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a study of human values and life’s significances, as thinkers
like Hegel in the West, for instance, attempted to explain
through a much broader vision of things than the ordinary
man of the street can hope to entertain. There is ultimately a
great rationality behind history, a meaning which is at once
sociological, economic, political, moral, religious and
spiritual. All the laws that operate in any section of society
are really invested with a meaning beyond themselves;
everything is a process of the higher discovering itself in the
lower, a veritable self-discovery.

A remedial process should be a keenly psychological
technique of avoiding excesses in everything, steering clear
of stress on one’s life, both personally and socially, taking a
whole view of things, as far as possible, when one has to face
life daily, and to adopt a system of the- yoga of meditation as
a panacea for human ills. But man wishes- to forget himself
when he is worried and when he is in pain, rather than
discover himself, which would have been the proper thing to
do. People usually try to drown their worries in large noises
such as of the radio, in stirring and stimulating sights, such as
of the cinema, and hope to fill the emptiness of their lives
with hectic activity, moneymaking, power-mongering,
increasing the speed of life, searching for constant
excitement of the senses, drinks and drugs. By these means,
one becomes a stranger to one’s own self and lives a most
pitiable sort of life of an agony of nerves and of mind, difficult
to explain in language.

No meaning can be sought in life by fleeing from oneself,
but rather by turning towards the true self which is in
everyone. This is the art of self-discovery. This is the way of
meditation.
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Chapter 7
SELF-WITHDRAWAL AND SELF-DISCOVERY

The problem on hand is a very serious one and calls for a
great concentration of mind and tenacity of practice. We do
not propose to discuss here the purely personal, the
biological, economic, social and political aspects of human
self-alienation, which are a different subject by itself, but
would enter straight into the main problem of man’s
alienation from Nature, and God, which is the crux of the
whole matter, the cause of every suffering conceivable, and
an ultimate answer to all questions. And it is this final
solution that a student of meditation seeks in his practical
life of an entire adjustment of himself with reality.

There is an intense psychological analysis made in the
philosophy of Buddhism, and systematised later on, in a
different way, by the sage Patanjali in his yoga Sutras. The
world we live in, according to Buddhist psychology, is Kama-
Loka or the world of desire, in which the Kama-chitta or the
desireful mind operates, like a hungry tiger prowling in a
dense forest. This is not so easy to understand as it appears
on the surface, for the Kama-Loka is different from the world
which the scientist sees, for example, with his subtle
instruments. Kama-Loka is the private picture which each
individual mind projects upon the screen of the scientific
world or the world of true forms, known as Rupa-Loka. There
is a meaning that is read by an individual into everything that
is of the world of forms. This meaning is Kama or desire. An
object is beautiful or ugly, good or bad, ‘mine’ or ‘not-mine’.
Such evaluations and understandings of the mind in regard
to the object-forms are its own desires or Kama. This would
prove that we live in the world of desire rather than the
world of true forms, for we cannot imagine an object to be
entirely free from these personal evaluations mentioned.

The scientific world, on the other hand, is neither ‘mine’
nor ‘not mine’, neither beautiful nor ugly, neither good nor
bad, for in this realm of true forms or Rupa-Loka objects exist

47



by themselves, independent of evaluations by others. The
mind which perceives these true forms behind the projected
pictures of desire is Rupa-Chitta. The first step in meditation
would be to withdraw consciousness as Kama-Chitta from
the Kama-Loka and raise it to Rupa-Chitta of Rupa-Loka. This
is tantamount to viewing things in their own nature,
objectively, without foisting upon them one’s own subjective
wishes. This is one of the most difficult things to perform in
meditation, for no one, ordinarily, can visualise anything
independent of one’s opinion about it. But, nevertheless, this
has to be done. In Patanjali’s yoga-Sutras, the corresponding
realm for Kama-Loka is of what he calls Klishta-Kleshas or
painful afflictions in the form of ignorance of truth (Avidya),
self-affirmation (Asmita), love and hate (Raga-Dvesha), and
clinging to bodily life (Abhinivesa). The world of true forms in
Patanjali is that of Aklishta-Kleshas or painless afflictions of
the mind, such as normal perception and cognition
(Pramana), erroneous perception and cognition (Viparyaya),
doubt (Vikalpa), memory (Smriti) and sleep (Nidra). These
are psychological functions independent of the wishes of the
individual, hence impersonal in a way, corresponding to
Rupa-Chitta or the mind perceiving the true forms of things.
In short, to function in the Rupa-Loka would be to think as an
object would think of itself, irrespective of any idea of it by a
subject. This is something like raising oneself to the Kantian
world of quantity, quality, relation and modality,
independent of personal passions and prejudices.

But behind the Rupa-Loka is the subtler world of object-
potentials, or Arupa-Loka. In the language of the Vedanta,
this may be compared to the world of Tanmatras perceived
by Arupa-Chitta or the subtle formless mind operating in that
realm. This realm is unthinkable by the normal mind and is
reached by the practical process of meditation in which the
consciousness is withdrawn from Rupa-Loka to Arupa-Loka.
But there is a transcendental mental realm or Lokottara,
where the Lokottara-Chitta or the transcendental mind
operates almost abolishing the distinction between mind and
its objects, where one borders upon the cosmic mind which
has no objects outside itself. These four stages may be taken
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to correspond to Patanjali's gradation of Savitarka,
Nirvitarka, Savichara and Nirvichara stages of Samadhi.

The methods prescribed to rise from Kama-Loka to Rupa-
Loka are: (a) inhibition of bodily and mental functions by
Asana, Pranayama and Pratyahara; (b) concentration on one
selected object without thinking of another, by Dharana; (c)
replacement of the object by a mental image of it; (d)
divesting the image of all concrete sensations and conceiving
the image in an abstract mental cognition with all the
individualised characters of the image. It is here that Rupa-
Jnana or the lowest form of super-normal perception dawns.

There are five stages of Rupa-Dhyana or meditation on
the true forms of things, viz., (a) removal of stupor by
reasoning or Vitarka; (b) removal of doubt by discrimination
or Vichara; (c) removal of aversion by compassion or Karuna;
(d) removal of distraction or worry by contentment or
Mudita; (e) removal of sensuous desire by one-pointedness
or Ekagrata. The emphasis in the method of Patanjali is on
concentrating gradually on more and more subtle objects,
while in the Buddhistic method stress is laid on greater and
greater elimination of objective consciousness.

There are four stages of Arupa-Dhyana or meditation on
the subtle essences of things (we may say Tanmatras): (a) In
the first stage the mind transcends the consciousness of
matter and form, of distinctions and limitations, and gets
concentrated on the idea of infinite space. This infinite
perception brings joy to the mind, for here space-perception
is freed from the usual concrete empirical perception of it
and raised to a non-empirical abstract concept. (b) In the
second stage, the mind transcends the concept of infinite
space and is concentrated on the concept of infinite
awareness; it is merely aware of a concept of consciousness
as infinite. (c) In the third stage the conditions of the 2nd
stage are overcome and the mind gets concentrated on the
infinite void and is aware of the void alone. (d) In the fourth
stage, the lower stages are transcended and the mind rises to
a state where there is no knowing, or non-knowing, but an
inexplicable awareness, which is pure and simple.
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Beyond this is the realm of Lokottara-Chitta, which no
one can describe, for here the mind assumes the state of
Cosmic Being and is one with the forms of all cosmic
processes.

According to Patanjali, the lowest stage of mental
concentration is known as Savitarka, wherein the mind in
concentration becomes one with the gross object (Sthula
Artha) associated with its name (Sabda) and concept (Jnana).
The second stage is of Nirvitarka, in which the mind gets
united with the gross object as free from name and concept.
It is not the object that becomes known by the consciousness
here, but the consciousness freed from the sense of ‘I’ and
‘mine’ gets identified with the object. There is no ‘I-ness’ or
‘this-ness’ in regard to the subject or object, but the two
become one and there is only the consciousness of the object
in a state of union. The third stage is of Savichara, wherein
the mind in concentration becomes one with the subtle
object, like atoms and forces or Tanmatras etc., coupled with
the ideas of space, time and causality and connected with the
several attributes and relations. The fourth stage is of
Nirvichara, wherein the mind in concentration becomes one
with the subtle object, like the forces behind things,
Tanmatras in their essences, free from the notions of space,
time and causality and free from all attributes and
conditioning relations. The fifth stage is of Sananda, where
the mind in deep determinate concentration becomes one
with the joy of Sattva, by the subjugation of Rajas and Tamas,
though the latter are not completely destroyed here. The
sixth stage is of Sasmita, wherein the mind in deep
determinate concentration becomes one with the pure
universal intellect or Mahat which is almost
indistinguishable from the Universal Self. Here Rajas and
Tamas are completely overcome and Sattva shines in its full
splendour and glory. With a distinction of determinate and
indeterminate meditation in the Sananda and Sasmita stages,
the total steps to be covered become eight in number.

All these are the stages of what Patanjali calls
Samprajnata or the objectively conscious condition in
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various stages of subtlety of being, tending to universality.
Beyond all these is Asamprajnata or the non-objective
absolute state of being which is attained by supreme
dispassion, resulting in the stoppage of all mental functions,
leaving, however, the impressions of their cessation.

Transcendent to everything, there is the Nirbija-Satta or
the seedless Absolute Existence, without even these
impressions mentioned above. Here, the Goal of life is
reached.
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PART II
THE YOGA OF THE BHAGAVADGITA

It is proposed to place before all seekers, the main
principles that underlie the gospel of the Bhagavadgita in its
aspect of practice or the yoga of Meditation. It is well-known
to everyone that this celestial gospel, the Divine Song of the
Lord, is a message that is communicated to mankind as a
whole; and it is much more than merely a historical
occurrence in the context of the Mahabharata, as most people
would regard it to be.

The Bhagavadgita has a multi-faceted significance. It is a
social message, a political gospel; it is a historical narrative,
an epic of the greatest conceivable magnificence and also the
enunciation of a spiritual principle and the most valuable
instruction on the way of life in general that can be applied
equally without exception to every human being. It is as
difficult to understand the true meaning of the Gita as it is
problematic to comprehend the many-sided personality of
Bhagavan Sri Krishna Himself. It has often been said that the
best commentary on the Gita is the life of Sri Krishna, and not
any printed book that is available to us today. The idea
behind this view about the Bhagavadgita gospel is that it
touches every type of being that is in the universe and puts
its finger on every kind of problem that is conceivable; and it
is a solution to all troubles, whether they are caused by
external factors or engendered by internal causes. The
difficulty of comprehending the meaning of this gospel is,
therefore, very simple. It is a message of the Almighty to
humanity. It is not an individual speaking to another
individual. It is not Krishna, as a person, speaking to Arjuna,
as an individual, at a time remote in historical time. It is
principally a message to the aspiring spirit, the soul of man,
the ‘Jiva’ that struggles to regain its lost dignity. It is a
description of the path that leads from the earth to the
Supreme Absolute. It is a detailed account of the various
vicissitudes and transformations that one has to pass
through and undergo in one’s attempt to rise from the
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relative to the Eternal Being. It is a beautiful, artistic
presentation of the many-sided attempts that the soul of man
endeavours to forge in its struggle to grasp the goal of life at
every step of its ascent.

The point that has to be underlined in this context of the
gospel of the Bhagavadgita is that it is a message for every
stage of life, for every step that we take, even the least and
the most initial of steps in our attempt to rise higher, so that
it cannot be said that it is a religious message, or a Hindu
gospel, that it is a Yogic scripture of India, that it is applicable
only to a certain section of mankind, a type of people or
orders of life etc. It is a message to you, to me, to everyone,
under every condition, in every circumstance, at every stage
of life, right from the lowest to the highest conceivable, the
goal of human aspiration.

With this little introduction in connection with the
meaning of the message of the Gita, may I propose to dilate
upon what would be the central teaching of this great
message of the Supreme Master, Bhagavan Sri Krishna, to the
seeking soul. It is, to put it precisely in one sentence, ‘the
message of the practice of the presence of God in the life of
an individual’. It is a message of practice, how we have to
conduct ourselves in our daily life with relevance to our
relationship to the Ultimate Reality. This is perhaps the gist
and the quintessential essence of the Gita’s message. While it
is a gospel of yoga, the practice of spiritual life in general, it is
a comprehensive artistic touch that is given by the many-
sided personality of Bhagavan Sri Krishna to this unique way
of approach, which may be called the science of life. The
religious individual, the ‘Sadhaka’, the renunciate, the
spiritual seeker, is likely to misconstrue the significance of
the presence of God in practical life by an over-enthusiastic
approach to the idealistic concept of God’s existence, which,
due to this fundamental error, is likely to bifurcate God from
the practical life of the ordinary individual in the world.

