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Introduction 

The Age of the Vedas and the principal Upanishads was 

the Age of Intuition, but this Age was followed by the Age of 

Reason. I nspired texts of the Veda and the Upanishads 

made room for metaphysical philosophy, even as after

wards metaphysical phi losophy had to give place to 

experimental Science. The study of the history of the 

metaphysical phi losophy of I ndia demonstrates the great 

heights to which the pure reason developed, and the study 

of the experimental Science that developed in I ndia 

demonstrates multisided development of the mixed action 

of the reason in minute subtlety and complexity; this mixed 

action of the reason explored the domains of experimental 

and pragmatic knowledge, and this afforded extreme 

possibil ities of the development of the experiences of the 

physical mind and senses. This process can be seen as a 

circle of progress, since the results of the Age of Intuition 

came to be critically examined and assimilated by the Age 

of Pure Reason, and sim ilarly the results of metaphysical 

philosophy came to be critically tested by the experiences 

and experiments that were meant to meet the demands of 

the mixed action of Reason and the physical mind and 

senses. In retrospect, it can be said that this succession 

and this attempt to separate assimilation enlarged the 

scope of inquiry and prevented the exclusive domination of 

any particular part of human consciousness and nature. A 

more complete harmony of different parts of knowledge was 

prepared. 
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I n  the development of phi losophy that we see in the 

post-Upanishadic period, two distinctive stages can be 

discerned. In the first stage, I ndian philosophers recognized 

the earl ier results of I ntuition as an authority superior to 

Reason. But at the same time, they started from Reason 

and tested the results it gave them, holding only those 

conclusions to be valid which were supported by the 

supreme authority of intuitive. experience. They proceeded 

with the united consent of the two great authorities, Reason 

and Intuition. But in the second stage, the natural trend of 

Reason to assert its own supremacy triu mphed. This 

explains the rise of conflicting schools even among those 

which founded themselves in theory on the Veda but used 

its text as a weapon against each other. This only i l lustrates 

how Reason functions; it proceeds by analysis and division 

and assembles its facts to form a whole; but in the 

assemblage so formed there are opposite anomalies, 

logical incompatibi l ities. In  order to form a flawlessly logical 

system ,  Reason tends to affirm some aspects and to 

negate others which conflict with its chosen conclusions. 

The synthesis of intuitional knowledge that was present in 
the Veda and the early Vedanta was thus broken up, and 

devices, methods and standards of varying value were 

employed by which entire freedom was acq ui red for 

metaphysical speculations conducted by Reason. 

Nevertheless, efforts were made from time to time to 

recombine phi losophical systems into some image of the 

old catholicity and un ity. Three great declarations u� t'1l1 

Upanishads have constantly remained prominent during tl .e 

course of the development of I ndian philosophy, namely, "1 

am He", "Thou art That, 0 Shvetaketu", "Al l this is tile 
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Brahman; this Self is the Brahman ." The conceptions of 

Brahman, Purusha and lshwara have remained alive, and 

they sti l l  carry someth ing of the old burden of the 

inexpressible Real ity. The questions which have always 

occupied the thought of I ndia were concern ing the relation

ship of the movement of becoming to any discoverable or 

realizable absolute Unity, and how the ego, whether 

generated by the movement or cause of the movement, 

can retu rn to the true Self, Divinity, or Real ity that was 

declared by the Vedanta. 



A Most Difficult Dilemma of Human Life and 

Gita's Solution 

The greatest sign ificance of the Gita lies in the fact that 

it proposes a solution to a central typical problem of human 

l ife that presents itself at a certain critical stage of 

development. We may say that Arjuna to whom the teaching 

is addressed is a representative man , and the problem that 

he faced arose at a certain height of ethical concern in the 

midst of an actual and symbolic battlefield (Kurukshetra, 
which is also Dharmakshetra). He had come to the 

battlefield motivated by the ideal of a fight for justice. But as 

he gazed at the armies and looked in the face of the myriads 

of the champions of unrighteousness whom he had to meet 

and conquer and slay, the revelation of the meaning of a 

civil and domestic war came to him. He was then overcome 

suddenly by a violent, sensational, physical and moral 

crisis. "What after all," he asked himself in effect, "is this 

fight for justice when reduced to its practical terms, but just 

a fight for the interest of oneself, one's brothers and one's 

party for possession and enjoyment and rule?" 

The entire train of argument that Arjuna presents to Sri 

Krishna is very instructive, and the premises and the 

conclusions of the argument lead to such a di lemma that 

the search for its solution necessitated a revol utionary 

change of perception and establ ishment in a new status of 
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yogic knowledge in the widest and integral sweep. 

Yoga has many gates of entry, and moral experience at 

an acute point of development th rows up such a dilemma 

that the standards of conduct erected by human con

sciousness collide with each other so critically that one is 

obliged to enter into the gates of yoga in search of a true 

solution. When we examine the argument of Arjuna, we 

shall find that the crisis that confronted Arjuna was no 

ordinary crisis; it arose at a point where Arjuna had striven 

his very best to fulfi l l  the demands of the standards of 

conduct or standards of dharma with his utmost sincerity, 

and even at that point of crisis, he was prepared for a quest 

which promised the possibil ity of fullness of action which 

was to be totally free from blemish . It is in that quest that Sri 

Krishna found it indispensable to provide that vast and 

integral knowledge of the workings of the universe, of the 

deepest roots of those workings and of the relations of the 

divine consciousness with human will  and human action ; 

Sri Krishna went farther and showed the integral method of 

combining that integral knowledge with motivation of 

complete surrender to the divine consciousness, the 

surrender of human will and human action so that they may 

be upl ifted, transformed and so divinized that the resultant 

would be ful lness of spiritual action . 



Arjuna's Argument 

Let us state the argument of Arjuna: "I do not see any 

good by slaying my own people in the fight. 0 Krishna! I do 

not long for victory, nor kingdom, nor pleasures. 0 Govinda! 

Of what use is kingdom to us, or enjoyments, or even life? 

Those for whose sake we desire to gain kingdom, 

enjoyments and pleasures, they are arrayed in battle, not 

caring for their lives and riches . . .  ; even if they kill me, I do 

not want to kill  them, even for the kingdom of the th ree 

worlds, - what then to speak of gaining this earth? What 

pleasu res can be ours after we have kil led the sons of 

Dhritarashtra? Sin will only accrue to us if we kill  these evil 

ones. Even if they, whose minds are overpowered by greed, 

see no wrong in destruction of fami l ies and no crime in 

treachery to friends, why should we not have wisdom to 

refrain from this sin,  - we who see the wrong in the 

destruction of the family? With the destruction of the 

families, the eternal family tradition of dharma is destroyed: 

with the destruction of dharma, the entire society is 

overcome by adharma, unrighteousness. When society is 

overcome by unrighteousness, the women of our entire 

tradition become impure. And as a result, perverse progeny 

is produced . .. .  Those who destroy the dharma of the 

tradition will  be responsible for the ruin of the race, the 
collapse of its high traditions and ethical degradation; hell 

for the authors of such a crime. Therefore, it is more for my 
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welfare that the sons of Dhritarashtra armed should slay 

me u narmed and u n resistin g .  I wi l l  not fight." (1,32-46) 

If we analyze this argument, we shall find the fol lowing 

steps: 

In the fi rst place , Arj u na argued that he would l i ke to 

reject that aim of life which seeks enjoyment and happi

ness, or, in other words, the hedonistic aim; 

Secondly, he declared that he would reject the aim 

which seeks to attain victory and rule and power and 

government of men , - the aim that was prescribed in I ndian 

dharma for the kshatriya, the man of power and action. 

Th i rd ly, h e  rejected the eth ical e lement that was the 

main spring of the entire preparation for the war. The 

arguments i n  this connection could be summarized as 

fol lows: 

(a) What exactly is "j ustice" involved in fighting the war that 

was about to commence? Was it not, he asked, interest 

of h imself, h is brothers, and his party for possession, 

enjoyment and ru le? And even if it be granted that these 

aims were j ustified, he raised the question as to what 

would be the means of securing that justice. Would it 

not mean, he asked, the sacrifice of right maintenance 

of social and national life which in  person of the kin of 

race stood before him opposing him in the battlefield? 

(b) Turn i ng to another l i n e  of argument, Arj u na felt that 

even if happiness and l ife were desirable, they were so 

only if they were shared with all others, particularly with 

"ou r  own people". But here Arj u na argued, "our own 
people" are to be slain ,  and who would consent to slay 
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them for the sake of al l  the earth and even for the 

kingdom of the th ree worlds? 

(c) At this stage, Arjuna form ulated even a more 

fundamental objection. He declared that slaughter is a 

heinous crime, in wh ich there is no right and no j ustice. 

And fu rther, the sin became g raver when those who 
were to be slain were objects of love and reverence. 

(d) Formulating this ethical argu ment, Arjuna conceded 

that the sons of Dh ritarashtra were g u i lty of g reat 

offences, of sins of g reed, and selfish passion, but he 

argued that they were overpowered by ignorance and 
they had no sense of guilt.  On the other hand, would it 

be right, he asked in effect, to e nter i nto sinful act 

volu ntarily with a clear knowledge that sin was to be 

comm itted? 

(e) Once again ,  Arjuna brought in another ethical consid

eration . Even if a sin was to be committed and even if 

that could be j ustified because that was inevitable in 

the performance of the dharma of the kshatriya, how 

could it be justified if that leads to the destruction of 

family moral ity, social law, law of the nation? Arjuna 

declared that fam i ly itself could be corrupted, race 

would be sull ied, law of race, morality, and family would 

be destroyed. And who would be responsible for these 

crimes? I ndeed, those, in  particular, who would enter 

into the war with a knowledge and sense of guilt and 

sin.  

These arguments led Arjuna to declare that he would 

not fight. 

But even though he was categorical in his declaration, 



Arjuna's Argument 9 

he betrayed, in response to a remark of disapproval from 

S ri Krishna, not only his indecisiveness but a complete 

bankruptcy of all his views and all the notions of the right 

and the good and the duty and d harma wh ich were till that 

time the foundations of the guidelines of his life. He asked 

Sri Krishna: "Tel l  me, how shall  I attack with arrows the 

most venerable Bhishma, the g randfathers ,  and g u ru 

Dronacharya in the battlefield? It is better to live in this world 

by begging rather than ki l l ing the most venerable elders. 

Even if I ki l l  these elders for worldly gains, al l  my 

enjoyments would be smeared with their  blood. We are not 

sure who is stronger amongst us and who will win the war. 

Moreover, the sons of Dh ritarashtra are arrayed against us, 

after ki l l ing whom we ou rselves would not l ike to l ive any 

longer. I am confused about my dharma owi ng to the lapse 

of the g rain of my natu re. Therefore, I ask you to tel l  me 

what is certainly the best for me. I am you r  disciple, I have 

taken refuge in you .  Do instruct me. Even if I were to attain 

undisputed sovereignty over the whole world and conquer 

even the gods, I do not see how I could remedy this g rief 

which is consu ming my senses." 

Once again,  Arjuna said, "O Krishna! I shall not fight." 

And he became si lent. 

The cu rrent standards of conduct were found by Arjuna 

in a hideous chaos where they were in violent conflict with 

each other and with themselves. No moral standing g round 

was left, nothing to lay hold of and walk by any dharma, -

the law, the norm, the rule of nature, action and l ife. And for 

a moral agent l i ke A rj u na, whose very soul was that of 

action, this can be regarded as a worst possible crisis, 

failure and overth row. 



Sri Krishna's Answer 

The answer that Sri Krishna gives can be received 

and u nderstood only if one realizes that even at the summit 

of the ordinary mental level of consciousness, there is no 

sol ution to the p roblem of the kind that Arjuna was 

confronted with . The mental consciousness is l im ited and 

remains confined perpetually i n  the state of egoism and 

duality, and even at its highest level ,  the strain and stress of 

the stains of ego and dual ities do not get diminished; on the 

contrary, the acuteness of the strains is felt to be so 

drenched in g rief that the only way in wh ich one can cure 

that g rief is to discover a higher level of consciousness, if 

such exists , and if in that state, a perfectly p u re action 

devoid of any blemish can be possi ble.  Sri Krishna, the 

Master of Yoga, has the key to that higher level of 

consciousness in the l ight of which a positive solution and 

a fully affi rmative answer can be obtai ned. The entire 

statement of the answer that is expou nded in the Gita is a 

g radual exposition in an ascending manner, even in a 

winding manner and often in a perplexing manner, which 

culminates in a l iving vision and experience of the Supreme 

Real ity i n  action in the world, in every strand of which there 

is pu rity and divinity, and in attaining identity with which, 

one can share and one can be fil led totally with that pu rity 

and divinity in eve ry f ibre of action that is demanded of 

h u man agency. 
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But before we analyze S ri Krishna's answer in detail, it 

may be remarked that the upshot of this answer is that the 

Gita is not a book of practical ethics, but of the spi ritual life 

wh ich permits us to transcend the clash of all dharmas that 

the h u man m i n d  can conceive, and to discover a new 

dharma, the law of divi ne actio n ,  divyam karma, by the 

attainment of divi n e  freedom in which the nature of the 

individual transcends its l i m itations, the l imitations of the 

nature subject to three gunas, - tamas, rajas, and sattva, 

- and attains to the divine nature (sl!ldharmyam). 

Gita's view of Duty for Duty's sake 

Often this high pitch of the G ita is not g rasped , and often 

the Gita is so inte rpreted as to teach us the disinterested 

performance of duty as the highest and al l-sufficient law. It 

has been argued that the crisis of Arjuna arose because he 

happened to forget his duty, and the whole teaching of Sri 

Krishna was to remind him of that duty. It is true that in  the 

winding development of the arg u ment, S ri Krishna does 

point out to Arjuna to follow the duty of the kshatriya in the 

war, but Sri Krishna knew that Arj u na was quite aware of 

his duty, and the latter's argu ment showed quite clearly his 

awareness of the d uty of the kshyatriya. I n  the cou rse of his 

argument, Arj u na had conceded the val ue of that d uty, but 

he had become aware of an equally i m perative d uty, 

namely, to ensure the tradition of dharma of the family and 

of the society and of the nation, and he had become aware, 

too, that both the duties violently clashed with each other 
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ending in the collapse of the whole useful intel lectual and 

moral edifice erected by the human mind. I ndeed , it was 

Arjuna's duty to fight. But that duty had now become to his 

mind a terrible sin. H ow does it help him o r  solve his 

difficulty to tel l  h im that he m ust do his d uty disinterestedly, 

dispassionately? For knowing the clash of d uties, he would 

want to know wh ich was his duty. Could it be his duty to 

destroy in  a sanguinary massacre his kin,  his race and the 

tradition of dharma that held the country i n  some kind of 

solidarity? I ndeed, he was told that he had right on his side, 

but that does not and cannot satisfy h i m ,  because, as he 

argues, the j ustice of his legal claim does not j ustify h im in 

supporting it by a pitiless massacre destructive of the future 

of his natio n .  Was it a solution for h i m  to act dispassionately 

in the sense of not caring whether it is a sin and whether 

that sinful action will m ultiply sinfulness in the society? 

We also need to take into account a very i mportant 

element that was p resent but not explicitly stated in the 

course of the argu ment of Arj u na. That element referred to 

a view which had become q uite prominent, namely, the view 

of the Sankhya philosophy, wh ich advocated that no action 

can be pure and devoid of the stain of the three gunas of 

nature, and that the highest good of the individual lay in  

sannyasa, in  the ren u nciation of all  motives of life and action 

and to seek l iberation alone by renouncing action 

altogether. That this view had begun to guide him can be 

seen in his somewhat decisive declaration , "I shall not fight'', 

and in the arguments that he advanced when S ri Krishna 

b rought out in  fullness the San khyan view of life and action 
and contrasted it with the view of yoga wh ich , at that t ime, 

meant the Yoga of Action . In fact, the debate between 
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San khya and Yoga occupies a promi nent place in S ri 

Krishna's answer, and this promi nence is due to the fact 

that the Sankhyan view, which aimed at l ifting h u man 

consciousness from the ordinary mental consciousness to 

a spi ritual level of consciousness, advocated the gospel of 

ren unciation or sannyasa and advocated, the refore, the 

inferiority and dispensabi l ity of the concepts of h u man 

duties and human responsibi l ities, which were supposed to 

be the results of the operations of ignorance. It was against 

this backg rou n d  that the fi nal answer of the G ita goes 

beyond the higher level of consciousness indicated by 
San khya . The call of the G ita is not to subordinate the 

higher plane to the lower, but it calls us to rise higher and 

even to higher than the higher and to ascend to a supreme 

poise above the mainly practical, above the purely eth ical, 

and even above the inactive Brahmic consciousness. I n  

ultimate terms, i t  i s  i n  the i ntegral static and dynamic 

Brahmic consciousness that the soul becomes free from 

works and is yet able to determine works by the i ntervention 

of the supreme divine consciousness and the Divine Lord 

within and above us;  - it is by reference to that integral 

Brahmic Consciousness that Sri Krishna provides the final 

answer to Arju na's q uestion and demand for arriving at that 

action in which there is no stain of the ego, dual ity and 

conflict of the three g unas of our ordinary nature. 

