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PREFACE 

India has a special message to give to our 
distraught and materialistic world. It is the 
message of hope and peace- hope in the 
thought that behind every single movement of 
the universe there is a guiding and consoling 
Hand, and the realization of that hope by the 
cultivation of peace in our hearts by constant 
practice and meditation and unswerving faith 
in righteousness. 

Science has divided the world into compart
ments and even split it into atoms. Man, 
instead of b·~ing within the macrocosm, seems 
to stand outside it. Our ancients had learnt the 
prime wisdom of being and belonging to the 
whole universe as one entity. Witness the 
Vedic dictum : ' PilrYJ-amada/:l pilrrJ-amidam 
pilrr}at pilrrJ-amudacyate ; pUTr)-asya pilrYJ-U
madaya pilrYJ-amevavaSi~yate.' The Universe as 
a whole, and every part of it, are of the same 
fullness, viz., the fullness of Brahman. 

On this line of thinking there can be no 
conflict between man and the world. They 
both move and have their being in the same 
universe which is Brahman itself. 

The need for the realisation of such fullness 
and unity has never been greater than in the 
present age in which human brotherhood is 
threatened by conflicts and cleavages caused 
by rivalries in politics, economics, science and 
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technology. Goodwill and understanding among 
all men can come only through proper study 
and reflection. True know ledge is the best cute 
for the ills that threaten mankind. It is such 
knowledge that is instilled in our minds by the 
Gitii through the discourse on ' K~etm ' and 
'K~etrajna '. 

I have tried in the following essays to focus 
attention on these problems. We as Indians 
have first to understand them properly oursel
ves and then preach our message to those in 
sympathy with the realm of the spirit, so that 
the world as a whole could realise the hope of 
a universal brotherhood b'ased on variety and 
freedom. 

I acknowledge my debt of gratitude to all 
those great ~~is and thinkers whose teachings 
have made it possible for me to see this great 
truth, in all its clarity, and overcome all false 
hopes and fears. 

As the opening sloka of the Avadhutagttii 
says: 

ISvaranugrahadeva pUJhsiifh advaita-viisanii, 
mahiibhayakr;tatriirJ-ii dvit1·ii1]-iim yadi jiiyate. 

(A vadh VJtagitii : 1. 1.) 

' It is by Divine Grace alone that total experi
ence is possible.' No greater truth could have 
been written. 

THE AUTHOR. 
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I. THE GITA 1 ON RIGHTEOUSNESS 

I am a devotee of the Gitii, and a devotee of 
S'ri K:r9r;ta- in whose long line of descent my 
family claims a place. The G'itii is a repository 
of the wisdom of the ages, the eternal wisdom. 
I shall with humility try to expound a version 
of it, handed down by the great Aciiryas of 
the S':rngeri S'arilkara school who were exposi
tors of the Absolutist (Advaita) point of view 
to my forbears and myself. If I am somewhat 
inclined towards the view of S'arilkara, it is 
because I have been brought to experience 
reality closer through his system than through 
any other. With these preliminary remarks I 
shall proceed to a presentation of the teachings 
of the Gttii as an example of how righteousness 
or Dharma could be woven into a pattern of 
our life in society. 

The Gttii enjoys the greatest popularity as 
a profound expression of the genuinely philo
sophical mind of man. It is the most widely 
known book not only in India but also abroad. 
Its translations are available in all parts of 
the world, and its text is also one of the most 

1 ' Git~ sugital). kartavyal). kimanyail): 
sastravistarail):, 

yal); svayarh padmanabhasya 
mukhapadmadvinisrt~' 

-Gi:tamahiitm ya. 
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annotated and commented upon by writers. 
How does the Gita renew its appeal from 
generation to generation and why is it always 
a fresh experience whenever one opens it? 
It is because the situation it depicts is a very 
human one, the vacillation of the human spirit, 
in the face of ordained duty. When the duty 
is an unpleasant one it is not easy for man 
to embark on it without justifying his action 
to himself. There are ever so many other 
gitiis- divine songs, like the S'iva-g'ita, Ava
dhuta-gtta, ~tavakra-gita, Brahma-g'ita, etc. 
Yet, why is this the most popular of them all ? 
It is because what it preaches is within the 
easy reach and grasp of all. 

The Gitii is the lamp of wisdom of a Hindu ; 
to it he turns whenever his mind is torn by 
doubts and dissensions, conflict and confusion. 
When he has to choose the best way of action 
amongst contending claims and when his 
instincts conflict with duties ordained for him, 
the G'itii alone offers consolation and help to 
undertake the correct course of action. Its 
central purpose is Nil}sreyasa,l or destruction 
of avidya, to resolve the conflicts that perpe-

1 ' Tasya asya g!tasastrasya sarh~epata}:l 
prayojanari:t param ni}:lsreyasam 
sahetukasya sarhsarasya atyantoparama
lak:P.al).am. 

(Bhagavadgitabhii$ya : sarhkara 
sd Vary! Vilas Press Edition : p. 3) 
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tually assail the soul. The quintessence of the 
teaching of the Mahabhiirata is crystallized in 
the Gitii where according to S'arhkara stress is 
laid on know ledge of the self 1 and on moral 
principles on which private and public con
duct are based. Wilhelm Von Humboldt des
cribed the Gtta as " the most beautiful, nay 
perhaps, the only true philosophical poem 
which all the literatures known to us can 
show." 2 

The Gitii is universal in its appeal. The 
people of India, in particular, through all the 
vicissitudes of ·their history have found in it 
a comfort, and a solace, an inspiration to right 
thought . and conduct, a solvent of the prob
lems that afflict the mind. 

The setting of the Gitii, where the divine 
message is given, is the battle-field. The most 
remarkable personality of the episode is 
Arjuna, who is typical of the man who has 
deluded himself into thinking that he should 
not fight. He was to wage war against the 
Kauravas, his cousins. The outcome was un
certain. It was not unlikely that Arjuna might 

1 'Tacca sarvakarmasarimyasapllrvakad
atmajiianani~tharllpat dharmat bhavati.' 

(Bhagavadg'itabJu'i~ya : sarilkara 
sri Vai).i Vilas Press Edition : p. 3) 

2 Quoted on page 248 : 
"Eastern Religions and Western Thought." 

by Dr. S. Radhakrishnan. 
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suffer defeat. He was in a state of perplexity. 
We have here the man Arjuna, a 'nara ', who 
learns the truth in the hour of crisis from the 
Lord of men, ' N iiriiya?J-a ' or Kr!?Q.a. And Kr!?Q.a 
expounds the truth to Arjuna who exclaims: 
' S'i~yaste'ham siidhi mam tviim prapannam '
'I have surrendered myself as disciple to Thee. 
Teach me the law by which I should live.' 

The Mahiibhiirata epic narrates the story of 
the rivalry between the Kauravas and the 
Pfu).9.avas who are cousins. It teaches that 
' righteousness exalteth '. ' Yato dharmastato 
jayal.z ' - ' Where there is righteousness, there 
is victory.' 

The Gitii is a dialogue1 between S'ri K:r~Q-a, 
the 'incarnation' of the Divine on earth, and 
Arjuna, the 'representative' man. It explains 
the nature of the ultimate truth which means 
the identity of the soul with the Supreme. It 
also gives an exposition of the spiritual means 
to be adopted to realise Brahman. 2 It expounds 
a tradition which has emerged from the spiri
tual experience of mankind. The Gitii is 
accepted as authoritative scripture or holy 
writ by all Hindus.3 Its emphasis on righteous-

1 ' Bhagavadarjunasamvadarupa cakhyayika ' 
~ See introduction of 'Giulharthad'ipikii' a com
mentary on the Bhagavadg'ita by Madhusudana
saraswati. 

2 Ibid. Introductory slokas, 3-10. 
3 Ibid. slokas, 11-30. 
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ness is appreciated universally.1 It inspires 
man with a sense of the 'beauty of holiness'. 
It teaches him to realize himself in spite of a 
chaotic world. It teaches the love of God by 
which alone one is sustained through all the 
vicissitudes of life: 'Na me bhaktah prarJ-G,s
yati ' - ' One who loves me is never lost.' 

The Gitii selects a specific human situation 
which involves a moral dilemma. Arjuna has 
proclaimed his readiness to destroy the Kau
ravas. He first tries all ways of avoiding an 
open conflict to get what is justly due to the 
Pa:Q-Q.avas, but fails. So he comes to the battle
field well-equipped to fight for a righteous 
cause, and is supported by S'ri Kt~a.2 Arjuna's 
courage fails him and at the crucial hour he 
declines to fight : 'I do not long for victory, 
0 l(r:;;l).a, nor kingdom to us, 0 K:r:;;lJ.a, nor 
enjoyment nor even life, after killing our kins
men.' Lord K:r:;;lJ.a counters this argument of 
Arjuna by saying that the latter is practising 
a false kind of resignation based on ignorance 
and calls upon him to adopt the true type of 

1 Ibid. 'Bhagavadupadesacca imam vidyarh labdh
va sokamohavapan'iya puna}). svadharme pravrtta~ 
krtakrtyo babhuveti prasastatareyaril mahaprayojana 
vfdyeii stuyate.' 

2 'Arjunasya yuddhakhye svadharme' 
- Giu;lhiirthadipika on the Gita, Introduction. 
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resignation which consists in 'treating alike 
pleasure and pain, gain and loss, victory and 
defeat.' This kind of resignation of a high 
order, far from causing loss of nerve, generates 
a new courage. It makes a man ready for 
battle, for it is based on true knowledge 
(jfiana). He calls on Arjuna to throw off the 
unworthy faintness of heart and arise : 
'K~udrariz hrdayadaurbalywh tyakt.votti~tha.' 
'If you refuse to fight because you fear 
the death of your kinsmen and elders, you 
would be guilty of the sin of attachment 
and the error of thinking of ' I ' and ' mine '. 
As a k1?atriya you must fight. You have not 
attained perfection and therefore you have no 
right to non-activity." 

Arjuna's unwillingness to fight is not due to 
any weakness of character, but is due to the 
attachment he has for things that are epheme
ral. His soul is in a turmoil but he is ready 
to receive Sri K:ro?lJ.a's teachings. It is in such 
a situation as this that K:r1?1J.a exhorts him to 
take up arms for a righteous cause which is 
also his duty. Arjuna is not the man to draw 
back from a fight in a cowardly manner. His 
present despondency1 is due to his abhorrence 
of the very idea of killing his preceptors and 

1 Arjuna's mistaken grief is clearly analysed by 
Madhusi.idanasaraswati in his commentary on sloka 
34, Chapter I of the Bhagavadgitii. 
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kinsmen, an idea born of wrong knowledge 
and false attachment. 