The life of Bhagavan Sri Krishna, as [ mentioned, is the
best commentary on the Bhagavadgita, an explanation of its
true meaning. If you would like to know what the message of
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the Gita is, you have to know what the way of life was which
Sri Krishna followed in his day-to-day conduct and
programme. Can you call him a Sannyasin? Can you regard
him as a Yogin? Can you say he was a warrior? Can you call
him a householder? What can you imagine about his
personality? Was he a worldly-wise man, or an absorbed,
totally withdrawn spirit, contemplating the transcendental
Absolute, unconcerned with the turmoil of practical life?
What would be your view about this peculiar enigmatic
character of the life of Bhagavan Sri Krishna? That, then, is
the message of the Bhagavadgita. Sri Krishna lived what he
taught, and taught what he lived. There was no gulf between
his teaching and his life. The intention for us is that we are
supposed to approximate our life to that life which he lived
ideally as an example before us. It may be that, to us, this
ideal would appear as a remote one, but it is, again, the
teaching of the Gita that this so-called remote ideal of
perfection which was demonstrated in the life of Bhagavan
Sri Krishna is to be brought down to the level of the lowest
conceivable individualistic practical life, and reconciled with
itin a blend and harmony.

It is the beauty of the gospel of the Gita that it can come
down to the level of the lowest from the pedestal of the
highest perfection without losing the vitality of that
perfected state. This coming down of the supreme perfected
being to the level or the status of the lower does not involve a
diminution in the divinity of that perfection that one has
attained. This is the beauty and this is the difficulty, too, in
understanding this beauty. Generally, when an elevated
personality steps down to a lower level, it is usually regarded
to be a demotion, a coming-down of the very value of the
person, but here the peculiarity and the beauty is that the
significance, the value, the worth or the comprehensiveness,
the power of this perfection does not get diminished even a
whit, though it appears to have descended to the lowest of
levels.

One can well imagine how breath-taking it is to conceive
this meaning that seems to be hidden behind the teaching of
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the Gita. Perhaps, many may imagine, ‘this is not meant for
us’; ‘not for me’; ‘my mind is not trained to think like this’; ‘I
have not been educated in this fashion’; ‘my learning is
inadequate to the purpose’; ‘what I have studied appears to
be out of point altogether if this is going to b your
interpretation of the Bhagavadgita and your reading of the
meaning behind the life of Sri Krishna’. But this is the
grandeur and this also is the practicability of the message.
While this message is the most transcendent and the most
difficult to conceive, it is at once the easiest and the most
practicable of all things. While it is the breath-taking
grandeur of the Supreme Perfection of the Absolute that is
behind the gospel of the Gita, it is also the most motherly,
tender and homely teaching which can be understood and
appreciated and applied to even a child in its own level.
There is something in the Gita which is beneficial to
everyone. The Gita has something to give to every being; the
high and the low, the rich and the poor, the old and the
young, man and woman, learned and the illiterate. Whatever
be the condition of a person, that person has something to
receive from Sri Krishna; that person has something to get
from the Gita, and there is some aspect of solace which one
can hope to have from this all-comprehensive ocean, which is
the real ‘Ratnakara’, God has bestowed upon us.

But there is another interesting aspect in this message
which I would like to point out here; an aspect which is
beautifully stated in an advice given by Sanjaya to
Dhritarashtra in the context of the Udyoga-Parva of the
Mahabharata, wherein we are told that on the eve of the
coming of Sri Krishna to the court of the Kauravas for the
purpose of the peace mission, Dhritarashtra calls Sanjaya and
says I am told that Krishna is coming tomorrow. I do not
know why he is coming and what we can do for him, and
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see Krishna. I am surprised that you make this statement
before me."

Nakritatma kritatrnanam jatu vidyat Janardanam. O king,
the ‘Kritatman’, that is Bhagavan Sri Krishna, cannot be
beheld by any ‘Akitatman’. This is all that I can tell you. No
one can see a ‘Kritatman’ unless he himself is a ‘Kritatman’!
What does he mean by ‘Kritatman’? In the second half of this
verse, we are told what ‘Kritatmata’ means.

Atmanas tu kriyopayo nonyatrendriyanigrahat. Self-
control is the hallmark of ‘Kritatmata’. An uncontrolled being
cannot behold this controlled being that is Krishna. King!
This is all that I can tell you as an answer to the query you
have put before me. Here is a principle that speaks loudly the
perfection indicated by ‘Atmavinigraha’ or self-control. Sri
Krishna is the visible embodiment of self-control. You see in
him, with your physical eyes, in colour and shape and
contour, what self-control is. That is Sri Krishna. He is an
incarnation, veritably, before us, of ‘Atmavinigraha’, self-
control, and no one who has not controlled his self can see
him.

Such a being is behind this gospel and in a sense we may
say that the teaching of the Gita is a teaching on
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realisation, is the goal, and ‘Atmavinigraha’, self-restraint, is
the means. This is what the Bhagavadgita would tell us, a
point which it elucidates beautifully in the sixth chapter
particularly, and in certain other places, too.

It is difficult indeed to grasp the meaning of this so-called
contradictory placement of values, that ‘Atmavinigraha’ is
the precondition of ‘Atmasakshatkara’. But the difficulty
vanishes like mist before the sun if we are to understand
what this Atman, or Self, is, what we really mean by the Self
that we are supposed to restrain and to realise.

The Atman which is to be controlled and the Atman
which is to be realised are not two different Atmans. It is one
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they are like the obverse and reverse of the same coin. At one
stroke, instantaneously, we are supposed to be capable of
practising ‘Vairagya’ and ‘Abhyasa’, not that we have to do
‘Vairagya’ today and ‘Abhyasa’ tomorrow. There is not even
the difference of the least time duration between the one
practice and the other. They are simultaneous, and we have
to be an expert in bringing about this real yoga, or union, of
‘Vairagya’ and ‘Abhyasa’ in our practical day-to-day life. At
every moment of life we must be experts, adepts, and adroit
in ‘Abhyasa’ as well as ‘Vairagya'. We have to be withdrawn
and we have to be, at the same time, concentrated. This is the
meaning of the practice of ‘non-attachment’ and
‘steadfastness’ as the principle behind this yoga of the
Bhagavadgita. It means that we have to be very vigilant. We
cannot be wool-gathering at any time. The Yogis, even those
who are only aspiring to tread this path, cannot afford to
forget the importance of this requirement. One has always to
be cautious. ‘Pramada’ or forgetfulness, or weakness, is
regarded as a great error, a blunder indeed, in this great
journey of the soul to its perfection. So, expertness in the art
bringing together ‘Vairagya’ and ‘Abhyasa’ is a necessity,
something unavoidable. And, sometimes, the Gita tells us that
this expertness in the conducting of oneself in life is itself
yoga: yogah karmasu kausalam. 1t is the capacity that you
exhibit in your day-to-day life, to tune yourself to every
condition, that is yoga; because every condition is a timeless
occurrence, from the point of view of the message of the Gita.

While we appear to be living in time, in a succession of
instances of duration, we are perpetually in contact with a
timeless meaning that is hidden behind this duration of the
time process in which we seem to be involved. We are never
cut off from the vitality of the timeless, so that we cannot say
that we are out of touch with the presence of God at any time,
even in our lowest of levels, even in a fallen condition. There
is no such thing as falling from God. It cannot be.

The practice of this ‘Atma-samyama-yoga,” which is the
meaning of the Sixth Chapter of the Bhagavadgita, is,
therefore, conditioned by certain disciplinary processes
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which will make one fit to become expert in the blending
together of ‘Vairagya’ and ‘Abhyasa’. At the very commencing
admonition of the Chapter we are given a succinct definition
of this pre-condition, this necessary discipline that has to be
the practice.

Yam sannyasamiti prahur yogam tam viddhi pandava,
Na hyasannyastasankalpo yogi bhavati kaschana.

Sannyasa is defined here as the relinquishment of an
attitude of the will or the psychological organism within. It is
something very difficult to grasp, again. Sannyasa is
described in the Bhagavadgita in a novel fashion, something
about which many would not have thought properly. You
would not have bestowed sufficient thought on this aspect of
the definition of Sannyasa. ‘Sankalpa-tyaga’ is regarded as
Sannyasa, which means the renunciation of the usual habit of
the desireful will of the individual, and a harnessing of this
potency of the will towards the practice is ‘Abhyasa’. This is
called yoga. The withholding of the flow of the current of the
will in the direction of multitudes of perfections by which the
energy of the individual is dissipated and the harnessing of
this energy that is so conserved for the purpose of the
practice of meditation is the essence of the yoga of the
Bhagavadgita.

So you have to perform a double feat at the same time,
the withdrawal of your personality, the controlling of your
will, the renunciation of the creative habit of the
psychological organ, and the tuning of this controlled energy
thus acquired for the purpose of concentrating one’s total
being on the totality which is the goal, or the aim of yoga.
This is the deep philosophical meaning of this verse referred
to above. No yoga is possible where the separatist will is
allowed to affirm itself as an isolated reality.

And the Chapter goes on in a little detail, giving us some
more information about how we can actually try to make
ourselves fit in our daily life for this unique practice. This has
been stated in some of the following verses of the very same
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Chapter, perhaps the immediately succeeding one tells us
something very meaningful:

Arurukshor muner yogam karma karanam uchyate,
yogarudhasya tasyai’'va samah karanam uchyate.

There is, generally, a feeling, even among advanced
seekers on the path of the life spiritual, that, evidently there
is a vast difference between the life of withdrawal and the life
of activity in the world, an attitude which is the primary
cause behind the unfortunate problems that face mankind
today, the problem of a conflict, as it were, between religion
and social life, which is the very thing that the Bhagavadgita
tries to solve, the problem which it wishes to break through
completely. In this verse cited there is a clue to the meaning
of this technique:

At the outset, when you are starting, when you
commence this great yoga of spiritual living, which is the
yoga of living in general action is supposed to be the means,
‘karma karanam uchyate’; and when you ascend higher and
reach an advanced or particularly accentuated state, serenity
is supposed to be the means, samah karanam uchyate .

These words ‘samah’ and ‘karma’, serenity and activity,
have been variously commented upon and interpreted by
different authors, as if they mean two contradictory things
altogether, as if the Gita is going to tell you that the higher
state is bereft of the principle of action. But this is precisely
what the Gita would refute. The Gita gives us various
definitions of ‘karma’, and while it rises from the lower to the
higher stages in a beautiful gamut of ascent, it does not
disregard the significant values of any lower stage, so that it
would be proper to hold that the yoga of the Bhagavadgita is
a growth of personality into the various degrees of
perfection, rather than an attempt which would involve a
rejection of any significant meaning in life or an
abandonment of any truly existing value. It is, to an extent,
like the growth of an individual from childhood to the adult
condition, where the growth does not imply loss of
personality or abandonment of any value that is worth the
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while, but is an absorption of values in a higher meaning, so
that at every higher level, one is a gainer and not a loser.
Thus, at every stage of this practice, call it ‘karma’, or ‘sama’,
whatever be the word you may use to signify its meaning,
you are going to rise to a higher level of greater
comprehensiveness and inclusiveness wherein all living
values of the lower stages are sublimated in a quintessential
essence.

Let the fear go from the minds of people that the
approach to God may mean a loss of the values or the
pleasures of life. Though, intellectually, you may say, ‘Yes, we
understand this,” the heart has a reason which reason does
not know. Your heart revolts against this intellectual
conviction and rational deduction that the approach to God
does not mean any loss of values. The heart tells you: ‘My
dear friend, you are going to lose something,’ and, therefore,
there is a reluctance on the part of even a sincere person to
tread the path of God in its real meaning; and one cannot
avoid being a little bit of a hypocrite in one’s inner
personality, even in the presence of this most high Divine
Being, the All-pervading Omniscience. The heart does not
really want God, fully. This has to be accepted by everyone
who is honest and sincere. Wanting God implies a special
attitude which we are not prepared to adopt, because of
wrong notion of the very meaning of God, a tradition into
which we have been introduced from our childhood, in spite
of the repeated hammering by saints and sages that God is
all-pervading, and is the All. ‘May be He is all-pervading, I
know it very well. He is here under my very nose. I accept it,
but my heart tells me another thing, my sub-conscious weeps
behind the veils at the very name of God, because it has a
subtle suspicion that the bliss of God does not include the
pleasures of life’, ‘If this is so, I have to think thrice before I
take the step’, retorts the mind.

The Bhagavadgita tells us, Friend, the bliss of God does
not exclude the pleasures of life, though the bliss of God is
totally different in kind from all that you can regard as the
pleasures of life. Everything that is worthwhile in life is
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included here, and if you think that the pleasures of life are
also worthwhile, they too are included there, but not in the
way you conceive of the pleasures. The distortion and the
error that is involved in what you call the pleasures of life is
eliminated from the perfection that is the bliss of God. Would
you like to carry some error and distortion also in your life,
into the goal that you are aspiring for? Would you like
perfection or distortion?

The pleasures of life, whatever be the degree of these
pleasures, are a drop of the Divine bliss involved in a
complete distortion of meaning, which aspect the yoga tries
to eliminate so that the purity of the bliss is retained and the
divinity aspect present in it is brought to relief. The aspect of
divinity and perfection present even in the worst of things
becomes a means to the rise of the soul to its great goal, and
it is this that makes one see beauty and happiness even in
ugliness and pain.