It is true that if one lays an almost exclusive stress on 

the fi rst three or fou r  chapters and on the idea of equal ity, 

and on the expression , kartavyani karma, the work that is 

to be done, and if one ignores the g radual ity of the 

exposition of the teach ing,  where the Teacher has to lead 

the disciple from one psychological level of u nderstanding 
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to a higher one - a p rocess i n  wh ich su btleties and 

complexities of the u ltimate richness of the teaching are to 

be developed, keep i n g  also i n  view the psychologica 

resonances which arise in the m i n d  when words l ikE 

dharma, karma, sankhya, sannyasa and yoga have to be 

used, - if all  that is ignored , then one would feel j ustified t0 

th ink that the Gita is a book of the Gospel of Duty, and on 

would read in it also the gospel of Kant's doctrine of Out. 

for Duty's sake. This sense is heightened when one refer: 

to the phrase: "Thou hast a right to action , but none to thi: 

fruits of action", which is now popularly quoted as a gre< : 

word, mahavakya, of the G ita. One feels that one ha 

g rasped i n  this dictum i n  substance the entire teach ing o 

the G ita. But when we read the G ita in all its complexity 

one finds that the g reat gospel of Karma yoga that we fine 

in the G ita goes much farther than Kant. One has also to 

remember that Sri Krishna accepts the truth that l ies behin -

the Sankhyan gospel of renunciation according to which all 

works have to be renounced, even though Sri Krishna's fine' 

answer transcends the San khyan solution . But both ir 

San khyan doctrine and i n  the vision that Sri Krishna 

p resents i n  which the Sankhyan doctrine is transcended, 

there is no place for Kant's doctrine or other doctrines which 

assign supreme importance to the idea of d uty. I ndeed, the 

idea of d uty has some relevance and appeal, and Sri 

Krish na hi mself refers to it, with justification, at the level at 

which that relevance has to be emphasized. But, then, we 

shall  also find the counsel of Sri Krishna for hedonistic 

util itarianism at a given stage of the development of the 

argument that Arjuna should fight for victory and for the 

enjoyment of the fruits of victory. 
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A s  Sri Krishna points out: 

"If you are killed, you will attai n  heaven, or if you attai n  

victory, you w i l l  enjoy kingship over t h e  earth. Therefore, 

get up with determination to fight, 0 son of Ku nti!" (Il.37) 

Thus, util itarian ism has also a place and justification and 

relevance at a certain stage of consciousness which rules 

1an in  his lower stages of ascent from the l ife of impu lses 

to the life of reason ,  and from there to the l ife of higher and 

higher levels of consciousness. While eval uati ng the 

teaching of the G ita and, particularly, the doctrines of duty 

and uti l itarianism, we have to note that I ndian ethics 

respects g radations of consciousness and does not 

prescribe one law of conduct for all  i n  any u n iform manner. 
As one ascends from level to level, I ndian ethics provides a 

gu idance approp riate to each leve l ,  so that one can 

securely advance towards higher steps of ascent. In I ndian 

eth ics, therefore, there is place for kama and artha, 

provided they are restrained within l i mits by dharma that is 

prescribed for a regulated balance between indulgence and 

restraint. At a sti l l  higher level ,  it prescribes dharma for its 

own sake, but even there the idea of dharma is not l imited 

to one rigid concept of duty. If  Buddha renounces the duties 

of a prince, of a husband and of a father, he is not to be 

judged as having done something that is not p rescribed. 

For the idea of dharma takes i nto account the ideal of 

response that one should give to a cal l ,  when that call 

issues from a level which is regarded as higher than what is 

restricted in a narrow scope of l ife and its activities. We can 

thus see towards the close of the teach ing of the Gita a 

highest command that demands abandon ment of al l  
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Dharmas, sarva·dharman parityajya, in order to take refuge 

in the Supreme alone. The teaching of the G ita is based 

upon a vision of the Supreme and of a law of the Action of 

the Supreme in obedience to which alone the secret of 

freedom of the right action is discovered and in wh ich , 

agai n ,  the secret of freedom from all  action is also 

d iscovered. 

Equality (samatvam) in the Gita 

We also need to note that the equal ity which the Gita 

preaches is not disi nterestedness; it is a state of inner poise 

and wideness which is the foundation of spiritual freedom, 

which is not only freedom of action but also freedom from 

action , a state in wh ich the Supreme H imself acts in the 

world in  such a way that He is at once non-doer and all

doer. All  work is volition applied to a result, and karma yoga 

does not teach neglect in the performance of work that aims 

at the results of work. Sri Krishna defines Karma Yoga as 

ski l l  in works (yogafJ karmasu kausalam), and thus he lays 

down a principle that a karmayogin does every work with 

every due care and with such efficiency that the work shoots 

l ike an arrow so as to reach the precise point of the target. 

What the G ita teaches, however, is that even when the 

action is performed wel l ,  one has no right to the fruits of 

action, which is q u ite a different matter. In fact, G ita's 

teaching is that of inner ren unciation of desire in which not 

only the desire for the enjoyment of fruits of action is to be 

renounced, but it goes farther. For Sri Krishna explains that 

even the sense of doership of action is a sign of ignorance 

of the entire mach i n e ry of action in  the world and how 

u lti mately action originates in the world.  The aim of the 
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teaching is to show that the real origin of action is in the 

Supreme Consciousness, wh ich is at once immobile and 

.nobile, as described often in the Upanishads (e .g.  "It moves 

and It moves not"), and that all action originates from that 

state of consciousness which is entirely free from any 

necessity of action and which is for ever free from action 

even when from one ray of its consciousness the enti re 

un iverse can be man ifested. It is to lead the disciple to that 
state of consciousness by fol lowing a g radual and 

methodical process that Sri Krishna follows a tangled and 

difficult way. 



Gita's Karma Yoga: 
Elimination of Desire from Action 

The secret of Karma Yoga l ies in the right dealing with 

the relationsh ip between desire and action , and in e l i m

i nati ng from the psychological complex by p u rsuing a 

sustained method the operation of desire so that one can 

discover the real orig in of al l  dynamism of action in that 

supreme will  which is omnipotently free, and which is not 
only free to act or not to act but which at its origi n  remains 

permanently poised in the I nactive Brahman , even when , if 

it so wills, can constantly be engaged i n  ful l  man ifestation 

of action . Moreover, the seeker is enabled to discover and 

apply the methods by which the e ntire psychological 

complex can remain permanently u n ited with that 

omni potent wi l l  that is forever reposed in freedom from 

action . 

In our ord i nary psychological operatio n ,  al l  action 

appears to be tied up with desire ,  and if desire is el iminated, 

action also ceases to operate. According to the yoga of the 

Gita, there is no such inevitable connection between desire 

and action, and action can be u n ited with that omnipotent 

wi l l  which has in it no want or lacuna to fulfi l l  which the 

mach i nery of desire would be req ui red .  If that Wil l  acts, it is 

because it is free to act or not to act and to act without 

losing that status and poise in which there is no vibration of 

action . It is the discovery of that free will and of the method 
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by which that wi l l  can be made operative through our 

individual consciousness that constitutes the methodology 

of Karma Yoga. It  is because that operation is i nconsistent 

with the vibration of desire that Karma Yoga proposes those 

steps by which desire can be el iminated from the human 

instrument which aspires to be free from the dualities and 

di lemmas of action and from the afflictions and disabi l ities 

for which there is no ordinary solution. 



Significance of the Gita as a 

Synthesis of Yoga 

The supreme significance of the Gita lies in the fact 
that in no text of yoga-shastra or the science of yoga do 
we find such a perfect system of karma yoga known to 
man in the past, and that it is the greatest gospel of 
spiritual works ever yet given to the race. The great basics 
of karma yoga are laid down in this text with an 
incomparable mastery and the infallible eye of an assured 
experience. It is true that at its close, we do find the 
possibilities of further development. 

The yoga of the Gita is a synthesis of yoga, and 
although it aims at utilizing action as a constant method, 
and even though it leads to highest status of 
consciousness in which the perfection of action and 
fullness of spiritual action is attained, it synthesizes both in 
its methods and in its results a progressive synthesis of 
action, knowledge and devotion; and this synthesis is so 
wide and flexible that although it works out the full course 
of yoga by establishing the path of works as the starting
point, it admits that even the path oLknowledge or the path 
of devotion can also be an equally effective starting-point. 
In fact, as Sri Krishna points out in course of his teaching, 
every path of yoga which has been developed is His path, 
and that the old or new path, depending upon how the 
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seeker seeks the highest u n ion with the divine 

consciousness, the divine consciousness in response 

answers suitably and provides the right· method of 

progression . 



Relationship between Knowledge, 

Action and Devotion 

At the root of the synthesis of the yoga of the G ita is a 

clear and i n dispensable relationship that exists between 

cogn ition, conation and affection . Knowledge, which is the 

fruit of cogn ition is always superior to mere action,  since 

knowledge aims at the discovery of the u ltimate foundation 

of all that is and all that becomes, and the attainment of 

knowledge is always foundational and nothing that vibrates 

in cognition , conation and affection can attai n  to perfection 

without the attainment of the foundation that can be seized 

by the processes of knowledge, jfiana. One of the basic 

truths of the karma yoga is, as S ri Krishna declares, that 

knowledge is far superior to works, and that al l  works 

culminate in knowledge: 

"jyayasl karmaf}af] buddhifj'1 

"sarvam karmakhilam Jfime parisamij:Jyate'2 

However, si nce all yoga is an endeavour and a mighty 

effort, there has to be in the human consciousness that 

need, that al l-conscious imperative need, wh ich provides 

pere n nial force of seeking,  which is i nd ispensable as a 

motive force at all stages of development. And this need 

must have its root not i n  mere desire, which is required to 

I BG., lll.l 
2 Cbid., CV.33 
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be el imi nated in due course from the psychological complex 

of the seeker, or curiosity or q uest which can at one stage 
or the other is satisfied and therefore gets arrested, but i n  

t h e  u nvei l i n g  o f  that u rge o f  love wh ich can continue to 

operate not up to the point of u n ion with the object of love 

but even after that object is attained, since there is no end 

of the i ntensity and permanence that love u nabatedly 

seeks. I ndeed, considering the u rge of love and its place in 

the total ity of human psychology, that u rge is the unfai l ing 

and perennially fresh motive force of yoga as also its crown, 

the sovereignty of which is immortal in its constant flow. 

This is the reason why in the synthesis of the yoga of the 

Gita, the motive force of self-surrender and love has been 

assigned that indispensable place with such an emphasis 

that the yoga of divine love and the yoga of self-surrender 

is woven in the synthesis right from the beginning in  some 

degree or the other, but grad ually i ncreases and u ltimate1y 

ends in the crown ing ach ievements of this g reat, vast and 

synthetic yoga. 

It  is true that the fi rst step in the Gita's yoga is karma 

yoga, and yet in the fi rst six chapters where karma yoga is 

particularly worked out in its main stages, the foundations 

of jnana yoga are also laid down in these chapters, and a 

prel imi nary synthesis of karma yoga and jnana yoga is 

u nderl i ned. Even thoug h  the yoga of divi n e  love is not 

distinctly marked out, sti l l  in these six chapters, there is 

sufficient hint that emphasizes not only the discovery of the 

immobile Self but also of the Lord of works, and even of 

Him,  who even being I m pe rsonal is yet described in terms 

of Supreme Personality, mEJ.fTl,3 to whom one can approach 

3 Vide.,  Ibid., II.61, IJI.30, IV.10 
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with love and increasing surrender, culminating in intenser 

and completer self-surrender. In the next six chapters there 

is insistence on knowledge, and the states and contents of 

self-realization,  and knowledge of the true nature of the self 

and the world are described, not only in  terms of essence 

but also in  terms of ful lness of essential details Uiif¥lam 

and vijiif¥lam).4 But the sacrifice of the works continues 

and the path of Works becomes one with but does not 

disappear into the path of Knowledge. In these six chapters 

(VI I-XI I), the yoga of d ivine love becomes more and more 

pronounced and the steps of Bhakti yoga are expounded 

with i nsistence on devotion , on adoration and seeking of 
the supreme Self as the Divine Lord. But the emphasis on 

the path of knowledge and the attainment of knowledge is 

not subordinated; only it is raised, vitalized and fulfi l led; and 

sti l l ,  the sacrifice of works continues; the path becomes the 

triune way of knowledge, works and devotion. The bhakta 

who is loved most is the bhakta who has true self

knowledge, God-knowledge and world-knowledge and who 

is engaged in works as an offering to the Master of self

e nergising and all-giving sacrifice . That is the path that 

leads to the state of i mmortal ity, the state of u nion with the 

divine Being, identity with the Self and oneness with the 

supreme dynamic divine Natu re ,  and the state of 

transcendence of the three gunas of lower natu re, - the 

state of triguf]i3.t1ta, and the state of si3.dharmyam. 

I n  the last six chapters (Xl l l-XV l l l), the entire synthesis 

of yoga of the G ita is reviewed from a special standpoint," 

the standpoint of the relationship between P u rusha and 

Prakrit i ,  and the p recise relations between the supreme 

4 Ibid., Vll .2 
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P u rusha ( P u ru s h ottam a),5 t h e  i m m utable Self  (Aks h a ra 

Pu rusha),6 and the mobi le Self (Kshara P u rusha),  as also 

the intimate relations between P u rushottama and the h i g h e r  

natu re, P a ra P rakrit i ,  w h i c h  m a n ifests m u lt ipl icity o f  

i n d ividual souls (paraprakrtir jivabhaM).7 This standpoint 

also clarifies the relationship between the J iva (individual 

S o u l) a n d  lower P rakrit i ,  apara prakriti, and her G u nas. 

Finally, these chapters show action of g unas of the lower 

P rakrit i ,  and how they can be transcended i nto the state of 

trigu17atlta or state beyond the t h re e  g u nas. These chapters 

d e l i n eate the c u l m i nati n g  method of the G ita's i nteg ra l  

yoga, w h ich is  contained in t h e  real  mahavakya o f  the G ita: 

"Become My m inded,  My lover and adorer, a sacrificer to 

M e ,  bow thyself to M e ,  to Me thou s h alt come, this is  M y  

pledge a n d  promise t o  t h e e ,  f o r  d e a r  a rt t h o u  t o  M e .  

Abandon a l l  D ha rm as a n d  take refu g e  i n  M e  a l�n e .  I wi l l  

deliver thee from al l  s i n  a n d  evi l ,  d o  not g ri eve."8 I n  oth e r  

words, t h e  constant a n d  c u l m i nati n g  m ethod o f  t h e  

synthesis o f  t h i s  Yoga is t o  p rog ressively take refuge i n  t h e  

indwell ing Lord o f  a l l  N at u re a n d  t u rn to H i m  w i t h  one's 

whole being,  - with the l i fe and body and sense and mind 

and heart and u n d e rsta n d i n g ,  - with one's whole dedicated 

knowledge and wi l l  and action,  sarvabhavena, in every way 

of consci o u s  self  a n d  i nstru m e ntal nature.  For all othe r  

Dharmas or n o rm s  of action are only a p reparation for that 

highest Dharma which is  the law of divine natu re and divi n e  

action , a n d  al l  p rocesses o f  Yoga a re o n l y  a means by which 

we can come fi rst to s o m e  kind of union,  and final ly, to an 

5 Ibid., XV.17 
6 Ibid., XV.16 
7 Ibid., V II.5 
8 Ibid., XVill.65, 66 
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integral union with the Master and supreme Soul and Self 

of our existence and with the Su p reme Natu re of the 

Supreme Lord. 



Primacy of Knowledge in the Synthesis 

It is significant for the synthetic character of the 

teaching of the Gita that even though at the very outset 
when Arjuna declares, "I will not fight", and even though Sri 

Krishna begins his answer by appealing to him to act and to 

fight, the very first note that is sounded by Sri Krishna in his 

refutation of the argument of Arjuna is a note concerning 

the supremacy of knowledge. Sri Krishna points out that 
although Arjuna's argument had the appearance of a 

learned man and possessor of knowledge, the very first 

premise of knowledge was missing from his argument. 

Those who have knowledge, says Sri Krishna in effect, have 

at the root of their argument the knowledge of the self and 
of the immortality of the self, while in Arjuna's argument 

there was a constant refrain of death and of the con

sequences of killing those who had assembled in the 

battlefield. The entire argument of Arjuna, both in its root 

and in its development, was flawed and that the argument 

would take a completely different turn if it was to be based 

on true knowledge, knowledge of immortality of the self, and 

the knowledge of the right place of death in the cycle of 

development of man and his society, as also the knowledge 

of the place of work and highest law of work that would 

follow from the first premise of the stability and permanence 

of the self and its relationship with the world and with work. 

The very first part of Sri Krishna's answer consists of the 
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distinction between that which is permanent and that which 

is phenomenal. In fact, Sri Krishna points out: "The soul, not 

the body is the reality. All these kings of men for whose 

approaching death thou hast the sorrow, have lived before, 

they will live again in the human body; for as a soul passes 

physically through childhood, youth and old age, so it 
passes on to the changing of the body. The wise man looks 

beyond the apparent facts of the lives of the body and 

senses to the real fact of his being and rises beyond the 

emotional and physical desires of the ignorant nature to the 

true and only aim of the human existence. The occasion of 

the war which has been presented to Arjuna can be 
understood only when that highest aim of human life, 

individual and collective, can be known." It is towards that 

knowledge that Sri Krishna's answer leads Arjuna from step 

to step. 

Sri Krishna reiterates the affirmations of the Upanishads 

in regard to immortality, which is not merely the survival of 

death, but the transcendence of life and death. Finite bodies 

have an end, but the soul is and cannot cease to be. It is not 
born nor does it die; it is not slain with the slaying of the 

body; who can slay the immortal spirit? Weapons cannot 

cleave it, nor the fire burn nor do the waters drench it nor 

the wind dry. All are that Self, that One, that Divine, whom 

we look on and speak and hear of as wonderful beyond our 

comprehension. One thing only is the truth in which we have 

to live, namely, the Eternal manifesting itself as the soul of 

man in the great -cycle of its pilgrimage, where all the 

circumstances of life, happy or unhappy, are to be seen or 

used as a means of progress, and with immortality as a 

constant underlying fact and as the home to which the soul 
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travels as it g radually u nfolds and recovers from ignorance 

its knowledge of its true being, nature and aim.  