Arjuna made out a case for his unwilling
ness to fight and K:r~IJ.a dissuades him from 
this folly, by explaining the real relationship 
which exists between the body and the Self. 
The body is no doubt perishable but not so 
the Self. The Self is eternal and indestruc
tible (Avinasi). It neither kills nor is it 
killed and even though the body is slain, the 
Self is not. The embodied Self enters into 
other new bodies after casting off the old ones 
just like a man who takes on new clothes after 
removing the old ones.1 The eternality and 
immortality of the Self thus stands in great 

. contrast to the body in which it is embodied.2 

The Lord points out that the Soul residing in 
the body can never be killed and therefore itJ 
would be highly improper for Arjuna to become 
sorrowful for the death of any being. K:r~IJ.a 
proceeds to expound another argument to 

1 ' Vasarhsi jirl).ani yatha vihaya 
navani g,rh:Q.ati naro'parani ; 
tatha sarirfll).i vihaya jirn~n
yanyani sarhyati navani dehi.' 

(Bhagavadgita: 2-22.) 

2' Antavanta ime deha 
nityasyoktaJ). sar!ril).aQ ; 
anasino' prameyasya 
tasmadyudhyasva bharata.' 

(Ibid : 2-18.) 
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show that Arjuna should not lay down his 
arms but that he should fight. For, a man 
should ' not waver in discharging his ordained 
duties.1 ' Arjuna belonged to the warrior class 
and it was his duty to welcome the opportu
nity to participate in a righteous war. Indeed, 
the Lord points out that if Arjuna engages 
himself in the fight by adopting the right 
spirit, viz., treating alike gain and loss, success 
and failure, joy and sorrow, then he will not 
incur a!ny sin at alP In other words, the 
Lord calls upon Arjuna to follow the path of 
disinterested action which implies that it is 
man's right only to work and not to expect 
rewards thereof.3 It is therefore not wise 
either to practise inactivity or to work with 

1 ' Svadharmamapi cavek~ya 
na vikampitumarhasi ; 
dharmyaddhi yuddhacchreyo'nyat 
~atriyasya na vidyate.' 

(Bhagavadg'ita: 2-31.) 

2 ' Sukhadu}:lkhe same krtva 
li:ibhaUibhau jayajayau ; 
tato yuddhaya yujyasva 
naivarh papamavi:ipsyasi.' 

3 ' Karma.I)yevadhikaraste 
rna phale~ kadacana ; 
rna karmaphalaheturbhfl.l:t 
rna te sango' stvakarmaiJ.i.' 

(Ibid : 2-38.) 

(Ibid : 2-4 'Y.) 
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the object of gaining some reward for the 
action done. Work done in the right spirit never 
binds a man but becomes a cause for his 
release.1 

' I am rid of my delusion ' ( N ~to moha!J) 
confesses Arjuna finally on hearing these and 
other words of wisdom of the Lord and em
barks upon the war readily with conviction 
and earnestness. The free choice ' to act or 
not to act ' is left to him yet. ' Do as thou 
choosest ' - ' Yathecchasi tathii kuru.' - says 
Krsna and leaves the choice to him. 
~d, how else does K:r~lJ-a's teaching dispel 

Arjuna's delusion ? Samkara tells us in his 
Bha~ya of the Gitii that Arjuna had lost his 
power of discrimination as a result of confu
sion of purpose. When he refused to fight, 
was there a moral decline in him? No, but he 
was irresolute. After hearing K:r~lJ-a, he did 
the duty enjoined on him without attachment 
and with resignation. This knowledge (jnana) 
gave him serenity by which he perfected him
self and obtained true knowledge of things.2 

1 ' Karmajam buddhiyukta hi 
phalam tyaktva manisinah · 
janmabandhavinirmuktah ' 
padam gacchantyanamayam.' 

(Bhagavadg'itii : 2-51.) 
2 ' Tayosca sarvakarmasa:rhnyasapurvakad

atmajiianad nanyato niv;rttil:t iti.' 
(Gitabhii$Ya : 2-10.) 
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A man of knowledge alone can work for the 
good of the world (lokasaiz,graha) by precept 
and example. 

One who is himself suffering .from attach
ment or delusion cannot hope to do good to 
others. One has to improve oneself before 
embarking upon the work of improving the 
world. .Sarhkara repeatedly points out in his 
Bhii:ma that the only way to conquer sorrow 
or anger is through right knowledge arising 
from karmasarimyiisa. Ka1'masaJfznyiisa is re
nunciation of the rewards of action and it 
gives knowledge and equipoise. It is this 
teaching of the Lord which makes Arjuna 
finally exclaim: 'I shall do what you enjoin 
me to do.' 

The philosophy of the Gitii presents three1 

important points in regard to the moral order 
bf the universe and its relationship with the 
Self: (i) It says that the universe is based on 
moral order ; it is a dha1'mak$e1ffa. It is rooted 
in a divine, immutable Self which is not 
merely a logical pre-supposition but an actual 
fact involving one's own being. The immorta
lity of the soul which 'does not die nor is 
born,' 'Na jiiyate mriyate vii kadiicit,' is the 

• These are indicated by the meanings of the words 
Tvam, Tat and Asi which are given an exposition in 
the first, second and third Kiir:uJas of the Gitii. See 
Gil.(jhiirthadipikii of Madhusiidanasaraswati, Intro
ductory slokas 8, 9, 10. 
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inevitable corollary of this philosophy, the 
first step of which is to learn to discriminate 
between the body and soul. ( ii) The moral 
order tends to deteriorate and decline from 
time to time and the G'itii shows that it declines 
through man's infatuation.1 However, it has 
to be preserved by man by his correct partici
pation in the great cosmic work described as 
'the wheel set in motion,' 'Evarh pmvartitarh 
cakram.' (iii) And whenever the forces of 
evil are in the ascendant, there is an appear
ance of the divine on the earth in human 
form. 2 The first sloka of the GW'i, 'Dharma
k~etlre kuruk~etre samaveta yuyutsavah. ; ma
maka~l patJ-cJavascaiva kimakurvata Sanjaya' 
is revealing in this connection. The meaning 
of this is rendered in Brahmanandagiri 3 as 
follows : The bodies of Dharmaputra and 
others of the well-intentioned type are called 
'Dharmak~etra,' where righteousness prevails. 
These are protected by Krgta who is 'Kuru
k~etra,' the place where all sacrifices are 
offered. The body is the place (k~etra) where 
surrender or sacrifice to the Lord is made. In 

1 " ' Ahametesam mamaite ' ityevarh 
pra tyayanimi ttasneha vicchedadi-
nimittau " 

(G'itabhii?'!Ja: 2-10.) 

2 G'itii: IV: 7-8. 

a A commentary on the Gita by Venkatanatha. 
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the human breast a fight is taking place 
between the selfish, egoistic and discrimina
tionless forces, here represented by the word 
'mamakah. ', and the pure, wise and discrimi
nating ones, here called ' PaiJ.<;laval;l.' This is 
the esoteric meaning as seen by Sanjaya, the 
one with the name which can be derived thus 
-sam yak jayati iti, or one who has renounced 
desire, hatred and other defects which obscure 
.VISIOn. He is called Sanjaya because he sees 
clearly and speaks the truth. The conflict 
between selfishness and detachment must 
result in the triumph of the higher Self over 
the ego bringing quiet satisfaction.1 Thus 
Arjuna becomes the vehicle for the expression 
of what is cosmocentric instead of egocentric 
and is lifted out of his self-centred condition. 

Such a noble view dawned in the mind of 
Arjuna because he was the recipient of Divine 
Grace- ISvariinugraha ; and similar conditions 
occur to other men also when they too become 
worthy of God's Grace. It is in this light that 
the statement of the Avadhuta G~tii,2 'by 
God's grace alone will there arise in men the 
sense of non-duality' should be read. At first 
the divine will works through man and then 

1 Sarhkara: (G'itiibhti$Ya: 2-11.) 
2 ' fsvaranugrahadeva 

pumsam advaitavasana.' 
(Avadhutagitii : I-1.) 
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a change of tremendous significance comes 
over him when he discovers that he is not 
apart from the divine and its great cosmic 
work. Sastra or scripture has for its main 
purpose the guidance of man to this state of 
self -discovery. 

'Let Siistra be your guide as to what to do 
and what not to do. Knowing Siistra you 
should do your work in this world according 
to it : ' -this is the mandate of Kr1?:t:J.a. The 
Gitii enriches us with a new vista where work 
and religion become the means of lokasan
graha. It tells us that man gets transformed 
by work done in a spirit of sacrifice (yajna). 
This implies that man should offer everything 
that he does to the divine. Only thus is man 
evolved as a free being and this is signified by 
the declaration : ' Yajnarthat karma'f!dnyatra 
lokdyam karmabandhana/.z.' All work except 
that done by way of sacrifice 1 results in 
bondage. 

The Gitii does not teach the performance of 
the mere ordained duties 2 of man as it is 
sometimes narrowly interpreted to do. It 
teaches the eternal need for work and service 
performed with diligence ; work done as a 
process of reaching the consciousness ' I am 
He ' (Brahman). If man performs his dharma 

1 Brahmarpai).am. 
2 Vari).asramadharma. 

2 
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fully and correctly his body becomes the field 
of dharma ( dharmak~etra) . By proper action 
and by the renunciation of the fruits of action 
man becomes free from bondage. In such a 
state even if he engages in action he will not 
be bound by the consequences of such action. 
When there is no egoistic intention in his 
action, he would only be fulfilling God's 
purpose.1 

The Gita is not opposed to the realization 
of economic and worldly satisfactions (artha 
and kama) by the human individual. It says 
that it is necessary to have economic satisfac
tion and worldly pleasures, but points out that 
exclusive attention to them leaves man pro
foundly dissatisfied with his lot. Therefore it 
recommends that realization of these must be 
in conformity with Dharma or morality. 

The Gitii is strikingly original in teaching 
that the lasting foundations of a social order 
are to be built on the correct understanding 
with which the individual should do his work 
and the satisfaction that this will bring him.2 

Each man's fulfilment should be through his 
Svadharma or the performance of duty ordain
ed for him. 

Man's relation with evil starts through 
.1 wrong action' vi-karma, or through 'in-

1 Gu4hiirthad'ipikii, Introductory slokas 42-46. 
2 Ibid. sloka 41. 
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action,' a-karma. Arjuna held back from his 
duty because of his delusion and imperfect 
knowledge. 

The theme of the Gitii changes in the second 
chapter from Arjuna's attitude to fighting to 
an exposition of the characteristics of the mari. 
of poise and stability of mimd (sthitaprajna). 
The eighteen verses 54-71 of the second chap
ter of the Gitii on the Sthitaprajna, form part 
of the daily prayer of a Hindu and is said to 
be the substance of the entire teaching of the 
eighteen chapters of the Gitii. 

