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than showing my affection in any other way — by way of material gifts, by good
words, by hospitality. Nothing that | can do for you or give to you is real affection in
comparison with that affection which considers my self as your self and your self as
my self. The identity of souls is the highest of devotion, and is the highest that we can
expect from anybody in this world. The unity of one with the other is the highest
friendship. Two friends cannot be real friends unless they are merged into a single
soul. If they are two souls, they are ultimately not reliable friends. They will not be
friends in need, because each one has his own soul and he has not merged his soul
with the other. Even if the friends appear to be inseparable, if each one has his own
egoistic individuality by maintaining his own individual soul, he will not be a good
friend. He will desert you one day or the other.

Paul and Peter were very great friends — very close. One day when they were in the
forest, a bear pursued them and wanted to pounce on them. Paul climbed to the top
of a tree to save himself. Peter did not know how to climb. He lay down on the
ground and held his breath as if he was dead, because he heard it said that animals
do not attack corpses, they attack only living beings. Even lions do not eat what they
themselves have not killed. The bear came and sniffed Peter in the ear and in the
nose, and concluded that he was not a living being. It went away. When the bear left,
Paul came down and humorously asked, “What was the bear whispering in your ear,
my dear friend?” Peter replied, “It whispered to me — ‘A friend in need is a friend
indeed’. You simply climbed the tree, leaving me alone here.”

The son of a king and the son of a minister were close friends; they were inseparable.
They ate together, walked together, talked together and slept together. They were
always together. The public felt that their friendship was very dangerous because one
day one boy would become the king and the other boy would become the minister,
and their closeness wouldn’t make for a good government. There must be some
difference between the minister and the king. What is the use of having a minister if
he is equal to a king, and what is the use of having a king if he is equal to a minister?
Everybody felt that the two boys should be separated, but could not think of how, as
they were always together. One man had a brainwave and said, “I shall separate them
in a minute.” The two boys were going for a walk, hand in hand. “Gentlemen!” he
said and called the minister’s son, “Please, come just for a minute. There is
something that I want to tell you.” When the boy came, the man whispered in his ear,
“One paddy contains only one grain of rice.” “Eh!” the boy said. “This is all that you
want to tell me?” And he went back. Then the king’s son asked, “What did he say?”
“Eh! Stupid! He said that one paddy contains only one grain of rice.” “No, it cannot
be,” said the king’s son. “A man will not call you to secretly tell you that. You are not
telling me the truth.” Immediately the two boys were separated and their friendship
was ended. They wouldn’t talk to each other after that.

Here is a mystery. Anybody who expects anything from God is not as dear to God as
the one who wants God only. Vidura expressed his love to Sri Krishna, and forgot
himself completely in total communion with the master. In the Bible there’s the story
of Mary and Martha. When Christ went to their house, Mary just sat at his feet and
did not ask him what he wanted. She did not offer even water or extend any kind of
expected hospitality; she just sat. Martha was very busy cooking food and what not.
She was not conscious of the presence of Christ but was conscious of the preparations
that she was making for the honoured guest, whereas Mary sat still and did not offer
even a drop of water. “Martha, you are too busy with things,” Christ told her.



Similarly, we may be too busy with things, and that is not what God expects from us.
We have to be busy only with Him, and not busy with anything other than Him.

Udarah sarva evaite. God’s kindness is greater than the kindness of anybody. Most
merciful is God that He considers even the littlest devotion to be a very wonderful
thing. Swami Sivanandaji Maharaj used to be so kind to people. He considered even
the blabbering of a child to be a great lecture and presented the child with a tin of
biscuits, praising the wonderful lecture even though the child was just babbling
nonsense. If anyone danced, even with crooked movements, it was praised as a
wonderful dance and a present was given. And if anyone sang, even with a hoarse
voice and without any melody, they were given a present of a tin of biscuits and fruit.
That is, encouragement was given in every line which a person wanted to pursue,
even in the littlest, humblest way.

Draupadi cried to God because she was in distress, and her cry was immediately
responded to. She was not asking for knowledge, she was not thinking of the
purusharthas, nor was she thinking of communion with God. She was in intense
distress, unimaginable distress; and there was an immediate response. So even the
lowest category of devotion calls God with equal force as do the higher types of
devotion. The way of God is a very great mystery indeed. He says the jnani is the
best, which implies that the others are naturally the second and the third categories,
but He responded immediately to the call of Draupadi. Instantaneous, timeless,
action was taken, even if she did not fall into our definition of jnani So God’s ways,
only God knows. We cannot say anything about His wonderful ways.