But should then one l ive by constant ki l l ing? How does 

this knowledge of the i m mortal Spi rit justify the action 

demanded of Arj u n a  and the slaughter at Kurukshetra? The 

war is a result of the way and degree to which h u man l ife 

has p rogressed so far and is struggling to attain the aim 

that is placed before h u man l ife. The way in which the world 

has p rogressed so far has been continuously a struggle 

between rig ht and wrong, j ustice and injustice, the force that 

protects and the force that violates and oppresses. This 

p rocess has been brought to the issue of physical strife, 

and the p resent stage of h u man society has not yet 

discovered a better arrangement than the instrumentality of 

war for the champion and standard bearer of the R ight to 

ensure that the standard of R ig ht and J ustice is not allowed 

to trail in the d ust and be trampled into m i re by the blood

stained feat of the oppressor. A day may come, m ust surely 

come ,  Sri Krishna has already declared it by his u nceasing 

effort to avoid the physical strife, when h u manity will be 

ready, - spiritual ly, moral ly, socially for the reign of un iversal 

peace. But at the present stage, where Arj u na stands in the 

battlefield, that day has not yet come and the method of 

physical strife can not yet be avoided. If h u manity has to 

move forward for the eventual fulfi l lment of the highest aim 

of l ife in which the i m mortal Spi rit wi l l  manifest ful ly, the 

present stage of physical strife has to be unavoidably 

accepted for the present, and Arjuna, given his background, 

his u pbringing and his own path towards his own higher 

development and for the development of the h u man kind, 

has to stand out in  battle and not permit the sliding back of 
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the human civilization and allow the oppressor to trample 

upon the standards of Right and Justice. For the highest 

good, in that state of human progress, Arjuna must not 

abstain from battle.9 

9 Vide., Ibid., II.16, 11.30 



Bhagavadgita and Contemporary Crisis 

Bhagavadgita has this uniqueness that, unlike other 

great religious books of the world, it does not stand apart as 

a work by itself. It is given as an episode in an epic history 

of India and of a great war fought in it. This episode focuses 

on a critical moment in the soul of one of the leading 

personages of this epic history, Mahabharata. It is also a 

moment of the crowning action of his life, where he faces a 

work which is terrible, violent and sanguinary. And he is 
confronted with a critical choice when he must either recoil 

from it altogether or carry it through to its inexorable 

execution. The criticality of the situation forces this great 

leader, Arjuna, to raise some of the deepest questions that 

compel an answer at the deepest level. The answer that we 

find in the Bhagavadgita is, therefore, important not merely 

in the light of general philosophy or ethical doctrine, but it 

has also a bearing upon a practical crisis and the application 

of the highest knowledge to human life. 

The reason why the Bhagavadgita reads almost as fresh 

and still in its real substance even today as ever is because 

it is directly connected with the questions of highest 

importance in human life and attempts to apply the most 

absolute and integral realisation to the outer actualities of 

man's life and action. The relevance of the Gita has been in 

a sense perennial right from the time it first appeared or 

was written into the frame of the Mahabharata. But 
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considering that humanity is passing today through a grim 
and unprecedented crisis, we are bound to look into this 

great book with fresh eyes and compelling concern. It has 

been said sometimes that all we need to do is to be found 

in the Gita today. This is, we must say, an exaggeration and 

if we took that view too literally, it would encourage the 
superstition of the book. The highest truth, we might say, is 

infinite and cannot be circumscribed in that manner. While 

approaching the Gita or any other similar great work, we 

must be ready to accept that Truth is everywhere and cannot 

be the sole monopoly of one single book. It will also be 

dogmatic to declare that the truth that this book gives is the 

supreme knowledge, while some similar books have missed 

it or only imperfectly grasped it. Our approach should be 

impartial and our concern should be to look for the actual 

living truths that the Gita or any other similar work contains, 

to extract from it what can help us or the world at large. As 

students of life and seekers of the science and art of life, we 

should avoid academic disputation or assertions of mere 

theological dogma. 

An impartial study of the Gita will show that it contains a 
very rich and many-sided thought, it manifests a synthetic 

grasp of different aspects of the ethical and spiritual life, 

and that it takes us to some of the highest possible 

experiences of which human mind is capable. It can even 

be said that it contains most of the main clues of the secret 

of reconciliation of the supreme states of consciousness 

and dynamic demands of the battles of life in which we find 

ourselves all the time, but particularly, at critical moments. 

The setting in which the teaching of the Gita 

emerges is typical. The setting is that the Kurukshetra, the 
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field of battle ,  which is also the battle of l ife, the battle that 

we face in our life, vi�i b l y  or i nv i s i bly, in our own t imes.  

Arjuna, the lead i n g  h e ro of  the batt le,  is the rep resentative 

man of the g reat world struggle,  and he typifies the human 

soul of action b rought face to face through that action in its 

h i ghest and most violent c risis. And the crisis itself i s  ridden 

with the p roblem of human l ife where al l  stan dards of action 

fail and w h e re a new basis of the action must be found at 

any cost. As we all know, the crisis that g ripped A rjuna can 

come upon a n y  one of us , a n d  if  we exa m i n e  the con

temporary situation we can clearly see how we ourselves 

are g ri pped by that crisis. Perhaps the d i mensions of our 

crisis are even deeper and vaster. 

It  has sometimes been suggested that the crisis of 

A rjuna a rose becaus e ,  confronted with h i s  duty, he felt 

compulsion of emotions and i deas which i nduced h i m  to 

escape from h i s  duty a n d  to take reso rt to the gospel of 

renunciation of worl d l y  pursuits and actions.  This is a 

m isreading of A rjuna's crisis.  It can n ot be said that A rjuna 

did not know his duty as a kshatriya or as a warrior whose 

aim was to e nsure the rule of the right and justice. But h i s  

crisis arose from the fact that he s a w  a n  i nextricable clash 

of the various related conceptions of duty; one concept 

clash i n g  w ith a n ot h e r  concept; o n e  l evel of p e rception 

clash i n g  with a n other level of p e rcepti o n .  In othe r  words, 

Arjuna's crisis a rose from the collapse of the w h o l e  

i ntellectual and mora l  ed ifice e rected by the human m i n d. 

Arjuna knew that h i s  duty was to fight, but what happens 

when that duty beco m es to h i s  mind a terri ble s in? H e  knew 

that h e  had r ight o n  h i s  side,  but that does not and can n ot 

satisfy h i m  because, as he argues, the justice of h i s  legal 
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claim does not justify h i m  in supporting it by pitiless 

massacre destructive of the future of a nation. He feels that 

he must refrain from what his conscience abhors, though a 

thousand d uties were shattered to pieces. And yet, who 

knows or how to know whether one should follow one or the 

other, the fi rst alternative or the second alternative? Is there, 

it is effectively asked, a possible compromise or a radical 

solution? 

There are several possible answers, and we find them 

all presented d u ring the course of the answer that Sri 

Krishna presents. One answer is that of the performance of 

the social duty imposed by the creed of the Aryan fighter. 

Another answer is that the spi ritualised ethics, which insists 

on ahimsa, on non-injuring and non-kil l ing.  According to the 

argument of this answer, the battle, if it is to be fought at al l ,  

must be fought on the spiritual plane and by some kind of 

non-resistance or refusal of participation.  It may also 

advocate participation in the battle by taking recourse to 

non-violence and to soul resistance. (Non-violence has 

been considered by Sri Krishna as one of the divine gifts. 1 )  

I t  may be that the soul resistance does not succeed o n  the 

external plane and the force of i nj ustice conquers; even 

then, the argument would be that the individual will sti l l  have 

preserved his virtue and vind icated by his example the 

highest ideals. In a th ird possible answer, one may advocate 

a more insistent extreme of the inner spi ritual d i rection, 

passing beyond this struggle between social duty and an 

absolutist ethical ideal;  one would then favou r  the ascetic 

turn which points to get away from l ife and all  its aims and 

standards of action, declari ng that not here in this world of 

I BG., XVI.2 
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dual ities but somewhere in celestial or supra-cosmic stage, 

one can find an effective exit from the problem . The G ita 

rejects none of these things in their place; it insists on the 

performance of social d uty, the following of the dharma for 

the man who has to take his share in the common action; it 

accepts ahimsa as a part of the highest spi ritual-ethical 

ideal; it recogn ises also the ascetic ren unciation as an 

effective way, if not as a solution of the problem, yet as a 

way of coming out of the problem. But the G ita goes boldly 

beyond these conflicting positions. It j ustifies all  l ife to the 

spirit, and asserts the compatibil ity of a complete h uman 

action and a complete spi ritual l ife l ived in reunion with the 

highest states of knowledge and consciousness. 

Let us state clearly Arj u na's arguments. 

In the first place , Arj una argued that he would l ike to 

reject that aim of life which seeks enjoyment and happiness. 

Secondly, he declared that he would reject the aim wh ich 

seeks to attain victory and rule and power and government 

of men , - the aim that was described in the I ndian dharma 

for the kshatriya, the man of power and action . 

Thi rdly, he rejected the ethical element that was the main 

spring of the entire preparation for the war. His arguments 

in this connection could be summarised as follows: 

(a) What exactly is "j ustice" involved in fighting the war that 

was about to commence? Was it not, he asked, interest 

of himself, his brothers, and of his party for possession, 

enjoyment and rule? And even if it be granted that these 

aims were justified, he raised the question as to what 

would be the means for securing that j ustice. Would it 
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not mean, he asked, the sacrifice of the right mainten

ance of social and national l ife which in person of the 

kin of the race stood before him opposing him in the 

battlefield? 

(b) Tu rning to another l ine of argument, Arjuna felt that even 

if happi ness and life were desirable, they were so only if 

they were shared with all others, particularly with "our 

own people". But here, A rjuna argued, "our own people" 

are to be slai n ,  and who would consent to slay them for 

the sake of all the earth and even for the kingdom of the 

three worlds? 

(c) At this stage, Arjuna form ulated even a more 

fundamental objection. He declared that slaughter is a 

heinous crime, in wh ich there is no right and no justice. 

And further, the sin became graver when those who 

were to be slain were objects of love and reverence. 

(d) Formulati ng this eth ical argu ment further, Arj u na 

conceded that the sons of Dhritarashtra were gui lty of 

grave offences, of sins of greed, and selfish passion, 

but he argued that they were overpowered by ignorance 

and they had no sense of gui lt. On the other hand, would 

it be ri ght, he asked in effect, to enter into a sinful act 

vol u ntarily with a clear knowledge that sin was to be 

comm itted? 

(e) Once again,  Arjuna brought in another ethical 

consideration. Even if a sin was to be comm itted, and 

even if that could be justified in one way or the other, 

how could it be justified if that leads to the destruction of 

family moral ity, social law, law of the nation? Arjuna 

declared that the family itself would be corrupted, race 
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would be sul l ied, laws of race, morality, and family would 

be destroyed. And who would be responsible for these 

crimes? I ndeed, those, in particular, who would enter into 

the war with the knowledge and sense of gui lt and sin.  

These arguments led Arjuna to declare that he would 

not fight. 

The most salutary thing that Arjuna did was, however, to 

turn to Sri Krishna with deep humil ity for advice. Like a pupil ,  

he sought from Sri Krishna some decisive word by which 

his confusion could be dispel led and he cou ld be enabled to 

act in the right way. And Sri Krishna's help was u nfail ing. 

Sri  Krishna perceived clearly that behind the refusal of 

Arjuna was a mixture and confusion and that there was a 

tangled error of ideas and impu lsions of the sattvic, rajasic 

and tamasic ego. H e  also perceived that Arjuna was 

overcome by the fear of sin and its personal consequences 

and that his heart had recoiled from consequences and that 

his heart had recoi led from individual grief and suffering. Sri 

Krishna also detected that Arj u na's reasoning was an 

attempt to cover his egoistic i m pu lses by self-deceptive 

specious pleas of right and virtue. 

In the fi rst brief reply, Sri Krishna referred to the highest 

ideas of the general Aryan culture in which Arjuna had been 

educated. In that context, Sri Krishna pointed out, "There is 

no greater good for a kshatriya than a righteous battle and 

if thou dost not this battle for the right, then thou hast 

abandoned thy duty and virtue and thy glory and sin shall be 

thy portion ."2 

2 BG., I l . 3  l ,33 
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With reference to Arjuna's appeal to the consequences 

of action, S ri Krishna poi nted out that if he (Arjuna) were to 

be slain in the battle, he would win H eaven and if he were to 

be victorious, he would enjoy the earth . ''Therefore arise", 

asked Sri Krishna, "resolved upon battle."3 

Sri Krishna was, however, aware that this answer would 

not satisfy Arjuna for he was thi n king of the slaughter of the 

battle as a cause of sorrow and sin.  S ri Krishna, therefore, 

asked Arjuna to rise to a higher and not sink to a lower ideal .  

I n  doing so,  S ri Krish na d isting u ishes the path of renu

nciation which leads to i naction and that path of renunciation 

wh ich leads to inner freedom even in the midst of 

performance of action.  While admitting the effectivity of the 

fi rst alternative, S ri Krishna explains why the latter is 

preferable. In that context, Sri Krishna told him: 

"Know thyself, and sou rce of thyself; help man and 

protect Right; do without fear or weakness or falteri ng thy 

work of battle in the world.  Look not at thy own pleasure and 

gain and profit, but above and around, above at the shining 

summ its and around on this world of battle and trial in which 

good and evi l ,  progress and retrog ression are locked i n  

stern conflict. Destroy, when b y  destruction the world must 

advance but hate not which thou destroyest, neither grieve 

for those who perish.  Know everywhere the one Self, know 

all to be immortal souls and the body to be but dust. Do thy 

work with a calm,  strong and equal spi rit; fight and fall nobly 

or conq uering mighti ly. For this is the work that God and thy 

nature (swabhava and swadharma) have given to thee to 

accompl ish ." 

3 BG., Il .37 
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This higher answer of S ri Krishna consists of three steps: 

(a) Realise that one has the right to action but not to 

conseq uences; hence one should g ive up desi re for the 

fruits of action; 

(b) Real ise, in a larger vision of the world, that even in 

regard to action, there is a mutual giving and receiving, and 

all action must be a part of one's sacrifice to cosmic powers, 

who in return , sacrifice themselves for the production of 

action; 

(c) Sacrifice done with knowledge is the highest sacrifice 

and that alone brings the perfect working. 

It is at this stage that one begins to realise that one 

should do one's action, but not by impulsion of desire and 

ego-seinse; one should discover the impersonal Wil l  that is 

at work behind the u n iverse, a Wil l  that does not proceed 

from desire to acq u i re and possess, but which proceeds 

from inner fullness of being as an expression of inner u nity. 

The Wil l  that proceeds from inner unity manifests unity 

i n  the outer world; the u n ity of the world is lokasangrah, 

holding together of the people. 

The solution that Sri Krishna presents has th ree layers; 

at each layer, Sri Krishna presents a secret, a secret not of 

outward conduct or of any bel ief which can be easily but 

vainly practised by the ethical or rel igious mentality, but of a 

l iving transformation of consciousness attainable by 

application of the truths of higher possibilities of psychology. 

The fi rst secret, guhyam rahasyam, is to find out how the 

field of circumstances in which one is placed can be 

apprehended or comprehended and mastered . This secret 
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is the knowledge of the distinction between the field of 

ci rcumstances and the knower of the field, kshetra and 

kshetraj?ia. There is behind and above the field of circum

stances the secret consciousness that can be experienced 

as a si lent witness, purusha or as a transcendental immo

bi l ity, Brahman or as the control l ing and ru l ing giver of 

sanction and master, anumanta and /shwara. One of these 

experiences or all of them together can provide a sure basis 

of freedom from the tangles of the problems that the field of 

circumstances and the battle of l ife present to us by means 

of an i nterplay of the three gunas of Nature, sattwa, rajas, 

and tamas. But at this l evel of experience, although there is 

here freedom from action and its problems, one does not 

yet have the key to the freedom of action, freedom in action 

and freedom to d isentangle the knots from the problems 

and their gripping difficulties. For that we need to have a 

deeper secret, guhyataram rahasyam, the secret of the 

ori g i n  of Nature in a higher Natu re ,  the origin of apara 

prakriti i n  the para prakriti, where is also to be found the 

origin of m u ltiple individualities wh ich are the centres of the 

Supreme Self, Purushottama, who at once reconciles and 

synthesises the status of Purusha, Brahman and /shwara. 

And the knowledge of this higher Nature not only l ibrates us 

from the tangle of Nature, but gives us also the capacity to 

harmonise various threads of Natu re which would even 

al low the transmission of the dynamic and creative action 

that wou ld resolve the knots and problems of all our 

activities of l ife . This is the knowledge by which the 

cognitive, affective and conative powers of our psychology 

can be perfected and synthesis of karmayoga, j?ianayoga 

and bhaktiyoga can be effected . But there is sti l l  a 
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culmi nation of this deeper secret; there is sti l l  the deepest 

secret, guhyatamam rahasyam. This secret is that of the 

possibi l ity of the transmutation of lower nature by h igher 

nature, of the attainment of sadharmyam, where h uman law 

of action is su bstituted by the divine law of action.  And the 

secret method is to move at a stage where all that one is or 

one has is reposed u nconditionally in the hands and in the 

being of the Supreme, as a result of which all  that flows 

through the i ndividuality is the incorruptible breath of the 

Supreme wh ich u nites the Truth ,  Beauty and Goodness and 

constantly creates conditions su itable for the u n ity and 

harmony of the people, /okasangraha. 

In terms of our deali ngs with action in the process of 

rising out of the hu man i nto the higher and highest planes, 

there are three great steps. In the f irst step, there is 

i nsistence on ren unciation of desire and a perfect equality 

even when works are performed; but works have to be done 

as a sacrifice, yaj?ia. In the second step, there is not only 

the renunciation of the desi re of the fruits of actions but also 

the ren unciation of the claim to be the doer of works in the 

realisation of the Self as the equal and the imm utabl e  

principle a n d  of al l  works a s  simply t h e  operation of universal 

Force of the prakriti. In the last step,  the Supreme Self is to 

be seen as the governor of prakriti, both lower and higher, 

of whom the individual self is a partial man ifestation, by 

whom all  works are d i rected, in a perfect transcendence 

through Nature. Here whole being has to be su rrendered to 

the Supreme and the whole consciousness raised up to 

dwel l  in this divine consciousness so that the h uman soul 

may share in His Divine transcendence and act in a perfect 

spiritual l iberty. 
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Sri Aurobindo sums up the entire core of the teaching in 

the fol lowing words: 

"The f irst step is Karmayoga, the selfless sacrifice of 

works, and here the G ita's insistence is on action . The 

second is J nanayoga, the self-realisation and knowledge of 

the true nature of the self and the world, and here the 

insistence is on knowledge; but the sacrifice of works 

conti nues and the path of Works becomes one with but does 

not disappear i nto the path of Knowledge. The last step is 

Bhaktiyoga, adoration and seeking of the supreme Self as 

the Divine Being, and here the insistence is on devotion ; but 

the knowledge is not subordinated, only raised, vitalised and 

fu lfi l led, and sti l l  the sacrifice of works continues; the double 

path becomes the triune way of knowledge, works and 

devotio n .  And the fruit of the sacrifice, the one fruit sti l l  

placed before the seeker, is attained, union with the divine 

Being and oneness with the supreme divine Nature."4 

The sol ution that is offered by the G ita can be found 

applicable also to the contemporary crisis, if not fully in all 

detai ls,  but sti l l  by employing all  the cl ues that are given 

here. Whereas the kshetra of the G ita was the local field of 

a large but sti l l  local battle, the present world has become, 

si nce the outbreak of the Fi rst World War, a global field of 

global war, whether that War breaks out in world-wide 

physical configuration or it remains sim meri ng in conditions 

of a cold war, or else burning in the_ mi nds of men , as it is 

today, with h uge piles of n uclear warheads that have the 

potential ity of destroying the world many times again and 

agai n .  The kshetra of today is also great battle with the 

4 Sri Aurobindo: Collected Works, Vol .  L 3 , Centenary Edition, p.35 
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entire nature and environ ment wh ich is bei ng constantly 

eroded and,  as it is  feared, which might endanger the 

survival of various species including the h u man species. 