It is worth while briefly to recall the essen
tial traits of a Sthitaprajna or the man of 
steady knowledge. Satisfied in the Self, he 
completely discards all the desires of the mind.1 

He is not distressed by sorrows ; nor does he 
get elated by pleasures. He is free from 
attachment, fear and anger. He withdraws 
his senses from the objects of sense completely 
like a tortoise which draws in its limbs from 
all sides.2 Restraining the senses, he remains 

1 ' Prajahati yada kaman 
sarvan partha manogatan ; 
atmanyevatmana tu~tal:t 
sthitaprajfiastadocyate.' 

(Bhagavadg'ita: 2-55.) 

2' Yada sarilharate diyarh 
kiirmo'iJ.ganiva sarvasazy ; 
indriyil.J)Indriyarthe bhyal}J 
tasya prajiia prati~thita.' (Ibid: 2-58.) 
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steadfast ever intent on Brahman. He realises 
that attachment to objects is the root cause of 
imbalance in man for it leads gradually to 
vices like desire, anger, delusion, forgetfulness, 
irrationality, and destruction.1 He understands 
thoroughly that the only thing which leads to 
peace is the control of the senses which in its 
turn conduces to steady know ledge. To such 
a person of stabilised knowledge, all spiritual 
and temporal experiences come to a stop on 
the cessation of Avidya or nescience. For all 
such experiences are only effects of nescience, 
and nescience comes to a close when vidyii or 
knowledge becomes firmly established.2 He 
sees the Supreme Reality clearly while others 
are ignorant of it. This indeed is the signifi
cance of the statement : " What is night to all 

1 ' Dhyayato vi~ayan purilsah 
sarigaste~upajayate ; 
sarigat saiijayate kamal); 
kamat krodho'bhijayate. 
Krodhad bhavati sammohal:l! 
Sammohat smi,'tivibhramai:r 
smrtibhramsad buddhinaso 
buddhinasat pra.I).asyati.' 

(Bhagavadg'itii : 62-63.) 
2 ' Yo'yarh laukiko vaidikasca vyavahara}:l 

sa utpannavivekajiianasya sthita
prajiiasya avidyakaryatvat avidya
nivrttau nivartate, avidyayasca 
vidyavirodhat nivi,'ttiJ:t.' 

(Gitabharua : p. 68.) 
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beings, therein the steady-minded is awake. 
And where all beings are awake, that is the 
night of the Seer." Such a person remains 
unmoved by circumstances, acts without 
attachment and enjoys what is called 'the 
Brahmic state' which is characterised by 
absence of illusion. And remaining in this 
stage, even during the concluding state of his 
life, he obtains the bliss of Brahman.1 

One of the main precepts of the GiUi is 
'detached action' (Ni$kiima-karma), the per
formance of which is attained through the 
elimination of 'inaction' and 'attached action,' 
of all kinds. At the same time K.fl?J}a relates 
to Arjuna in the G~ta that a Yogi desists from 
the performance of action : ' naiva kurvan ·na 
kiirayan,' 'neither act nor cause another to 
act.' There are no contradictions in these 
statements. The point of view adopted in the 
Gitii as Samkara points out is that of jiliina or 
knowledge. Three ideals, viz., action, devotion 
and knowledge (karma, bhakti and jiiiina) are 
upheld but it is jfdina alone according to Sath
kara that should be predominant. So the call 
to action in one section of the Gitii is for the 

1 'E~a brahmi sthiti..zy partha 
nainarh prapya vimuhyati ; 
sthitvasyamantakale'pi 
brahmanirv8.l).amrccha ti.' 

( Bhagavadgitci : 2-72.) 
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ordinary men while knowledge is intended for 
the Yogi. 

In this matter Sariikara says that the selection 
of the path of meditation and maintenance of 
purity of mind make a man fit for jfuina. Only 
when the mind is purified by action and 
becomes capable of concentration does it 
acquire Brahmajfliina or knowledge of Reality. 
If the mind is agitated by desire, jnana cannot 
penetrate it. 

In this matter Samkara emphatically says 
that Mok$a (release) is obtained only by know
ledge of truth (tattva-jnana) and not by know
ledge mixed with action. 1 By meditation the 
mind becomes illumined and this enables a 
man to see clearly the truth (tattva). There 
is proof to show that he who acts with due 
resignation is a pure person. Unattached and 
with his mind fixed on Reality, one can acqui-re 
Brahma-jnana. If the mind is restless with 
desire, jfliina cannot arise therein. Bhakti 
similarly is a stepping stone to jniina. Bhakti 
enables one to conceive the God with attributes 
(Sagul).a Brahma), 'Bhaktya marh abhijiiniiti 
yavan ya.Scasmi tattvata}J.' When bhakti arises 

1 • Tasmat g!tasastre !~anmatrel).api 
srautena smartena va karmal).a atma
jiianasya samuccayo na kenacit 
darsayitmh sakya]J.' 

(Git.iibhii$Ya: sarhkara's 
commentary: 2-10.) 
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the grace of God descends, which blesses the 
devotee with the necessary knowledge of the 
truth, the nature of self. Thus Bhakti and 
karma are the means to the attainment of true 
knowledge (jnana). For Arjuna, in his 
indecision, karma without attachment was 
indicated. When Arjuna declares in grief that 
he would not cause unnecessary bloodshed by 
killing his . elders and his kinsmen, ~l?l).a 
commands him to abandon the irresoluteness 
of heart and to do the duty ordained for the 
K~atriya class. ~!?l).a tells him that it is 
wrong to identify the physical bodies of his 
foes with their .A.tman. Therefore one need 
'Ylot be in sorrow for them.1 As pointed out 
l)efore, the .Atman has no beginning, or end ; 
it is unborn, eternal, unchangeable and prime~ 
val and l'" not killed when the body is killed.2 

Therefore the death of a person does not mean 
the death of the .Atman.3 

1 'Asocyananvasocastvam prajnavadamsca 
bha~ase ; gatasf.magatasumsca 
nanusocanti paiJ,<;I.ital)..' 

(Bhagavadgita: 2-11.) 
2 ' Na Hi.yate mriyate va kadacin-

nayam bhutva bhavita va na bhuyal). ; 
ajo nitya}J: sasvato'yam pur~o 
na hanyate hanyamane sarire.' 

(Bhagavadgita : 2-20 ; and sarilkara's 
Commentary on it.) 

3 Bhagavadgita : 2-26. 
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Sarilkara makes another important point un
mistakably clear. He explains1 that a Brahma
jiliinin obtains from Brahman-realization all 
the benefits which one hopes to get from the 
study of karma-ka:YJiJ,a and the upasana
kii7J,cJa of the Veda. An example is cited in 
this connection. A person who is near a vast 
sheet of water gets all the utility which he 
would get from smaller deposits of water like 
the well or a tank. Therefore to a man who 
has completely realised the truth concerning 
the Absolute (BriihmarJ-Q,Sya vijiinatah) the 
knowledge of other things is not of much con
sequence and utility. Thus in this manner 
both the Gitii and its able exponent Sarhkara 
point out the supremacy of knowledge over 
other expedients of Brahman-realization. 

Man fulfils better God's purpose when his 
desires are held in equilibrium and when he 
goes through the fire of inner purification.2 

He then attains the Briihmisthiti- the ' Divine 
state '. When thus he becomes established in 
Brahman, he acquires detachment and attains 
the joy of being Brahman. Indeed, he becomes 
a Yogi, a disciplined and integrated man of 
vision and devotion, who sees reality and pur
pose as nothing but the divine. 

The philosopher, the tattJvajiliinin or tattva-

1 sarhkara on Gita : 2-46. 
2 Bhagavadgita : 2-71. 
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viti as he is called in the Gitii, is the same as 
the Sthitaprajfw. or the gU?pitita.1 He is also 
known as the jivanmukta or the liberated in 
life. The jivanmukta spoken of in the Gitii is 
the pravrtta-jivanmukta, the tattva-jnanin, 
who not only transforms himself ino a greater 
personality but also is one who incessantly 
works for the good of all and the world (loka
sangraha and lokak~ema). He sees " all beings 
in his self and his own self in all beings," as 
the IS:a Upani~ad 2 says. And he labours un
ceasingly to change the world by the influence 
of his living example. So the tattva-jnanin as 
the Gita desc.::-ibes him is also a man of 'excel
lence in action '.3 

The Gitii also develops the thesis that when 
a man undertakes any action, he should realize 
that the Lord is the doer and that man can 
only carry. out the divine mission as a willing 
instrument of the Lord (Nimittamatra.Jh bhava). 
It is in this light that the statement 'He who 
chooses the Infinite' 4 is to be read. Man be-

1 Bhagavadgitii : Chapter 14. 
2 iSa Upani?ad : 6. 
3 'Yoga!). karmasu kausalam.' 

(Gita: 2-50.) 
Here Yoga also implies samattva or samene's 
of mind in joy or sorrow, victory or defeat. 

4 ' Yamevai~a vroute tena labhyal)..' 
(MuiJ.9aka Upani~ad: III. 2-3.) 
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comes worthy of the Divine only when he is 
free from egoism. 

Morality is based on duties, obligations, res
pect for law, charity and other recognised 
virtues. In carrying out our moral obligations 
we generally expect a reward. This is a wrong 
approach, for there is a higher morality where 
duty is unaccompanied by reward of any kind. 
Lord :Kr:;;:Q.a puts it thus : ' Oh, Arjuna, I have 
nothing to obtain in the three worlds, nor is 
there anything for me to be attached, and yet 
I engage in action.' 1 

Finally, the Gita unequivocally proclaims 
the identity of Jivatman and Paramatrrwn. In 
this supreme state of non-duality, there is 
nothing like action. But to become worthy of 
this state, as also to become a tattvavi.t, the 
perfonnance of action becomes necessary. In 
this process, emphasis is laid on detachment. 
When this lesson is strictly observed, the spiri
tual aspirant will be enabled to become really 
identified with Brahman. This is the goal to 
be aimed at in all our spiritual endeavours. 
The achievement of the goal seems to be signi
fied by the word 'Jaya ', a word which occurs 

1 'Na me pii.rthii.sti kartavyarh 
tri?u loke~u kincana ; 
nanavaptamavaptavyarh 
varta eva ca karma:r:ll.' 

(Bhagatadg_itii: 3-22.) 
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in the concluding verse of the Gitii.1 The 
speaker is Sanjaya,2 and he declares with con
viction that wherever there is K:r9l).a, Lord of 
Yoga, and wherever there is Arjuna, the master 
of the bow, there reside prosperity, happiness 
and victory (jay a). 