So, I may again iterate that the gospel of the
Bhagavadgita, or you may say the gospel of meditation, or the
gospel of life spiritual, is an all-comprehensive parental
teaching, a mother’s advice and a father’s comfort, which
gives you everything that you need, which provides you with
the necessities of every stage of your life, every level of your
personality and every aspect of your requirement. God, being
all-comprehensive and present everywhere, offers to you
every necessity, wherever you are, and whatever you feel
like lacking in you, and what you consider from the bottom of
your heart as the values of life. In God, everything is
everywhere at every time, and God is All-Being.

It was pointed out that for the seeker who is attempting
to climb the ladder of yoga, ‘action’ is the means; and for one
who is established in yoga, ‘serenity’ is the means:
Arurukshor muner yogam karma karanam uchyate;
yogarudhasya tasyai'va samah karanam uchyate. This precise
and pithy statement in a single verse has been interpreted
almost by every expounder of the Bhagavadgita, as implying
a difference, if not a contradiction, between one type of
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means and the other mentioned here ‘action’ is the means,
and ‘serenity’ is the means.

Generally speaking, we cannot bring together action and
serenity on one platform, because our way of thinking is such
that action appears to be the opposite of serenity. There is a
disturbance caused by a manifestation in the form of activity
of any kind, and therefore, the term ‘serenity’, used in the
Gita, has been regarded as a stage which is equivalent to
withdrawal from action and not compatible with action in
any manner. Also, there is another aspect of this
interpretation. What is action which is supposed to be the
means for the beginner and from which one is supposed to
withdraw according to this interpretation in the application
of the second means? We cannot think of activity except in
terms of the physical body; and also, an activity is associated
with movement of the physical body. So action has somehow
come to mean, by tradition, a movement of the organism of
the physical system, and inasmuch as every movement is
caused by a motive, a sense of want or lack, a feeling for the
realisation of an ideal that is yet remote, it has been taken for
granted that the causative factor of every action is indicative
of absence of serenity in the mind. This is the reason why the
expounders of the Gita have thought that serenity is different
from action, and samah (serenity) is not the same as karma
(action). Also, it is an accepted feeling of the teachers of the
gospel, as we have today, that serenity is higher in the quality
of achievement than the state of action in which one is
involved. So there is always a struggle on the part of the
seeker to withdraw from activity, under the impression that
every activity connotes a lower stage and the higher one is
characterised by absence of activity, which is serenity.

If this is to be taken as the standard meaning of this
verse, if on the basis of this interpretation, ‘samah’ or
serenity is to be considered as absence of activity, Bhagavan
Sri Krishna cannot be regarded as a Yogin. He would not be a
‘yoga-Arudha’, because he was bristling with activity
throughout his life; and we cannot say that he was lacking in
movement of any kind. It was all movement and dynamism
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from top to bottom. So, considering the life of Sri Krishna
himself, at least, who has been acclaimed as the ‘Supreme
Yogeshvara’, or Master of yoga, we have to bestow a second
thought upon the meaning of this verse and try to find out if
there is a hidden significance behind these terms, ‘action’ and
‘serenity’, which are held to be the means of the different
stages of yoga.

We, as normal human beings, living in society, have a
particular notion of action into which we are born and
through which we are bred up. We cannot conceive of
activity or action except in terms of movement and, as I
stated, we cannot think of movement except in terms of the
physical body; and so, we are obliged to interpret action as a
kind of succession of position of a particular event or an
object. Every activity, according to our way of thinking, is a
procession in time, a change of location, a transformation in
condition, implying a sort of momentary application of
concentration on the part of the one that is involved in this
process.

We have been always told that the ‘yoga-Arudha’, or one
established in yoga, is a personality who is identified with
absolute fixity. This is a very subtle point which always
misses our attention in our attempt to understand the
meaning of fixity, serenity or composure; and the difficulty is
in the understanding of the difference that exists between
The character of sattva and tamas. In tamas there is fixity,
stability, an absence of movement or activity of every kind;
and in sattva which is the opposite of tamas there is another
kind of fixity, a stability which can be mistaken for the same
kind of fixity as characterised by tamas, but totally different
from it in quality. To give you a homely example: if an electric
fan moves in a slow speed, you can see its movement. The
wings of the fan are seen moving, but if the rapidity of the
movement increases to a high pitch and there is tremendous
movement of the wings of the fan, you will not be able to see
the motion at all. It will appear as if the fan is not moving. It
is fixed. The appearance of a total absence of activity on the
part of the fan may be really the highest type of activity in
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which it is engaged. If you want to know whether the fan is
moving or not, you have only to thrust your finger through it
(or beware, put a thin stick through), though you cannot see
its movement because of the intensity of the rapidity of its
movement. So, a visual perception of movement is not always
the criterion of the judgment of the nature of action. There
can be movement and yet it may not be perceived. As a
matter of fact, perceived action is a low category of action. It
is not heightened activity.

Now there is a third aspect of this point apart from the
two already mentioned. Activity does not necessarily mean
movement of the physical body, though this is the way in
which we usually understand the meaning of activity. From
the point of view of the gospel of the Bhagavadgita, from the
standpoint of the ideal of spiritual life, the meaning of action
is something different from what we associate with ordinary
activity. There can be intense activity even if the physical
body is stable. A stabilised physical body can engage itself in
a different kind of activity by which it can move even
mountains. This is a strange kind of action altogether,
different from what you know and what you can imagine.
The great events of the world are caused and motivated by
forces which are not necessarily physical. It is not the
physical activity of any individual or any particular physical
object or body that is the cause behind great transformations
that take place through history. There are other meanings
hidden behind visual activity and these are generally called
the forces of the world which control the destiny of mankind
as a whole. The forces behind the visible activity of physical
nature and human society are not physical, necessarily. They
are something different from physical bodies and physical
actions, because they cannot be contacted by physical means.
A high frequency of motion can transcend the realm of
physicality, and may be impervious to the entry of physical
instruments, incapable of perception by physical organs and
yet more powerful than any physical instrument that you can
think of. A stage may be arrived where physicality may
completely drop out altogether and the forces may assume a
new shape absolutely, in which condition it is difficult to call
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them physical. Even the discoveries of modern science have
almost led themselves to this conclusion. The so-called
physical matter of materialism, of crass material perception,
the physical objects of nature which are tangible to the
senses, have gradually evaporated into a substance which is
really substanceless, which is absolutely incapable of
physical contact, which cannot be observed even by the
subtlest of instruments through a laboratory, and far subtler
than even atoms as they can be conceived.

Matter has been de-materialised for reasons difficult for
the mind to comprehend, and matter has become something
quite different from what it is and what it has been taken to
be. It has ceased to be an object in the sense of any
perceivable content; and it appears to have withdrawn itself
into a different realm of being which is inseparable from
subjectivity rather than the realm of objects. This is just to
cite an instance of modern discovery. The physical particles
of nature, the objects that we see with our eyes and contact
through our senses are associated with activity, generally
speaking; and we cannot think of action except in terms of
these physical objects. But, what could be the character of an
action, or an activity, or a movement in a condition where
physicality appears to have disappeared altogether and
objects seem to enter into the structure of one another,
mutually, where we cannot make a sharp distinction
between one thing and another thing, as in the case of the
waves in an ocean, for instance. One wave enters into the
bosom and the structure and the bowels of the other. You do
not know where one ends and the other begins. If forces of
the world are to act in this manner and put on this shape in
their activity, if one is not capable of existing without
reference to the other, what would be your definition of
action?

Now, I would draw your attention back to the illustration
[ gave of the movement of an electric fan where intense
activity can appear to be absence of activity, rather the
highest activity may look like no activity at all. The difficulty
in understanding this point, which does not occur before our
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eyes and is not a phenomenon usually observed in human
society, makes it also difficult to understand the meaning of
the verse which mentions two different means in the practice
of yoga, action on the one hand, and serenity on the other. It
may be safely said that this verse of the Bhagavadgita which
speaks of karma’ and ‘samah’, action and serenity, does not
speak of a contradiction between two types of means, but
rather a difference between a lower state and the higher
state, the higher state always being inclusive of the lower, as
we had occasion to note earlier. The higher cannot be said to
be different, from the lower in any manner, whatsoever,
inasmuch as the vitality and the values of the lower are
always contained in the higher, just as we cannot say that an
adult who has grown out of babyhood is in any way different
from the baby merely because adult-stage is different from
the child-stage; for the values that are associated with
childhood are transcended in the adult’s state and not lost. So
the higher means applied in yoga is not a contradiction of the
lower means but an absorption of the lower in the higher, an
inclusion of the lower in the higher, a sublimation of the
lower in the higher, so that instead of there being a contrast
or a difference between one means and the other, there is a
continuous growth and persistence of uniformity between
what we usually call the lower and the higher. Here we come
to the vital point of issue that is brought out as a significance
in this verse as we are studying.

The difference that is struck here between ‘karma’ and
‘samah’ is, therefore, something quite other than what we
understand to be a difference between one thing and another
thing. There is no question of inferiority or superiority here.
It is an absorption of a lower means in a higher means, again
to reiterate, the lower being included in every respect in the
higher. Also the higher, when it is said to include the lower,
cannot exclude the meaning of action, that which is signified
by action, because action or ‘karma’, which is supposed to be
a lower stage of means, if it is to be included in the higher,
naturally, cannot lose its sense when it becomes the higher.
So, the higher stage which is regarded as serenity or ‘samah’
is not absence of activity but a heightened form of activity,
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something quite superior to the ordinary type of action
which is of low frequency, just as we cannot see with our
physical eyes the high frequency light-waves, alpha, beta,
gamma, cosmic rays, etc. about which we hear of these days.
There are high frequency waves of light whose very
existence is not known to us because of their being not
capable of perception through the eyes or sensation by the
senses. What we call sunlight, the most brilliant form of light
we can think of, is a low frequency light which is capable of
being caught by the retina of the eyes because of the
frequency of the light-waves of the sun being commensurate
with the capacity of the retina of the eyes. If it had risen to a
higher state of frequency, we would see darkness
everywhere. The whole of the world, then, would be as pitch,
not because there is no light but because the light has
become so intense that it is blinding, and the eyes cannot
know that the light exists at all.

We are told in the Mahabharata, again, in the Udyoga-
Parva, when Bhagavan Sri Krishna assumed the Cosmic Form
and shone like brilliant suns, thousands in number, people
closed their eyes as the whole phenomenon was dazzling to
such an extent that what they saw was darkness. If you gaze
at the sun for some time, you will see only darkness before
the eyes; you will not see the light, because the eyes will be
blinded by the glare of the sun; not because there is no light,
but because you cannot perceive the light. Qur incapacity to
comprehend the meaning of a higher type of dynamism is the
reason behind this water-tight compartment that people
have struck between ‘action’ and ‘serenity’ in their
commentaries on the Bhagavadgita on verses of this kind.

There is a fight which is going on from time immemorial
between ‘jnana’ and ‘karma’, knowledge and action, life in the
world and the life of Sannyasa the life of activity and the life
of withdrawal to serenity, which is a phenomenon come out
as the outcome of incapacity on the part of the human mind
to grasp the truth of the whole situation. There is no such
thing as withdrawal really speaking from what is there really.
The real cannot not be, and the unreal cannot be.
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If a thing is really there, we cannot withdraw ourselves
from it. If it is not there, from what are we withdrawing
ourselves? We cannot withdraw ourselves from that which is
not there, nor can we withdraw ourselves from that which is
there, because we have already said it is there; it is real, and
the real cannot become the unreal. So the question of
withdrawal or renunciation of action about which people
speak so much, loses its sting when we try to understand
what ‘karma’ or action is, and what ‘samal’, or serenity is. It
is not a withdrawal in the ordinary physical sense of the
term. Serenity or ‘samah’ is not renunciation or
relinquishment of a particular mode of conduct in life but a
rising into a heightened form of that conduct which is
inclusive of all the significances of that particular conduct in
its lower stage.

The human mind is not made to understand this meaning
entirely, because we are born into a tradition of thinking
which is social and personal, spatial and temporal; but this
meaning that is hidden behind the great message of Karma-
yoga in the Bhagavadgita is neither spatial nor temporal. It is
spiritual and, therefore, it cannot be associated with anything
that we regard as important either in the society or in the
world of space and time. This is why, perhaps, it has been
said that the meaning of the Gita is really known to Krishna
only, and nobody else knows it. Arjuna knew a little of it.
Suka knows it. Vyasa knows it. Others only hear it.