J ust as Arjuna was the lead personage of kshetra desirous 

of protecting and establishing the claims of the right and 

j ustice, even so, each one of us is, if not a leading person

age, at least a participating solider in the army of men and 

women all over the world who are fi l led with aspi ration to 

uphold the causes of su rvival ,  peace and u nity, and also 

engaged in one way or the other in the battle to fulfil that 

aspiration . 

J ust as Arjuna felt gripped by the sense of crisis, we too 

feel gripped by a sense of crisis. We belong to that stage of 

human progress wh ich stands today intellectually sceptical ,  

morally weakened and spiritually bankrupt. We started with 

the Renaissance with the affi rmation that Truth can be 

discovered by pure Reason and that truth can be known 

with certainty. After numerous experi mentations, we are sti l l  

debati ng the notion of the Truth and the only certainty we 

have is that all  knowledge is only probable in character. We 

began at that time with the idea that h uman life can be l ived 

in harmony with effectivity and fru itful ness because both the 

individuals and the collectivity can be harmonised by the 

ethical and social principles of l ibe rty, equal ity and fraternity. 

Today we find increasing force of the idea that morality is a 

matter of emotional responses and that there is no rational 

justification for one set of moral values against the other. 

Again, after various experimentations, we have found that 

when l iberty is promoted , equal ity has to be sacrificed; and 

when equal ity is to be promoted , l iberty req u i res to be 

strangu lated; and fraternity has as yet no chance of 
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flowering except i n  terms of Sovietic com radesh i p  or 

capitalistic association of interests. As far as spiritual ity is 

concerned, while I ndia had the knowledge but lost it and 

compounded this loss by neglecting Life and Matter, in  spite 

of the fact that for a long period it had cultivated to great 

heights material and cu ltural efflorescence, the West has 

the knowledge of matter and life, but in spite of having a 

powe rful tradition of spi rituality neglected spirit; as a result, 

there is today deplorable spi ritual poverty or even 

bankruptcy. The total result is that of uncertai nty, confusion 

and i ncapacity to answer the dilem mas of life. There is a 

collapse of the edifice of standards of action , and one does 

not know in what di rection and how we should move forward . 

Ti me has come when it is perfectly possible for 

h uman ity to develop a comprehensive and integral cu lture 

where both spi rit and matter can join together and create a 

spi ritualised society that can at last answer to the perennial 

aspi ration of h umanity expressed in terms of a new earth 

and a new heaven, of the City of God and of the Kingdom of 

God on the earth. But precisely at this time, the crisis can be 

seen acutely in the fact that rational powers wh ich can be a 

powerful l ever to upl ift h umanity from its lower aims and 

p u rsuits to higher heights of ethical and spiritual objects, 

are today gripped by the cu rrents of scepticism and dis

abling compromises that bui ld up argu ments against the 

upward effort to break the l i m itations of the modes and 

structures of l ife that have been bui lt up. The major difficulty 

of the present modes and structures of l ife is the machinery 

of standardisation, mechanisation, and dehu manisation. A 

structure has been raised up in the services of the mental, 

vital ,  physical claims and u rges and this structure has 
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become so h uge that it is u nmanageable; it is a structure of 

great com plexity meant to p rovide political, social ,  

administrative, economic and cultural machinery; and its 

focus is on providing collective means for intellectual,  

sensational , aesthetic and material satisfactions. This 

system of civil isation h as become too big for the l imited 

mental capacity and understanding and for the sti l l  more 

l imited spiritual and moral capacity; it has become a too 

dangerous servant of the blundering ego and its appetites. 

At a time when an upward effort towards the ethical and 

spiritual perfection is both possible and imperative, j ust at 

that time, means have been made available readi ly to 

humanity for it to create and sustain machineries which can 

keep it arrested by the downward g ravitational pul l  of animal 

desires and satisfactions. 

What is needed is the transition of h uman ity from the 

pulls of lower nature towards the l iberating powers of higher 

nature, the transition from apara prakriti to para prakriti to 

use the suggestive words of the Bhagavadgita. The solution 

that has been suggested by the Bhagavadgita by means of 

which the needed transition can be effected is di rectly 

relevant to it. It is true that while the Bhagavadgita has 

described in full the path , it has only hi nted at the perfect 

fulfilment and the secret of it. For, the fulfilment is, in any 

case, a method of experience and no teaching can express 

it. It cannot be described in a way that can really be 

understood when we have not yet entered into the portals of 

the effulgent transmuting experience. And yet, G ita's secret 

of dynamic, and n ot only static identity with the inner 

Presence, its highest mystery of absolute surrender to the 
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Divine Guide, is the central secret. It is by pursuit of this 

secret that the needed change can be effected, and it is by 

the pursuit of this path that the crisis of h umanity can be 

resolved. 

Fortunately, what is needed is a decisive turn i n  humanity 

and even if the major changes that we expect can take a 

long time before fruition, if we are moved by the conviction 

that it is for the upward movement whereby h uman life can 

be transformed, we shall have contributed to the decisive 

begi nning that is of capital im portance. Fortunately, agai n ,  

the aspi ration t o  move upward seems t o  be gathering the 

force of burn i ng fire, and both in the East and in the West, 

experiences of the new realms of spiritual and supramental 

man ifestation seem to be breaking a n ew ground. 

Therefore, even though the path is difficult and obstacles 

are formidable, we need not fear to aspire and to work for 

the triumph of the Divi ne Wil l  in securing for the earth a life 

of l i berty suffused with the spirit of fraternity and designed 

for equal upliftment of all members of the hu man society. 

At the same time, we need to u nderline the i mperative 

need of constant effort of research i n  a constant 

en large ment of horizons of knowledge .  Knowledge is 

always power, and it  is the constant jou rney of developing 

knowledge that will  give us increasing powers to break our 

l imitati ons which would enable us not only to survive but 

also to arrive at the hig hest goq_ls that h umanity can 

conceive. 

We stand today at the head of a new age which is bound 

to be marked by a very vast synthesis. A mass of new 

material is flowing into us. We are required to assimilate the 
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influences of the great theistic religions of I ndia and simi larly 

of the great theistic rel ig ions of the world; we have also to 

assimilate the recovered sense of the mean ing of 

Buddhism. Relevance of Jainism has also to be underlined. 

We have to take into account the potent, though l imited, 

revelations of modern knowledge and seeking. A fresh and 

widely em bracing harmonisation of our gains in both 

intellectual and spiritual areas is the necessity of the future. 

In the task of this comprehensive harmonisation ,  the 

understanding of the G ita and its contemporary relevance 

is perhaps one of our major needs. 

Let us recall  a Vedic prayer which i nspires discovery of 

new knowledge: 

"Found for those who from age to age speak the word that 

is new, the word that is a discovery of knowledge, 0 Fi re, 

their glorious treasure."  

5 Rigveda, VI .8 .5  



APPEN DICES 

Selected chapters from 'Essays on the Gita' 

- Sri Aurobindo 



Our Demand and Need from the Gita 

The world abou nds with scriptu res sacred and profane, 

with revelations and half-revelations,  with rel i gions and 

philosophies, sects and schools and systems. To these the 

many mi nds of a half-ripe knowledge or no knowledge at al l  

attach themselves with exclusiveness and passion and will  

have it that this or the other book is alone the eternal Word 

of God and al l  others are either i mpostures or at best 

imperfectly i nspi red, that this or that philosophy is the last 

word of the reasoning i ntellect and other systems are either 

errors or saved only by such partial truth in them as l inks 

them to the one true philosophical cult. Even the discoveries 

of physical Science have been elevated into a creed and in 

its name religion and spi ritual ity banned as ignorance and 

superstition,  phi losophy as frippery and moonshine. And to 

these bigoted exclusions and vain wranglings even the wise 

have often lent themselves, m isled by some spirit of 

darkness that h as ming led with their  l ight and over

shadowed it with some cloud of i ntel lectual egoism or 

spiritual pride. Mankind seems now indeed incli ned to grow 

a little modester and wiser; we no longer slay our fel lows in 

the name of God's truth or because they have minds 

differently trained or differently constituted from ours;  we 

are less ready to curse and revi le our neighbour because 

he is wicked or p resumptuous enough to differ from us in 

opinion; we are ready even to admit that Truth is everywhere 
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and cannot be our sole monopoly; we are beginning to look 

at other rel ig ions and phi losophies for the truth and help 

they contain and no longer merely in o rder to damn them as 

false or criticise what we conceive to be their errors. But we 

are sti l l  apt to declare that our truth g ives us the supreme 

knowledge wh ich other rel igions or p h i losophies have 

m issed or only imperfectly grasped so that they deal either 

with subsidiary and inferior aspects of the truth of things or 

can merely prepare less evolved m inds for the heights to 

which we have arrived. And we are sti l l  prone to force upon 

ou rselves or others the whole sacred mass of the book or 

gospel we admire,  insisting that all  shall be accepted as 

eternally valid truth and no iota or u nderline or diaeresis 

denied its part of the plenary inspiration.  

It may therefore be useful in approach ing an ancient 

Scripture, such as the Veda, U panishads or G ita, to indicate 

precisely the spi rit in wh ich we approach it and what exactly 

we think we may derive from it that is of value to h umanity 

and its future. Fi rst of al l ,  there is undoubtedly a Truth one 

and eternal which we are seeking, from wh ich al l  other truth 

derives, by the l ight of wh ich all other truth finds its right 

p lace , explanation and relation to the scheme of 

knowledge. But precisely for that reason it can not be shut 

up in a single trenchant formula,  it is not l ikely to be found 

in its enti rety or in all its bearings in any single phi losophy 

or scripture or uttered altogether and for ever by any one 

teacher, thin ker, prophet or Avatar. Nor has it been wholly 

fou nd by us if our view of it necessitates the i ntolerant 

exclusion of the truth u nderlying other systems; for when 

we reject passionately, we mean simply that we can not 

appreciate and explain.  Secondly, this Truth , though it is 
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one and eternal , expresses itself in Time and through the 

mind of man ; therefore every Scriptu re must necessarily 

contain two elements, one temporary, perishable, belonging 

to the ideas of the period and country i n  wh ich it  was 

produced , the oth er ete rnal and im perishable and 

appl icable i n  al l  ages and countries. Moreover, i n  the 

statement of the Truth the actual form given to it, the system 

and arrangement, the metaphysical and intellectual mould, 

the precise expression used must be largely subject to the 

mutations of Time and cease to have the same force; for 

the h u man intellect modifies itself always; conti n ually 

dividing and putting together it is obl iged to sh ift its divisions 

conti nually and to rearrange its syntheses; it is always 

leaving old expression and symbol for new or, if it uses the 

old, it so changes its connotation or at least its exact content 

and association that we can never be quite sure of 

understanding an ancient book of this kind precisely in the 

sense and spirit it bore to its contemporaries. What is of 

enti rely permanent value is that wh ich besides being 

u niversal has been experienced , l ived and seen with a 

higher than the intellectual vision . 

I hold it therefore of small importance to extract from 

the G ita its exact metaphysical con notation as it was 

u nderstood by the men of the time, - even if that were 

accurately possible. That it is not possible, is shown by the 

divergence of the original commentaries which have been 

and are sti l l  being written upon it; for they all  agree in each 

disagreeing with al l  the others, each finds in the G ita its 

own system of metaphysics and trend of rel igious thought. 

Nor will even the most painstaki ng and disi nte rested 

scholarship and the most luminous theories of the historical 
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development of I ndian philosophy save us from inevitable 

error. But what we can do with profit is to seek in the G ita 

for the actual l iving truths it contains,  apart from their 

metaphysical form, to extract from it what can help us or 

the world at large and to put it i n  the most natural and vital 

form and expression we can find that wil l  be suitable to the 

mentality and helpful to the spi ritual needs of our present

day h uman ity. No doubt in this attempt we may mix a good 

deal of error born of our own individual ity and of the ideas 

in which we l ive , as did greater men before us, but if we 

steep ou rselves in the spirit of this g reat Scri pture and, 

above al l ,  if we have tried to l ive in that spi rit, we may be 

sure of finding in it as much real truth as we are capable of 

receiving as well as the spiritual i nfluence and actual help 

that, personally, we were intended to derive from it. And 

that is after al l  what Scriptures were written to give; the rest 

is academical disputation or theological dogma. Only those 

Scri ptu res, rel ig ions, p h i losophies wh ich can be thus 

constantly renewed, relived, their stuff of permanent truth 

constantly reshaped and developed in the i n ner thought and 

spi ritual experience of a developing h uman ity, continue to 

be of l iving importance to mankind. The rest remain as 

monu ments of the past, but have no actual force or vital 

impu lse for the future. 

In the G ita there is very l ittle that is merely local or 

temporal and its spirit is so large, profound and un iversal 

that even this little can easily be uriiversalised without the 

sense of the teaching suffering any diminution or violation ; 

rather by giving an ampler scope to it than belonged to the 

cou ntry and epoch, the teaching gains in depth , truth and 

power. Often i ndeed the G ita itself suggests the wider scope 
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that can in this way be given to an idea in itself local or 

l imited . Thus it dwells on the ancient I ndian system and 

idea of sacrifice as an i nterchange between gods and men, 

- a system and idea which have long been practical ly 

obsolete in I ndia itself and are no longer real to the general 

h uman mind;  but we find here a sense so entirely subtle, 

figurative and symbolic given to the word "sacrifice" and the 

conception of the gods is so l ittle local or mythological ,  so 

entirely cosmic and phi losoph ical that we can easily accept 

both as expressive of a practical fact of psychology and 

general law of Natu re and so apply them to the modern 

conceptions of i nterchange between l ife and l ife and of 

ethical sacrifice and self-givi ng as to widen and deepen 

these and cast over them a more spi ritual aspect and the 

l ight of a profounder and more far-reaching Truth.  Equally 

the idea of action acco rd ing to the Shastra, the fou rfold 

order of society, the al lusion to the relative position of the 

fou r  orders or the comparative spiritual disabil ities of 

Shudras and women seem at fi rst sight local and temporal ,  

and, if they a re too much p ressed i n  their  l iteral sense, 

narrow so much at least of the teaching,  deprive it of its 

universality and spiritual depth and l i m it its validity for 

mankind at large.  But if we look beh ind to the spi rit and 

sense and not at the local name and temporal i nstitution, 

we see that here too the sense is deep and true and the 

spirit phi losoph ical , spiritual and u n iversal. By Shastra we 

perceive that the G ita means the law imposed on itself by 

h uman ity as a substitute for the purely egoistic action of the 

natural u n regenerate man and a control on his tendency to 

seek in the satisfaction of his desire the standard and aim 

of his l ife . We see too that the fou rfold order of society is 
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merely the concrete form of a spiritual truth wh ich is itself 

independent of the form ; it rests on the conception of right 

works as a rightly ordered expression of the nature of the 

i ndividual bei ng through whom the work is done, that nature 

assigning him his l i ne and scope in l ife according to his 

i nborn quality and h is self-expressive fu nction. Si nce this is 

the spi rit in which the G ita advances its most local and 

particular i nstances, we are justified in pursuing always the 

same principle and looking always for the deeper general 

truth wh ich is sure to u nderlie whatever seems at fi rst sight 

merely local and of the time. For we shall find always that 

the deeper truth and principle is impl ied in the g rain of the 

thought even when it is not expressly stated in its language. 

Nor shall we deal in any other spi rit with the element of 

phi losophical dogma or rel ig ious creed wh ich either enters 

i nto the G ita or hangs about it owing to its use of the 

phi losoph ical terms and re l i gious sym bols cu rrent at the 

time. When the G ita speaks of San khya and Yoga, we shall 

not discuss beyond the l imits of what is just essential for 

our statement, the relations of the Sankhya of the G ita with 

its one Purusha and strong Vedantic colou ring to the non

theistic or "atheistic" San khya that has come down to us 

br inging with it its scheme of many P u ru shas and one 

P rakriti ,  nor of the Yoga of the G ita, many-sided , subtle, 

rich and flexible to the theistic doctrine and the fixed , 

scientific, rigorously defined and g raded system of the Yoga 

of Patanjal i .  In the G ita the San khya and Yoga are evidently 

only two convergent parts of the same Vedantic truth or 

rather two concu rrent ways of approaching its realisatio n ,  

t h e  one ph i losoph ical , i ntel lectual ,  analytic, t h e  other 

i ntuitional,  devotional, practical ,  ethical ,  synthetic, reaching 
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knowledge th rough experience. The G ita recogn ises no real 

difference in thei r teachings. Sti l l  less need we discuss the 

theories which regard the G ita as the fruit of some particular 

rel igious system or trad itio n .  I ts teach ing is u n iversal 

whatever may have been its orig ins. 