Saiijaya's belief in the Supreme (Yogesvarah. 
Kr~:-aJ.z) points with precision the central 
teaching of the G"itii. K:r9l)a explains to Arjuna 
that his (Arjuna's) identity with Brahman 
was an established fact. But owing to a false 
sense of attachment to objects that really did 
not matter, Arjuna was depressed by sorrow 
and delusion. However, when by Lord K:r9Da's 
grace, Arjuna realized his true identity with 
Brahman, he cast off his irresoluteness and 
fought valiantly a just war. The dialogue be
tween the two shows that Arjuna was initiated 
into tattva-jnana, and his main function there~ 
after was to fight for the sake of righteousness 
(dharma) and for the good of the world (loka
k?ema). 

1 'Yatra yogesvaral). kp;;IJ.o 
yatra partho dhanurdhara.J:t ; 
tatra srirvijayo bhutir
dhruva nltirmatirmama.' 

(Bhagavadgita : 18-78.) 
2 ' Saiijayeti ca sambodhanaril. ragadve..-:adido:an 

samyagjitavanasiti kJ,"tva nirvyajameva kathaniy~rh 
tvayeti sucanartham '- See ' Gu{lhartha.dipikii ' on 
sloka 1, Chc:pter I of the Gtui. 
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Thus the basis of morality was securely laid 
in the concept of the identity of the self 
(iitman) of man with the Self of all (Brahman). 
The realization of this great truth is achieved 
in the preliminary stages by the practice of 
Bhakti and Karma. However, it is jnana and 
jnana alone that can make it possible for the 
aspirant to realise the great truth and enable 
him to become a complete man. Having thus 
attained knowledge and completeness, one 
becomes Brahman, maintains a serene Self, 
neither grieves nor desires and treats all beings 
alike.1 This indeed is the great lesson that a 
seeker after Truth learns from the Bhagavad
gitii. 

1 ' Brahmabhtital). prasannatma 
na socati na kanksati : 
samal).· sarve~u bhti.te-\)u 
madbhaktirh labhate param.' 

(Bhagavadgitii : 18-54.) 



II. THE CONCEPTION OF K~ETRA AND 

K~ETRAJNA IN THE GITA. 

The unique concept known to the world as 
Indian Culture has had a long period of history. 
What does Indian Culture mean? What does 
it stand for ? What exactly does it connote? 
What is its main contribution to world 
thought? Wherein lies its uniqueness? What 
is its influence on the mind and the body of 
an individu?-1? What message has it for the 
distracted materialistic world of today? What 
is its place in the life of India and the world? 
These are some of the questions that suggest 
themselves to us as we try to survey the origi
nal contribution of Indian Culture vis-a-vis the 
world's other cultures. Before proceeding 
further let us define what we mean by culture 
in general and Indian Culture in particular. 
Divergent views seem to have been held by 
different writers on the subject of culture. A 
review of their leading ideas may help us in 
attaining a true perspective of the subject
matter on hand. 

Culture and civilization are allied concepts. 
Civilization has been defined as a state of 
existence in which reason has been enthroned, 
supported by aesthetic and moral values.1 The 

1 Clive Bell : Civilization. 
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non-material culture of a society is largely 
determined by the way in which the values of 
truth, goodness and beauty have entered into 
the fabric of that society. The condition that 
would prevail in the absence of such culture 
is called anarchy by Matthew Arnold. Educa
tion in matters of the spirit is no less important 
than the education of the mind or body. This 
gives us a correct perspective of culture; 
This is the view that has been stressed by 
Matthew Arnold in his Culture and Anarchy: 
' Culture is not a substitute for life, but the 
key to it.' 1 

Judged by this standard, Indian culture has 
had a long and distinguished history and it 
has been studied widely and with attention. 
Some study Indian Culture with a view to 
understanding the early conditions of Indian 
life at the very dawn of Indian civilization. 
Some approach the study with an archaeologi
cal or anthropological interest. Some uphold 
its historical interest to mankind by a retros
pective reconstruction of its periods of past 
achievement. Some discern in it a dominant 
religious interest which is at the same time an 
expression of a perennial philosophy - an 
unceasing attempt to catch glimpses of ulti
mate truth. According to some it is a living 

l The New Republic. 
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force still operating in the Indian mind and 
hence of great value in understanding the 
present and predicting the future. Some study 
it as one of the several cultures of the world 
without feeling any special need to spot-light 
it. There are some who perceive in it poten
tialities of a contribution to modern civiliza
tion even to the extent of influencing present 
and future patterns of thinking. By modern 
civilization we connote the civilization of those 
countries moulded by democracy, technology 
and secularism. One thing is clearly discerni
ble. The impact of Indian Culture on the 
thought and mind of the world is silent, 
but subtle and steady. At any rate, the 
world must reckon with it. Max Muller, one 
of the greatest of all orientalists, has described 
the impact of Indian thought on the world 
thus: 'If I were to look over the whole world 
to find out the country most richly endowed 
with all the wealth, power and beauty that 
Nature can bestow- in some parts a very 
paradise on earth -I should point to India. 
If I were asked under what sky the human 
mind has most fully developed some of its 
choicest gifts, has most deeply pondered on the 
greatest problems of life, and has found solu
tions of some of them, which well deserve the 
attention even of those who have studied Plato 
and Kant- I should point to India. And if I 
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were to ask myself from what literature we, 
here in Europe, we who have been nurtured 
almost exclusively on the thoughts of Greeks 
and Romans, and of one Semitic race, the 
Jewish, may draw that corrective which is 
most wanted in order to make our inner life 
more perfect, more comprehensive, more uni
versal, in fact more truly human, a life, not 
for this life only, but a transfigured and eternal 
life- again I should point to India.' 1 

The view presented in the following exposi
tion is also something aki!n to Max Muller's 
view, that this precious Indian Culture has its 
own contribution to make to modern civiliza
tion and its spirit should be retained or re
captured for the benefit of ourselves as well as 
of the world. 

Sir John Woodroffe has remarked2 that 
" Culture is an expression of the soul or subtle 
body ( silk?ma sarira), a mode of the mani
fested Self in which it is related either as 
religion and philosophy to the one Spiritual 
Principle of all- that aspect of culture in 
which it seeks to give expression to the Inner 
Reality ; or in which it is related to the outer 
Phenomenon, a manifestation of the Life 
Principle as Knowledge, as Will displayed in 

1 India, what can it teach us ? 
2 Is India Civilized ? pp. 43-44. 

(Ganesh & Co., Madras, 1922). 
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action, and as the Beauty of all perfect natural 
forms. The ' Rationalist ' author 1 whom I 
have cited at the head of this work does not 
tell us what 'Civilization' is, and many who, 
like him, have drifted from the sure anchorage 
of the world-wisdom enshrined in all the 
great religions, will also be at pains to say 
in what it consists or what is its end. Whilst 
culture is concerned with every aspect of life 
-material, intellectual and spiritual- it 
should not be one-sided since the spiritual 
works and can only work through mind and 
body, its aim being spiritual development. 
India has always so taught; and in this con
sists its true civilization, however imperfectly 
it may have realized in fact its highest doctrine. 
A merely material or intellectual civilization 
bears within it a disease which leads to Death. 

1 The reference is to William Archer, author of 
'India and the Future' whose words are cited at 
the head of the work 'Is India Civilized? ' The 
following is the citation : 

'Barbarian, barbarism, barbarous - I am sorry 
to harp so much on these words. But they 
express the essence of the situation. . . . There 
are of course many thousands of individuals 
who have risen and are rising above it (bar
barism), but the plain truth concerning the 
mass of the (Indian) population- and not the 
poorer classes alone - is that they are not 
civilised people.' 

3 
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The end of Culture is the realization of the 
Kingdom of Heaven on Earth- ' On Earth as 
it is in Heaven.' The 'Kingdom' in an Indian 
sense is that of the Lord or Divine Self with 
which on Earth the purified human self is 
united. For these reasons the S'iistm says that 
those who have reached man's estate so hard 
to get (durlabha) and yet neglect its true 
privileges are verily 'self-killers'." 

This essay seeks to show the uniqueness of 
the cultural development of the Indian people 
over a long period of time and the importance 
of the spiritual element in this evolution. The 
basic principles of this culture are of such a 
nature as to be of universal application ; and 
that is the justification for this attempt at a 
brief exposition. 

Indian culture stands for an oecumenical 
outlook on life and the cultivation of a spirit 
of tolerance and non-covetousness. 

Hirarpnayena piitreYJCL 
satyasyiipihitam mukham ; 

Tattvam pil?annapiiV'f'YJ-U 
satyadharmiiya dr?taye.1 

' 0 Pu:;;an, the face of truth is veiled by a 
golden cover. Unveil it to my vision who am 
truthful and righteous.' Such a seeker of 

1 isavasyopani~ad : 15. 
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truth, declares this Upanit;ad, is characterized 
by renunciation (tyaga) and non-acquisitive
ness ( mii grdha}J.). This is the outlook deve
loped in a person who is at peace with the 
universe; it is the vision that bestows holiness 
and fearlessness. The idea is that man is part 
of the universal consciousness -that man can 
truly be himself by working in harmony or in 
integration with his surroundings. That is 
why the Aitareya Upanitjad exclaims "Pra
jfiiinarh Brahma." 1 It is a vision of man and 
nature as an integrated whole, the spheres of 
man and nature being one and indivisible. 

From the Indian point of view, culture con
sists in the cultivation ( vyavasaya) of the 
inner life. The endeavour after this is called 
' sadhana ' and the achievement is known as 
'Siddhi." The dominant trait of a cultured 
person is ni[jkama karma or the perform
ance of disinterested action. This is but 
rarely emphasised in other cultures. Culti
vation of inner purity and of fearlessness 
are enjoined on one who fain would be 
a cultured person. The metaphysics under
lying this culture holds the view that the 
world in which we live is made up of 
realms of beings consisting of animate (cit) 
and inanimate (acit) objects. All have within 

13-3. 'Brahman is consciousness'. 
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them a spark of consciousness - caitanya.1 

This is the first lesson to be learnt. It is by 
becoming one with this prajna that freedom 
(kaivalya) and fearlessness (abhaya) become 
accomplished facts. That the universe is one
an integrated whole and· a harmonious system 
and one must attune oneself to it-this is the 
central message of Indian culture. In this 
message lies its uniqueness. To attain to that 
clear vision (darsana) it is enjoined that both 
mind and body must be disciplined by Yoga
a psycho-somatic technique of transforming the 
personality: 2 body, mind and soul. The human 
personaiity is described as a trida'Q-qa or a 
tripod, the three being body, mind and spirit. 
Physically speaking, Asana or posture3 and 
prii7JG,yiima or breath-control,4 are the first steps 
of this discipline. 

The vital source of information in formu
lating the concept of this culture or siidhana 

1 ' Sarvacaitanyan1pam tam 
adyam vidyam ca dh!mahi ; 

dhiyo yo nal:t pracodayat.' 
(Dev'i Bhagavata: 1-1.) 

2 'Yogascittav;rttinirodha}:!.' 
(Yoga Sidra: 1-2.) 