It is necessary on the part of a true seeker to reconstitute
the pattern of his thinking, for the time being, in order to be
able to comprehend the meaning of spirituality itself.
Spirituality is not a social conduct. It is an internal
transformation of consciousness, and this transformation is
of a different quality and character altogether from the
transformations we observe physically in the world of
nature. This is why we require an initiation into this
technique of thinking. This is called Guru-Upadesha. Why do
you go to a Guru for initiation if you can understand
everything merely by reading a book, by hearing a lecture;
where comes the need for a master, a spiritual guide and
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initiation? The need arises because it is difficult to think in
this way, because we are not being used to thinking in this
manner. Our ways of thinking are the same ways from which
we started in childhood. Even when we are seventy years of
age we think in the same form qualitatively as we have been
thinking when we were children. The pattern does not
change though the content of thought may vary because of
the growth in age. The quantity also may increase but the
quality and the structure of thinking does not change. The
old man thinks in the same way as a child thinks. But it is
highly essential that the very mould of thinking has to change
in order that one may become spiritual. The spiritual
transformation that is called for in the practice of yoga is not
a physical or a social revolution but an inward reconstitution
of personality, a new mode of consciousness itself; and
inasmuch as it has the touch of the non-temporal in it, it
becomes difficult to grasp it, because all our thought is
temporal and the principle of the non-temporality or
eternality present in this way of thinking to some extent, in
some percentage, makes it difficult for us to stomach its
significance.

What we make out from the third verse in the Sixth
Chapter of the Gita is that we are not asked to renounce
anything that is really there so that the gospel of the Gita,
while it is, no doubt, one of renunciation, means a
renunciation not of any existent meaning, value or thing,
because it has already been said that the existent is the real
and the real can never become the unreal.

The withdrawal or renunciation the Gita speaks of, the
‘Anasakti’ which is its great teaching, is not a renunciation of
an existent something, because the existent cannot be
renounced. It is absurd to think of abandoning what is really
there, but the renunciation is of the error involved in
thinking. So the renunciation is not of a meaning that is
valuable on real, but of a mistake that is there in thinking.
The blunder that we commit in our thinking is to be
renounced; and when this is eliminated from the process of
thinking, it gets purified, and the mistaken activity which is
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ordinary ‘Karma’ that binds, becomes Divine action and
dynamism which is purifying and liberating. That is called
Karma-yoga. The ‘Samah’ that is mentioned in this verse, the
serenity which is regarded as the higher means of practice, is
a higher type of dynamism or ‘Sattva’ which cannot be
compared with the dynamism or the absence of it in “Tamas’.
We have only to bring back to our memory the small
illustration that a heightened movement may look like no
movement. Divine action or the work of God is such a
dynamism; it has raised itself to the status of such an
intensity of frequency that not only the senses but even the
mind cannot grasp this force. The speed of the mind is the
highest of conceivable speeds, but the speed of consciousness
is greater. That is why, perhaps, the Isa Upanishad tells us in
some place that before one reaches a place, it is already
there. Even before the mind tries to reach a particular
destination with all its inconceivable speed and velocity,
consciousness is already present, because its speed is greater
than the great speed of the mind. The dynamism of
consciousness is a peculiar type of heightened activity which
is different from physical activity. For all purposes, it is
absolute cessation of all action. But that is God’s way of
action. It may appear that God does nothing at all. God-Being
is self-posed, self-absorbed. The Lord Siva is often depicted
thus in our Puranas and in our tradition. You might have
seen painted portraits of Siva seated in ‘Padmasana’, with
closed eyes, and completely absorbed, as if He is unaware of
what is taking place outside. He is closed to all activity. He is
oblivious of what is taking place in the world, as it were; but
the truth is that the absorption of Siva in the height of
meditation is not a darkness of ignorance and an absence of
the knowledge of what is taking place in the universe. It is
certainly an intense awareness of things which is likely to be
mistaken for absence of awareness altogether. What the
Bhagavadgita is expecting us to perform in the practice of
yoga is to rise from a lower type of activity to a higher type of
activity. Here we have to add a marginal note that we have to
understand the meaning of activity in its proper setting, its
proper connotation. It is not movement physically, and so
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when we rise higher and higher in the realm of the spirit, in
the reaches of the spiritual life, we do not become inactive in
the sense of a useless individual, but we rise to be a more
useful and comprehensive personality, capable of a greater
action and endowed with a capacity to effect a greater
achievement with the apparent absence of physical
movement, where thought becomes intense.

Mental action is the real action; physical action by itself is
no action. It is the mind that motivates even the physical
body while it acts. If the mind is not active, and the body
appears to be acting mechanically, nevertheless,
disassociated from the consciousness of the mind, such
action loses its significance. It is lifeless action. What binds or
liberates is the mind and not the body. If we are bound here,
it is because of the mind thinking in a particular manner; and
if we are going to be liberated, that, too, is because of a
peculiar change that is going to take place in the way of
thinking. The body may be there in the same way, as it was.
The Jivanmukta has a body which is the same as that which
was there when he was born as a child, but he has changed
inside. His mind has transformed itself and his consciousness
has attained to a higher type of concentration. He has
become a different being though he is endowed with the
same body. The meaning of all this intricacy is brought out in
a little more detail in the subsequent verse: One is said to be
established in yoga, when one attaches oneself not either to
the objects of the senses or to actions, and has renounced, all
creative affirmation of the will. The word Sannyasa, meaning
renunciation, occurring here is often defined as a mode of
living disassociated from action. Now, inasmuch as the mind
means everything in the performance of an action, we have
to change our idea of Sannyasa itself, though we may
tentatively, take for granted that Sannyasa suggests
withdrawal from action. But, what is action? ‘Sarva-sankalpa-
sannyasa’ is held to be the criterion of yoga. The creative will
or the affirmations of the psychological organ may be safely
regarded as the cause of our bondage, and a re-orientation
introduced into this system of creative willing is going to be
the means of liberation. The individual will becomes the
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Divine Will when liberation is attained. While the individual
will independently acts, one is supposed to be tending
towards bondage. When the Divine Will acts and takes
possession of one’s personality, there is liberated Will
operating. Here we have to bestow a little thought on the
nature of the individual will and the Divine Will; because
‘Sankalpa’ is nothing but will, and we are told that there
should be an abandonment or relinquishment of all such
willing for the purpose of getting established in yoga, to
become ‘yoga-Arudha’. What does one mean by willing or
‘Sankalpa’? And we have no bondage in life except the will.

The great author Schopenhauer wrote a masterpiece in
three volumes, known as ‘The World of Will and Idea’,
making out through his thesis that there is nothing in this
world except the will. In the different stages of its meaning,
the will is bondage and the will is liberation. The will that is
binding is a particular type of will and it is this binding will
that we are asked to renounce for getting established in yoga.
The binding will is the first self-affirmative urge within us
which insists on the independence of the individual and an
isolation of personality cut off from relationship with others.
In short, it is the selfish will, the will that asserts the
individual self, the bodily self, the personal self, the localised
self; this is the binding will. It is this will that we are asked to
renounce when we are supposed to become ‘Sarvasankalpa-
sannyasins’,

This is the hidden and the real meaning of ‘Sannyasa’.
The individual will urges and demands and clamours for
isolation and absolute independence of personality. The ‘T’ is
the meaning behind this will, T’ in the individualised sense
tethered to the bodily encasement. The bodily ‘T" is the
individual will. We know how much love we have for this
body and what meaning we associate with bodily existence.
Every value is sunk in the bodily life. Our pleasures are
physical. The life that we live is physical, and every objective
that we are pursuing in life is also associated with the
existence and continuance of the physical body and its needs.
Such an affirmation is the individual will, which is the
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binding will. We may raise a question: How does it bind?
How does this will that affirms the physical individuality or
the isolated personality bring about sorrow? It binds by
bringing grief in a series, and this happens on account of the
fact that the truth of things is different from what this
individual will is affirming vehemently.

Truth succeeds, and it alone can succeed. Nothing else
will succeed. What triumphs at all times is truth. Untruth has
to be subjugated one day or the other. The affirmations of the
individual will are not the truth. The truth is something
different, and this the individual will is wunable to
comprehend or understand. It has a mistaken notion about
truth and this notion is known as avidya. This is the
ignorance that people are speaking of through all types of
philosophy. This avidya is binding; the source of bondage is
ignorance. We are told this again and again. What is this
avidya which is binding? This ignorance or avidya is nothing
but the inability of the individual will to understand that its
affirmations are not the truth. The truth is something quite
different, and this truth is inaccessible to the instruments
that are available to the individual will and, therefore, the
individual will is always sunk in sorrow, grief. It has not the
means of approach to the truth as it is; and ignorance passes
for knowledge, as the only value that is available and
conceivable. The reason why the individual will or Sankalpa
binds is because it has disassociated itself from the real
which is the same as the true. Truth and Reality are the same.
As a matter of fact, the affirmations of the individual will
cannot work at all; there cannot be any individual function
unless there is this disassociation from truth. The truth
which we are referring to here as distinct from the
affirmations of the individual will is the goal of life. This is
the Satya that the Vedas proclaim, and this is the thing that
asserts itself forcefully in every nook and corner of creation
and through every event that takes place anywhere at any
time, and the individual will struggles hard to repel the entry
of the nature of this truth which also is persisting in gaining
an entry into every nook and corner of creation. This is the
Mahabharata or the Ramayana of the cosmic existence. This
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is the epic of creation, the Devasura-Sangrama, as we are
told, the fight between the Devas and Asuras, about which so
much has been written in the epics of mankind, the struggle
between truth and untruth, the war that is there perpetually
going on between the Divine Will and the individual will. the
individual will cannot succeed because it is not the truth; and
therefore it is punished with rebirth, a series of re-
incarnations, again and again; and in the gospel of the
Bhagavadgita, Bhagavan Sri Krishna teaches us a technique
by which the very roots of this individual will can be cut off.

This is the yoga of the Bhagavadgita, the art of snapping
at the very root the affirmations of the individual will or
sankalpa, in order to become a yoga-Arudha, which is
nothing but the establishment of oneself in the status of the
Divine Will.

The need for the renunciation of the affirmations of the
individual will arises due to its irreconcilability with the
requisition of the Divine Will. This is the point made out in
the statement, Sarva-sankalpa-sannyasi
yogarudhstadochyate.

Sarva-Sankalpa-Sannyasa is the relinquishment of the
assertions, whatever they be, of the individual will. The
irreconcilability between individual affirmations and the
pattern of the Divine Will is something which the will of the.
individual in its present condition cannot properly
understand; because the realm of the Divine, the Universal,
happens to lie outside the ken of the vision of the individual,
and due to this reason there has arisen the chance of the
commission of an error on the part of the individual, by
which it mistakes its own affirmation for the total reality.

The sorrow that follows as a consequence of these
affirmations is attempted to be obviated by means which are
really inapplicable to the purpose. This is the reason behind
the failure through the process of human history of all the
endeavours of mankind to find peace in the world. Our
efforts, perhaps, are genuinely motivated but are misapplied.
The apparatus of our effort is unsuited to the purpose
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because the task on hand seems to be so immense that even
the highest endowment of the human individual, the rational
faculty, falls short of the ideal; and inasmuch as every effort
of man is an outcome of the application of his will and reason
which itself is far removed from the purpose on hand, there
is obviously a failure in the attainment of the ultimate
purpose. Success as it is expected to come to us does not
come. There has always been a struggle and a continuance of
effort, right from time immemorial, for the achievement of an
end which has not yet come near us. It seems to recede from
us like the horizon. The nearer we appear to be approaching
it, the farther it goes away from us. The cause behind this
failure, the individual will cannot grasp because it has the
egoism, the adamantine feeling, due to which it mistakes its
efforts to be all-in-all and complete in its capacity, while
there is a qualitative defect in the very nature of the effort of
the human will on account of which it does not touch even
the fringe of the Divine Purpose. The practice of yoga,
especially as it is propounded in the Sixth Chapter of the
Bhagavadgita, with which we are concerned at present, is a
unique endeavour. In the different verses of the Gita, in this
Chapter, we are explained practically the different stages by
which there is to be brought about an inner qualitative
transformation of the individual will for the purpose of its
getting tuned with the intentions of the Divine Will, which is
the meaning, the significance of yoga essentially. The yoga of
the Bhagavadgita, the yoga of meditation, Dhyana, is the
inner qualitative tuning up of the essence of the individual
with the essence in the cosmos. It is not merely a coming in
contact of one thing with an other, the human mind with the
Divine Mind as if the two are essentially different, but a
commingling of purpose in a union of intention and quality.

Yada viniyatam chittam atmany eva'vatishthate;
Nihsprihah sarvakamebhyo yukta ity uchyate tada. This is a
verse which gives in a few words the hidden implication of
the practice that is expounded throughout the Sixth Chapter
of the Gita. The point made out in this verse is that the mind
is to be fixed in the Atman. This is yoga. The restrained mind
is established in the nature of the Self. This establishment of
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the controlled mind or the will in the constitution of the Self
is really the yoga of the Bhagavadgita. Now this is easily said
but nothing can be more difficult to practise because the
restraining of the mind, the ‘niyamana’ of the ‘chitta’, which
is referred to in this half verse is all things and everything.
What is the nature of the restraint that has to be exercised
over the ‘chitta’ or the mind in order that it may be
established in the Self, the Atman?