The phi losoph ical system of the Gita, its arrangement 

of truth , is not that part of its teaching wh ich is the most 

vital ,  profound, eternally durable; but most of the material 

of which the system is com posed , the p rincipal ideas 

suggestive and penetrating which are woven i nto its 

complex harmony, are eternally val uable and val id;  for they 

are not merely the l u m inous ideas or striking speculations 

of a phi losophic inte l l ect, but rather enduring truths of 

spi ritual experience, verifiable facts of our h ig h est 

psychological possibi l ities which no attempt to read deeply 

the mystery of existence can afford to neglect. Whatever 

the system may be, it is not, as the commentators strive to 

make it, framed or i ntended to suppo rt any exclusive school 

of philosophical thought or to put forward predominantly the 

claims of any one form of Yoga. The lang uage of the G ita, 

the structure of thought, the combination and balanci ng of 

ideas belong n either to the temper of a sectarian teacher 

nor to the spirit of a rigorous analytical dialectics cutting off 

one angle of the truth to exclude all  the others; but rather 

there is a wide, undulating,  enci rcl ing movement of ideas 

which is the man ifestation of a vast synthetic m i nd and a 

rich synthetic experience. Th is is one of those g reat 

syntheses in wh ich Indian spi ritual ity has been as rich as in 

its creation of the more intensive, exclusive movements of 

knowledge and rel igious realisation that follow out with an 

absolute concentration one clue, one path to its extreme 



56 Arjuna's Argument at Kurukshetra and Sri Krishna's Answer 

issues. It does not cleave asunder, but reconci les and 

u nifies. 

The thought of the G ita is not pure Monism although it 

sees in one u nchanging,  pure, eternal Self the foundation 

of all cosmic existence, nor Mayavada although it speaks 

of the Maya of the th ree modes of P rakriti omnipresent in 

the created world ; nor is it q ualified Monism although it 

places in the One his eternal su preme P rakriti man ifested 

in the form of the Jiva and lays most stress on dwell ing in 

God rather than dissol ution as the supreme state of spiritual 

consciousness; nor is it San khya although it explains the 

· created world by the double principle of P u rusha and 

P rakriti ; nor is it Vaishnava Theism although it presents to 

us Krishna, who is the Avatara of Vish n u  according to the 

P u ranas, as the supreme Deity and al lows no essential 

difference nor any actual superiority of the status of the 

indefi nable relationless Brahman over that of this Lord of 

beings who is the Master of the u n iverse and the Friend of 

al l  creatures. Like the earlier spi ritual synthesis of the 

U pa n is hads this later synthesis at once spi ritual and 

intellectual avoids naturally every such rigid determi nation 

as would inj u re its u niversal com prehensiveness. Its aim is 

precisely the opposite to that of the polem ist commentators 

who found this Scripture established as one of the th ree 

highest Vedantic authorities and attem pted to turn it into a 

weapon of offence and defence against other schools and 

systems. The G ita is not a weapon for dialectical warfare; it 

is a gate open ing on the whole world of spi ritual truth and 

experience and the view it g ives us embraces all  the 

provinces of that supreme region. It maps out, but it does 

not cut up or build walls or hedges to confi ne our vision . 
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There have been other syntheses in the long h istory of 

I ndian thought. We start with the Vedic synthesis of the 

psychological being of man in its highest flights and widest 

rangings of divine knowledge, power, joy, l ife and glory 

with the cosmic existence of the gods, p u rsued beh ind the 

symbols of the material u n i verse i nto those superior 

planes wh ich are h idden from the physical sense and the 

material mental ity. The crown of this synthesis was in the 

experience of the Vedic Rishis someth ing divi ne,  trans

cendent and bl issful in  whose u n ity the increasing soul of 

man and the ete rnal d ivine ful l ness of the cosmic 

godheads meet perfectly and fulfil themselves. The 

U pan ishads take up this crowning experience of the earl ier 

seers and make it their starti ng-point for a high and 

profound synthesis of spi ritual knowledge; they d raw 

together i nto a g reat h armony all  that had been seen and 

experienced by the inspired and l iberated knowers of the 

Eternal throughout a g reat and fru itful period of spiritual 

seeking.  The G ita starts from this Vedantic synthesis and 

u pon the basis of its essential ideas bui lds another 

harmony of the th ree g reat means and powers, Love, 

Knowledge and Works, through which the soul of man can 

di rectly approach and cast itself i nto the Eternal. There is 

yet another, the Tantric, 1 which though less subtle and 

spiritually profo u n d ,  is even more bold and forceful than 

the synth esis of the G ita, - for it seizes even upon the 

obstacles to the spiritual l ife and compels them to become 

the means for a richer spi ritual conquest and enables us to 

embrace the whole of Life in our divine scope as the Lila2 

1 AU the Puranic tradition, it must be remembered, draws the richness 
of its contents from the Tantra. 

2 The Cosmic Play. 
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of the Divine; and in some directions it is more im mediately 

rich and fru itfu l ,  for it brings forward i nto the foreground 

along with divine knowledge, divine works and an en riched 

devotion of divine Love , the secrets also of the Hatha and 

Raja Yogas, the use of the body and of mental askesis for 

the opening up of the divine l ife on all its planes, to which 

the G ita g ives only a passing and perfuncto ry attention . 

Moreover it g rasps at that idea of the divine perfectibil ity of 

man, possessed by the Vedic Rishis but thrown into the 

background by the intermediate ages, which is destined to 

f i l l  so large a place in any futu re synthesis of h u man 

thought, experience and aspi ration. 

We of the coming day stand at the head of a new age 

of development which must lead to such a new and larger 

synthesis. We are not cal led upon to be orthodox Vedantins 

of any of the three schools or Tantrics or to adhere to one 

of the theistic rel igions of the past or to entrench ourselves 

with i n  the fou r corners of the teach i n g  of the G ita. That 

would be to l i m it ou rselves and to attem pt to c reate our 

spiritual l ife out of the bei n g ,  knowledge and n ature of 

others, of the men of the past, instead of bui lding it out of 

our own being and potential ities. We do not belong to the 

past dawns, but to the noons of the future. A mass of new 

material is flowing into us; we have not only to assimilate 

the i nfluences of the great theistic religions of I ndia and of 

the world and a recovered sense of the mean i n g  of 

Buddhism, but to take ful l  account of the potent though 

l imited revelations of modern knowledge and seeking; and, 

beyond that, the remote and dateless past which seemed 

to be dead is retu rning upon us with an effu lgence of many 

luminous secrets long lost to the consciousness of mankind 
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but now breaking out agai n from behind the vei l .  Al l  this 

poi nts to a new, a very_ rich,  a very vast synthesis; a fresh 

and widely embracing harmonisation of our gains is both 

an intel lectual and a spi ritual necessity of the futu re .  But 

just as the past syntheses have taken those which preceded 

them for their starti ng-point, so also must that of the futu re, 

to be on f irm g round, proceed from what the great bodies of 

realised spi ritual thought and experience in the past have 

given . Among them the G ita takes a most important place. 

Our object, the n ,  in studyi n g  the G ita wi l l  not be a 

scholastic or academical scrutiny of its thought, nor to place 

its phi losophy in the history of metaphysical speculation,  

nor shall  we deal  with it  in  the manner of the analytical 

dialectician. We app roach it fo r help and light and our aim 

must be to d istinguish its essential and l iving message, that 

in it on wh ich h u manity has to seize for its perfection and its 

highest spiritual welfare. 

- S ri Aurobindo, Essays on the Gita, pp. 3-1 1 .  



The Core of the Teaching 

We Know the divine Teacher, we see the human 
d isciple;  it remains to form a clear conception of the 

doctrine. A clear conception faste n i ng upon the essential 

idea, the central heart of the teaching is especially 

necessary here because the Gita with its rich and many

sided thought, its synthetical grasp of different aspects of 

the spi ritual l ife and the f luent winding motion of its 

argument lends itself, even more than other scriptures, to 

one-sided misrepresentations born of a partisan intel
lectual ity. The u nconscious or half-conscious wresting of 

fact and word and idea to suit a preconceived notion or the 

doctrine or principle of one's preference is recognised by 

I ndian logicians as one of the most fru itful  sources of 

fallacy; and it is perhaps the one which it is most difficult for 

even the most conscientious thinker to avoid.  For the 
human reason is incapable of always playing the detective 

upon itself in this respect; it is its very nature to seize upon 

some partial conclusion,  idea, p rinciple, become its partisan 

and make it the key to all truth, and it has an infinite faculty 

of doubling u pon itself so as to avoid detecting in its 

operations this necessary and cherished weakness. The 
Gita lends itself easily to this kind of error, because it is 

easy, by throwing particular emphasis on one of its aspects 

or even on some salient and emphatic text and putting all 

the rest of the eighteen chapters i nto the background or 
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making them a subordinate and auxil iary teaching, to turn it 

into a partisan of our own doctrine or dogma. 

Thus, there are those who make the G ita teach, not 

works at all, but a discipline of preparation for renouncing 

l ife and works: the indifferent performance of p rescribed 

actions or of whatever task may lie ready to the hands, 

becomes the means, the discipline; the final renunciation 

of life and works is the sole real object. It  is qu ite easy to 

justify this view by citations from the book and by a certain 

arrangement of stress in fol lowi ng out its argument, 
especially if we shut our eyes to the peculiar way i n  which 

it uses such a word as sannyasa, ren u nciation ; but it is q u ite 

impossible to persist in this view on an impartial reading in  

face of the contin ual assertion to the very end that action 

should be preferred to i naction and that superiority l ies with 

the true, the i n ner ren u nciation of desire by equality and the 
giving up of works to the supreme Purusha. 

Others again speak of the G ita as if the doctrine of 

devotion were its whole teaching and put in the background 

its monistic elements and the high place it gives to quietistic 

immergence in the one self of a l l .  And undoubtedly its 

emphasis on devotion,  its i nsistence on the aspect of the 

Divine as Lord and Purusha and its doctrine of the 

Pu rushottama, the Supreme Being who is superior both to 

the mutable Being and to the I m m utable and who is what in  

H i s  relation to the world we know as God,  are the most 

striking and among the most vital elements of the G ita. Sti l l ,  

this Lord is t h e  Self i n  whom all  knowledge culminates and 

the Master of sacrifice to whom all works lead as well as the 

Lord of Love i nto whose being the heart of devotion enters, 
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and the Gita prese rves a perfectly equal balance, 
emphasising now knowledge, now works, now devotion, but 

for the pu rposes of the immediate trend of the thought, not 

with any absolute separate preference of one over the 

others. He in  whom all three meet and become one, He is 

the Supreme Being, the Purushottama. 

But at the present day, since i n  fact the modern mind 

began to recogn ise and deal at al l  with the G ita, the 

tendency is to subordinate its elements of knowledge and 
devotion, to take advantage of its continual insistence on 

action and to find in  it a scripture of the Karmayoga, a Light 

lead i ng us on the path of action , a Gospel of Works. 

Undoubtedly, the Gita is a Gospel of Works, but of works 

which culmi nate in knowledge, that is ,  in spi ritual realisation 
and qu ietude, and of works motived by devotion,  that is, a 

conscious surrender of one's whole self fi rst i nto the hands 

and then into the bei ng of the Su preme, and not at all of 

works as they are u nderstood by the modern mind, not at 
all  an action dictated by egoistic and altruistic, by personal, 

social ,  humanitarian motives, principles, ideals. Yet this is 
what present-day i nterpretations seek to make of the G ita. 

We are told continually by many authoritative voices that 

the Gita, opposing in this the ordinary ascetic and quietistic 

tendency of I ndian thought and spi rituality, proclaims with 

no u ncertain sound the gospel of human action,  the ideal of 

disi nterested performance of social duties, nay, eve n ,  it 

wou ld seem, the quite modern ideal of social service. To all 

this I can only reply that very patently and even on the very 

surface of it the Gita does nothing of the kind and that this 

is a modern misreading, a reading of the modern mind i nto 
an ancient book, of the p resent-day E u ropean or E u ro-
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peanised intellect i nto a thoroughly antique, a thoroughly 

Oriental and I ndian teaching. That which the G ita teaches 

is not a human, but a divine action ; not the performance of 

social duties, but the abandonment of all other standards of 

duty or conduct for a selfless performance of the divine will  

working through our nature; not social service, but the 

action of the Best, the God-possessed, the Master-men 

done impersonally for the sake of the world and as a 

sacrifice to Him who stands behind man and Nature. 

In  other words, the G ita is not a book of practical ethics, 

but of the spiritual l ife. The modern mind is just now the 

E u ropean m i n d ,  such as it has become after havi ng 

abandoned not only the phi losophic idealism of the highest 

G raeco-Roman culture from which it started ,  but the 

Ch ristian devotionalism of the M iddle Ages; these it has 

replaced by or transmuted i nto a p ractical idealism and 

social, patriotic and philanthropic devotion . It  has got rid of 

God or kept H i m  only for Sunday use and erected in His 

place man as its deity and society as its visible idol . At  its 

best it is p ractical ,  eth ica l ,  social , p ragmatic, altru istic, 

humanitarian. Now all these things are good, are especially 

needed at the present day, are part of the divine Wil l  or they 

would not have become so dominant in humanity. Nor is 

there any reason why the divine man, the man who lives i n  

the Brahmic consciousness, in t h e  God-being should not 

be all of these things in his action; he wil l  be, if they are the 

best ideal of the age, the Yugadharma, and there is no yet 

higher ideal to be established, no g reat radical change to 

be effected . For he is,  as the Teacher points out to his 

disciple, the best who has to set the standard for others; 

and in fact Arjuna is called upon to l ive according to the 
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highest ideals of his age and the prevail ing culture, but with 

knowledge , · with understanding of that which lay behind, 

and not as ordinary men, with a fol lowi ng of the merely 

outward law and rule. 

But the point here is that the modern mind has exiled 

from its p ractical motive-power the two essential things, 

God or the Eternal and spiritual ity or the God-state, which 

are the master conceptions of the G ita. It lives in  hu man ity 

only, and the Gita would have us l ive in God, though for the 
world in God; in its life, heart and i ntel lect on ly, and the Gita 

would have us live in the spirit; in the m utable Being who is 
"all creatures", and the Gita would have us live also in the 

I m mutable and the Su preme; in the changing march of 

Time, and the Gita would have us l ive in  the Eternal. Or if 

these higher things are now begi n n i ng to be vag uely 

envisaged, it is only to make them subservient to man and 

society; but God and spi rituality exist in  their own right and 

not as adj uncts. And in practice the lower in us must learn 

to exist for the higher, in  order that the higher also may i n  

us consciously exist for t h e  lower, to draw i t  nearer to its 

own altitudes. 

Therefore it is a mistake to interpret the Gita from the 

standpoint of the mentality of today and force it to teach us 

the disinterested performance of duty as the highest and 

all-sufficient law. A l ittle consideration of the situation with 

which the Gita deals wil l  show us ttiat this could not be its 

mean ing.  For the whole point of the teaching,  that from 

which it arises, that which compels the disciple to seek the 

Teacher, is an i nextricable clash of the various related 

conceptions of d uty ending in the col lapse of the whole 
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useful intellectual and moral edifice erected by the human 

mind. In human l ife some sort of a clash arises fairly often ,  

a s  for instance between domestic duties and the call  o f  the 

country or the cause, or between the claim of the country 

and the good of humanity or some larger religious or moral 

principle. An i n n e r  situation may even arise, as with the 

Buddha, in which all d uties have to be abandoned, trampled 

on, flung aside in order to follow the cal l of the Divine within.  

I can not think that the G ita would solve such an inner 

situation by sending Buddha back to his wife and father 

and the government of the Sakya State, or would direct a 

Rama-krishna to become a Pundit in a vernacular school 

and disinterestedly teach little boys their lessons, or bind 

down a Vivekananda to support his family and for that to 
follow dispassionately the law or medici ne or jou rnalism . 

The G ita does not teach the disinterested performance of 

duties but the fol lowing of the divine l ife, the abandonment 

of all dharmas, sarvadharma n, to take refuge in the 

Su preme alone ,  and the divine activity of a Buddha, a 

Ramakrish na, a Vivekananda is perfectly in consonance 

with this teaching. Nay, although the Gita prefers action to 

inaction, it does not rule out the renunciation of works, but 

accepts it as one of the ways to the Divine. If  that can only 

be attained by renouncing works and life and all duties and 

the cal l is strong within us, then into the bonfi re they must 

go, and there is no help for it. The call of God is imperative 

and cannot be weighed against any other considerations. 

But here there is this farther difficulty that the action 

which Arjuna must do is one from which his moral sense 

recoi ls. It  is his duty to fight, you say? But that duty has now 
become to his mind a terrible sin.  How does it help him or 
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solve his difficu lty, to tell h im that he must do his d uty 

disinterestedly, dispassionately? He wil l  want to know which 

is his duty or how it can be his duty to destroy in  a 

sanguinary massacre his kin ,  his race and his country. He 

is told that he has right on his side, but that does not and 

cannot satisfy him, because his very point is that the j ustice 

of his legal claim does not justify him in supporting it by a 

pitiless massacre destructive to the future of his nation. Is  

he then to act dispassionately in the sense of not caring 

whether it is a sin or what its consequences may be so long 
as he does his duty as a soldier? That may be the teaching 

of a State, of politicians, of lawyers, of ethical casuists; it  
can never be the teaching of a g reat rel igious and 

philosophical Scripture which sets out to solve the problem 
of life and action from the very roots. And if that is what the 
G ita has to say on a most poignant moral and spiritual 

p roblem, we must put it out of the l ist of the world's 

Scriptu res and thrust it, if anywhere, then into our l ibrary of 
political science and ethical casuistry. 

Undoubtedly, the G ita does, l ike the Upanishads, teach 

the equality which rises above sin and virtue, beyond good 
and evi l ,  but only as a part of the Brahmic consciousness 

and for the man who is on the path and advanced enough 

to fulfil the supreme ru le. It does not preach indifference to 

good and evi l for the ordinary l ife of man, where such a 

doctrine would have the most pernicious consequences. On 

the contrary it affirms that the doers of evil shall not attain 

to God.  Therefore if Arjuna simply seeks to fulfil in the best 

way the ord i nary law of man's l ife, disinterested 

performance of what he feels to be a sin,  a thing of Hell ,  wil l  

not help him, even though that sin be his d uty as a soldier. 
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He m ust refrain from what his conscience abhors though a 
thousand duties were shattered to pieces. 