3 ' Sthirasukhamasanam.' 
(Ibid : II-46.) 

4 ' Tasmin sati svasaprasvasayol). 
Gativiccheda}:! prfu;1ayama}.!.' 

(Ibid : II-49.) 
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is the sacred literature of India comprising the 
Vedas, Upani~ads and Smrtis. Some scholars 
hold that these works contain different view
points which oftentimes seem in opposition to 
one another. We must take into consideration 
also the differences in the dates of the compo
sition of these works, in the language employed 
and in emphasis on the subject-matter treated. 
Another point of view looks at the whole cul
ture as presenting but a single consistent 
theme. This view-point is not without sup
port in this literature. 

This culture aims at a unitary goal adum
brated or rehearsed by all the Vedas. Unless 
we accept this idea of a unitary goal accessible 
by diversified paths, we miss the import of 
Indian culture.1 We see this single theme 
expounded in the vast Vedic literature. This 
means that many seers, many men of wisdom 
did see the single truth taught in all this 
literature. If this intention is clear, every 
aspect of this literature must breathe the same 
truth. With the aim of presenting to ourselves 
some general features of this one truth, a brief 
study of the concept of the ' Field of the Spirit ' 
in the Bhagavadg'itii is made in the following 
pages. The reason for selecting the Gitii is its 

I ' Sarve vedal) yatpadamamananti.' 
(Kathopani$ad : 2-15.) 
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greater familiarity and popularity among 
students of Indian thought. So concentration 
on this work would help to make the exposition 
easier and more effective. In their proper 
context a reference to allied passages from 
other works is capable of throwing light on 
ihe comprehensive character of the truth 
taught in the Bhagavadgita. 

Our ancient teachers have taught that the 
full meaning of the Gitii can only be captured 
by repeated reading and study (piiriiya'f!a). 
Such practice can alone deepen our insight 
(darsana) into the truth taught in the work. 
The G'itii says ' Truth is grasped by Abhyiisa 
and Vairagya.' 1 Abhyiisa may be translated 
as constant practice. It means repeated endea
vour. It means the pragmatic experimentation 
with truth. Without constant application the 
ultimate truth can never be appreciated. This 
truth is called Brahman in the Vedic language. 
The word 'Brahman' signifies totality, whole
ness and pervasiveness. In expounding this 
truth the Upani~ads lay special emphasis on 
repeated reflection (manana) on the truth. 
Brahmavidyii, knowledge of the Science of 

1 Asamsayath mahabaho 
mano durnigrahath calam ; 

abhyasena tu kaunteya 
vairagye:Q.a ca ghyate.' 

(Bhagavadg'ita: 6-35.) 
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Brahman, is obtained only by him that is 
wholly devoted to it, without dissipation and 
distraction. By persistent interrogation (par1.
pra.5na) and by service ( sevii) of the Master 
that knows (tattva-darsi) one gets this know
ledge and not merely by reading books -
(Niiyamiitmii pravacanena labhya/J). 

The Bhagavadgitii is a text-book of this 
perennial philosophy known as Brahmavidyii. 
Brahman is the Absolute or the totality of 
things comprehending matter, life, and the 
spirit. Brahmavidyii is therefore the know
ledge of that which is complete or the whole. 
In order to indicate this idea every chapter of 
the Gita ends with the colophon-' Iti S'r'imad 
Bhagavadg'itiisu Upani~atsu Brahmavidyiiyiim 
Yogasastre Sri Kr~1fiirjunasarhviide . 
adhyiiyah.' Here Bhagavadgitii has as its 
synonyms Upani~ad, Brah.mavidyii, Yoga,Siistra 
and S'r'i Kr~'Y}iirjunasarhviida. S'ri K:r~l)a repre
sents the Supreme Being and Arjuna repre
sents N ara or man. The G'itii is the meeting 
place of man and God in the intimacy of com
munion. 

Abhyiisa, which may be called the repeated 
practice of the presence of God, is held to be 
indispensable to the Science of Brahman. 
The repetition is to be endless, for the practice 
of the presence of Bmhman has itself no ter
mination. One has to grow into it. In order 
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to comprehend the depth of meaning, conti
nuous repetition and meditation is an absolute 
necessity. Meditation is spoken of as 'uninter
rupted flow of knowledge unhampered by dis
similar cognitions.' ( vijatiya pra11yaya atims
krta sajatiya pmtyaya praviiha/:l). In every 
case of oral repetition there is the apprehen
sion of something novel, something that is not 
so far understood. The apprehension of this 
something new marks the deepening of the 
spiritual life of man. Thus in this study of the 
Self (iitnna-vidyii) consisting in repetition, 
iivytti, a person has the inward experience 
of spiritual growth or the developing graces of 
the interior life which culminate in the attain
ment of Brahman, the Whole, the Complete, the 
Full (Purr;ameviivagacchati). This is called 
liberation, Mok?a or Kaivalya. The discipline 
that is said to lead to liberation is called there
fore Mok?a-siistra or the science of liberation. 
Thus the continuance of the study of this 
Science is the essence of the repetition 
(Abhyiisa). Further by virtue of this repeti
tion, by repeatedly bringing the truth taught 
by this science to our mind, the defects that 
attend the striving towards spiritual unfold
ment which is like the blossoming of a bud, 
the defects that are caused by our hereditary 
and environmental factors are brought to the 
surface and thrown off. He in whom this 



37 

happens is called the Avadhuta or one who 
shakes off all impurity. The need to correct 
ourselves in the course of spiritual discipline 
and consequently to extend the application of 
such studies to all aspects of our life and 
thought, generates that spiritual outlook which 
bears flower and fruit in one's own personal 
life. 

The point we have to note is that the teach
ing of the G"itei is directed towards the fostering 
of a spiritual life. The word ' spiritual ' is in 
this context the translation of the Sanskrit 
word ' Adhyiitma.' Adhyiitma means the truth 
of Self, .Atmajnana. There are two aspects in 
man- body ( deha) and self ( atman). To 
understand that atman is different from the 
body is the first step in knowledge, jnana. To 
conceive the body itself as the soul is bhranti 
or the great illusion (dehatma-bhriinti). Lord 
K:r$1J.a says : 

Ida1h sar'ira1i1 kattnteya 
k?etmmityabhidh.'iyate ; 

etadyo vetti tam priihttf:z 
k?etrajna iti tadvida~1. 

K?etrajna1n capi ma1h viddhi 
sarvak?etre.yu Bhiimta ; 

k?etmk.yetmjfiayorjiiiinarh 
yattajjnanaril matwn mama.l 

---
1 Bhagavadg'ita : XIII, 2,3. 
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' This body, 0 Arjuna, is spoken of as the 
field (k~etra) ; one Wh() knows this, him the 
sages call as the knower of the field (k~etrajna). 
Know Me as the Knower of the field in all 
fields, Arjuna. It is the knowledge of K~etra 
and K~etrajna (Matter and Spirit) that I con
sider as true knowledge.' 

Further there is the declaration:-

Adhyiitmajiuinanityatvam 
tattvajiuiniir·thadarsanam; 

etad jfiiinamiti proktam 
ajnanwh yadat6nyathii. 1 

'The only thing that can be spoken of as 
knowledge is the enduring knowledge of the 
soul which brings the vision of Reality. All 
else is nescience.' 

Upadra~tanumantii ca 
bhartii bhoktii mahesvara(l ; 

pararniitmeti ciipyulvto 
dehesmin purw;al:z pam'!:z. 2 

'He who is the seer in this body, the knower, 
the maintainer and the enjoyer is the supreme 
lord, Mahesvara. He is called Pararniitman, 
verily the Supreme Self.' 

1 Bhagavadgita : XIII-12. 
2 Ibid : XIII-23. 
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The rest of the verses in the chapter tell us 
that the discriminative knowledge of K?e•tra and 
K?etrajna, body and self, is the highest know
ledge obtainable and therefore it is the highest 
of disciplines. In conclusion, the 35th verse 
says: 

K?etrak~etmjnayorevam 
antaram jfziinacak?U$ii ; 

bhutaprakrtimok?am ca 
ye vi.duryiinti te param.1 

' He who knows the difference between 
K?etra and K~etrajna attains liberation and 
identity with Brahman.' 

When we reflect on this we understand how 
the Bh.agavadgttii is the science of Yoga, the 
science of Brahman, the Upani?ad and the 
science of Adh.yiitma. It purports to instil into us 
the wisdom of recognizing the separate exist
ence of the soul within the body. The purpose 
of the Gitii is to instil this fundamental lesson. 
This teaching is basic for all the other things 
taught in the Gita, and is of the nature of a 
key to the interpretation of the meaning and 
message of the Gita as a whole. This idea may 
be illustrated from the very first verse of the 
Gitii: 

1 Bhagavadg'itii : XIII-35. 
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Dharmak~etre kuruk.$etre 
samavetii yuyUJtsavaf:z ; 

miimakiil;. pii?fcfaviiscaiva 
kimakurvata Safijaya.1 

(0 Sanjaya, what did my people and the 
PaQ.Q.avas do, assembled on the field of Kuru
k~etra, the holy land, with the intention of 
fighting with each other?) This is the ordi
nary meaning of the verse with which we are 
familiar. But if an attempt is made to interpret 
this verse in terms of the previous discussion, 
a meaning which is altogether different from 
the popular one is sure to suggest itself at least 
in a general manner. Without understanding 
the esoteric meaning of the verse we can never 
hope to obtain the knowledge of the ultimate 
truth, paramiitman. If the knowledge we obtain 
from the study of the Gitii is merely ethical 
and social as some make it out to be and not 
the knowledge of the ultimate truth, then the 
G'itii ceases to be Yoga Upan4ad or the science 
of Brahman, Brahmavidyii. If it is truly spiri
tual or adhyiitma, then it ought to be so even 
from the very first verse to the very last. If 
this is recognized, then it follows that the 
meaning of the first verse has to be the adh.yiit
mic one. We have seen that K~etm means 

1 Bhagavaclgitii : I-1. 
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body. Dharmak?etra therefore means the body 
which leads to the realization of dharma. The 
word ' dharma ' has a deeper meaning in the 
teaching of the G'ita than mere virtue or 
righteousness. If the usual meaning of either 
individual or social righteousness is given to 
this word of the Gita, then there would be no 
occasion for this special teaching. Arjuna, to 
whom this is taught, knows all about the usual 
meaning of this word, namely, that one must 
do the duty that pertains to one's station in 
life. But this sense of duty is clouded by other 
considerations. They weigh more with him 
than the duty that he ought to perform as a 
K?atriya. So he comes to the decision that he 
ought not to fight. In reply to him Lord ~~l).a 
observes:-

K utastva kasmalamidam 
vi~?ame samupasthitam ; 

aniiryaju?tamasvargya
mak'irtikaramarjuna.1 

(Arjuna! What is it that causes you this 
ill-timed melancholy, unbecoming of the scion 
of a noble race, an obstacle to the ascent to 
heaven and a thing which brings you ill 
repute?) From this it is evident that the usual 
meaning of Dharma as pity or sympathy or 

1 Bhagavadgitii : II-2. 
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consideration for kindred; is, in the language 
of the Lord, merely conventional. In under
standing this, an important point is to be noted. 
Arjuna explains his hesitation to embark on a 
fight before he states his decision. His expla
nation is that he does not wish to attain his 
own happiness by killing his kinsmen and 
elders. It is this unconsidered, superficial hesi
tation that Lord K:r~Q.a deprecates as the ill
timed despondency of Arjuna. He asks Arjuna 
to shake it off, for this sadness is out of place, 
uncountenanced by wise men, antagonistic to 
higher interests, ignoble and emanating from a 
faint heart. 