We have various types of yoga, beginning from Hatha
yoga onwards, all which are supposed to be endeavouring
towards its achievement, the purpose of yoga, the control of
mind. But unless the final aim is kept in view properly at
every stage of the effort here, one is likely to miss the point
and yoga would not be achieved even in several lives of
efforts. At every step, at every stage of the effort, the final end
has to be kept before one’s mental eye, and only then, it
would be possible for us to-restrain the mind in the manner
intended for the ideal of yoga. The purpose of the control of
the mind, the restraint of the mind, the niyamana’ of the
‘chitta’, is to make it harmonious, in constitution and quality,
with the nature of the Atman in which it is expected to be
established. This is precisely the essence of yoga. There is a
constitutional disparity between the ‘chitta’ or the mind and
the nature of the Self. There is a tendency in the mind to go
outward in the direction of the objects located in space and
time, and this tendency of the mind is precisely the opposite
of what is required by the nature of the Self. As long as the
mind is prone to this tendency, as long as it is habituated to
this activity of moving towards objects of sense, it would not
be possible to restrain it for the purpose of making it
harmonious with the nature of the Self. The meaning of the
term Self, again, is a point on which we have to bestow a little
thought. Just as there has been a lot of misconception about
the nature of the control of the mind through the different
types of practice in yoga, there has also been a misconstruing
of the meaning of the nature of the Self. As it is difficult to
understand what the mind is, as it is also difficult to know
what the Self is. We are at a handicap either way. Neither can
we restrain the mind when the nature of the mind is not
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known, nor can it be established in the Self when we do not
know what the Self is. The Self is not any substance. It is not
an entity. It is not a body. It is not an object. It is not
something which is inside the body, as many people are
likely to imagine. That the Atman is within, is a usual saying
which we have heard often times, but this ‘within-ness’ of the
Atman is a peculiar connotation and meaning which is
different from the spatial encasement of an object. The
Atman is not inside in the sense of something being encased
within the four walls of limitation of any kind in the physical
sense. The ‘within-ness’ or the ‘insideness’ of the Atman as
propounded in the Upanishads is a strange thing altogether.
When we say a person is inside a room, we have some idea of
what insideness means, but it is not in this sense that we say
that the Atman is inside. It is not as if the Atman is inside a
body and is not outside. When we say that something is
inside, it is understood that it is not outside. But we are also
told by the very same scriptures that the Atman is all-
pervading; it is omnipresent. So, how can it be said to be
inside anything, when it is all-pervading, or omnipresent, all
inclusive? What is the significance of this statement that the
Atman is within? Here is the crux of the practice of yoga. It is
within. Yes! it is true, and it is also omnipresent. The two
concepts are not incompatible. It is the strangeness of this
concept that makes it difficult for us to conceive the Atman.
How is it possible for an omnipresent Absolute to be inside?
For this purpose we have to know the meaning in which the
word ‘inside’ is used in the scriptures. The ‘pratyakchetana’
which the scriptures speak of, the inward-turned
consciousness with which the Self is identified, is not the
spatial inwardness of any physical substance or even of
thought, but a Universal Subjectivity which is characteristic of
the Self, with which condition, or state, the mind is supposed
to be set in harmony. For this purpose a peculiar and strange
and novel technique of restraint of the mind is to be adopted,
not the ordinary methods of restraint that we are used to.
You cannot control the mind in the ordinary manner as you
control a horse, or a lion or an elephant; because the
restraint of the mind intended here is the setting in harmony
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of the mind with the characteristic of the Self which is at once
‘Universal’ and ‘inside’.

The inwardness of the Atman is the subjectivity of the
Atman. The Atman is not an object. It is not a ‘vishaya’ and,
therefore, the movement of the mind towards an object is not
the way of contacting the Atman, because any type of
external movement is incompatible with the requisitions of
the nature of the Selfhood of anything. The Atman is not
outside, though it is everywhere. This is another peculiarity
which we have to understand. You may ask me, why it should
not be outside when we say it is everywhere. A thing that is
everywhere should also be outside. Yes, and no. It is inside
and yet it is everywhere. The meaning is this, that it is an
omnipresence which is characterised by subjectivity, the
meaning of which we have to properly understand. This is
the ‘Vaishvanara Atma-tattva’ which the Upanishad speaks
of. The Atman is Vaishvanara, says the Upanishad, which
means to say it is the Self of everyone. The Selfhood of
anything implies the non-objectivity of that particular thing.
The connotation of the word Self is the impossibility of its
getting objectified in any manner whatsoever. It cannot be
objectified even in concept, even in thought, even in mind.
You cannot, even by the farthest stretch of imagination,
externalise the Self. That is the meaning of the word ‘Self,
‘Atman’, and yet it is everywhere. Is it possible for anyone, is
it humanly conceivable to visualise that state where the mind
can fix itself in an omnipresence which is incapable of
externality or objectivity. This peculiar, novel, enigmatic
status of Being is God-hood. This is ‘Atma-tattva’. We are
often told that the Atman is Brahman; and when we study
these passages in the Upanishads we are likely to imagine
that one thing is identified with another thing. The Atman is
set in tune with Brahman, or it is merged in It, or identified
with it in some manner. But, there is no such thing at all. the
Atman is not going to be identified with Brahman, and there
is not going to be any connection between the two, because
they are not two beings. They are only two statements-of a
novel state which cannot be easily grasped unless it is
explained in its various aspects.
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When we lay stress on the omnipresent aspect of this
Being, we call it Brahman. When we stress the Selfhood of
this very same omnipresence, we call it the Atman. The two
terms, Brahman and Atman, do not connote two different
things, but two different definitions or two aspects of one
and the same Being. The Self-aspect is called the Atman; the
Omnipresence-aspect is called Brahman. Now, we have to
construe the meaning of both these aspects in a single gamut
of the act of the mind. This is yoga, actually. In one
instantaneous grasp of thought, it should be possible for us
to enter into the blend that is indicated by both these aspects,
Atman and Brahman. This is not possible ordinarily, because
the Selfhood which is incapable of objectivity cannot be
conceived as an omnipresent Being, because the moment we
conceive omnipresence, we externalise it; it becomes
something spatial and, therefore, temporal.

Our idea of omnipresence is something like that of the
vast expanded space. But space is not a proper comparison
with this omnipresence, because though space is
everywhere, it is external. It is something that the mind can
conceive and, therefore, space is also temporal. The non-
temporal omnipresence which is the nature of the Self is non-
spatial. Because of its being non-spatial, it is non-objective
and, so, the normal activity of the mind in terms of a ‘vishaya’
or an object is to be checked for the purpose of establishing
itself in the nature of the Atman. This technique of checking
the mind is, again, called yoga. This is indicated in this
word,Viniyatachitta.

Difficult indeed is it to grasp this meaning. More difficult
is it to practise it, because the mind revolts against even an
idea of such a definition of the Being that is our ideal in yoga.
The mind cannot conceive anything that is non-spatial, non-
temporal; and, so, it cannot conceive the Atman. Hence it
cannot establish itself in yoga. Therefore, a gradual method is
prescribed so that there is no attempt at a sudden jump into
the sky which, of course, is impracticable. There is a
prescription of a graduated technique of internal growth by
which the mind is capable of rising above itself in self-
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transcendence. These are the stages of yoga especially
narrated in the aphorisms of Patanjali. Also, in a very precise
manner, Bhagavan Sri Krishna gives us an indication of the
necessity to tune ourselves at every level of our being, when
he says: Yuktahara-viharasya yukta-cheshtasya karmasu,
Yukta-svapnavabodhasya yogo bhavati duhkhaha.

We are asked to be equilibrated in our attitude and
conduct at every level and stage of our life. There is not to be
an over-emphasis on any aspect. Balance is yoga. We are to
pass through the various stages by adopting the golden mean
or the via media, the middle path, as it is usually called. We
should not go to extremes at any step, at any stage, any level
of our practice. The idea behind this prescription of the
middle path is that we should not ignore any aspect of
reality. While we are generally prone to conceive reality as a
transcendent Being, we should not forget that it is also a
down-to-earth present reality. It is not merely above, but is
also immanent. It is manifest even as the lowest conceivable
matter. Even here in this body, which is the immediately
presented reality before the senses and the mind, there is an
element of truth which cannot be ignored. It is to be
transcended, no doubt, but we are not to ignore it. The fact
that something is to be transcended does not imply that it is
worthless. Every level of being is a stage or a degree of
reality, and every degree has a meaning and is as important
as every other as long as one is in that particular stage. The
stage in which we are at any moment of time is the only
reality for us. We cannot judge the lower in terms of the
higher unless we have reached the higher, though the ideal of
the higher should be there before our mind’s eye, in order
that we may be able to conduct ourselves higher. The balance
that is required of a seeker in the practice of yoga is, again, a
very difficult thing to conceive.

There is always a tendency to over-enthusiasm in the
seekers of yoga. They want only God and nothing else. ‘I want
not the world’. These are the stock pronouncements that
seekers make in their initial zeal. It is wonderful to love God
alone, and want God alone; but one must know what God is,
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before trying to know the method of contacting Him and
expecting Him to be one’s sole aim and purpose. When
untutored and immature minds conceive God as the ideal of
life, and in an enthusiasm, or ebullition of devotion,
concentrate themselves on this imagined ideal, they are
likely to imagine God as a transcendent Being, bereft of
relevance to the immediate realities of life. Then it is that
they feel the pinch of these realities of the realm in which
they are located at the present moment. Then there comes a
difficulty which is inconceivable. There can be revolt in the
physical body, the vital organism, the senses and the various
proclivities of the mind. The revolt of the body may lead to
illness, sickness of a different type; the revolt of the vital
organism may lead to neurotic conditions and complexes of
various types as the psycho-analysts describe, moodiness, a
melancholy attitude, a sour face and a sort of inner grief
which is the opposite of what is expected of the spiritual
seeker.

At every stage of the practice of yoga there is expected on
the part of a seeker a positivity of intention and inclination.
There should be, in the face of a seeker, visible delight, a
satisfaction, a joy, though it may be of a lesser degree, but not
melancholy. The difficulties mentioned by Patanjali are the
obstacles in yoga. They are not indications of success, but
problems to be solved. These obstacles face us on account of
our missing the point, due to an extreme of feeling. We
cannot catch God as a transcendent Being merely; we have to
tune ourselves to Him in His omnipresence. This is a very
significant admonition of the Bhagavadgita. God has to be
known in His reality and not in any imaginary form which the
mind is likely to bolster up as a theoretical definition. The
harmony in diet, etc. mentioned in the Bhagavadgita signifies
the need for balance in the practice of yoga. It is essential for
a seeker to know where he stands. We must know our
strengths as well as our weaknesses. We should neither over-
estimate nor under-estimate ourselves, which means to say,
we have to be honest and sincere to our own true Self, in all
its degrees of expression.
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The practice of yoga is not a demonstration before
others. It is an inward approach to the Ultimate Reality and a
surrender of oneself before that all-knowing Being and,
therefore, it is necessary to be thoroughly dispassionate here.
Any kind of hypocrisy is uncalled for. Now, one can be
hypocritical knowingly or sometimes unknowingly. We may
imagine ourselves to be what we are not, due to an ignorance
that is preponderating in us. Sometimes, of course, this
cannot be ruled out, we can be deliberately hypocritical, also.
This is unfortunate, indeed; because to deceive oneself is
perhaps the greatest of harms possible. Thus, before
stepping into the path of yoga, one has to assess oneself
properly, like an auditor calculating accounts of a firm, where
he keeps his eye on every little point, and knows the strength
and the weaknesses of the accounts, simultaneously. We
have to strike a balance-sheet of our own psychological
personality and know where we stand at any given time. We
have to know that we are in the presence of God Himself
when we step into the realm of yoga. We are not just social
beings any more. Even the first step in yoga is an entry into
the spiritual field.

Even as the aspiration to tread the path of yoga is
supposed to transcend the realm of ordinary learning, even
the learning of the Vedas, because the life spiritual is a
stepping into a new quality of living, and it is quite different
from the usual mode of thinking in social terms or from the
point of view of one’s own individual personality. So, what is
to be brought out in this context is that we should not be too
enthusiastic about God-realisation unless we are clear about
the structure of our own minds and our own weaknesses,
especially. The weaknesses of the psychological organ are
also as important as the aspirations of the mind for God;
because the shortcomings of one’s personality arc certain
erroneous movements of the mind. These movements have
to be set right by intelligent techniques. There is no use
merely closing one’s eyes to these weaknesses, because they
can rise up one day as vehement tornadoes and attack you
unawares. Even a small weakness can assume a large
proportion, like a mountain, one day, if it is neglected for a
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long time, and, therefore, even a least weakness is not to be
ignored, and one has to be very honest about its assessment.
Well, of course, it does not mean that you have to tom-tom
your foibles before the public and in the newspapers. You
can keep a private diary of your own and make a secret
jotting of what your weaknesses are, which cannot be
compatible with spiritual life. These have to be overcome
with a tremendous effort by the treading of the middle path,
by no over-emphasis on any side. You cannot suppress your
mind merely because it has a weakness. The weakness is a
kind of illness, and you cannot suppress the illness. You have
to cure the illness by intelligent means of meditation.