We must remember that duty is an idea which in  practice 

rests upon social conceptions. We may extend the term 

beyond its proper con notation and talk of our duty to 

ourselves or we may, if we like, say in a transcendent sense 

that it was Buddha's duty to abandon all, or even that it is 

the ascetic's d uty to sit motionless in  a cave! But this is 

obviously to play with words. Duty is a relative term and 

depends upon our relation to others. It  is a father's duty, as 
a father, to n u rtu re and educate his children;  a lawyer's to 

do his best for his client even if he knows him to be gui lty 

and his defence to be a l ie;  a soldier's to fight and shoot to 
order even if he kil l  his own kin and countrymen ; a judge's 

to send the gui lty to prison and hang the mu rderer. And so 

long as these positions are accepted, the duty remains 

clear, a p ractical matter of cou rse even when it is not a 

point of honour or affectio n ,  and overrides the absolute 

religious or moral law. But what if the inner view is changed, 

if the lawyer is awakened to the absolute sinfu lness of 

falsehood, the judge becomes convinced that capital 

pun ishment is a cri me agai nst human ity, the man cal led 

upon to the battlefield feels, l ike the conscientious objector 

of today or as a Tolstoy wou ld fee l ,  that in no circumstances 

is it perm issible to take human l ife any more than to eat 

human flesh? It is obvious that here the moral law which is 

above all relative duties m ust prevai l ;  and that law depends 
on no social relation or conception of duty but on the 

awakened inner perception of man, the moral being. 

There are i n  the world ,  in  fact, two different laws of 
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conduct each valid on its own plane, the rule principally 

dependent on external status and the rule independent of 
status and enti rely dependent on the thought and 

conscience. The Gita does not teach us to subordinate the 
higher plane to the lower, it does not ask the awakened 

moral consciousness to slay itself on the altar of duty as a 

sacrifice and victim to the law of the social status. It calls us 
higher and not lower; from the conflict of the two planes it 

bids us ascend to a supreme poise above the mainly 

practical ,  above the purely eth ical , to the Brahmic 

consciousness. It replaces the conception of social duty by 

a divine obl igation. The subjection to external law gives 
place to a certain principle of i nner self-determ ination of 
action proceeding by the sou l's freedom from the tangled 

law of works. And this, as we shall see, - the Brahmic 
consciousness, the sou l's freedom from works and the 

determination of works in the nature by the Lord within and 

above us, - is the kernel of the Gita's teaching with regard 
to action. 

The Gita can only be understood , l ike any other great 
work of the kind, by studying it in its enti rety and as a 

developing argument. But the modern i nterpreters, starting 
from the great writer Bankim Chandra Chatterji who fi rst 

gave to the Gita this new sense of a Gospel of Duty, have 

laid an almost excl usive stress on the fi rst th ree or four 

chapters and in those on the idea of equality, on the 
expression kartavyam karma, the work that is to be done, 

which they render by duty, and on the ph rase "Thou hast a 
right to action,  but none to the fruits of action" which is now 
popularly quoted as the great word, mahavakya, of the Gita. 

The rest of the eighteen chapters with their high philosophy 
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are given a secondary i mportance, except i ndeed the g reat 

vision in the eleventh . This is natural enough for the modern 

m i nd wh ich is, or has been t i l l  yesterday, incl ined to be 

im patient of metaphysical subtleties and far-off spi ritual 

seeki ngs, eager to get to work and, l i ke Arj u n a  hi mself, 

mainly concerned for a workable law of works, a dharma. 

But it is the wrong way to handle this Scripture. 

The eq ual ity which the G ita preaches is not d is

interestedness, - the g reat command to Arjuna given after 

the fou ndation and main structure of the teaching have 

been laid and b u i lt, "Arise, slay thy enemies, enjoy a 

prosperous kingdom" has not the ring of an u ncom

prom ising altruism or of a white, dispassionate abnegation ; 
it is a state of i n n e r  poise and wideness which is the 

fou ndation of s p i ritual freedom. With that poise, i n  that 

freedom we have to do the "work that is to be done," a 

phrase wh ich the G ita uses with the g reatest wideness 

including in it al l  works, sarvakarmtJ.17i, and which far 

exceeds, though it may include, social d uties or eth ical 
obligations . What is the work to be done is not to be 

determined by the i ndividual choice; nor is the right to the 

action and the rejection of claim to the fruit the great word 

of the G ita, but only a prel iminary word governing the fi rst 

state of the disciple when he begins ascending the hi l l  of 

Yoga. It is practically superseded at a subsequent stage. 

For the Gita goes on to affirm emphatically that the man is 

not the doer of the action;  it is Prakriti, it is Nature, it is the 
g reat Force with its three modes of action that works 

through him,  and he m ust learn to see that it is not he who 
does the work. Therefore the "right to action" is an idea 

which is only valid so long as we are sti l l  u nder the i l lusion 
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of being the doer; it m ust necessarily disappear from the 

mind l ike the claim to the fruit, as soon as we cease to be 

to our own consciousness the doer of our works. All  

pragmatic egoism, whether of the claim to fruits or of the 

right to action, is then at an end. 

But the determinism of Prakriti is not the last word of the 

Gita. The equality of the wil l  and the rejection of fruits are 

only means for entering with the mind and the heart and the 

understanding into the divine consciousness and living in it; 

and the Gita expressly says that they are to be employed 

as a means as long as the disciple is u nable so to live or 

even to seek by practice the g radual development of this 
higher state. And what is this Divi ne,  whom Krish na 

declares himself to be? It  is the Pu rushottama beyond the 

Self that acts not, beyond the Prakriti that acts, foundation 

of the one, master of the other, the Lord of whom all is the 

manifestation, who even in our p resent subjection to Maya 

sits in the heart of His creatures governing the works of 

Prakriti, He by whom the armies on the field of Kurukshetra 

have already been slain while yet they live and who uses 

Arj u na only as an i nstrument or immediate occasion of this 

g reat slaughter. Prakriti is only His executive force . The 

disciple has to rise beyond this Force and its three modes 
or gu17as; he has to become trigu17t:Jtita. Not to her has he to 

su rrender his actions, over wh ich he has no longer any 

claim or "right", but into the being of the Supreme. Reposing 

his mind and u nderstanding,  heart and will  in  H i m ,  with self

knowledge, with God-knowledge, with world-knowledge, 

with a perfect equality, a perfect devotion, an absolute self

giving, he has to do works as an offering to the Master of all 

self-energ isings and all sacrifice. I dentified i n  wi l l ,  cons-
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cious with that consciousness, That shall decide and in itiate 

the action . This is the sol ution wh ich the Divine Teacher 

offers to the disciple. 

What the g reat, the su preme word of the Gita is, its 

mahavakya, we have not to seek; for the Gita itself declares 

it in its last utterance, the crow n i ng note · of the g reat 

diapason. "With the Lord in thy heart take refuge with all thy 

bei ng;  by His g race thou shalt attai n  to the supreme peace 

and the eternal status. So have I expounded to thee a 

knowledge more secret than that which is hidden . Further 

hear the most secret, the supreme word that I shall  speak 

to thee. Become my-minded, devoted to Me, to Me do 
sacrifice and adoration; i nfal l ibly, thou shalt come to Me, for 

dear to me art thou.  Abandoning all laws of conduct seek 

refuge in Me alone. I will release thee from all s in ;  do not 
grieve ." 

The argument of the G ita resolves itself i nto three g reat 

steps by which action rises out of the human i nto the divine 
plane leaving the bondage of the lower for the l iberty of a 

higher law. First, by the renunciation of desire and a perfect 

equality works have to be done as a sacrifice by man as the 

doer, a sacrifice to a deity who is the supreme and only Self 

though by him not yet realised i n  his own being. This is the 

i n itial step. Secondly, not only the desire of the fruit, but the 

claim to be the doer of works has to be renounced in the 

realisation of the Self as the eq ual ,  the inactive, the 

immutable principle and of all works as simply the operation 

of universal Force, of the Nature-Soul, Prakriti , the u nequal, 

active, mutable power. Lastly, the supreme Self has to be 
seen as the supreme P u rusha govern ing this Prakriti, of 
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whom the soul in Nature is a partial manifestation, by whom 
all works are di rected, in a perfect transcendence, through 

Nature. To him love and adoration and the sacrifice of works 

have to be offered; the whole being has to be surrendered 

to H i m  and the whole consciousness raised up to dwell in  

this divine consciousness so that the human soul may share 

in His divine transcendence of Natu re and of His works and 

act in  a perfect spiritual l iberty. 

The f irst step is Karmayoga, the selfless sacrifice of 

works, and here the G ita's i nsistence is on action . The 

second is Jnanayoga, the self-realisation and knowledge 

of the true nature of the self and the world; and here the 

insistence is on knowledge; but the sacrifice of works 

conti n ues and the path of Works becomes one with but 
does not disappear into the path of Knowledge. The last 

step is Bhaktiyoga, adoration and seeking of the supreme 

Self as the Divine Bei n g ,  and here the insistence is on 

devotion ; but the knowledge is not subordinated, only 

raised, vitalised and fulfi l led, and still the sacrifice of works 

contin ues; the double path becomes the tri une way of 
knowledge, works and devotion. And the fruit of the 

sacrifice, the one fruit sti l l  placed before the seeker, is 

attained, union with the divine Being and oneness with the 

supreme divine nature. 

- Sri Aurobindo, Essays on the Gita, pp. 29-38. 



The Message of the Gita 

"The secret of action," so we mig ht summarise the 

message of the G ita, the word of its divine Teacher, "is one 

with the secret of all  l ife and existence. Existence is not 

merely a mach inery of Nature, a wheel of law in which the 

soul is entangled for a moment or for ages; it is a constant 

man ifestation of the Spi rit. Life is not for the sake of l ife 

alone, but for God, and the l iving soul of man is an eternal 
portion of the Godhead . Action is for self-finding, for self

fulfi lment, for self-realisation and not only for its own 

external and apparent fruits of the moment or the future.  
There is an inner law and meaning of al l  things dependent 

on the supreme as well as the manifested nature of the 

self; the true truth of works l ies there and can be 

represented only i ncidentally, imperfectly and disgu ised by 

ignorance in the outer appearances of the mind and its 
action . The supreme, the faultless largest law of action is 

therefore to find out the truth of your own h i ghest and 

inmost existence and live i n  it and not to follow any outer 
standard and dharma. All life and action must be till then an 

imperfection, a difficulty, a struggle and a problem. It  is only 

by discovering your true self and l iving according to its true 

truth, its real reality that the problem can be finally solved, 

the difficulty and struggle overpassed and your doings 

perfected in the security of the discovered self and spirit 
tu rn into a divinely authentic action. Know then you r  self; 



74 Arjuna's Argument at Kurukshetra and Sri Krishna's Answer 

know your true self to be God and one with the self of all  

others; know your soul to be a portion of God. Live in what 

you know; l ive in the self, l ive in your supreme spiritual 

nature, be united with God and God like.  Offer, fi rst, al l  your 

actions as a sacrifice to the Highest and the One in you and 

to the Highest and the One in the world;  deliver last all you 

are and do into his hands for the su preme and universal 

spirit to do through you his own will  and works in the world. 

This is the solution that I present to you and in the end you 

will find that there is no other." 

Here it is n ecessary to state the G ita's view of the 

fundamental opposition on which l ike all  I ndian teach ing it 

takes its position.  This f inding of the true self, this 

knowledge of the godhead within us and all  is not an easy 

thing; nor is it an easy thing either to tu rn this knowledge, 

even though seen by the mind,  into the stuff of our 

consciousness and the whole condition of our action. All  

action is determined by the effective state of our being, and 

the effective state of our being is determined by the state of 

our constant self-seeing will and active consciousness and 

by its basis of kinetic movement. It  is what we see and 

believe with our whole active nature ou rselves to be and 
our relations with the world to mean , it is our faith,  our 

sraddha, that makes us what we are. But the consciousness 

of man is of a double kind and corresponds to a double 

truth of existence; for there is a truth of the inner reality and 

a truth of the outer appearance. According as he lives in 

one or the other, he will be a m i nd dwe l l i ng in  hu man 

ignorance or a soul founded in divine knowledge. 

In its outer appearance the truth of existence is solely 

what we call Nature or Prakriti, a Force that operates as the 
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whole law and mechanism of being, creates the world which 

is the object of our mind and senses and creates too the 

mind and senses as a means of relation between the 

creature and the objective world i n  which he l ives. In this 

outer appearance man in his sou l ,  his mind, his life, his 

body seems to be a creature of Nature differentiated from 
others by a separation of h is body, l ife and mind and 

especially by his ego-sense - that subtle mechanism 

constructed for him that he may confirm and centralise his 

consciousness of al l  this strong separaten ess and 

difference. All  in  him, his soul of mind and its action as well  

as the fu nctioning of his l ife and body, is very evidently 

determined by the law of his nature, cannot get outside of 

it, cannot operate otherwise. He attributes i ndeed a certain 

freedom to his personal wi l l ,  the will of his ego; but that in  

reality amounts to nothing,  since his ego is only a sense 

which makes him identify himself with the creation that 

Natu re has made of him, with the varying mind and l ife and 

body she has constructed. His ego is itself a product of her 

workings, and as is the nature of his ego, so wil l  be the 

nature of its will and according to that he m ust act and he 

can no other. 

Th is then is man's ordinary consciousness of himself, 

this his faith in  his own being, that he is a creature of Nature, 

a separate ego establishing whatever relations with others 

and with the world,  making whatever development of 

hi mself, satisfying whatever wi l l ,  desire, idea of his mind 

may be permissible in  her circle and consonant with her 

intention or law i n  his existence. 

There is, however, something in  man's consciousness 
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which does not fall in with the rigidity of this formula; he has 
a faith, which grows greater as his soul develops, in another 

and an inner reality of existence. In this inner reality the 

truth of existence is no longer Nature but Soul and Spirit, 

Pu rusha rather than Prakriti. Natu re herself is only a power 

of Spirit, Prakriti the force of the Purusha. A Spirit, a Self, a 

Being one in all  is the master of this world which is only his 

partial man ifestation. That Spi rit is the upholder of Nature 

and her action and the giver of the sanction by which alone 

her law becomes imperative and her force and its ways 
operative. That Spi rit with i n  her is the Knower who 

i l luminates her and makes her conscie11t in us; his is the 

im manent and superconscient Wil l  that inspires and 

motives her workings. The soul in  man , a portion of this 

Divin ity, shares his nature. O u r  natu re is our soul's 

manifestation, operates by its sanction and embodies its 

secret self-knowledge and self-consciousness and its wil l  

of being in  her motions and forms and changes. 

The real soul and self of us is hidden from our 

i ntell igence by its ignorance of i n n e r  things, by a false 

identification, by an absorption in  our outward mechanism 

of mind,  l ife and body. But if the active soul of man can 

once draw back from this identification with its natural 

instruments, if it can see and l ive in the entire faith of its 

inner reality, then all is changed to it, life and existence take 

on another appearance, action a different meaning and 

character. Our being then becomes no longer this l itt le 

egoistic creation of Nature, but the largeness of a divine, 

immortal and spiritual Power. Our consciousness becomes 
no longer that of this l imited and struggl ing mental and vital 

creature, but an infinite, divine and spiritual consciousness. 
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And our wil l  and action too are no longer that of this 

bounded personality and its ego, but a divine and spiritual 

will and action,  the wi l l  and power of the Un iversal ,  the 

Supreme, the All-Self and Spirit acting freely through the 

human figure .  

"This is the g reat change and transfiguration ," runs the 

message of the God head in man, the Avatar, the divine 

Teacher, "to which I call  the elect, and the elect are all who 

can turn their will  away from the ignorance of the natural 

i nstruments to the soul's deepest experience, its knowledge 

of the inner self and spirit, its contact with the Godhead, its 

power to enter into the Divine. The elect are all who can 

accept this faith and this g reater law. It is difficult indeed to 

accept for the human i ntellect attached always to its own 

cloud-forms and half l ights of ignorance and to the yet 

obscurer habits of man's mental,  nervous and physical 

parts; but once received it is a great and sure and saving 

way, because it is identical with the true truth of man's bei ng 

and it is the authentic movement of his i nmost and supreme 

nature. 

"But the change is a very g reat one, an enormous 

transformatio n ,  and it can not be done without an entire 

turning and conversion of your whole being and nature. 

There wil l  be needed a complete consecration of you r  self 

and your nature and your life to the Highest and to nothing 

else but the Highest; for all  must be held only for the sake 

of the Highest, noth ing accepted except as it is in God and 

a form of God and for the sake of the Divine. There will be 

needed an admission of new truth , an entire tu rn and giving 

of your mind to a new knowledge of self and others and 
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world and God and soul and Nature, a knowledge of 

oneness, a knowledge of universal Divin ity, which will  be at 

fi rst an acceptance by the understanding but must become 

in the end a vision, a consciousness, a permanent state of 

the soul and the frame of its movements. 

"There wil l  be needed a will that shall make this new 

knowledge, vision, consciousness a motive of action and 

the sole motive. And it m ust be the motive not of an action 

g rudging,  l imited, confined to a few necessary operations 

of Nature or to the few things that seem helpful to a formal 

perfection, apposite to a rel igious turn or to an individual 

salvation, but rather all action of human life taken up by the 

equal spi rit and done for the sake of God and the good of 

all  creatures. There will  be needed an upl ifting of the heart 

in a single aspiration to the Highest, a single love of the 

Divine Being, a single God-adoration.  And there must be a 

widening too of the cal med and enl ightened heart to 

embrace God in all beings. There will  be needed a change 

of the habitual and normal nature of man as he is now to a 

supreme and divine spi ritual nature. There will  be needed 

in a word a Yoga which shall be at once a Yoga of integral 

knowledge, a Yoga of the integral will  and its works, a Yoga 

of integral love, adoration and devotion and a Yoga of an 

integral spiritual perfection of the whole being and of all its 

parts and states and powers and motions. 