However, Lord Krishna says tesham jnani nitya-yukta eka-bhaktir visishyate (7.17):
“Because of his unstinted, concentrated, whole-souled, communion-like devotion to
Me, | consider the jnani as the best; the jnani is me and | am the jnani, whereas
other devotees stand apart, and they are individuals expecting something from God.”
Tesham jnani nitya-yukta eka-bhaktir visishyate, priyo hi jnanino’tyartham aham
sa cha mama priyah (7.17): “I am dearest to the jnani and the jnani is dearest to Me”
— because what can be dearer than the self? If we love the self of God as our own self
and God loves us as His own self, there is a communion of the so-called two into a
single existence. That love is the greatest love which needs no object before it. That
love is the greatest which does not want any kind of recompense. That love is not love
which expects a response from the beloved. “If I love you, then you should also love
me; but if I have no response from you in spite of my affection for you, then you are
not worthy of my affection.” This kind of affection is no affection. The soul has to
commune with the soul, and this happens only in the case of jnana and not in the
other cases, notwithstanding the fact that God is immensely merciful to consider
even a child like Prahlada or Dhruva to be as great devotees as Suka, Vyasa or
Vasishtha.

Udarah sarva evaite jnani tv atmaiva me matam, asthitah sa hi yuktatma mam
evanuttamam gatim (7.18): “All these devotees that | mentioned are very good
people. Yet he stands first who is a jnani, who is Me and is inseparable from Me.” He
who considers nothing else as the goal of life except God Himself, who day in and day
out plants God in the heart of his own personality, who feels God in the soul of his
own self, who implants the Universal in his particular individuality and thus melts
his individuality into the Cosmic Universality, who exists as the Universal Soul itself



in meditation and experience — that person is a jnani. He is veritably God Himself.
We can call him a jivanmukta, if we like.

It is very difficult to achieve this kind of devotion. Bahunam janmanam ante
jnanavan mam prapadyate; vasudevah sarvam iti sa mahatma sudurlabhah
(7.19): It is difficult to love God. The love of things is so attractive, so promising and
rewarding that the invisible God may not be as attractive to the senses. We take a
series of incarnations — millions of births — to come to the human level, and then
only is it possible for an individual to think in terms of pros and cons and entertain
logical judgments, which is not available in the animal, plant and mineral kingdoms.
After taking many an incarnation and passing through many bodies of various
species, we become human beings. Even as human beings, it is not easy for
everybody to reach God because there are categories of human beings. There are
demoniacal human beings, selfish human beings, cut-throat human beings, tit-for-tat
human beings, so they are not in a position to attain God. It is a blessed one who has
polished his personality through austerity, by means of the practice of the various
stages of yoga in the different incarnations that he has taken. Bahunam janmanam
ante: “After the completion of many, many lives — then only the jnani attains to Me
as the only goal, resorts to Me as the only purpose in life.”

Vasudevah sarvam iti sa mahatma sudurlabhah — such a person is indeed rare in
this world who has the conviction that God is all, that Narayana is all, Vasudeva is all,
the Almighty is all. Such a conviction cannot arise in ordinary people. After many
millions of births, such a conviction may arise. The sense organs will not play havoc
with that person who knows in an integral manner that God is all, because their
feeling and understanding merge into a kind of intuition; and then there is no use of
expecting anything from this world. “The world merges in God as | myself also merge
in God.” Bahunam janmanam ante jnanavan mam prapadyate, vasudevah sarvam
iti sa mahatma sudurlabhabh.

Sri Aurobindo says that when the British put him in prison due to a bomb case and
he was summoned by the magistrate, suddenly in the courtroom he had the vision of
Narayana. He saw the police as Sri Krishna, Narayana. He saw the magistrate as
Narayana; he saw the doors, the windows and the iron bars as Narayana. Everything
was Narayana shining everywhere, and even the prosecutor standing there was
Narayana. Narayana was flooding the entire court, right from the policemen and the
prosecutor, to the magistrate sitting there. He mentions this experience in a beautiful
and powerful style in his speech called the Uttarapara speech. Vasudevah sarvam iti
sa mahatma sudurlabhah. Such an experience is rare.