The yoga practice is not a suppression of the mind or the
will. It is rather a sublimation of the constitution of the whole
mental realm. It is a boiling of the mind into its quintessence
and an enabling of it to evaporate into the cosmic
atmosphere, and, therefore, you are not to exercise a forced
volition, or will, on any aspect of shortcoming in the mind
before you actually take to any positive step to practise yoga;
and the weakness can be overcome by various methods, just
as a good physician adopts several means in treating an
illness by injection, dietetics, regimen, etc. together with the
introduction of a proper medicine, as well as by isolation,
quarantine treatment, etc. The mind also has to be treated in
this manner. You cannot apply just one method; you may
have to isolate the mind psychologically. You may have to
fast it sometimes, and, sometimes, you may have to feed it;
but you must know how to feed it and when to fast it, in what
proportion, where, when and in what manner. This is the
technique of a good doctor or a physician. You cannot apply
the wrong method to the mind because the mind is ‘you’. It is
not something outside you. It is not outside because it is your
own inner structure that you call the mind. You are treating
your own self In yoga, the object and the subject are
identically treated. You are the means and you are also the
end. At every different stage of rise in the practice of yoga,
the very same thing becomes the subject as well as the object
in different degrees of intensity, until, lastly, the stage is
reached where the difference between the subjective aspect
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and the objective aspect gets narrowed down to an identity
of being, so that there is neither the subject nor the object in
the end. That state of Supreme Being which is neither to be
regarded as a subject nor as an object is the omnipresent
Atman in which the mind is to be established, and it is for
this purpose that this ‘niyamana’ or the restraint of the mind
is prescribed in the Gita.

The Bhagavadgita does not always go into minor details
of description. It gives a broad outline of the various stages of
practice. It is up to us to know the intentions, the meanings
behind these statements there, and sometimes we have to
read between the lines. We have to know what could be the
character or the nature of the restraint to be exercised over
the mind in order to see that it is established in the
omnipresence of the Self Stage by stage, it is necessary to
educate the mind in the art of non-objectivity. That is the
meaning of self-restraint, the restraint of the lower self for
the purpose of the experience of the higher Self. There are
stages of the lower self, and also there are stages of the
higher Self, simultaneously. So, at every step there is one
degree of the lower self that has to be controlled and
overstepped and one degree of the higher Self that has to be
reached. When the higher Self that is immediately above is
reached, it becomes the lower self to the next higher, so that
you have a purpose to be achieved by self-restraint at every
stage. But at every stage the nature of the restraint varies in
its qualitative technique. The technique that you adopt in one
stage may not be applied to the next one, though the
instruction is that there has to be a restraint of the lower for
the purpose of the experience of the higher. One must know
what sort of restraint is to be exercised on a particular type
of lower self, because there are degrees in the intensity of the
lower as they are there in the higher, or the next above.

All this requires constant guidance from a spiritual
Master, as you go to a doctor when you are under treatment
for a chronic illness. Why do you go to the physician?
Because, everyday you have a new problem, and sometimes
there can be a reaction of the treatment when the treatment
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is not properly administered. And oftentimes, you will have
new feelings and experiences, physically, vitally and
mentally. It is for this purpose that you go to the physician, to
compare your experiences and the feelings with his
knowledge so that he may tell you what is happening and
what the next step is going to be in the treatment. Likewise,
for a protracted period, one may have to be in the vicinity of
a spiritual guide. This is not a technique to be learnt by a
study of books, because this is a way of living which is full of
vitality and meaningful significance. It is connected with
practical life at every stage, and it is not merely a question of
understanding or grasping a theoretical technique. Inasmuch
as every step in yoga, even the least, even the minutest, is
connected with practical living with your own self, there is a
need for personal guidance, because when a particular
method is adopted, a technique is used in the control of the
mind in meditation, certain experiences are likely to follow
automatically, and these experiences will tell upon the entire
system, physical, vital and psychological. At that time you
must be able to know what is happening. You should not be
flabbergasted or confounded. Patanjali, especially, mentions
various indications of what is likely to happen, like tremors
of the body and visions of various kinds, and so on. The
various experiences, physical as well as mental, may be the
processes of the treatment itself, but you must be able to
know that they are the necessary stages that you have to
pass through. Again, I have to emphasise the need for a Guru
here, because, sometimes, it may look that the practice of
yoga is like playing with fire. It is held by adepts that the
effort at control of the mind may be compared to baling out
the water of the ocean with a blade of grass.

With confidence and steadfastness of mind, with a
determined will and a carefully chalked-out understanding,
one has to set oneself to the task of the restraint of the mind
for the purpose of establishing it in the self; and you must be
as patient as the person who would try to empty the ocean
with a blade of grass. It may look practically impossible, but
one day, perhaps, it may become possible. The difficulty in
this practice arises on account of the avidity of the mind in
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adhering to its present notions and ways of thinking in terms
of the objects of sense and relation to society etc, and in
trying to apply these rules and laws of physical and social
perception to the realm spiritual, where a new law altogether
prevails. The law spiritual is qualitatively different from the
law social and physical, and, therefore, our traditions which
are applicable and valuable and highly meaningful in human
society may not have any meaning for the life spiritual. Thus,
there is a need for entering into a new type of life’s
evaluations. You have to take a ‘new birth,” almost, when you
enter the spiritual path. You have to be ‘reborn,” as the great
masters often tell us. Unless we be reborn, there is no hope.
Here rebirth means a total transformation of the organism,
including the notions of the mind, the very way of thinking
itself, a reorientation of the structure of the psyche, for the
purpose of getting oneself tuned to the laws of the life
spiritual. This is the profound significance of this pithy
statement in this verse of the Bhagavadgita.

Yada viniyatam chittam atmany eva’vatishthate;
Nihsprihah sarvakmebhyo yukta ity-uchyate tada.

The mind becomes freed from all the desires for objects
of sense, spontaneously, and as a matter of course, without
any special effort on one’s part, just as, when one wakes up
from dream, there is a spontaneous withdrawal of the mind
from everything that it saw in dream. This is the positive
aspect of self-restraint which will bring the fruit of delight
and inner freedom from conflict and tension of every kind. As
a matter of fact, the test of success in yoga is the extent of the
freedom one feels in oneself internally, the strength one
experiences within, and the joy that manifests itself from
one’s depths, without any special exertion to obtain things
from outside. Nothing might have happened from the
outside, but inwardly everything has changed. The joy that is
reflected in the face of a person and the positivity that
characterises the personality would be an indication of the
percentage of success that is achieved in the practice of yoga.

The retention of the mind in the nature of the Self or the
Atman, which is the main theme of discussion in the
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Dhyanayoga section of the Bhagavadgita, is the essence of the
whole teaching, and it sums up the very essence and the
meaning of the aim of life of all mankind. The equilibrium
that preponderates in the relation between the mind and the
Self is the state of yoga, and this state has to be reached by
efforts which have to be put forth very slowly and gradually,
inch by inch, as it were, missing not even a single step in the
process of the movement of the ascent, for missing any step
would be a predecessor to a fall. The difficulty in this practice
is really the context of the lengthy teaching which is the
Bhagavadgita up to the eighteenth chapter; and in a way we
may say that the eighteen chapters are the eighteen steps in
the practice. Inasmuch as nothing can be more difficult than
this attempt on the part of the soul to unite itself with the
Divine Purpose of the universe, we are asked to go very
slowly and very cautiously:

Sanaih-sanair uparamed buddhya dhritigrihitaya;
Atmasamstham manah kritva na kinchid api chintayet.
Yato-yato nischarati manas chanchalam asthiram;
Tatas tato niyamyai’tad atmanyeva vasam nayet.

This is the teaching of the actual practice. You must exert
your control over the mind without allowing it to feel that
any pressure is exerted. That is the technique of the
educational process in any field of life. The mind has to be
enabled to flower or blossom forth into a higher experience
spontaneously and automatically, without pressurising it
into any kind of pain or sorrow in the practice. The more you
are able to introduce the principle of satisfaction into the
practice, the more is the likelihood of an early achievement;
because any pain that is inflicted upon the mind may be a
causative factor of a recoil of the mind. Hence it is that while
there should be intense ardour for the purpose of the
practice, there should be no over-enthusiasm. That means to
say that we should not overestimate our powers. God is, no
doubt, at our back and he is the greatest help in this
endeavour of the soul for this Supreme Achievement, but the
way in which God works is a mystery by itself; and inasmuch
as this mystery cannot be grasped, one has to move only in
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proportion to the extent of one’s understanding of this
mystery, and when the mystery remains an object of one’s
ignorance it may not be able to render conscious help.

Understanding and feeling blend together in the practice.
There is a gradual coming together of these two functions.
While in the initial stages the understanding may
predominate over the feelings, and the feeling may be at the
background, so that one may be under the impression that
the heart is not cooperating with the understanding, by
assiduous steadfastness in this practice, one would be able to
bring the two together until they do not remain two faculties
but one focussed force of intuitive cognition. In fact intuition
is nothing but the coming together of understanding and
feeling. In normal human perception they stand apart. The
head and the heart do not go together always; but they
become one when the third eye opens, as they say, and the
physical eyes are no more necessary for the vision of
perfection. For this achievement the practice has to be very
gradual in the sense that one has to observe the extent of
reality present in the different stages of one’s ascent; and the
most important thing to remember in the practice is to be
honest to the particular stage in which one is stationed at any
given moment of time. One should not wrongly imagine that
one is in a higher state than the one in which one is really.
The mind can stretch itself into an imaginary condition of a
false achievement and one can be mistaken in this concept.

There are several sincere seekers who are prone to the
mistake of thinking that they are liberated souls: the only
duty they have is to save the world, and they have already
saved themselves, and entered the Infinite. While they can be
thoroughly mistaken in this feeling they may be cocksure
that they are right. So, this is a difficulty into which one may
fall as if into a quagmire in the middle of the practice; and no
one can be of help here as the understanding has failed. It is
the failing of one’s understanding that makes one feel that
one is in such an elevated position. The rationality gets
stifled and it becomes torpid instead of getting transparent,
and this is due to the interference of old ‘Samskaras’, or
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buried impressions, frustrated desires, etc. The frustrated
feelings need not necessarily be those of this present life.
There are feelings and feelings, impressions after
impressions, piled up like thick layers of clouds in the sub-
conscious and the unconscious levels of the mind which
retard the progress of the soul towards its aim. It needs no
mention that we have passed through various lives. This is
not the only life we are living, and whatever we are today is a
fraction of the total of which we are made, the larger part of
which lies hidden as a potential power in the unconscious
layer of our personality, acting, of course, like a spring which
pushes forward certain impressions and impulses into the
surface of consciousness and compels the conscious level to
commit the error of thinking that it is totally free in the
conduct of its ideas and thoughts through the daily
vicissitudes of life. If we take into consideration the presence
of this motive force behind our conscious activities, what we
call the unconscious level, one would very much doubt if
there is any freedom of will at all. It is the conclusion of
psycho-analysts today that there is no such thing as the
freedom of will. It is only a chimera because, according to
their finding, whether they are wholly right or not, the
conscious activities of the mind which arc the causes of the
feeling of the sense of freedom in oneself arc themselves the
outcome of certain hidden impulses which, like dark forces,
work from within and drive a fraction of these aspects of the
personality into the conscious level for fulfilment of certain
purposes which in our traditional language, is called the sum
total of the Prarabdha-karma.

The present condition of our life, the life that we are
living today in the conscious stage, cannot be regarded as the
whole of our personality. There are many who think that
there is what is called a collective unconscious, a racial
unconscious, and sometimes there is also a set of opinions
held by people that there can be even a cosmic unconscious.
Perhaps this is corroborated by even the Vedanta philosophy
where it says that there is such a thing called Ishvara
wherein the unconscious personalities of all the individuals
are kept latent in a seed-form. Thus, it is not safe on the part
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of any seeker to be totally sure that the practice is properly
directed at all times. One can go wrong while being sure that
one is right. Your confidence that you are right is no test of
your being right? because this confidence is merely the result
of the functioning of the unconscious mind which need not
necessarily be the total of your personality. You may be
under the pressure of an impulse from within which has not
fully manifested itself in the conscious level and is working
inside behind veiled iron curtains, of which one cannot be
aware, and so one can make the mistake of thinking the
wrong way. Here, again, comes the need for the guidance
from a competent person who knows the path and has
trodden the path and knows the pitfalls. Since these hurdles
are possible and inescapable for anyone and everyone, it
would be wisdom on the part of people, seekers, to go slowly
so that there may not be a necessity to retrace the steps that
one has already waken forward. You can avoid the possibility
of a fall into a lower region which happens on account of a
sudden jump to the levels which one cannot reach under the
conditions prevailing. Hence the caution: Sanaih sanair
uparamed buddhya dhritigrihitaya.