What then is the meaning of the word 
( dharma ' which is acceptable to Lord K:r~Q.a ? 
This may be stated in Lord K:r~Q.a's own 
words:-

Dharmyiiddhi yuddhiit srey6nyat 
k~atriyasya na vidyate. 1 

(For a K~atriya there is no good that is 
greater than a war which is fought for the 
sake of establishing dharma.) 

A little reflection on this statement reveals 
that while Arjuna's concept of dharma stands 
in the way of war, Lord K:r~Q.a's concept of 
dharma makes war indispensable in the sense 

1 Bhagavadgitii : II-31. 
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that evil has to be combated and not acquies
ced in. It rules out false pity. This dharma 
which makes war indispensable is the moral 
equivalent of war on the physical plane. The 
courage and strength required for this relent
less war against evil is single-minded devotion 
and dedication to the service of God. An un
qualified and absolute surrender to God makes 
one the vehicle of divine dispensation. As the 
G1.tii says :-

Sarvadharmiin parityajya 
miimekam sara1J-Ulh vraja.1 

(Giving up all other rites and duties devote 
yourself to me alone.) All the A.caryas call 
this the final message of the Gtta. 

This sLoka means that all other concepts of 
dharma are subsidiary or auxiliary or super
erogatory. The one concept of dharma that is 
indeed supreme is the complete devotion to the 
Lord. All other loyalties are superseded in this 
highest of all loyalties, the loyalty to the High
est within one. The whole of the teaching of 
the Gvta supports and substantiates this posi
tion. This devotion is what is called dharma 
in the adhyatJmic sense. Any other concept of 
dharma is just that which makes Arjuna's war 

1 Bhagavadg'itii : XVIII-66. 
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against evil even an impossibility. It is the know
ledge of k~etm and k$etrajna that leads to the 
concept of dharma in the adhyatmic or spiritual 
sense. This dharma is therefore of the nature 
of discriminating atman from aniitman (atma
natma-viveka). Arjuna's concept of dharma 
as conventional morality is based on tradition 
which in its turn is based on popular views. 
Anything that is based on mere tradition 
suffers from serious limitations. It is unreflec
tive. It does not presuppose the knowledge of 
k~etra and k$etrajna. It is something short of, 
or opposed to, higher knowledge. In the lan
guage of the Gfltii, it is nescience, ajniina. It is 
the means of bondage and misery. It can only 
be destroyed by the higher knowledge (para 
vidya). Knowledge or jncina gives salvation or 
Mok~a (jniiniinmok$a~1) and salvation is consti
tuted of bliss (Ananda). Arjuna's nescience 
has to be dissipated. It is only the real know
ledge of his self (svasvarupajniina) that will 
lead him out of his despondency. Before the 
teaching of the Gitii, Arjuna is obscured by 
nescience. There is therefore nothing for him 
to fight against. By nature knowledge destroys 
nescience. The process of this destruction is 
the war of knowledge against nescience. For 
Arjuna whose nescience is to be destroyed, 
war is indispensable. The war of the Mahci
bhiirata is thus the war between knowledge 
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and non-knowledge (vidyii and avidyii). The 
real vidyii is that which leads to mo~a (yii 
vidyii sa vimuktaye). 

Understood thus, kuru~etra becomes the 
battle-field of life. Even as the Kauravas and 
the Pii'Y}qavas are of the same family, namely, 
Kuruvamsa, knowledge and nescience form the 
content of the world. The world consists of 
two aspects- knowledge and non-knowledge. 
The Kauravas represent nescience. The Pii'Y}
cj,avas represent knowledge. Thus they form 
the whole content of the world. The world is 
therefore Kuruk~etra. They form the two 
aspects of the world which are constantly at 
war with each other - jniina and ajnana. 
There is no case of knowledge that does not 
presuppose the destruction, of nescience. The 
war between the two is therefore inevitable. 
In this war the two combatants are the Kaura
va.s and the Pii'Y}cJ,avas. The Pii'Y}cJ,avas form 
the abode of the ParaTniiitman, who calls them 
'MiimakaJ.z' (my people). He is the Supreme 
Lord of the universe. The question put by 
Dh:rtara~t:ra to Saiijaya is for the purpose of 
learning what was happening in the adhya.tmic 
or spiritual warfare between Pa'Y}cJ,ava.s and 
Kaumvas. In recent times the allegorical 
meaning of the Gitii has been stressed by 
Mahatma Gandhi in his commentary on the 
Gitii known as ' Aniisakti Yoga.' 

4 
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Here is the war of knowledge against nesci
ence. Obscuration of knowledge is the work 
of nescience. Arjuna has nescience. But 
through the grace of Lord K:r~l)a the obscura
tion of his vision was removed. 'Dharmasam
mil(j,ha-ceUih. ' 1 means one whose mind is 
therefore incapable of apprehending dharma. 
Having realized the defect of his mind Arjuna 
surrenders to Lord K:r~l)a and says ' s~yas
teharh sadhi ma1h tviim prapannam.' 2 (I am 
thy pupil. Guide me then, who has surrender
ed himself whole and entire to Thee.) 

This is a case of practising dharma defined 
as 'sara1]ii.gati' or absolute self-surrender. This 
is the disciple's sympathetic reaction to the 
injunction of the Lord : 

Sarvadharmiin parityajya 
mamekam sara7]arh vraja.3 

This practice of self-surrender induces a 
state characterized by the unification of the 
individual will with the universal will which 
is a condition precedent to the apprehension 
and realization of the true nature of dharma. 
This state is, according to the Gitii, the crown 
and culmination of all spiritual siidhana. This 

1 Bhagavadg'itii : 2-7. 
2 Ibid : 2-7. 
3 Bhagavadgita : XVIII-66. 
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is to understand the meaning of dha1ma ~n the 
adhyatmic sense. If we miss this meaning we 
miss the real import of the Gitii. 

A possible doubt may be removed at this 
stage. This is the doubt with regard to the 
susceptibility of the Gitii for manifold inter
pretation. Traditionally speaking, the G"itii is 
said to point to one and only meaning or inter
pretation. The fact that it is intended to have 
only one meaning is evident by expressions 
such as-

Idarh te niitapaskiiya 
niibhaktiiya kadiicana.1 

(This teaching is not for one who has not pre
pared himself by austere living and one who 
has no devotion in him.) Or 'guhyamadh
yatmasamjn~tam' (this mystical teaching con
cerning the Supreme Spirit is communicated to 
the initiate.) In the absence of this truly meta
physical meaning, all other meanings would 
appear to be jejune and irrelevant. All these 
superficial meanings are the result of nescience. 
The initial duty of a student of the G'iita is to 
immerse himself into the deeper meaning of the 
Gita. Thus only does the ' metaphysical ' 
( adhyatmic) interpretation serve a purpose. If 
the teacher of the G'iitii intended to communi-

1 Bhagavadgitii : XVIII-67. 
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cate the conventional meaning, he would have 
had no occasion to introduce the adhyii·tmic 
ideas into his teaching. Supposing that both 
the conventional and the metaphysical are 
taken to co-exist in the teaching, the contradic
tion between the two cannot be avoided. These 
two ideas in conflict would be such that the 
acceptance of the one would mean the negation 
of the other. The usual meaning of dharma is 
sublimated by the idea of dharma referred to in 
the expression 'sarvadharmiin parityajya.' 
Having abandoned all other conventional con
cepts of dharma, one has to realize the truth 
expressed in the expression ' miimekam sam1Jarh 
vraja ' or 'resort to Me alone.' Devotion to 
paramiitman must be understood correctly. It 
does not consist in orally proclaiming that one 
is devoted to God or paramiitman, nor is it an 
emotional exuberance ordinarily associated with 
the word 'bhakti '. It is not mere theological 
belief in the existence of God. Knowledge 
comes from faith, and faith from understanding. 
Understanding means the realization of the 
truth of faith. In the absence of faith there 
can be no understanding either. Faith or belief 
in a thing implies its being. All these consi
derations prove that devotion to God is identi
cal with the knowledge of God. Jniina and 
bhakti become fused here. And as Spinoza puts 
it, here is the 'intellectual love of God,' Amm· 



Intellectualis Ds?.. The knowledge here spoken 
of implies the knowledge of k~etra and 
k~etrajna, the field and the knower of the field. 
The field is the higher realm of experience and 
the knower of the field is the Mystic, the adept 
who is sure of his foothold in that realm. This 
is not a matter of intellectual ratiocination. 
Such ratiocination is wayward and erratic as 
the Bmhmasu.tra puts it-' tarkiiprati!;thiiniit' 1 

-instability of ratiocination. It does not lead 
to the higher knowledge or para vidyii. It does 
not bring certitude concerning ultimate truth. 
True knowledge or jniina comes from the study 
and reflection of siistra. The Gitii says : -

Tasmiit siistra1h pram.ii7JWh te 
kii1·yiikiiryavyavasthitau.2 

(In discriminating between what ought to be 
done by you and what ought not to be done, 
the source of knowledge is revelation or siistra.) 

The G'itii next explains how siistra alone is 
the source of knowledge and how ignoring 
siistra leads to self-destruction : 

Ya}J siistmvidhimutsyjya 
vartate kiimakiiratah.; 

nasa siddhimaviipnoti 
na sukharh na pariirh gatim.3 

I Brahmasutra : II. 1. 12. 
2 Bhagavadgita : XVI : 24. 
3 Bhagavadgita : XVI-23. 
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(He who ignores the commandments of sastra 
and acts as he desires, never realizes any good. 
He neither secures happiness here nor salva
tion hereafter.) He loses both worlds. 

In explaining the method of sa&tra, the Gitii 
says:-

Tadviddhi pra7J-ipiitena 
pariprafnena sevaya ; 

upadekmanti te jfuinam 
jfuinina/.J tattvadarSina/.J. 1 

(Those that have seen the truth instruct you 
in that knowledge when you bow to them, 
interrogate them and serve them.) 