Kamais tais tair hrita-jnanah prapadyante’'nya devatah, tam tam niyamam
asthaya prakritya niyatah svaya (7.20): “Not knowing Me as the All, people resort
to so many gods.” The ‘so many gods’ are to be considered as influxes and
emanations of the Supreme Being. We may worship Ganesha, Devi, Durga, Lakshmi,
Saraswati, Vishnu, Siva, Surya, Kartikeya, Skanda, or any god, provided we do not
consider them as individual gods standing independently in their own sphere;
otherwise, we will receive from them a blessing that is completely limited. A limited
god can bless us only in a limited way. There is no harm in worshipping these gods,
but we should consider them as a hand or a finger of the one Almighty. Whether it is
Siva or Vishnu or Christ or Buddha or Mohammed or anyone, they are facets of the
single crystal of the Supreme Being. Any facet of the crystal reflects the whole crystal.



Therefore, there is no harm in worshipping individual gods. But if we consider them
as independent gods — Mohammed is different from Christ, Christ is different from
Krishna, Krishna is different from Devi and they have no connection with one
another, we want something from Devi and something else from Krishna — if that is
the case, we will get what we want. Kamais tais tair hrita-jnanah prapadyante’'nya
devatah: With desires which are discrete and diversified in nature, people run to all
sorts of divinities — a stone, a snake, a tree, a symbol, a diagram. Everything is a god
for a person with desires of various types. Such people who have multifarious desires
of a rajasic and perhaps tamasic nature and who worship varieties of divinities
independently, as it were, will have their own result granted to them. Tam tam
niyamamasthaya prakritya niyatah svaya: “In My ordinance, | have arranged that
these people also shall be given whatever they want.” If we ask for a handful, we will
get only a handful. If we ask for a bucketful, we will get a bucketful, and if we ask for
the whole earth, we will get the whole earth; but we will get only what we want, not
more than that. If we ask for a sword, we will get a sword.

There was a person who wanted that any thought that arose in his mind should
materialise, and he was blessed with that boon. Whenever he thought something, it
would materialise. He was very happy, and felt that now the whole world was under
his control. He sat under a tree and thought, “Let there be mangoes in the tree.”
Immediately mangoes dropped from the tree. “Let there be cool water for me to
drink,” and immediately cool water flowed in front. “Let there be many servants to
massage my feet,” and servants came. “Let me have a good bed to lie down on and
rest,” and a bed immediately appeared. While he was lying down, he thought, “This is
a forest. Suppose a tiger pounces on me; what will happen?” Immediately a tiger
came and pounced on him, and he was finished. This is what happens if we have
desires which are uncontrolled by real knowledge, wisdom. Therefore, we should not
propitiate small deities in order to fulfil petty desires when we have the Great Master
who can grant us all that we want with His oceanic mercy. Anyway, in His goodness
and mercy He says: “Even if the little gods are worshipped, you will get something.
Don’t bother yourself.” Immensely merciful is God. He knows the futility of our
efforts and the foolishness of our worships, but in spite of that He says, “I'll give you
what you want.” So kind is God!

Kamais tais tair hrita-jnanah prapadyante’nya devatah, tam tam niyamam
asthaya prakritya niyatah svaya: The Universal Religion of the equality of worship
and the equality of the vision of all faiths, cults and creeds is a way to God. Whatever
be the way in which we approach the Ultimate Reality, that is a religion, no matter
how devious and circuitous that way may be, provided we are conscious that every
other path also equally leads to the same goal and all religions merge into a single
religion of man’s desire for God. This is the gospel of Universal Religion.



Discourse 22: The Seventh Chapter Continues — Worshipping
Deities

Devotees often have the erroneous notion that a god is only in one place: here is
Ganesha, and here is Devi, and here is Surya, and one has no connection with the
other. Devotees think that the different gods can grant different boons — that what
one god grants, another cannot grant — and that for the purpose of a particular boon,
they have to approach a particular god. Offering different prayers for different kinds
of ailments — physical, social or mental — is a lesser religion of the masses. “They
shall be granted their boons,” is the proclamation of the great Lord. Kamais tais tair
hrita-jnanah prapadyante anya devatah, tam tam niyamam asthaya prakritya
niyatah svaya (7.20). This means to say that even if we want a cup of tea and expect
to get it from our god, it will be given to us, though it is a petty, flimsy thing that we
are expecting from our adored deity.