"What then is this knowledge !hat wi l l  have to be 

admitted by the understanding,  supported by the soul's faith 

and made real and l iving to the mind, heart and life? It is the 

knowledge of the supreme Soul and Spirit in its oneness 

and its wholeness. It  is the knowledge of One who is for 
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ever, beyond Ti me and Space and name and form and 

world, high beyond his own personal and impersonal levels 

and yet from whom all  this proceeds, One whom all 

manifests in manifold Nature and her mu ltitude of figu res. It 

is the knowledge of him as an impersonal eternal immutable 

Spirit, the calm and l imitless thing we call Self, infinite, equal 

and always the same, unaffected and un modified and 

unchanged amid al l  this constant changing and all  this 

multitude of individual personalities and soul powers and 

Nature powers and the forms and forces and eventualities 

of this transitory and apparent existence. It is the knowledge 
of him at the same time as the Spirit and Power who seems 

ever mutable in Nature, the Inhabitant who shapes himself 

to every form and modifies h imself to every g rade and 
degree and activity of his power, the Spi rit who, becoming 

all  that is even while he is for ever infi nitely more than all 

that is, dwells in man and animal and thing, subject and 

object, soul and mind and l ife and matter, every existence 

and every force and every creature. 

"It is not by insisting on this or that side only of the truth 

that you can p ractise this Yoga. The Divine whom you have 

to seek, the Self whom you have to discover, the supreme 

Soul of whom you r soul is an eternal portion , is 

simultaneously al l  these things; you have to know them 

simultaneously in a supreme oneness, enter into all  of them 

at once and in all states and all things see Him alone. If he 

were solely the Spirit m utable in Nature, there would be only 

an eternal and universal becoming. If you limit you r faith 

and knowledge to that one aspect, you wil l  never go beyond 

your personal ity and its constant changeful figu res; on such 

a foundation you would be bound altogether in the 
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revolutions of Nature. But you are not merely a succession 

of soul moments in Time. There is an impersonal self in you 

which supports the stream of you r  personality and is one 

with God's vast and impersonal spirit.  And i ncalculable 

beyond this impersonality and personality, dominating these 

two constant poles of what you are here ,  you are eternal 

and transcendent in  the Eternal Transcendence. 

"If, agai n ,  there were only the truth of an eternal 

impersonal self that neither acts nor creates, then the world 

and you r soul would be i l lusions without any real basis. If 

you l i mit your faith and knowledge to this one lonely aspect, 

the renunciation of l ife and action is you r  only resource. But 
God in the world and you in the world are real ities; the world 

and you are true and actual powers and manifestations of 

the Supreme. Therefore accept l ife and action and do not 

reject them. One with God in your impersonal self and 

essence, an eternal portion of the Godhead turned to him 

by the love and adoration of your spi ritual personality for its 

own I nfinite, make of your natural being what it is intended 

to be, an instrument of works, a channel, a power of the 

Divi ne. That it always is in its truth , but now u nconsciously 

and imperfectly, t h rough the lower nature, doomed to a 

disfig u rement of the Godhead by your ego. Make it 

consciously and perfectly and without any distortion by ego 

a power of the Divine in his supreme spiritual nature and a 

vehicle of his wi l l  and h is works. I n  this way you will  live in  

the integral truth of your own being and you wil l  possess 

the integral God-union , the whole and flawless Yoga. 

''The Supreme is the Pu rushottama, eternal beyond all 

manifestation, infin ite beyond all  l im itation by Time or Space 
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or Causality or any of his numberless qualities and features. 

But this does not mean that in his supreme eternity he is 

unconnected with all that happens here, cut off from world 

and Nature, aloof from all these beings. He is the su preme 

ineffable Brah man , he is impersonal self, he is all personal 

existences. Spi rit here and life and matter, soul and Natu re 

and the works of Nature are aspects and movements of his 

infinite and eternal existence. He is the supreme 

transcendent Spirit and all  comes into manifestation from 

him and are his forms and his self-powers. As the one self 

he is here al l-pervasive and equal and impersonal in man 

and animal and thing and object and every force of Nature. 

He is the supreme Soul and all souls are tireless flames of 

this one Sou l .  Al l  l iving beings are in their spiritual 

personality deathless portions of the one Person or 

Purusha. He is the eternal Master of al l  man ifested 
existence, Lord of the worlds and thei r creatures. He is the 

omnipotent originator of all actions, not bound by his works, 

and to him go all action and effort and sacrifice. He is in all 

and all are in h i m ;  he has become all and yet too he is 

above all  and not l imited by h is creations. He is the 

transcendent Divi ne; h e  descends as the Avatar; he is 

man ifest by his power in  the Vibhuti ; he is the Godhead 
secret in  every h u man being.  All the gods whom men 

worship are only personalities and forms and names and 

mental bodies of the one Divine Existence. 

"The Su preme has man ifested the world from h i s  

spiritual essence a n d  in h is own infin ite existence and 

man ifested h i mself too variously in the world. All  things are 

his powers and figures and to the powers and fig u res of 

him there is no end, because he himself is infinite. As a 
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pervading and containing impersonal self-existence he 

informs and sustains equally and without any partial ity, 

p reference or attachment to any person or thing or 

happening or feature all this infinite manifestation in Time 

and the universe. This pure and equal Self does not act, 

but supports impartially all the action of things. And yet it is 

the Supreme, but as the cosmic Spirit and the Time Spirit, 

who wills and conducts and determines the action of the 

world through his multitudinous power-to-be, that power of 

the Spirit which we call Nature. He creates, sustains and 
destroys his creations. He is seated too in the heart of every 

l iving creature and from there as a secret Power in the 

individual, no less than from his universal p resence in the 

Cosmos, he originates by force of Nature, manifests some 

l ine of his mystery in qual ity of nature and in executive 
energy of nature, shapes each thing and being separately 

according to its kind and in itiates and upholds all action. It 

is this transcendent first origi nation from the Supreme and 

this constant universal and individual man ifestation of Him 

in things and beings which makes the complex character of 

the cosmos. 

"There are always these three eternal states of the 

Divine Being. There is always and for ever this one eternal 

imm utable self-existence which is the basis and support of 

existent things. There is always and for ever this Spi rit 

mutable in Nat u re man ifested by her as all these 

existences. There is always and for ever this transcendent 

Divine who can be both of these others at once, can be a 

pure and si lent Spirit and at the same time the active soul 
and life of the cycles of the un iverse, because he is 

something other and more than these two whether taken 
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separately or together. I n  us is the Jiva, a spi rit of this Spirit, 

a conscious power of the Supreme. He is one who carries 

in his deepest self the whole of the immanent Divine and 

in Nature l ives in the u n iversal Divine, - no tem porary 

creation but an eternal soul acting and moving in the eternal 

Self, in  the eternal I nfinite. 

''This conscient soul in  us can adopt either of these three 

states of the Spirit. Man can live here in  the mutabi l ity of 

Nature and in that alone. I gnorant of his real self, ignorant 

of the Godhead within h i m ,  he knows only Nature: he sees 

her as a mechanical executive and creative Force and sees 

himself and others as her creations, - egos, separated 

existences in her un iverse. It is thus, superficial ly, that he 

now l ives and, while it is so and until  he exceeds this outer 

consciousness and knows what is within him, all his thought 

and science can only be a shadow of l ight thrown upon 

screens and surfaces. This ignorance is possible, is even 

imposed, because the Godhead within is h idden by the veil 

of his own power. His greater reality is lost to our view by 

the completeness with which he has identified himself in  a 

partial appearance with his creations and images and 

absorbed the created mind i n  the deceptive workings of his 

own Nature. And it is possible also because the real ,  the 

eternal, the spiritual Nature which is the secret of things in 

themselves is not manifest in  their outward phenomena. 

The Nat u re which we see when we look outwards, the 

Nature which acts in  our mind and body and senses is a 

lower Force, a derivation , a Magician who creates figu res 

of the Spirit but hides the Spirit in its figures, conceals the 

truth and makes men look upon masks, a Force which is 
only capable of a sum of secondary and depressed values, 
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not of the full power and glory and ecstasy and sweetness 

of the man ifestation of the Divine. This Natu re in us is a 

Maya of the ego, a tangle of the dualities, a web of igno

rance and the three gunas. And so long as the soul of man 

l ives in the surface fact of mind and life and body and not in 

his self and spirit, he cannot see God and himself and the 

world as they really are, cannot overcome this Maya, but 

must do what he can with its terms and figures. 

"It is possible by drawing back from the lower turn of his 

nature in  which man now lives, to awake from this l ight that 

is darkness and live in the luminous truth of the eternal and 

immutable self-existence. Man then is no longer bound up 
in his narrow prison of personality, no longer sees himself 

as this little I that thinks and acts and feels and struggles 

and labours for a little. He is merged in the vast and free 

impersonal ity of the pure spirit; he becomes the Brahman; 

he knows himself as one with the one self in all  things. He 

is no longer aware of ego, no longer troubled by the 

dualities, no longer feels anguish of g rief or disturbance of 

joy, is no longer shaken by desire, is no longer troubled by 
sin or l imited by virtue. Or if the shadows of these things 

remain,  he sees and knows them only as Nature working in 

her own qual ities and does not feel them to be the truth of 
himself in  which he l ives. Nature alone acts and works out 

her mechanical f igures: but the pure spirit is si lent, inactive 

and free. Cal m ,  untouched by her workings, it regards them 

with a perfect equal ity and knows itself to be other than 

these things. This spi ritual state brings with it a sti l l  peace 

and freedom but not the dynamic divinity, not the integral 
perfection; it is a g reat step, but it is not the integral God

knowledge and self-knowledge. 
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"A perfect perfection comes only by living in the supreme 

and the whole Divine. -Then the soul of man is united with 

the Godhead of which it is a portion; then it is one with all  

beings in the self and spirit, one with them both in God and 

in Nature; then it is not only free but complete, plunged in 

the supreme fel icity, ready for its ultimate perfection . He 

sti l l  sees the self as an eternal and changeless Spirit silently 

supporting all  things; but he sees also Natu re no longer as 
a mere mechanical force that works out thi ngs according to 

the mechanism of the gunas, but as a power of the Spirit 

and the force of God in man ifestation. He sees that the 

lower Natu re is not the in most truth of the spirit's action; he 

becomes aware of a highest spiritual nature of the Divine in 

which is contained the source and the yet to be realised 

greater truth of all that is imperfectly figured now in mind, 

l ife and body. Arisen from the lower mental to this supreme 
spiritual nature, he is delivered there from all ego. He knows 

h i mself as a spiritual being, in h i s  essence one with al l  

existences and in h i s  active natu re a power of the one 

Godhead and an eternal soul  of the transcendent I nfinite. 

He sees all in God and God in all ;  he sees all  things as 

Vasudeva. He is del ivered from the dual ities of joy and g rief, 

from the pleasant and the unpleasant, from desire and 

disappointment, from sin and virtue.  All henceforth is to h is 

conscious sight and sense the wi l l  and wo rking of the 

Divine.  He l ives and acts as a soul and portion of the 

un iversal consciousness and power; he is f i l led with the 

transcendent divine delight, a spi ritual Ananda. His action 

becomes the divine action and his status the highest 

spiritual status. 
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"This is the solution , this the salvation, this the perfection 

that I offer to all those who can listen to a divine voice with in 

them and are capable of this faith and knowledge. But to 

climb to this pre-eminent condition the fi rst necessity, the 

original radical step is to tu rn away from all that belongs to 

your lower Natu re and fix yourself by concentration of the 

will and intelligence on that which is higher than either will 

or intell igence, higher than mind and heart and sense and 

body. And fi rst of all you must turn to you r  own eternal and 

immutable self, impersonal and the same in all creatures. 

So long as you live in ego and mental personality, you will  

always spin endlessly in the same rounds and there can be 

no real issue. Turn you r  will inward beyond the heart and its 

desires and the sense and its attractions; l ift it upward 

beyond the mind and its associations and attachments and 
its bounded wish and thought and impu lse. Arrive at 

someth ing with in you that is eternal,  ever unchanged, calm ,  

unperturbed, equal, impartial to a l l  things a n d  persons and 

happenings, not affected by any action, not altered by the 

f igures of Nature. Be that, be the eternal self, be the 

Brahman. If you can become that by a permanent spiritual 
experience, you wil l  have an assured basis on which you 

can stand delivered from the l im itations of your mind

created personality, secure against any fall from peace and 

knowledge, free from ego. 

"Thus to impersonalise you r  being is not possible so 

long as you n u rse and cherish anti cling to your ego or 

anything that belongs to it. Desire and the passions that 

arise from desire are the principal sign and knot of ego. It is 

desire that makes you go on saying I and mine and subjects 

you through a persistent egoism to satisfaction and 
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dissatisfactio n ,  l iking and disl iking,  hope and despair, joy 
and g rief, to your petty loves and hatreds ,  to w rath and 
passion, to your attac h ment to success and things pleasant 
and to the sorrow and s uffe ri ng of fai l u re and of things 
u n p l easant. Desire brings always confusion of  m i nd and 
l i m itation of the w i l l ,  an egoi stic and distorted view of things, 
a fai l u re and clouding of knowledge.  D e s i re and its 
p references and violences are the fi rst strong root of sin 
and error. There can b e  whi le you cherish desire no assu red 
sta i n l ess tran q u i l l ity, no settled l ight,  no calm p u re 

knowledge. There can be no right being - for desi re is a 
perversion of the s p i rit - and no f irm fou ndation for right 

thought, action and feel i n g .  Desire, if p e rm itted to remain 
under whatever colo u r, is  a perpetual menace even to the 
wisest and can at any m oment s u btly or violently cast down 
the m i n d  from even its f irmest and m ost s u re l y  acq u i red 
fou ndation.  Desire is the chief enemy of spi ritual p e rfection . 

"Slay then desire;  p u t  away attach ment to t h e  
possession and e njoyment o f  the outwardness o f  things. 
Separate you rself from all  that comes to you as outward 

touches and sol icitatio n s ,  as objects of the m i n d  and 
senses. Learn to bear and reject al l  the rush of the passions 
and to remain securely seated in you r  inner self even w h i l e  

t h e y  rage in you r  m e m be rs ,  u nti l  a t  last t h e y  cease t o  affect 
any part of you r  natu re .  Bear and put away s i m i larly the 
forceful attacks and even the sl ightest insi n uating touches 

of joy and sorrow. Cast away l i ki n g  and disl ik ing,  destroy 
p reference and hatred, root out s h rinking and repugnance. 
Let there be a cal m indifference to these things and to all  
the objects of desire in al l  your natu re . Look on them with 
the si lent and tranq u i l  regard of an i m p e rsonal s p i rit. 
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"The res u lt wi l l  be an absolute equality and the power of 
u nshakable calm that the u n iversal spirit maintains in front 

of its creations, facing ever the m anifold action of N at u re .  
Look with equal eyes; receive with an equal h eart and mind 
a l l  that comes to you,  s uccess and fai l u re ,  honour and 
dishono u r, the esteem and love of m e n  and their scorn and 
persecution and hatred, every happe n i n g  that would be to 
others a cause of joy and every happening that would be to 

others a cause of sorrow. Look with equal  eyes on al l  
persons, on the good and the wicked , on the wise and the 

foolish , on the B ra h m i n  and the outcaste , on man at his 
highest and every pettiest c reat u re .  M eet equally al l  men 
whatever their relations to you ,  friend and al ly, neutral and 
indifferent, opponent and enemy, lover and hater. These 
things touch the ego and you are called to be free from 
ego. These are personal relations and you have to observe 

all with the deep regard of the impersonal spirit. These are 
temporal and personal differences which you have to see 
but not be influenced by them ;  for you m ust fix not on these 

differences but on that which is the same in a l l ,  on the one 
self which all are, on the Divine in every creature and on the 
one working of N at u re w h ich is the equal will of G od in men 
and things and e n e rg ies and happenings and in al l  
endeavou r  and result  and whatever outcome of the world's 
labour. 

"Action wil l  sti l l  be done in you because N at u re is always 
at work; but you m ust learn and feel that you r  self is not the 
doer of the action . Observe s i m ply, observe u n m oved the 
working of N at u re and the p lay of her q u al it ies and the 
magic of t h e  g u nas. Observe u n moved this action in 

you rself; look on all  that is being done around you and see 
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that it is the same working in others. Observe that the result 
of your works and theirs is constantly other than you or they 
desired or intended, not theirs, not yours, but omnipotently 
fixed by a greater Power that wills and acts here in universal 
Nature. Observe too that even the will in your works is not 
yours but Nature's. It is the will of the ego sense in you and 
is determined by the predominant qual ity in your 
composition which she has developed in the past or else 
brings forward at the moment. It  depends on the play of 

your natural personality and that formation of Nature is not 
your true person. Draw back from this external formation to 
your inner silent self; you wil l  see that you the Purusha are 
Inactive, but Nature continues to do always her works 
according to her gunas. Fix yourself in this inner inactivity 
and stillness: no longer regard yourself as the doer. Remain 
seated in yourself above the play, free from the perturbed 
action of the gunas. Live secure in the purity of an 

impersonal spirit, live untroubled by the mortal waves that 
persist in your members. 

"If you can do this, then you will find yourself upl ifted 
into a great release, a wide freedom and a deep peace. 
Then you will  be aware of God and immortal, possessed of 
your dateless self-existence, independent of mind and life 
and body, sure of your spiritual being, u ntouched by the 
reactions of Nature, unstained by passion and sin and pain 
and sorrow. Then you will depend for your joy and desire on 
no mortal or outward or worldly thing, but wil l  possess 
inalienably the self-sufficient delight of a calm and eternal 
spirit. Then you wil l  have ceased to be a mental creature 

and will have become spirit i l l imitable, the Brahman. And 
into this eternity of the si lent self, rejecting from your mind 
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all seed of thought and all root of desire, rejecting the figure 

of birth in the body, you can pass at your end by 
concentration in the pure Eternal and a mighty transference 
of your consciousness to the Infinite, the Absolute. 