With the courage that is born of confidence well-directed,
one has to propel the force of one’s understanding towards
the direction of the achievement and it has to go very slowly;
the slower is it done the better it is. There is no need to be
too anxious about the time-limit involved in the process of
God-realisation. It can take its own time. God is not going to
run away. He is always there. You need not be under any
doubt that if you do not catch Him today he may not be
available tomorrow. Inasmuch as He is eternal He is always
available. But one has to be prepared to be able to come in
contact with this power, and for this purpose the vessel has
to be properly cleaned by the practice of the necessary
prerequisites known in our discipline and in our tradition as
the Sadhana-chatushtaya, the practice of Yama, Niyama, etc.
In the understanding of this injunction of this verse of the
Bhagavadgita that we have to move slowly, we have to grasp
its implication. What does it actually mean by saying ‘go
slowly?” One has to be very clear about one’s own self You
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have to be equipped with a thorough knowledge of your
present psychological state and the powers that you can
wield in the field of practice. The essence of the matter is that
other desires are working in the mind, other than the desire
for God or the great aim of yoga towards which one is
endeavouring to move. Is there any distracting impulse
hidden in the mind which shows its head now and then,
though not always, and makes one feel that there can be joys
other than the joys of God-realisation? Well, this is a very
important thing to remember, because it is not possible for a
human being to be totally free from the feeling of the reality
of objects of sense in front of oneself; and as long as there is
the consciousness of the presence of objects in one’s
presence, there is also felt a need to establish a relationship
of oneself with this object. Who can say that one is unaware
of the presence of the world in one’s front. There is this
world staring before you as a hard reality, and the belief in
the existence of a world outside is itself a proof of your need
or necessity felt within to establish a vital contact with it and
do something with it. You either love it or do not love it but
you are at least conscious of it.

The objects of the world are somehow capable of
temptation in various ways, and the principal obstacle in the
practice of meditation, the yoga proper, is temptation;
nothing but that. The wisdom that one would exercise in this
context is to free oneself, as far as possible, from involving
oneself in atmospheres which are capable of this temptation.
It is better not to fall sick at all rather than fall sick and then
go to a doctor for treatment. Once you have recourse to
temptations it would be difficult to withdraw yourself from
this involvement; because the temptation is nothing but a
belief in the reality of an object and a feeling from within that
the object of sense is capable of bringing about a joy which
cannot in any way be less than the joy which one is aspiring
after through yoga. Whatever be the effort of one’s
understanding, the heart can detract one’s attention from the
concentration of the understanding, and once a chance is
given for even a little leakage of energy through the feeling
towards an object of sense, this leakage can become a
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torrent, a flood and the bund can burst, and here it is that the
understanding can totally fail us. One should not wait until
the temptation comes; and no one should have the hardihood
to imagine that one can stand a temptation. That is not
possible when it comes; and we have picturesque and
dramatic stories and anecdotes of these phenomena in our
Epics and Puranas.

Great problems and difficulties had to be faced even by
masters, and we should not think that we are greater than
they. What happens to one can happen to another, and
everyone can be susceptible to the same weakness which is
the common feature of all human nature. It is, therefore, wise
for a seeker to be aware of the power of Nature, the extent of
the problem that one may have to face and the hidden
resources of distraction which Nature holds within her
bosom, multifarious in their character and picturesque in
their forms, inconceivable to even the depths of one’s mind.
Therefore, with guidance received from one’s own Guru, or
Master, one has to endeavour hard to live in an atmosphere
physically free from temptations, not merely psychological in
the beginning stages. That is why people go to sequestered
retreats, resort to Ashramas and holy shrines and temples,
etc., to forests and stiller atmosphere, so that the chances of
temptation get diminished, though they cannot be
completely avoided or obliterated. With the aid of physical
solitude, one has to learn the art of psychological
detachment, because physical seclusion is not the only thing
that is called for or necessary. It is only a preparation for a
higher practice which is internal detachment, because
physically one may be in a very holy place like Badrinath or
Kedarnath, but mentally one can be in Hollywood. So, while
physical solitude is a necessity, it is not everything. It is only
a preparation for the internal refinement of personality
which has to be acquired and achieved through other means
than mere physical practices.

The Bhagavadgita is a great guide in this line of conduct
towards self-control. The great injunction that we are
provided with, for example, in the Thirteenth Chapter of the
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Bhagavadgita commencing with the verse, amanitvam
adambitvam etc., tells us something about what we have to
do in this connection, how we can psychologically purify
ourselves and gradually move onwards, and prepare
ourselves steadily, and gain strength from within, so that we
may be ready for the practice. And together with this caution
from the physical side as well as the psychological side, one
has to be persistent and tenacious in the practice, in the
sense that one cannot leave it even for a day, just as we do
not miss a meal. We have to take at least one meal every day,
and we feel like fish out of water if a single meal is missed.
Like that, one should feel unhappy if one is unable to be
seated for this practice even for a single day. The great
masters in yoga tell us that not only has the practice to be
continuous and unremitting, but it has also to be coupled
with an intense feeling of love and affection for the practice.
The heart has to be centred there and our love has to be
focussed in the practice. All the loves of the world have to be
brought together into a concentrated essence and this
focussed attention of affection should be fixed in the practice
of yoga, because no mother can be so affectionate as yoga. It
can take care of us at all times and protect us from all
dangers. But one has to know the majesty of this practice in
order that the loves of the world can be withdrawn from the
objects of sense and concentrated in the practice.

Why is it that the mind is distracted? Why is it that we
cannot concentrate the mind? How is it that we feel unhappy
when we are seated for meditation for an hour or two and
want to get up as early as possible? The reason is that the
heart and the feeling are not co-operating with the will. The
heart is somewhere else, and naturally, we are where our
heart is. If our heart is somewhere else, we are also there,
and naturally, we are not in the practice which is supposed to
be what we are conducting. Where our heart is, there our
treasure is, and where our treasure is, there our heart is. If
our treasure is somewhere else, secretly beckoning us
towards itself and calling our attention towards it, we have to
pay our dues and debts towards that centre which calls us for
attention. When we are distracted, when the mind is pulled
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in some other direction than the one which is the ideal in
yoga, what we are expected to do is not to draw the mind
back by force and compel is to practise meditation once again
but to understand why this is happening at all. We have to
exercise understanding at every step, under every condition.
If the mind is distracted, why is it distracted? What has
happened? If we are seated for contemplation on the Divine
Ideal, why is it that the mind jumps into some other object of
sense? Naturally, the reason behind it should be that certain
values are recognised by the mind in the object which
attracts the attention, and these values are, of course, real
values. If they are unreal, the mind will not go there. So the
mind is seeing a set of values in an object and considers these
values as real, other than the reality which we have
theoretically held before our mind’s eye in the practice of
yoga. Mostly our practices in yoga are theoretical, and the
practice, really speaking, is motivated by certain feelings at
variance with the conclusions of the understanding. Our
feelings arc our real guides.

Again we have to emphasise the point that the feelings
have to be properly investigated into and they have to be
brought to the surface of consciousness, they have to be
analysed threadbare and placed before ourselves as if in
daylight. We must be in a position to understand the
character or the nature of every one of our feelings and know
the causes behind their rise. When we are sincerely getting
devoted to the practice of yoga, perhaps, we will find no time
to do anything else, because all the-time we have to be
cautious like a soldier in the battle-field. We cannot be wool-
gathering, we cannot sleep, we have to be vigilant to observe
what is happening from all sides. As a matter of fact, the
practice of yoga is nothing but a warfare. In a sense, it is a
Mahabharata, it is a Ramayana. It is a struggle of the finite to
confront the infinite at every level of ascent, an attempt to
tune oneself to the requirements of the infinite in the
different degrees of its manifestation. So it is that the Gita
exhorts us:
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Sanaih-sanair uparamed buddhya dhritigrihitaya;
Atmasamstham manah kritva na kimchid api chintayet.

Once we are able to fix ourselves in the Atman, then there
is nothing else to think.

Yato-yato nischarati manas chanchalam asthiram;
Tatas tato niyamyai’tad atmanyeva vasam nayet.

As a rider on a horse, or a person who drives a horse-
carriage, tries to restrain the movement of the horse by
means of the reins which he holds in his hands, so is the
power of the Atman to exert its control over the movements
of the mind by means of the reins of the relation that obtains
between the two. Towards the end of the Third Chapter of
the Gita we are mentioned this aspect of the practice, also. It
is not possible to control the mind merely by ordinary means
available to us. We have to take the help of a higher force:

Indryani paranyahur indriyebhyah param manah;
Manasas tu para buddhir yo buddheh paratas tu sah.

This verse is a guide in the practice. We have to take the
help of a higher stage, receive strength and guidance from
the immediately higher level, so that the lower may be
mastered. In fact, the moral force which one is supposed to
apply in one’s practical life is nothing but the way of
determining everything that is lower in terms of the higher
which is immediately above. The higher which is
immediately above will be the source of a vision of the
character of what is immediately above. Only, one has to be
careful enough to observe what is happening, and by the
power of one’s vital connection with that which is above, it is
possible to restrain the movements of the mind in a lower
level. Thus it is that we have to spend the whole of our life, as
it were, in the practice. One should not be despondent. Am I
to waste all my time only in this?

Here is a point which makes out that the whole of one’s
life is a spiritual dedication. Here is one’s supreme duty.
Renounce all other duties, and resort to this primeval duty.
The error involved in the variegatedness of duties has to be
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abandoned. It is not the abandonment of duty that is
suggested here, but the relinquishment of a mistake that is
involved in the concept of a variety of duties, with a
knowledge of the fact that there can be only one duty
ultimately, which includes every other duty that one may
regard as meaningful or necessary. So, it is not that the
Bhagavadgita asks us to relinquish anything or abandon
anything, renounce anything. It is true that, it asks us to
renounce something. What it asks us to renounce or abandon
is the ignorance that is involved in a particular stage of
experience for the purpose of sublimating it into a higher
condition which is more inclusive than the lower. How this is
done is also mentioned in certain verses which are to follow
later;

Sarvabhutastham atmanam sarvabhutani chatmani;
Ikshate yogayuktatma sarvatra samadarsanah.

Yo mam pasyati sarvatra sarvam cha mayi pasyati;
Tasyaham na pranasyami sa cha me na pranasyati.
Sarvabhutosthitam yo mam bhajayekatvam asthitah,
Sarvatha vartamanopi sa yogi mayi vartate.
Atmaupamyena sarvatra samam pasyati yorjuna;
Sukham va yadi va duhkham sa yogi paramo matah.

These verses towards the end of the Sixth Chapter give us
certain positive aspects of this apparently negative
injunction for renunciation, namely, that true renunciation is
the transcendence of the notion of spatio-temporal
externality in the light of the omnipresence of God.

The tendency of aspiration for communion-with Reality
is present, though in a latent form, even at the lowest level
conceivable. Even in crass material existence this urge is not
absent. The urge for awakening into a consciousness of
Reality manifests itself in various stages, and even the so-
called unconscious condition of inorganic matter is not
outside the purview of this universal longing for the
Absolute. The condition of the grossest form of ignorance, as
can be seen in inanimate matter, is only one character of the
preparation of the potential individuality to rise to the status
of Supreme Experience. In this sense we may say that
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nothing lies outside the Absolute. Not the worst possible evil,
not the ugliest of forms, not the greatest intensity of vice can
be regarded as external to the constitution of the Absolute;
because in this cosmic menstruum, which we call the
Absolute, everything gets transformed into the finest form of
gold or diamond, whatever might have been its shape or
contour earlier. When it is viewed as an isolated part, a
broken piece of a beautiful bangle, it does not look really
beautiful, because it has lost connection with the whole of
which it is a part. Even broken pieces may create the shape of
a beautify if they are brought together to form the pattern of
the completeness of which they form a fragment. You bring
together all the pieces of the broken bangle and arrange
these pieces in the shape of the roundness which is the
essential form of the bangle, and you will not see this broken
piece. The broken character of the piece vanishes when it
enters into the vital completeness which is the rotundity of
the bangle, and it is beautiful, once again. What has happened
to that ugliness of the shape which was seen in the part,
which was the broken piece?

The beauty of a thing or the ugliness of an object, the
virtue and the vice that we see in things, are all view-points
and not essentialities. They do not really exist, but they are
the character, the manner, the method of reading a meaning
into that substance from a particular standpoint. Now, the
standpoint of the Absolute is inclusive of every conceivable
standpoint. It is my standpoint and yours and of every
blessed being. When the total view-point cannot be
envisaged, the perfection of creation cannot be visualised.