This is religion indeed, in the sense that there is a desire to be devoted to an ‘other
than oneself’, which is considered as a god capable of bestowing all boons. But these
are limited fruits consequent upon limited devotion coming from a limited god who
appears to be in one place — in Kailasa only, in Vaikuntha only, in Brahmaloka only,
in Manidveepa only, or in the sky only as Suryanarayana — and not anywhere else.
That the god is not anywhere else is the peculiarity of a limited devotion to a
particular isolated concept of the deity.

Yo yo yam yam tanum bhaktah sraddhayarchitum icchati, tasya tasyachalam
shraddham tam eva vidadhamy aham (7.21). The force of the Universal Being
animates these different deities as the replica of that Supreme Being, and so they
have in them a power to evoke devotion, and it is mistaken for the evocation coming
from that particular deity only. The idea is that when we see a brilliant electric bulb,
we are carried away by the bulb’s power; we adore it and worship it and put a garland
over it — “O Thou that is giving me brilliant light every day” — and so on, not knowing
that the brilliance does not come from the bulb. It is pumped from a universal source
whose generating centre is somewhere else. Similarly, even the capacity of a
particular god to bless us comes from a universal source. The poor devotee who is
clinging to a little concept of a localised entity does not know this.

Our own limitation of thought binds us, though there is a large reservoir of
abundance that is ready to pour upon us whatever we want. But even if the granter is
ready to give us all things, we ask for little; and so we are rewarded with that which
we deserve. If we ask, it shall be given; but it shall be given only in the measure that
we ask, in the manner that we expect, and in the quantum that we deserve. Here is a
religious outlook which is so catholic in its nature that it does not condemn,
denounce or deprecate any concept of god, any faith, any cult or any religious
outlook. It only considers them as insufficient and inadequate for the purpose of
attaining of the final goal of life.

There are various degrees of satisfactions in this world. If we have a cool drink, itis a
satisfaction. If we have a good meal, it is a satisfaction. If we have a good rest, it is a
satisfaction. If we have glory, praise and status in society, it is also a satisfaction. But
these are brittle, localised, with a beginning and an end, and so there is a desire in us
to go for higher satisfactions which are more than the meal or the available things in



the world. That is why people worship gods. They have little gods in their homes, in
their temples, on a shelf in a cabinet; and something called a little prayer is offered.
This little prayer, this little ‘Jaya Jagadisha Hare’ that we sing while lighting a candle
or even an incense stick, is the outcome of our feeling of there being something
higher than us.

We have kept a little idol in a corner of our room; but our feeling is of a different
nature altogether. Though the sense organs tell us that it is a little piece of wood or
metal, or a painted picture that is in front of us, we consider it as embodying some
capacity to overcome our limitations. That means to say, we are somehow or the
other conceptually implanting in that idol or symbol a power that is not easily
available to any man in this world — not available even to all humanity. So there is a
double dealing on the part of the devotee, who knows that the little deity, little idol is
not going to bless him. It is made of a material substance. It is in one place; it looks
small. What kind of blessing can be expected from it? Yet the feeling is so powerful
that the devotee unconsciously feels the presence of something in it which he cannot
easily comprehend intellectually. It is a superior inundation, a capacity that
theoretically comes from somewhere else — just as a child knows that the light comes
from somewhere else, though he does not know from where it comes.

Because of our persistent sensory limitation of that god — limiting that god to one
particular place only — the blessing is delimited. Nevertheless, whatever our faith is
shall be considered as worthwhile because of the fact that whatever our faith is, it is,
after all, a faith in something higher than our own self. All religion is great, and every
concept of God is adorable in the sense that it is a worship of something greater than
one’s own self and, therefore, it supersedes the individual ego. In that sense, every
religion is good and every notion of God is worthwhile. All concepts of spirituality are
equally adorable from the point of view that they lift our minds from our own egoistic
centre and we unconsciously ask for something that is beyond us, above us, more
than us, and infinitely greater than us. Here is a beautiful presentation of universal
religion — which has no communal touch and no hatred of any kind and considers
every cult, every creed, every type of worship, every faith, and every form of
adoration as good enough from its own point of view, though inadequate from the
highest point of view.