Imparting knowledge means instructing in 
.fastra which gives us knowledge. Supposing 
the Gita has only the conventional mean
ing to communicate, where is the need for 
stating all this? Has not Arjuna the usual 
knowledge of these things? A man is bound 
to do a thing to obtain a certain secular benefit. 
In doing it, if he were to say that he is doing 
it because he is directed by God or because he 
wants to please God, the character of the act 
does not change. It is a mere statement that 
can be made by any insincere man. It would 
be useless. If the Gita, the sas·tra, is not devoted 
unqualifiedly to the truth of adhyatma and has 

1 Bhagavadgiita : IV -34. 
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.just the conventional meaning with which we 
are usually familiar, Lord K.r~t;a could have 
very easily induced Arjuna to fight, by saying, 
'whoever the Kauravas be, be they your rela
tives or other persons, if they hurt you and 
your feelings, you can surely take revenge and 
you cannot sit quiet ; so go ahead and destroy 
them.' Then Arjuna could very readily engage 
himself in fighting. If the object could have 
been gained so easily as this, why should Lord 
K:r~t;a take the trouble of teaching the truth of 
k$etm and k.yetrajna? Why should he further 
support it by sas,tm implying thereby that even 
He is following sastra in his teaching ? In the 
light of aU these considerations can the Gitii 
have only the usual, conventional meaning? 
The Gita must be taken to have only one mean
ing and one method of interpretation and it is 
adhyatmic in character. The knowledge it 
expounds is for the fight against nescience and 
aims at destroying it. 

In connection with obtaining this knowledge 
the Lord says as already pointed out : 

Abh.yasena ~tu Kaunteya 
vairagye1Ja ca gyhyate.1 

"The truth is apprehended with the help of 
practice and detachment from wrong views." 
And further-

1 B11agavaclg'itii : VI-35. 
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Bahuniim janmanamante 
jnanavan manz prapadyate.1 

(At the end of many births one obtains this 
knowledge and attains Me.) 

These passages explain how real knowledge 
(jfl.ana) is the result of study without passion 
and prejudice, how it destroys nescience and 
how it enables one to gain liberation, mok~a, 
which just means the attaining of Brahman, or 
the mergence of the individual in the universal. 
This is the one thing taught by the G'ita. Only 
when the G'itii is taken to be adhyii.tmic or 
metaphysical in character, can these ideas and 
expressions become significant and fruitful. 

The whole view may be illustrated by taking 
for example a passage from the Katha Upani
?ad (I-2-2). 

Sreyasca preyasca manw;yametas.tau 
sampar"itya vivinakti dhim/J ; sreyo hi 
dhtr6bhi p1·eyaso Vf1J-"ite, preyo mando 
yogalqemiid v-ro'ite. 

The reference here is to the conflict between 
/ireyas, the spiritual good, and preyas, the 
worldly good. These two persuade man in 
different directions and bind him. Of these 
two, to one who chooses sreyas, the real good 
occurs. A fool chooses preyas and desires 

1 Bhagavadgi:ta : VII-19. 
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the worldly goods and is interested in their 
yoga and k!?ema. Yoga means the desire to get 
things that one does not have. K!?ema is the 
conserving and safeguarding of what one 
already has. To possess and not to let go what 
one possesses becomes the preoccupation of the 
one who goes after preyas or the pleasant and 
not s1·eyas or the good. 

A strikingly similar thought is found in 
Plato's Phaedrus : ' In every one of us there 
are two ruling and directing principles, whose 
guidance we follow wherever they may lead ; 
the one being an innate desire or pleasure, the 
other an acquired judgment which aspires after 
excellence. Now these two principles at one 
time maintain harmony, while at another they 
are at feud within us, and now one and now 
the other obtains mastery.' 

To choose p1·eyas is to act in the line of least 
resistance- the conventional way of the world. 
The attempt to interpret the G"itii in terms of 
worldly success that accrues to one who 
becomes the victor in a battle belongs to this 
class. S?"eyas is the only way to liberation. 
Reaching God and becoming one with Him is 
the only sreyas to man. It is an end in itself 
and not a means to an end. This way of inter
preting the Gitii in terms of adhyiitma is the 
real one and is identical with interpreting the 
Gitii as teaching us the one and only path to 
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the Supreme Being. 'Niinya!J, pantha ayaniiya 
vidyate ' 1 - ' There is no other way to libera
tion.' 

The course of human life is characterized by 
the war between sreyas and preyas. This war 
belongs to the field of knowledge (k~etm). The 
result of this war is the complete defeat of 
preyas and the outstanding success of sreyas. 
This is the teaching of the GUii. The G'itii is 
therefore not to be looked upon as a text-book 
of conventional ethics or a copy-book of 
maxims. It is upadesa or initiation or commu
nication of the initiatory formula or the im
parting of a mystery to one who is made ready 
to receive it. That real knowledge should be 
imparted only to the worthy is a truth that is 
implicit here. It would be wrong to look upon 
this holding back of the truth from some as 
selfish or jealous possession of truth by oneself; 
imparting such knowledge to those who are not 
ready to receive it would only be like sowing 
seeds in a sandy desert. The Gitii calls this 
secret knowledge yogasastra, Upan4ad or 
Brahmavidya. In the view of Indian thinkers, 
this is the highest wisdom, the consummation 
devoutly to be wished for, in the building up 
of a civilization and culture with its founda
tions in spirituality. 

1 Mahavakyopani?ad: 17. 



55 

From the point of view of the adhyatmic 
character of the Gita, its Brahmavidya becomes 
adhyatmavidya. A few characteristics of this 
science, vidya, may be mentioned. The G~ta 
says:-

K~etmjnanz capi miim viddhi 
sarvak~?etre~u b harata.1 

" I am, 0 Bharata ! K~?etrajiia, the knower of 
the body in all bodies." This means that the 
paramiitman is the indwelling principle in all 
bodies, that is to say, all that are called bodies 
exist because of this principle. The innermost 
Self of all is called the k~?etrajna. The Lord 
says:-

IS:varah sarvabhii;tanam 
hrddeserjuna tU;t'ha.ti ; 

bhriimayan sarvabhi1tuni 
yantrariicJhiini miiyayii.2 

"ISvara, the Lord of all, is the indwelling 
principle in the heart of all things. He moves 
all creatures as though they are driven by a 
machine. He does it all by His own. power." 
This is the central position expounded by the 
Gita. To know this indwelling principle is to 

1 Bhagavadg'ita : XIII-3. 
2 Ibid : XVIII-61. 
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see the oneness of the Truth. The Ua Upani~ad 
expounds the same Truth : 

TaJtra ko moh.af:z kaf:z sokaf:z 
ekatvamanupa.S31ataf:z. 1 

' Thus for one who sees this one-ness, how 
can there be delusion, how is there misery ? 
One who sees this Truth becomes liberated.' 

The truth that ISvara is the indwelling prin
ciple of all proves that it is the enduring and 
the abiding, nitya, in all things. Everything 
other than Uvara is subject to change. Uvara 
pervades all this. It is characterized by one
ness, identity, and is the eternal principle of 
all. The same truth is expounded by the 
teacher of the Gitii as ' vinasyatsu avina.fyati ' 
-the indestructible in all destructible things. 
It is the principle that suffers no change even 
though it dwells in change. 

All-pervasiveness and all-enduringness are 
thus the characteristics of paramatman. When 
we understand this truth, whatever the condi
tions of life be, we ought to fix our attention 
our mind, on the paramii·tman, the all-pervading 
and all-enduring principle of all. This fixing of 
attention on paramiitman is what is called 
culture. Can any other thing be called 'cul
ture ' except the constant realization of That 

1 iSavasyopani$ad : 7. 
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which abides in the fleeting ( vina.Syatsu. avi
na.fyati) and of the undivided in the divided 
(avibhaktam vibhakte~u)? 

We are now in a position to understand 
what exactly culture is. The Sanskrit equi
valent of culture is sarhsk1:ti. Unless the 
meaning of this expression is fully grasped~ 
the true nature of Indian culture cannot be 
understood and appreciated. The word sams
krta which is allied to samskrti means a refined 
language. The expression consists of two 
aspects, the word and its meaning. After pro
per consideration of the relation of these two, 
if both the word and the meaning are freed 
from all defects, then the language becomes 
Sarhskrta. Its abstract form is samskrti. It 
stands for the state of mind in which alone 
one can comprehend the significance of Sarh
skr;ta. It is the state of purity of mind. This 
purity consists in being devoted to God, ISva1·a. 
The same idea is expounded further :-

Manmanii bhava madbhakto 
madyiijt miirh namaskw·u; 

miimeva~yasi yuktvaiva
mii:tmiinarit matpariiya7J-a/.z.1 

' Fix your mind on Me. Be devoted to Me. 
Pray for My grace. Offer salutations to Me. 

1 Bhagavadgitii : IX-34. 



58 The Gtta and Indian Culture 

Being thus devoted to Me and realizing that I 
am the only one to be attained, you attain 
to Me.' This is the goal and essence of Indian 
culture. 

The same is the theme of the whole sacred 
literature of India consisting of Vedas, Purii:YJ-aS; 
Itihiisas and so on. Without seriously studying 
these one cannot apprehend this culture. To 
consult them is to study the originals in their 
own native climate. The regular study of the 
originals has its own method or sampradaya. 
The prevailing practices of following particular 
methods must be examined with the object of 
determining the one method which alone can 
be of real benefit. Devotion to Truth is the 
all-pervading condition necessary to get at the 
truth. 