"This however is not all the truth of the Yoga and this 
end and way of departure, though a great end and a great 

way, is not the thing I propose to you .  For I am the eternal 
Worker within you and I ask of you works. I demand of you 
not a passive consent to a mechanical movement of Nature 

from which in your self you are wholly separated, indifferent 
and aloof, but action complete and divine, done as the 

will ing and understanding instrument of the Divine, done 
for God in you and others and for the good of the world. 
Th is action I propose to you, first no doubt as a means of 

perfection in the supreme spiritual Nature, but as a part too 
of that perfection . Action is a part of the integral knowledge 

of God, of his greater mysterious truth and of an entire living 
in the Divine; action can and should be continued even after 
perfection and freedom are won. I ask of you the action of 
the Jivanmukta, the works of the Siddha. Something has to 
be added to the Yoga already described, - for that was only 

a first Yoga of knowledge.  There is also a Yoga of action in 
the i l lumination of God-experience; works can be made one 
spirit with knowledge. For works done in a total self-vision 
and God-vision, a vision of God in the world and of the world 

in God are themselves a movement of knowledge, a 
movement of light, an indispensable means and an intimate 
part of spiritual perfection . 

"Therefore now to the experience of a high imper-
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sonality add too this knowledge that the Supreme whom 

one meets as the pure si lent Self can be met also as a vast 
dynamic Spirit who originates all works and is Lord of the 

worlds and the Master of man's action and endeavour and 
sacrifice. This apparently self-acting mechanism of Nature 
conceals an immanent divine Will  that compels and gu ides 

it and shapes its pu rposes. But you cannot feel or know that 
Will  while you are shut up in your narrow cell  of personality, 
blinded and chained to your viewpoint of the ego and its 
desires. For you can wholly respond to it only when you are 
impersonalised by knowledge and widened to see all things 
in the self and in God and the self and God in all things. All 

becomes here by the power of the Spirit; all do their works 
by the immanence of God in things and his presence in the 
heart of every creature.  The Creator of the worlds is not 
l imited by his creations; the Lord of works is not bound by 
his works; the divine Wil l  is not attached to its labour and 
the results of its labour: for it is omnipotent, all-possessing 

and all-blissful .  But sti l l  the Lord looks down on his creations 
from his transcendence; he descends as the Avatar; he is 
here in you; he rules from with in all things in the steps of 
their  nature. And you too must do works in him, after the 
way and in the steps of the divine nature, untouched by 

l imitation , attachment or bondage. Act for the best good of 
all,  act for the maintenance of the march of the world, for 
the support or the leading of its peoples. The action asked 

of you is the action of the l iberated Yagin;  it is the 
spontaneous output of a free and God-held energy, it is an 
equal-minded movement, it is a selfless and desireless 
labour. 

"The first step on this free, this equal, this divine way of 
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action is to put from you attachment to fruit and recompense 
and to labour only for the sake of the work itself that has to 
be done. For you must deeply feel that the fruits belong not 
to you but to the Master of the world. Consecrate your 

labour and leave its returns to the Spirit who manifests and 

fulfils himself in the un iversal movement. The outcome of 
your action is determined by his will  alone and whatever it 
be, good or evil fortune, success or failure, it is turned by 

him to the accomplishment of his world purpose. An entirely 
desireless and disinterested working of the personal will  
and the whole instrumental natu re is the fi rst rule of 

Karmayoga. Demand no fruit, accept whatever result is 
given to you; accept it with equality and a calm gladness: 
successful or foi led, prosperous or affl icted, continue 
unafraid, untroubled and unwavering on the steep path of 
the divine action. 

'This is no more than the first step on the path. For you 
must be not only unattached to results, but unattached also 
to your labour. Cease to regard your works as your own; as 

you have abandoned the fruits of your work, so you must 
su rrender the work also to the Lord of action and sacrifice. 
Recognise that your nature determines your action; your 

nature rules the immediate motion of your Swabhava and 
decides the expressive turn and development of your spirit 
in the paths of the executive force of Prakriti. Bring in no 

longer any self-wil l  to confuse the steps of your mind in 
following the Godward way. Accept the action proper to your 
nature. Make of all  you do from the greatest and most 
unusual effort to the smallest daily act, make of each act of 
your mind, each act of your heart, each act of your body, of 
every inner and outer turn, of every thought and will and 
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feeling, of every step and pause and movement, a sacrifice 
to the Master of all sacrifice and Tapasya. 

"Next know that you are an eternal portion of the Eternal 
and the powers of your nature are noth ing without h i m ,  
noth ing i f  not h i s  partial self-expression. It  is t h e  Divine 
I nfinite that is being progressively fulfil led in your nature. It 
is the supreme power-to-be, it is the Shakti of the Lord that 
shapes and takes shape in your swabhava. Give up then all 
sense that you are the doer; see the Eternal alone as the 
doer of the action. Let your natural being be an occasion, 
an instrument, a channel of power, a means of 
manifestation. Offer up your will  to him and make it one 

with h is eternal wi l l :  surrender all your actions in the silence 
of your self and spirit to the transcendent Master of your 
nature. This cannot be really done or done perfectly so long 
as there is any ego sense in you or any mental claim or vital 
clamour. Action done in the least degree for the sake of the 
ego or tinged with the desire and will of the ego is not a 
perfect sacrifice. Nor can this great thing be well  and truly 
done so long as there is inequality anywhere or any stamp 
of ignorant shrinking and preference. But when there is a 
perfect equal ity to all works, results, things and persons, a 
su rrender to the Highest and not to desire or ego, then the 
divine Will determines without stumbling or deflection and 
the divine Power executes freely without any nether 
interference or perverting reaction all works in the pu rity 
and safety of your transmuted nature. To allow your every 
act to be shaped th rough you by the divine Wil l  in its 
immaculate sovereignty is the highest degree of the 
perfection that comes by doing works in Yoga. That done, 
your nature will follow its cosmic walk in a complete and 
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constant union with the Supreme, express the highest Self, 
obey the lshwara. 

"Th is way of divine works is a far better release and a 
more perfect way and solution than the physical 
renunciation of life and works. A physical abstention is not 
entirely possible and is not in the measure of its possibility 
indispensable to the spi rit's freedom; it is besides a 
dangerous example, for it exerts a misleading infl uence on 
ordinary men. The best, the greatest set the standard which 
the rest of humanity strive to follow. Then since action is the 
nature of the embodied spirit, since works are the will of the 

eternal Worker, the great spirits, the master minds should 
set this example. World-workers should they be , doing all 
works of the world without reservation, God-workers free, 
glad and desireless, l iberated souls and natures. 

''The mind of knowledge and the will of action are not 
all ;  there is within you a heart whose demand is for delight. 

Here too in the heart's power and i l lumination, in its demand 
for delight, for the soul's satisfaction your nature must be 
turned, transformed and lifted to one conscious ecstasy with 
the Divine. The knowledge of the impersonal self brings its 

own Ananda; there is a joy of impersonality, a singleness of 
joy of the pure spirit. But an integral knowledge brings a 
greater triple delight. It opens the gates of the 
Transcendent's bliss; it releases into the l imitless delight of 
a un iversal impersonality; it discovers the rapture of all this 
multitudinous man ifestation : for there is a joy of the Eternal 
in Nature. This Ananda in the Jiva, a portion here of the 
Divine, takes the form of an ecstasy founded in the 
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Godhead who is his source, in his su preme self, in the 

Master of his existence. An entire God-love and adoration 
extends to a love of the world and all its forms and powers 

and creatures; in all the Divine is seen, is found, is adored, 

is served or is felt in oneness. Add to knowledge and works 
this crown of the eternal triune delight; admit this love, learn 
this worsh ip; make it one spirit with works and knowledge. 
That is the apex of the perfect perfection.  

"This Yoga of love wi l l  give you a highest potential force 

for spi ritual largeness and unity and freedom. But it must 
be a love which is one with God-knowledge. There is a 
devotion which seeks God in suffering for consolation and 

succour and del iverance; there is a devotion which seeks 
him for his gifts, for divine aid and protection and as a 
fountain of the satisfaction of desire; there is a devotion 
that, still ignorant, turns to him for light and knowledge. And 
so long as one is l imited to these forms, there may persist 

even in their highest and noblest Godward turn a working 

of the three gunas. But when the God-lover is also the God
knower, the lover becomes one self with the Beloved; for 

he is the chosen of the Most High and the elect of the Spirit. 
Develop in yourself this God-engrossed love; the heart 
spiritualised and l ifted beyond the l imitations of its lower 

nature will reveal to you most intimately the secrets of God's 
immeasurable being, bring into you the whole touch and 

influx and glory of his divine Power and open to you the 

mysteries of an eternal rapture. It is perfect love that is the 
key to a perfect knowledge. 

"This integral God-love demands too an integral work 

for the sake of the Divi ne in yourself and in all creatures. 
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The ordinary man does works in obedience to some desire 
sinful or virtuous, some vital impu lse low or high, some 
mental choice common or exalted or from some mixed mind 
and life motive. But the work done by you must be free and 
desireless; work done without desire creates no reaction 
and imposes no bondage. Done in a perfect equality and 
an unmoved calm and peace, but without any divine 
passion , it is at first the fine yoke of a spiritual obligation , 

kartavyam karma, then the upl ifting of a divine sacrifice; at 
its highest it can be the expression of a calm and glad 
acquiescence in active oneness. The oneness in love will 

do much more: it will  replace the fi rst impassive calm by a 
strong and deep rapture, not the petty ardour of egoistic 
desire but the ocean of an infinite Ananda. It will bring the 

moving sense and the pure and divine passion of the 
presence of the Beloved into your works; there will be an 
insistent joy of labour for God in yourself and for God in all 

beings. Love is the crown of works and the crown of 
knowledge. 

"This love that is knowledge, this love that can be the 
deep heart of your action, will be your most effective force 
for an utter consecration and com plete perfection. An 
integral union of the individual's being with the Divine Being 
is the condition of a perfect spiritual l ife. Turn then 
altogether towards the Divine;  make one with him by 

knowledge, love and works all your nature. Turn utterly 
towards him and give up ungrudgingly into his hands your 
mind and your heart and your wil l ,  all your consciousness 
and even you r ve ry senses and body. Let your 
consciousness be sovereignly moulded by him into a 
flawless mould of his divine consciousness. Let your heart 
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become a lucid or flaming heart of the Divine. Let you r will  

be an impeccable action of his will .  Let you r  very sense and 

body be the rapturous sensation and body of the Divine. 

Adore and sacrifice to him with all  you are; remember him 

in every thought and feel ing,  eve ry impulsion and act. 

Persevere until  all these things are wholly his and he has 

taken up even in most common and outward things as i n  

t h e  i nmost sacred chamber o f  your spirit h i s  constant 
transmuting presence. 

* 

"This triune way is the means by which you can rise 

entirely out of your lower into you r  supreme spiritual nature. 
That is the hidden superconscient nature in which the Jiva, 

a portion of the high I nfinite and Divine and intimately one 

in law of being with him,  dwells in his Truth and not any 
longer in an externalised Maya. This perfection, this unity 

can be enjoyed in its own native status, aloof in a supreme 

supracosmic existence: but here also you may and should 

realise it, here i n  the h uman body and physical world. It  is 

not enough for this end to be calm ,  inactive and free from 

the g u nas in the i n n e r  self and to watch and allow 

indifferently thei r  mechanical action in the outer members. 
For the active nature as well as the self has to be given to 

the Divine and to become divine. All that you are must g row 

into one law of being with the Purushottama, stdharmya; 

all must be changed i nto my conscious spiritual becom ing, 

mad-bhava. A completest su rrender must be there .  Take 

refuge with Me i n  all the many ways and along all  the living 

lines of your nature; for that alone will bring about this g reat 

change and perfection.  
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"Th is high consummation of the Yoga wil l  at once solve 
or rather it will  wholly remove and destroy at its roots the 

problem of action.  Human action is a thing full  of difficulties 

and perplexities, tangled and confused l i ke a forest with a 

few more or less obscu re paths cut i nto it rather than 
t h rough it;  but al l  this difficu lty and entanglement arises 

from the single fact that man l ives impri soned in the 
ignorance of his mental, vital and physical natu re . He is 

compelled by its q ual ities and yet affl icted with responsibil ity 

in his wil l  because something in him feels that he is a soul 

who ought to be what now h e  is not at al l  or  very little, 

master and ruler of his nature. All  h is laws of living, all his 
dharmas m ust be under these conditions imperfect, 

temporary and provisional and at best only partly right or 

true. His imperfections can cease only when he knows 
himself, knows the real natu re of the world in which he l ives 

and, most of al l ,  knows the Eternal from whom he comes 

and in whom and by whom he exists. When he has once 
ach ieved a true consciousness and knowledge, there is no 

longer any problem; for then he acts freely out of h i mself 

and lives spontaneously in accordance with the truth of his 
spi rit and his highest natu re. At its ful lest, at the highest 

height of this knowledge it is not he who acts but the Divine, 

the One eternal and infinite who acts in  him and th rough 

him in his l iberated wisdom and power and perfection. 

"Man in his natural being is a sattwic, rajasic and 
tamasic creatu re of Natu re. According as one or other of 

her qualities predomi nates in h i m ,  he makes and follows 

this or that law of his l ife and action. His tamasic, material, 
sensational mind subject to inertia and fear and ignorance 

either obeys partly the compulsion of its environment and 
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partly the spasmodic i m pu l ses of its desires or fi nds a 

p rotection in the rout i n e  following of a d u l l  customary 

intell igence. The rajasic m i n d  of desire struggles with the 

world i n  which it l ives and tries to possess a lways new 

th ings,  to comman d ,  battle,  conquer, create, d estroy, 

acc u m u late . Always it goes forward tossed between 

s uccess and fai l u re ,  joy and sorrow, exu ltation or despair. 

But in al l ,  whatever law it may seem to admit, it fol lows really 
only the law of the lower self and ego, the restless, u nti red,  

self-devo u ring and al l-devouring m in d  of the Asuric and 

Rakshasic natu re. The sattwic i ntell igence s u rmou nts partly 

this state, sees that a better law than that of desire and ego 

m ust be followed and erects and i mposes on itself a social , 

an ethical, a religious rule, a Dharma, a Shastra. This is as 

high as the ordinary m i n d  of man can go, to erect an ideal 

or practical rule for the g uidance of the m i n d  and wi l l  and as 

faithful ly as possible observe it in  l ife and conduct. This 
sattwic mind m ust be developed to its highest point where 

it succeeds i n  p utti n g  away the m ixture of ego motive 

altogether and observes the Dharma for its own sake as an 

i m pe rsonal social ,  ethical or  religious ideal, the thing 

disi nterestedly to be done solely because it i s  right, 
kartavyam karma. 

"The real truth of all  this action of Prakriti is,  however, 

less outwardly m ental and more inwardly subjective. It is 
this that man is an embodied soul involved in material and 

mental nature, and he follows in it a progressive law of his 
development determined by an inner law of his being; his 

cast of spirit m akes out his cast of m i n d  and l ife, h is 

swabhava. Each man has a swadharma, a law of his inner 
being which he m ust observe, find out and follow. The action 
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determined by his inner nature, that is his real Dharma. To 
follow it is the true law of his development; to deviate from 

it is to bring in confusion , retardation and error. That social, 

eth ical , rel igious or othe r  law and ideal is  best for him 

always which h e l ps h i m  to observe and follow out his 

Swadharma. 

"Al l  this action however is  even at its best subject to the 

ignorance of the mind and the play of the g u nas. It  is only 
when the soul of man finds itself that he can overpass and 

e rase from his consciousness the ignorance and the 

confusion of the g unas. It is true that even when you have 

fou nd you rself and l ive in you r self, you r natu re wi l l  sti l l  
continue o n  its o l d  l ines a n d  act for a t ime according t o  its 

inferior modes. But now you can follow that action with a 
perfect self-knowledge and can make of it a sacrifice to the 

M aster of you r  existence . Follow then the law of your 

Swadharma, do the action that is  demanded by you r 

Swabhava whatever it may be.  R eject al l  motive of egoism, 

all  i nitiation by self-wil l ,  al l  rule of desire, u nti l  you can make 

the complete su rrender of al l  the ways of you r  being to the 
Supreme. 

"And when you are once able to do that sincerely, that 

wil l  be the moment to renounce the initiation of your acts 

without exception into the hands of the supreme Godhead 

with i n  you . Then you wi l l  be rel eased from all  laws of 
conduct, l iberated from all  dharmas. The Divine Power and 

Presence within you will free you from sin and evil and lift 
you far above h u man standards of vi rtue. For you will live 

and act in the absolute and spontaneous right and p u rity of 

the spi ritual being and the i mmaculate force of the divine 
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nature. The Divine and not you wil l  enact his own wil l  and 

works through you , not for your lower personal pleasure 
and desire, but for the world-purpose and for your divine 

good and the manifest or secret good of all.  Inundated with 

light, you will see the form of the Godhead in the world and 

in the works of Ti me, know his pu rpose and hear his 
command. Your nature will receive as an instrument his wil l  

only whatever it may be and do it without question, because 
there will come with each initiation of your acts from above 

and within you an imperative knowledge and an i l lumined 

assent to the divine wisdom and its significance. The battle 

will  be h is,  his the victory, his the empire.  
..... 

"This wil l  be your perfection in the world and the body, 
and beyond these worlds of temporal birth the supreme 

eternal superconsciousness will be yours and you will dwell 

for ever in the highest status of the Supreme Spirit. The 

cycles of incarnation and the fear of mortality wil l  not 

distress you; for here in life you will have accomplished the 

expression of the Godhead, and your soul ,  even though it 
has descended into mind and body, will  al ready be living in 

the vast eternity of the Spirit. 

"This then is the supreme movement, this complete 

surrender of your whole self and nature, this abandonment 

of all dharmas to the Divine �ho is your h ighest Self, this 
absolute aspi ration of all your members to the supreme 
spiritual nature. If you can once achieve it, whether at the 

outset or much later on the way, then whatever you are or 

were in your outward nature, you r way is sure and your 

perfection inevitable. A supreme Presence within you will 
take up your Yoga and carry it swiftly along the l ines of your 
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swabhava to its consummate completion. And afterwards 
whatever your way of life and mode of action, you will be 

consciously living, acting and moving in him and the Divine 
Power will act through you in your every inner and outer 

motion. This is the supreme way because it is the highest 
secret and mystery and yet an inner movement 

progressively real isable by all .  This is the deepest and most 
intimate truth of your real , your spiritual existence." 

- Sri Aurobindo, Essays on the Gita. pp. 572-594. 
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