Sa taya sraddhaya yuktas tasyaradhanam ihate, labhate cha tatah kaman
mayaiva vihitan hi tan (7.22): “If Ganesha blesses you or Devi blesses you or Surya
blesses you or anybody blesses you, ultimately it is My blessing that is coming. | am
conscious of what you are thinking and feeling.” The omniscient Absolute is aware of
our intentions, our limitations, our foibles, and our poor approach to the deity, which
based on our mental conception. Nevertheless, the omniscient eye — which sees
through the very deity that we are worshipping — grants, with its omnipotence, the
energy that our deity requires to grant the boon that is expected by us. Lord Siva’s
power or Lord Vishnu’s power or anybody’s power is the power of the Absolute, and
the omniscience and omnipotence of the Absolute is the reason why any god is
capable of blessing us. But just as the quantum of water flows according to the
thickness of the pipe, the blessings that we receive from these gods will also be
limited by the ‘pipe’ of the personality that we have foisted on these deities. Yet, we
will get it.



Antavat tu phalam tesham (7.23): Poor indeed is the result that follows from this
kind of limited worship. “Though | agree that worship is good in every way, you could
have asked for better things.” But how can we ask for better things? Our minds are
limited, like little cups, and can contain only cupfuls and not the entire ocean. This is
because our minds are limited to the concepts of space, time and objects and,
therefore, even our spiritual expectations are limited to these objectively presented
dimensions, which are limitations and which will end. The whole point is that
whatever has a beginning will also have an end. Therefore, it is good for us to ask for
something infinite, which has neither a beginning nor an end; but that infinite can
respond only if that infinite in us rouses its spirits and asks for the infinite. The
infinite within us alone can ask for the infinite outside. The little soul in us cannot
ask for the infinite. It can ask only for its counterpart. Just as a sweeper’s friend is a
sweeper, a labourer’s friend is a labourer, a driver’s friend is a driver, a fisherman’s
friend is a fisherman, and so on, we expect from our deity whatever we are in
ourselves. If our deepest soul does not rise to the occasion, the highest universal soul
will not respond. If it is only a mental asking, a psychological, sentimental craving,
and even a biological expectation, that will be given to us — but the infinite will not be
given. The infinite can respond and grant us infinite blessing only if we approach it as
an infinite soul. The total man has to rise to the total occasion in order that the total
reality may respond. Otherwise, all results of worship will be limited. They will have a
beginning and end; and when we go, that also goes. Antavat tu phalam tesham tad
bhavaty alpa-medhasam: A poor understanding of the nature of spiritual life — not
knowing that God is everything, and expecting something ulterior from God — is not
true spirituality or religion. Not knowing this, people with a lesser intellect commit
this error and get reborn — though perhaps into a better world on account of their
devotion.

Devan deva-yajo yanti mad-bhakta yanti mam api: We shall reach that which we
are thinking in our minds. What will we reach after death? Whatever we are
expecting now, that we will reach. If we want union with a particular deity, we will
attain union with that particular deity in that particular location of a higher realm — a
different realm of being. “But those who worship Me as the total infinite, reach Me.”
Devan devayajo yanti madbhaktah yanti mamapi. Here mam means ‘Me, the total
Absolute’ speaking through the personality of Bhagavan Sri Krishna and including all
the gods. Did we not notice that all the gods were there in the Visvarupa? Right from
earth to heaven — everything was spread out and every deity was shining in the
different limbs of the Virat Svarupa. That Visvarupa is speaking here as the All-in-
All, the be-all and end-all of all things.

Avyaktam vyaktim apannam manyante mam abuddhayah, param bhavam
ajananto mamavyayam anuttamam (7.24). Here Bhagavan Sri Krishna is referring
to Himself. “People think that | look like a human being. My higher nature is not
known to those with poor understanding.” The personality of Sri Krishna is a
concretisation and a beaming forth of a resplendence that is all pervading. There is a
larger reality behind this presentation in the form of the personality of Sri Krishna.
To the friend, he looked like a friend in human form; to the warrior, he looked like a
warrior. But behind him, behind his personality, there was an oceanic expanse which
was pumping energy into him indefinitely and infinitely. He wielded purna sakti. We
say that Bhagavan Sri Krishna is krishnastu bhagavan svayam and shodashakala
purna avatara. That is what is generally believed. The idea is that the perfect God
manifested Himself in this perfect personality. The whole of the Absolute was



concentrated into a pinpoint, as it were, and that was the power of Sri Krishna’s
complete incarnation. Yet, “I am actually the total whole that is concentrated through
this personality, but don’t mistake this personality itself for the total whole. Your
senses see only My little form, but | represent another light altogether — which is
beaming through Me, which is larger than this visible form. But those with poor
understanding do not recognise this. People think that I am endowed with a human
personality — that I think like a human being and walk like a human being — but I am
the infinite that is made visible to the eyes of man as an incarnation for a particular
purpose that has arisen.”

