the
present prophets of profit, these Rishis of Rehgdid not conceive that an attempt to
increase the NUMERATOR without a correspondingrditb® upon the rate of increase of
the DENOMINATOR, could produce any palpable incesasjoy. On the other hand, today,
we are struggling hard to increase the "numberesirds fulfilled" without at the same time,
trying to control the "number of desires entertdifd hat this state of affairs cannot produce
any palpable increase in the QUOTIENT OF HAPPINES$he scriptural verdict which
seems to be an easily understandable scientific. tru

Herein, the Geeta is only repeating what tdpanishadic Rishis never get tired of
emphasising in the Scriptures of India. The "desifedesires” can never come to perfect
peace $hant). Only he who has, in his spirit of detachmeningd a complete control over
his mind, so that the sense-objects of the outeldwannot create in him an infinite number
of yearnings or desires, is the Man-of-Peace-aryd-Dioe objects in the outer world cannot
themselves tease a man by their existence, or diy mtlon-existence. The outer world can
borrow its capacity to ill-treat man only when hepeses himself unguarded, and gets
wounded and crushed by his own attachments to agwaluation of the sense-objects.

In this stanz&8hagawanis only giving a more elaborate and complete contarg upon the
opening line of this section where He started thscdption of a Man-of-Steady-Wisdom.

Page 104



Holy Geeta by Swami Chinmayananda Chapter 2

There He explained that, "When a man completelysoai$ all the desires in his mind, then
he is said to be one of Steady-Knowledge."

BECAUSE IT IS SO, THEREFORE:
frerr A= AatgHivaRta Frgs: |
e FPReger: 9 enfraafeersf | ©91
vihaya kamanyah sarvan pumamscarati nihsprhah
nirmamo nirahankarah sa santimadhigacchati 71

71. That man attains peace who, abandoning all desires, moves about without
longing, without the sense of 'I-ness’ and ‘myness. ’

There are commentators who believe that this aaddiiowing stanza explain the Path of
Renunciation, which is, in fact, not altogetherdaged in the text of the Geeta. Since, as we
said earlier, the second chapter is almost a suynimfathe entire Divine Song, it has to
indicate even thiSamnyasa Yogavhich will be later on explained at length andtad at
different places during the entire length of theetae

This stanza seems to ring clearly the significaiviee given earlier by Krishna, almost at the
very opening of his philosophical discussions, s tchapter. He had advised therein:
"HAVING CONQUERED THE MENTAL AGITATIONS CREATED BYTHE PAIRS-
OFOPPOSITES, FIGHT THE BATTLE OF LIFE." The sameadseems to be resounding
here at the close of the chapter.

The first line of the stanza explains the mentalditoon of one who comes to discover Real
Peace in himself. Such an individual, it says, tewes all desires and has no attachments or
longings. The second line describes the conditibsuzh an individual's intellect and it
asserts that it is without any sense of 'lI-nesshgrness.' The ego is the cause for the sense-
attachments and longings. Where the ego is noepebte, as in sleep, there are no longings
or desires in the individual or, at least, theydoemant. Thus, if the first line of the stanza is
describing a negation of the effects of "ignorahti®e second line asserts the absence of the
very cause from which desires and the agitatioise ar

Earlier, in the introduction, we explained that thait in the personality of Arjuna was
caused by the intervention of the sense of hisaggbhis egoistic-desires, which broke up the
subjective and objective aspects of his mind into independent islands with a vast ocean of
surging waves of desires between them. With assgfgestion, after explaining all the logic
of thought, Krishna is carefully placing his fingen the very ulcer in thBandava'smind.
The stanza, in its sum-total suggestions, advisethat all our sufferings in the world are
caused by our own egocentric misconception anc¢dhsequent arrogance characterised by
our ever-multiplying demands for wealth and ourlegssl desires.
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Samnyasaneans sacrifice, and to live in a spirit of sacefafter renouncing completely
one's ego and its desires is tS@mnyasawherein an individual comes to live in constant
awareness of his fuller and ampler Divinity. Thexg@l misunderstanding that to run away
from life is Samnyasaor to colour the cloth is to become a true mdras cast an irreparable
slur on the philosophy of the Upanishads. Hinducamsiders him alone to beSamnyasin
"who has learnt the art of living his life in coast inspiration, which is gained through an
intelligent renunciation of his ego-centric misceptons." Shankara beautifully explains this
point of view in his commentary on the stanza.

"THAT MAN OF RENUNCIATION, WHO, ENTIRELY ABANDONING ALL DESIRES,
GOES THROUGH LIFE CONTENTED WITH THE BARE NECESSHS OF LIFE, WHO
REGARDS NOT AS HIS, EVEN THOSE THINGS WHICH ARE NBED FOR MERE
BODILY EXISTENCE, WHO IS NOT VAIN OF HIS KNOWLEDGE;-- SUCH A MAN-
OF-STEADY-KNOWLEDGE, WHO KNOWS BRAHMAN, ATTAINS PERE
(NIRVANA), THE END OF ALL THE MISERY OF MUNDANE EXBTENCE
(SAMSARA). IN SHORT, HE BECOMES BRAHMAN.

THIS DEVOTION TO KNOWLEDGE IS EXTOLLED AS FOLLOWS:

vt greft Rerfer aref Aa1 urer fegarfer
Rercar=ara=abret sfu garfraiorgesfa | o2

esa brahmi sthitih Bartha naindm prapya vimuhyati
sthitvasyamantakale’pi Brahmanirvanamrcchati 72

72. This is the BRAHMIC -state, O Son of Pritha. Attaining this, none is deluded.
Being established therein, even at the end of life, one attains to oneness with
BRAHMAN.

To renounce all desires is to destroy completetylfist vestures of one's ego. Renunciation
of ego is not a state of dull, meaningless empsin@¢here the delusory ego has ended, the
State of Full-Knowledge, or Selfhood, has dawnemr&alise the Self in one's own bosom is

to realise at once the Self which is All-pervadargl EternalBrahmar).

When the ego has ended, the Consciousness is neinkto be anything other than the
Eternal, and as such the Knower of Truth, in diant experience of the Self, becomes the
Self, and therefore, this state is called Selfh@rahmi-sthitit).

A doubt may still arise that even after this reslisn, we may again fall into the delusion of
the ego and come to suffer the ego's world of ifeeions and sorrows. To deny this
tragedy, we have been told how, having realiseds#ieonce, no more can the individual fall
back into his ancient delusions. This experiencthefSelf need not necessarily take place in
the very youthful days of one's life. Even in olgea-- nay, even in the last moment of this
embodiment --- if a seeker can come to experieener, for a moment, this egoless State of
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Tranquillity and Poise, even a passing glimpsehef $elfhood, it is sufficient to gain this
Brahmic-State pointed out Medanticliterature.

"Negation of the false and assertion of the Trigethie Path that has been indicated in the
UpanishadsThe very same path, in its practical applicatisrgesignated here in the Geeta,
in Vyasa's original contribution, as Karma Yoga. WWork without attachment and desires,
egoism and vanity, ever in perfect equilibrium wthbsuccess and failure, is to deny the ego
its entire field of activity, and unconsciously @assert the greater Truth, the Self. Thus, in
technique, the Geetalsarma Yogais not at all different from th&edantic Technique of
Meditation. But Arjuna got confused and perplexetduse he took Krishna's