One who has this devotion is characterized 
as one who has transcended the opposites or 
dualities, dvandvas. He is called dvandvatitah 
To learn to become a dvandviit'ita/:l, or one wh·~ 
has risen above the pair of opposites is to learn 
to be a cultured person. The Lord says : -

Sukhadul;khe same krtva 
liibhiiliibhau jayajayau; 

tato yuddhiiya yujyasva 
naivam papamavapsyasi.1 

1 Bhagavadg'ita : II-38. 
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'Make happiness and misery, profit and loss 
and success and defeat the same and then 
prepare yourself to fight. If you do a thing 
jn this manner you will not incur sin.' Man is 
subject to dvandvas, pairs of opposites. Hence 
it follows from this that an effective war 
between knowledge and nescience presupposes 
the act of transcending the dvandvas and this 
act results in rendering one a dvandvat'?Jta. To 
transcend the dvandvas or the dualisms is to 
attain to unitary life where there can be no 
conflict or disharmony. This is the real realiza
tion of adva~ta or the non-dual state where 
there is no split possible in the integral perso
nality of man. · 

The sacredness of India's religious literature 
consists in its being devoted to the truth which 
is adhyii:tmic in character. In the act of 
defining it as adhyatmic various ideas that are 
·ordinarily beyond comprehension are involved. 
Some of them may be mentioned. As the Gita 
says:-

Aum tatsaditi nirdeso 
Brahma'Y}ah. trividha}.l smrtah. ; 

BrahmarJ.alJ. tena vedasca 
yajfuiSca vihital; pura.1 

t Bhagavadgita: XVII-23. 
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Tasmii.domityudiihrtya 
yajnadiinatapal.1kriyii/.l ; 

pravar·tante vidhiinoktii/.z 
satatam brahmaviidiniim. 1 

The expression ' Aum tat sat ' refers to Bmh
man as the true reality. This is expounded by 
the smrtis. The expression ' Awiz ' has a 
special ·significance. It is described as the 
primordial letter or logos from which the whole 
universe has emanated. The ' Awn ' is looked 
upon as the most sacred syllable, by those who 
are devoted to Brahman. To ignore the sense 
of sanctity or the holiness of life is to lose the 
way of thought of the G"itii. The S' iistm is the 
repository of the sacred meaning. With the 
technique of siistm in mind, if we study Aurir, 
we see how in it are included the syllables a 

' ' u and m. We understand from our sacred 
literature that Aum stands for the highest 
truth, pam-bmhman. The study of siistra 
means the process of understanding this. The 
outlook that makes this study possible is what 
is called Adhyiitma. But one who is really 
interested in obtaining the knowledge from 
.\'astra must receive it under a teacher or Guru 
who is an adept in spiritual life. The Guru; 
are the repositories of this ancient culture of 
holiness. They are described 'J!.~ayaf1 k.y"i'f!akal-

1 Bhagavadg'itii : XVII-24. 
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'11'UU}iih ' or sages, pure and spotless. They are 
also called .Aptas, or trustworthy persons. 
Their words form sabda-pramii1}-a or verbal 
testimony. 

To spread this precious truth, obtained from 
those who had the vision of truth (tattva
darsinal;) -this is the purpose of the Gitii. It 
is through this that the Adhyiitma-vidyii is 
brought within the reach of men. It is only 
by means of this vidyii that nescience is des
troyed. With this vidyii one becomes liberated 
even while alive- jivanmukta. Hence this 
knowledge is described by the Gitii as the 
highest knowledge obtainable by man (Adhyiit
mavidyii vidyiiniim). 

We ordinarily believe that various things 
which we commonly practise come under 
dharma and spiritual discipline. We often take 
knowledge of sastra to be one of them. But in 
a sense the G'iitii demands from us a transvalua
tion of our ordinary values. A passage of the 
Taittiriya Upani~ad tells us that what we ordi
narily believe in has to be abrogated in the 
light of this higher knowledge (pa1·a vidyii). 
This passage starts with the idea "Aum itidam 
sarvam" 1 (All this is nothing but AU1h). It 
says that the knowledge of this truth is what 
lies behind all spiritual discipline. It defines 

1 Taittiriya Upani$ad : I. 8. 1. 

5 
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knowledge as study and teaching, sviidhyiiya 
and pravacana. Study is the act of receiving 
the teaching from a Guru, a process which 
leads to the dissipation of ignorance. Indeed, 
one is called upon to study the Veda which he 
inherits traditionally-< Sviidhyiiyo' dhyetavyah.' 
Teaching consists in giving instruction to 
pupils that really have the preparation and 
the predisposition for it. 

The following passage of the Taittir"iya Upa
ni?ad makes it clear that by study we have to 
understand the living of a life of truth, auste
rity, charity and chastity. Study does not 
merely mean reading of books ; it is the living 
of a transformed life : 

We are told that ' J!._ta 1 or rectitude should be 
practised along with study and teaching ; satya 

1 Rtam ca svadhyayapravacane ca, 
satyarh ca svadhyayapravacane ca, 
tapasca svadhyayapravacane ca, 
damasca svadhyayapravacane ca, 
samasca, svadhyayapravacane ca, 
agnayasca svadhyayapravacane ca, 
agnihotrarh ca svadhyayapravacane ca, 
atithayasca svadhyayapravacane ca, 
manu~arii ca svadhyayapravacane ca, 
praja ca svadhyayapravacane ca, 
prajanasca svadhyayapravacane ca, 

. prajatisca svadhyayapravacane ca, 
satyamiti satyavaca rathitara1):, 
tapa iti taponityab paurusi~til,1. 
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or truth along with study and teaching ; tapas 
or penance along with study and teaching; 
Dama or control of the senses along with study 
and teaching;. Sama or tranquillity along with 
study and teaching ; the sacred fires should be 
consecrated along with study and teaching ; 
the Agnihotra sacrifice along with study and 
teaching; the guests are to be entertained 
along with study and teaching; worldly duties 
should be attended to along with study and 
teaching ; children should be had along with 
study and teaching and wedlock and propaga
tion of the race should be attended to along 
with study and teaching. Satyavacas Rathi
tara says that the true only is essential ; 
Taponitya Paurusi~ti thinks that austerity only 
is necessary ; Naka Maudgalya opines that 
study and teaching alone are necessary ; - for 
that indeed is penance, aye, that is penance.' 

' I am the impeller of the Tree of Creation, 
My glory is high like a mountain peak, 

svadhyayapravacane eveti nako rnaudgalya}), 
taddhi tapastaddhi tapa}). 
aham vrk~asya rerivfl, 
kirti}) Pr~tharn gireriva, 
iirdhvapavitro vajiniva, svamrtamasrni, 
dravil).agm savarcasam, 
surnedha arnrtok~ita}), 
iti triSankorvedanuvacanarn. 

(Taittir'iya Upani?ad: I-9. 1.) 
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The Supreme, pure in me, as in the sun, 
is eternal, 

I am the radiant Treasure, . 
I am the All-wise and the Immortal: 
This is the saying of Trisanku, the seer, 

upon realising Brahman.' 
These arcanic words whose purport is the 

identification and unification of study and life, 
theory and practice, are the embodiment of 
Indian Culture expounded in the G'itii. 

In this process the means and the end 
coalesce. God is both a means ( siidhana) and 
the goal (siidhya). The unitive experience 
(advaitiinubhava) is the goal said to be 
attained by the Grace of God (IS:variinugraha). 
In other words, the endeavour after the goal is 
a co-operative endeavour in which personal 
effort and the aid of the Divine called Grace of 
God, combine. 

The growth of this culture is marked by 
experience of divine grace in it. It can only 
be effected by the grace of God. This in its 
turn brings Advaita V a sana or experience of 
non-duality. This may be illustrated by a refer
ence to the Avadhuta-g'itii, composed by Lord 
Dattatreya, where the Avadhuta, the Free Soul 
is described : 1 

1 Dattatreya is the name of the highest God 
expounded in SCiTJ4ilyopani~ad, Dattiitreyopani.~ad 
and other sacred works. 



ISvaranugmluideva 
purhsariz advaitavasanii ; 

mahab1wyakrtatra1J-li 
dvitrtirttim yadi jayate. 1 
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' The sense of non-duality arises out of 
God's grace.' 

The achievement of identity with Brahman, 
known as Advaita, is the crown and culmination 
of all spiritual endeavour. The initial step of 
this is the realization of the distinction between 
the k?etm and k?etrajna, the field (k?etra) 
known as the body and the spirit (k$etrajna) 
that dwells in the field. K:r::;r,ta tells Arjuna : 
'Understand me as k?etmjna in all k?etras 
- k$etrajnalh ctipi mari1 viddhi sarvak~etre~u 
bharata.' 

The truth of non-duality as we have under
stood it in the course of this exposition is called 
Advaita-tattva. The same is called AdhyMma
tattva by the Gita. The Upani?ads uphold the 
same truth in such passages as 'advaita1h pam
ma1·thatal:z.' This passage means that Advaita 
is the highest of the truths. To expound this 
truth is the object of the Gitti. It is for this 
reason called Adhyatma Vidyii- spiritual 
science. All other meanings are subordinah 
to it. Understanding this truth is realization 

1 Avadhutag"ita : I-L 
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of this truth. It is understood in the real sense 
in so far as it transforms life and mind through 
the vicissitudes of our material existence. The 
ascent from matter to spirit through life is the 
journey to be undertaken. This is where 
sviidhyiiya helps. ISvariinugraha or the grace 
of God acts in the sense of God helping those 
who help themselves. The sign of its presence 

·is revealed when one turns Godward and 
orients his study and teaching towards that end 
- sviidhyiiyapravacane ca. In the thoughtful 
words of Mahatma Gandhi : 'We must com
pletely surrender ourselves to Him in a spirit 
of utter self-effacement. It is for God to take 
our broken barge across the stream, but it is 
for us to put in our best efforts. It is for us to 
plug a hole in its bottom, or, if water gets into 
the boat, to throw it out. In tl-iat case, the 
barge will keep floating, despite the hole. But 
it will float only when there is God's hand 
behind it. I would therefore, say that man 
must make an endeavour, and for the result 
depend on God's Grace.' 

If this were not the one saving truth, the 
Gitii would not have observed and characterized 
the highest vidyii as Adhyiitma-Vidya in such 
passages as < Adhyiitma-vidyii ?)idyiiniim ' - of 
all sciences the science of Adhyiitma is the 
highest. With the same conviction Arjuna 
received his instruction. Arjuna says :-



K0etra and K~etrajna 

Madanugmhaya parama1h 
guhyamadhyatmasamjnitam ; 

yattvay6ktariz vacastena 
mohoymh vigato mama. 1 
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' To save me was I given this instruction 
characterized as Adhyatma, the secret of the 
secret doctrines. By means of this my delusion 
is destroyed.' Thus what is taught by the 
Lord is Adhyatma and what is understood by 
Arjuna is Adhyatma. We should never forget 
this whenever we think of the Gita and its 
instruction. This truth ought to be the subject
matter of our meditation so that our life is a 
continuous practice of it. This is the Dharma 
taught by the Gita. This is the truth of the 
Lord, I<:r~lfa. This is Indian Culture. Without 
understanding this, the Vedas, Upani$ads, 
PurarJas, and· the like cannot . be appreciated. 
To practise this truth and to teach it is the act 
of spreading this culture. This alone is the 
means for the realization of the highest good. 
This is the most holy Advaita-Tattva, the 
monistic truth. The redolence or fragrance of 
such a life which helps the apprehension of it 
]s called Advaita-vasana. The most devout 
prayer that one may send forth is to pray to 
God to help us all to share in it. This is an 

I Bhagavadgita : XI-1. 
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ancient way, the holy way, the way by which 
one becomes purified, overcomes evil, and 
crosses over to Immortality. 

So says the Upan4ad : 

Cara7J-aln pavitrarh vitatarh puriiiJarh 
yena putah. tamti dU?kr:tuni ; 

tena pavitre7J-a suddhena puta 
atipiipmiinamarii,tirh tarema. 1 

Aum santib siintib santib. 

1 Niirliya1JOpani$(ld : XI. 
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