Naham prakashah sarvasya (7.25): “Everybody cannot see Me. I am not visible to
all people.” Only our soul can behold It — not our sense organs, not our sentiments,
and not our longing or desire. Yoga-maya-samavritah: “l have covered Myself with
the veil of the presentation of this world of prakriti — sattva, rajas and tamas.” The
Absolute has put on a dress, as it were, and we see only this dress of the
manifestation in the form of the three gunas of prakriti. When we open our eyes and
see, we see only the manifestation of prakriti in the form of this world — the three
gunas. The essence behind it, the purusha behind the prakriti, is not cognised by the
vision of our eyes or the action of any of our sense organs. Naham prakashah
sarvasya yoga-maya-samavritah. Here, yogamaya means the veil that God seems
to be putting on Himself in the form of His creation. The radiance of the sun may
blind our eyes to such an extent that we may not be able to see the sun. Tattvam
pushannapavrinu satyadharmaya drishtaye is a prayer in the Isavasya Upanishad:
“O Sun! Withdraw your rays, the golden cover that you are hiding yourself with, so
that I may behold you in your essence.” The glory of God in the form of this creation
blinds our eyes to such an extent that we cannot see God behind this glory. The
radiance of a nugget of gold may blind us to the real perception of it. So too is the
wonder of this world that tantalises us, attracts us, promises us all things, and gives
us immense satisfaction. It is a cover that God has put on Himself so that we may be
blinded with the attraction for the things of sense — which is the veil that is referred
to as maya — and, therefore, we will not be able to behold Him that is behind. We
will see the dramatic personae, but the director Himself is not seen.

Mudho’yam nabhijanati loko mam ajam avyayam: “I am the eternal in the process
of time, but the temporal mind that is in this world of space and time concentrates
itself only on that which is visible to the eyes.” Mudha is the word that is used here.
Fools are they, idiots, who think that the visible is the real while the invisible alone is
the real. They go for the objects of visible perception. The invisible does not attract
them in any way whatsoever because all attraction is sensory, and the senses cannot
see or behold that which is unmanifest. They see only the manifest world of sense
objects. Therefore, deluded are these people. Mudho'yam nabhijanati loko mam
ajam avyayam: “The immortal and uncreated essence that | am cannot be beheld by
deluded people who only look through their eyes, hear through their ears, and enjoy
through their physical personality.”

Vedaham samatitani vartamanani charjuna (7.26): “I know everything, Arjuna, but
you do not know anything. I know all that was, all that is, and all that will be.” Sri
Krishna also says, “lI too have undergone many a form. Several incarnations | have
taken, as you also have taken several incarnations, Arjuna. The only difference is that
I know that | have passed through all these stages of incarnations, but you do not
know that you have undergone these incarnations. | have detached myself from the



forms in which | appear to people, whereas you are attached to the form that you
appear to your own self.” Vedaham samatitani vartamanani charjuna, bhavishyani
cha bhutani mam tu veda na kaschana: “lI know everything, but nobody can know
me. | know everything because | am the universal light that permeates all things, and
even the vision of the individuals is just a modicum of the reflection of this universal
light.” So, It knows everything. It also knows how the individuals perceive things, but
the individuals cannot know what is behind them.

Plato gives us the allegory of the cave. People are bound hand and foot in a dark cave
for their entire life, without being able to see the entrance to the cave. But the
entrance is open, and sunlight enters and falls on the wall of the cave. People are
walking in the sunlight on the road above, and their shadows appear on the wall. The
prisoners watch these two-dimensional shadow images dancing on the wall. Because
they have been bound hand and foot right from the beginning and have never seen
sunlight, they think that this is the only reality. They do not know what light is. They
have always been under the impression that the whole world of reality is this two-
dimensional dance. This world is three-dimensional; but reality is four-dimensional.
We are unable to conceive the four-dimensional reality, which is timeless and
spaceless, because of our being bound to the concept of three dimensions — length,
breadth and height only. But suppose these prisoners are released and they are
brought to the sunlit road. They will be surprised to see three-dimensional figures —
people walking — and they will be blinded by the sunlight. They will not know what
has happened to them, because they have seen only the two-dimensional shadows
cast by the light falling on the people who were walking on the road.