Why has God created an ugly world, is a question that
somebody puts now and then. But it is a matter to ponder
over, if it is really ugly. Why is there pain in this world? But
do we know that there is pain? Our feeling of pain is our
definition of pain, and the feeling of the pain can be there
even if the pain is not really there as an objective existence,
because our definition of values and our reading of meaning
into things is really a result of the conditioning that
characterises our individuality, and the defect of creation is
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nothing but the finitude of the individual who sees the defect.
There cannot be defect in perfection which is the Total Being,
and all evil, whatever be the nature of the evil, whether it is
physical, social, political or ethical, all these forms of
ugliness, evil and irreconcilability are the readings which the
isolated consciousness makes in the projected forms of the
counterpart of its own nature. Whatever we see in this world,
whether as the physical Nature or the individuals in the
forms of living beings, all these are the correlative of our own
observing centre. We should be able to appreciate that when
we view anything, when we try to understand anything, and
when we judge any value for the matter of that, we do not
include ourselves as a part of that observation. We stand
outside the object which we try to observe and judge. So,
there is an incompleteness already introduced into the object
of judgment by the isolation of ourselves from that which we
are judging, but from which we cannot really separate
ourselves from the point of view of perfection.

The Real is not exclusive of anything. It is inclusive of all
things. It includes us also. The vision that is perfect cannot
exclude the position of the observer, and an observer cannot
have a correct observation of anything if he tries to stand
outside as an observer. There is no such thing as a correct
observation of any type whatsoever, whether scientific or
otherwise, if the observer is to be vitally severed from the
context of the object that is going to be observed and studied.
This is the reason why we cannot have a knowledge of the
Ultimate Reality through scientific observations, because
scientific experiment and observation is the method adopted
in knowing an object through an instrument, in which
position and act of perception the observing individual
always stands apart from the object. The location of the
instrument also disturbs, to some extent, the nature of the
observation and the conclusion arrived at through the
observation. We have in modern scientific language, what is
known as the ‘principle of indeterminacy’, which is an
outcome of observing the sub-atomic structure of things
through the subtlest instrument possible, and a conclusion
that has led to a theory that, perhaps, causality does not
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obtain in Nature, definite effects may not follow from definite
causes, because of a hypothesis that the movement of
electrons around a nucleus cannot be determined
mathematically or through any kind of algebraic equation,
even if they are observed by the finest of instruments.
Inasmuch as it has become not possible to observe
mathematically the causal relation obtaining between the
electron and the nucleus around which it moves, or in the
context of the movement of the electrons, it has been opined
that such a relation does not exist in Nature and, therefore,
there is indeterminacy prevailing everywhere. This theory
has introduced itself into other fields of knowledge also, such
as ethics, morality and sociology. But this conclusion need
not necessarily be correct, because the incapacity to observe
the causal relation obtaining in the realm of sub-atomic
particles can easily be due to the interference of the
instrument of observation on the path of the movement of
the electron.

There is a magnetic influence exerted by the position of
the observing instrument upon the object that is observed,
and due to the fact that the object is disturbed it appears to
move in an erratic manner. Remove the instrument, and then
observe the electron; but, if we remove the instrument, we
cannot observe the particle. With the instrument we cannot
know the truth; without the instrument we cannot observe
anything. This is the fate of the scientific technique, and these
methods which are scientific have also been adopted by the
logical systems of philosophy, so that modern philosophy
which is highly logical can also be regarded as scientific in
the sense that it bodily incorporates into its system the
methods employed in modern physics, and, therefore, it, also,
cannot avoid the defects involved in scientific observation.
Whatever is the defect of sensory observation through a
telescope or a microscope is also the defect of observation
through an intellect or the rational principle, because, though
there is a great difference between a physical instrument
such as a microscope and a psychological instrument such as
the intellect, there is something common between the two,
viz., both are instruments of perception, and the defects
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involved in the instruments are similar, since the defect is
due to the fact that the instrument is not placed in an organic
relationship with the object of observation, and
simultaneously, the observer also has committed the error of
standing apart in space and time from the object of
observation. So, neither through scientific methods nor
through the logical systems of philosophy can ultimate truth
be realised.

We are told by Masters that the only method, if at all we
can call it a method, of contacting the Absolute, is a non-
mediate procedure which is sometimes called the method of
intuition, which is the way by which the observing principle
enters into the vital essence of the object observed by a
communion which is integral. This is the yoga technique,
truly speaking. The method of yoga is, thus, different from
the methods of physical science and intellectual philosophy,
precisely because of the fact that the Absolute is not an object
of observation through the senses. We cannot visualise it by a
telescope or a microscope, nor can we understand it through
the intellect, because the intellect is a psychological
instrument which works in terms of space, time and cause,
which are the limiting factors, the determining features
which prevent the entry of the intellect into the vital
constitution of the Absolute which is the goal of yoga, and
which, in the end, we are aiming at even through philosophy
and science.

For this intuitive grasp of the Supreme Reality which is
the aim of yoga, the Bhagavadgita gives us a novel technique.
The Bhagavadgita is scientific and logical no doubt, but it is
something more than being merely scientific and logical. It is
scientific in the sense that it is methodical in its procedure,
systematic in its approach, comprehensive in its grasp of
things. It is logical because conclusions follow one after
another in a series as a corollary following from a theorem.
In these senses, we may say that the gospel is intensely
scientific and immensely logical. It is a science and an art; it
is a philosophy, but it is something different and more than al
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these things. It is Brahmavidya. It is yoga-Shastra. It is
Krishna-Arjuna-Samvada.

As the colophon of each chapter tells us:
Brahmavidyayam yogashastre sri krishna arjuna-samvade, it
is a Brahmavidya, the science of the Supreme Reality. It is a
yoga-Shastra, the art and the science of the technique of
contacting the Absolute. It is a practical methodology. It is
also a description of the nature of the union of the individual
with the Absolute, the glorious consummation that is the
Krishna-Arjuna-Samvada, the meeting of the soul and the
Supreme Reality, where the Jiva confronts Ishvara. Man faces
God, and the relative enters the bosom of the All. Arjuna is
the individual, Krishna is the Absolute, and the two converse
with each other. This conversation between the Supreme
Krishna and the individual Arjuna is a non-historical and
super-temporal fact. This is the essence of the practice of
yoga, by which that which is within communes itself with
that which is without, the Soul is Universal.

This art which is the yoga of the Bhagavadgita is
described in eighteen chapters, right from the Arjuna-
Vishada-yoga, the first one, up to the concluding one,
Moksha-Sannyasa-yoga, the renunciation which leads to the
liberation of the spirit. These eighteen chapters arc a
graduated process of the ascent of the soul to the realisation
of the Absolute. The First Chapter itself is highly significant,
and is a yoga by itself. It is a Vishada-yoga or the yoga of the
sorrow of the seeker. One may wonder how sorrow can be
called a yoga. But this sorrow which is the first chapter, the
first step in the practice of yoga, is different from the sorrow
consequent upon ordinary bereavements in human society.
When someone near and dear dies, people are in sorrow,
they arc in grief. But this sorrow, which is described in the
First Chapter of the Bhagavadgita is of a different type
altogether. It is sometimes called in mystic language, ‘the
dark night of the soul’, a phrase coined by St. John of the
Cross. The dark night of the seeking spirit is different from
the dark night of ignorance in which most people are sunk. It
is a condition, a pre-condition of the higher ascents in yoga
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which follow and come after the preparations which the
seeker makes for the purpose of the practice. Arjuna was not
a foolish person. He was not a coward. He was not
incapacitated in any manner. He could face the Lord Siva
himself and win his grace through intense ‘tapas’. How can
anyone say that he was an idiot who could not understand
things? Even such a hero could be in a state of sorrow when
he began to confront facts. And this sorrow is a spiritual
condition of inward search, not the melancholy mood of a
psychological complex.

We have to understand the difference between the
ordinary griefs of mankind and the sorrow that is described
as the part of the yoga of the Bhagavadgita. This sorrow is a
highly elevated state. It is not the usual drooping condition of
an involved soul. It is a step that the soul takes above the
ordinary phenomenon of Samsara, or the phenomenal life of
the world. But the first step is the beginning of yoga. When
we withdraw ourselves from contact with the externals, we
arc actually supposed to be in the First Chapter of the
Bhagavadgita. The withdrawal, the ‘pratyahara’ as it is called,
does not immediately take us to the consciousness of true
yoga. There is a darkness immediately precedent to the
higher ascent that will follow afterwards.

The knowledge that we have in this world is sensory, and
even intellectual or rational knowledge is sensory,
ultimately, because it is a refined form of sensory
perceptions, and, so, there is a gulf of difference in quality
between spiritual perception or intuition and sensory
contact which we call knowledge in ordinary language. When
we withdraw all the faculties of sense and intellect, there is
an absence of ordinary knowledge. The vision of the world
ceases. One cannot see an object in front of oneself. When the
senses are drawn away, weaned from the objects which are
their counterparts, naturally there cannot be any perception.
The senses are brought back from the objects; and then, how
can the senses conceive or perceive objects? There is no
seeing of anything. Everything is darkness. This darkness
which is the outcome of withdrawal from objects of sense-

103



contact is a very advanced state which is immediately
precedent to the condition described in the Second Chapter
of the Gita, where God himself comes, as it were, and takes us
by the hand and leads us along the higher regions. The First
Chapter of the Bhagavadgita is, thus, a necessary state in
yoga, though it is called Vishada-yoga, or the yoga of grief. It
is the condition in which the soul that is seeking finds itself
when it has withdrawn itself from external contacts and
severs relation with outer phenomena. There is, then, the
commencement of a new type of interpretation of values,
wherein situated, the soul begins to visualise everything in
the context of the relation of everything to the total and not
in its localised capacity.

The difference between the kind of knowledge with
which one interprets things in this stage and the knowledge
we have ordinarily today is this: while we look at an object or
visualise anything, when we see a person or judge things, we
forget the relationship of that person, that object or thing
with the whole to which everything really belongs. We
always commit the mistake of individual judgment, isolated
valuation, as ‘this person is good, or bad’, ‘this, or that is
beautiful, or ugly’, and so on. This is a wrong judgment, no
doubt, because it is not possible for us, as individual, isolated
observers to read the context of the relevance which that
object has in its internal connection with the total to which it
belongs. Thus, all judgments are erroneous, ultimately. There
cannot be a really correct judgment if the judgment is made
by an isolated individual and the object also is an isolated
something. In the state of yoga, the way of evaluation
changes. Everything is judged from the universal point of
view.

The vision of the Absolute really commences from the
first chapter of the Gita, though it is just an initial indication
of this grand vision. Gradually, there is an increase in the
intensity of perception, and this intensity is described in
various ways through the verses of the different chapters of
the Bhagavadgita, until we are taken to the conclusion of the
Sixth Chapter, where there is a complete overhauling of the
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individual personality, and a highly concentrated state is
reached by the individual. That concentrated condition in
which the individual focuses itself for the purpose of the task
on hand is the Dhyana-yoga of the Sixth Chapter, wherein
fixed we arc an integrated personality and not a dissipated
individual.

But even the Sixth Chapter is not the complete yoga. It is
only the completion of the integration of the personality,
necessary for the higher ascent, which commences from the
Seventh Chapter, wherein, like Hanuman flying across the
ocean to Lanka, the individual attempts to cross the sea of
existence and enter the ocean of the Absolute. The
individuality, which is the characteristic of the observing
individual, gradually loses its essence and begins to
harmonise itself with the Universal, right from the Seventh
Chapter of the Bhagavadgita. While the individual is
described in the first six chapters, the Universal is the theme
of the next six chapters; and it is not enough if we merely
describe or outwardly try to visualise the Universal. There
has to be a union of the individual with All-Being. This is the
purpose of the last six chapters. The integration of the
individual, the visualisation of the Universal, and the union of
the individual with the Universal Being are the stages of the
yoga of the Bhagavadgita. We reach the consummation of it
in the last chapter, called Moksha-Sannyasa, the renunciation
of every character of individuality in the liberation of the
spirit, which is the riding together of Arjuna and Krishna in
the single chariot of the cosmos, which is the quintessence of
the meaning of the last verse:

Yatra yogesvarah krishno yatra partho dhanur-dharah;
Tatra srir vijayo bhutir dhruva-nitir matir mama.

When the Arjuna that is the purified integrated individual
is seated in the same chariot as that of Sri Krishna, the
Supreme Absolute, then there is assured peace, prosperity,
victory, plenty and justice everywhere. This is the justice of
‘satya’ and ‘rita’ proclaimed in the Vedas. The gospel of the
Bhagavadgita is the gospel of yoga, which is at once cosmic,
individual, social, political and everything related to life. This
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yoga is for everyone, for you and for me, and every person in
every stage, and hence this yoga which is the interpretation
of the individual in terms of the higher values of life and the
judging of every lower stage in terms of the higher, is to be
the ethical, legal and social standard of human life. The
principle of the Bhagavadgita-yoga is, therefore, that one
should live in the awareness of the Supreme Reality, and
conduct oneself in life, whatever be one’s stage, in the light of
this awareness of the higher realms of being.
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