Due to a peculiar structure of our sense organs and mind, we see things only as
length, breadth and height, even though there is no such thing as length, breadth and
height. It is an illusion that is created by the peculiar structure of our sense organs.
There are actually no dimensions. That the world is dimensionless is proclaimed
today by our modern scientific experts. So Sri Krishna says, “I know everything; but
the world of three dimensions cannot know the four-dimensional Eternal.” Vedaham
samatitani vartamanani charjuna, bhavishyani cha bhutani mam tu veda na
kaschana: The four-dimensional Universal knows everything that is taking place in
the three-dimensional world; but people bound to three-dimensional perception
cannot know the transcendent, which is of four dimensions.

We think that there is no such thing as four dimensions, because we cannot imagine
what it is. Dimensions are only length, breadth and height. What is the fourth
dimension? That is the Universal. Nobody knows what universality is because they
know only subjectivity and externality. The total universality is completely
obliterated from our perception. It is only a dream for us, an imagination and an
abstract concept. Yet, that is the true reality. The universal four-dimensional
continuum — which is neither space nor time nor object nor anything solid — is the
reality, though we mistake solid, three-dimensional objects to be realities. Hence, the
Immortal Being, the timeless four-dimensional essence, says: “The Universal that |
am, | know everything — past, present and future.” Because in a spaceless and
timeless existence there is no past, present and future, at once there is a grasp of
eternal instantaneous knowledge in the Supreme Absolute. One grasp is equal to a
total grasp. The past, present and future are in the palm of our hand, as it were,
because the past, present and future do not actually exist. They are only a three-
partite division created by a peculiar structure of our mind and sense organs. At least



in this sense, the world is illusory. It is not as it appears to be. Things are not what
they seem.

Iccha-dvesha samutthena dvandva-mohena bharata, sarva-bhutani sammoham
sarge yanti parantapa (7.27): The moment we are born, we are born into delusion.
It is said in the Bhagavata Purana that when a child is in the womb it knows its
previous existence. It weeps and cries: “Why | am in this womb? Is it because of the
karmas of my past? O Narayana! | shall not commit these mistakes, due to which I
am in this womb now. | shall never make such mistakes.” Tam prapadye
narayanam: “l will always resort to Narayana and will never commit such mistakes
which cause me to be born into the world.” Once the child comes out into the world,
it forgets everything. The moment we are born into this world, the maya of the three
dimensions, the prakritis, the gunas, catch hold of us to such an extent that all these
prayers we made in the womb vanish into thin air and we are once again the same
idiots, and know not what has happened to us; and we commit the same blunder. The
mistake of erroneous perception is born together with the biological tabernacle
which we put on at the time of birth. Ignorance is born with us; and we get deluded
right from childhood itself, right from babyhood, right from the time of coming into
existence in this world.

What is the reason for this? Iccha dvesha samutthena: Throughout the different
incarnations, the soul has been involved in likes and dislikes. There is no way of
thinking except through likes and dislikes. Analytically, psychoanalytically, we
should go deep into our own mind and see if we can think without the touch of love
and hatred. It is impossible for us to think anything without a touch of some like for
something and dislike for something else. Therefore, this division that we have
unnecessarily created in our psyche creates a split personality in our own self. We are
not whole persons at any time. We are double dealers, two-partite fractions, as it
were, dovetailed together — like Jarasandha.

Jarasandha, a famous man in the Mahabharata, was born in two halves due to a
defect in the process of conception; and because a demoness called Jara joined the
two pieces together, he was called Jarasandha. Likewise, we are Jarasandhas. We are
two different things altogether. The love aspect and the hatred aspect of our
personality become dovetailed into a single individuality, as it were, making it appear
that we are one individual. Actually we are two individuals, loving and hating people.
Therefore, our perceptions are dual, and we never have an integrated perception of
anything. There is non-alignment of our inner psyche. We are double-dealers in our
own selves, let alone in respect of other people.

Iccha-dvesha samutthena: because of this involvement in love and hatred. Dvandva-
mohena bharata: Because of the delusion that this dvandva, or duality, is the source
of joy. Don’t we think that it is a great happiness to be in a state of love and hatred? “I
love this immensely, and hate that immensely”: this is the way that we live in this
world, and it gives us great satisfaction. It is a great satisfaction to love something,
and it is a greater satisfaction to hate something. Both are satisfactions only; and it is
this kind of satisfaction that we are having in this world. Mudho'yam nabhijanati:
The idiotic mind does not understand anything. Iccha dvesha samutthena dvandva
mohena bharata, sarvabhutani sammoham sarge yanti parantapa: All beings are
deluded in this fashion. They see topsy-turvy. They do not know what is behind
things. But — the ‘but’ will be discussed tomorrow.



Discourse 23: The Seventh Chapter Concludes, The Eighth
Chapter Begins — The Lesser Gods and the Ultimate God

In the Seventh Chapter of the Gita, we have been studying the essentials of a
universal religion — an impartial religion of mankind with no denomination of any
kind, where each god is equally as good as any other god, and yet no god is equal to
the ultimate God. It was mentioned in this context that outside God nothing is —
mattah parataram nanyat kinchid asti (7.7) — and our aim is to attain God. The
whole point in the practice of religion is the learning of the art of conducting oneself
in the way of God. Otherwise, what is the good of religion? It is a way to God. We
have studied the principles of an impartially construed religion in the previous
chapter.

The whole point is that we have to reach God through religious practice. It has been
mentioned that God is such that outside of It nothing can be, and beyond It there is
nothing. We have to reach a God outside of Whom nothing is. How would we reach a
God outside of Whom nothing is? There is no question of reaching — because when
we conceive a question of reaching or moving in the direction of something, there is
an outside-ness already created. We cannot move towards anything which is not
outside, and there is nothing outside God. It appears, therefore, that there is no such
thing as an ordinarily conceived movement towards God. Hence, realisation,
attainment, moksha, the goal of life — which is God — cannot be conceived in
ordinary space-time related terms.

Then how do we reach God? The Bhagavadgita is the gospel of the art of reaching
God, yet it confuses us by saying that we cannot easily reach God. Why we cannot
easily reach God has been already mentioned in the earlier verses. It is because our
mind is confused by its lodgement in a kind of split-psychic personality caused by
love and hatred, which are the principles of mental operation. In any way, we have to
get out of it. There is a necessity to integrate the psyche; we cannot go on living a
split life. The object of final spiritual realisation is the total God, not a partial God.

It was conceded that the lesser gods are also equally good. They are equally good in
the sense that they will give us some benefit — a benefit that has a beginning and an
end. But liberation is not something that has a beginning and an end. Hence, a
beginningless and endless achievement cannot be attempted by the worship of any
kind of localised god — a god that is placed in some heaven and distinguished from
other deities. Therefore, the merciful acquiescence of the Almighty in giving us
permission to worship any kind of independent god does not mean that it is a
solution to the problems of samsara. It is a solution to our daily problems, no doubt
— problems regarding material prosperity, social status, freedom from illness, and
joys of various Kinds that this earth can give us. All these can be the boons that we
can expect from our gods, but we will not get liberation. Liberation is a total merging
in the Total Reality and, therefore, any localised god, conceptualised god, isolated
god, or limited god will not permit us this attainment.

Who is this Ultimate God? How do we conceive Him? In his great compassion,
Bhagavan Sri Krishna gives two verses which become the seed, as it were, for the next
chapter, which is the Eighth. These verses tell us how God has to be accommodated
in our meditating consciousness. Meditation is the way in which we accommodate



this total concept of God in our own self. We are not accustomed to total thinking. It
was already mentioned that we are partial thinkers; we think along the lines of love
and hatred. But that will not do. We have to learn the art of a complete thinking
which will exclude nothing from its purview or its operation.

Jara marana mokshaya mam asritya yatanti ye (7.29). “Do you want liberation?” is
the question that is raised here. Jara and marana are old age and death. “Do you
want freedom from old age and death, and to not be born once again into this
samsara, this misery of the earth? If that is the case, | shall tell you the recipe, and
here it is: Resort to Me as the Ultimate Being for freedom from decay and death.” Te
brahma tadviduh kritsnam adhyatmam karma chakhilam.

Sadhibhutadhidaivam mam sadhiyajnam cha ye viduh, prayanakale’pi cha mam te
vidur yuktachetasah (7.30). At the time of the passing, at the time of leaving this
body, what kind of consciousness is to take possession of us? It is told to us in the
Eighth Chapter that the consciousness that will take possession of us at the time of
passing will be the same consciousness that we entertain in our daily life — because
as is the tree, so is the fruit. We cannot have apples from pickles. If we have been
living a very distracted, erroneous, confused kind of life, how would we expect this
total awareness to arise in our mind at the time of passing? That is told to us in the
Eighth Chapter.

However, certain terms are used here which are highly technical; and in the
beginning of the Eighth Chapter, Arjuna raises a question regarding the meaning of
these terms. These technical terms constitute the nomenclature of the aspects of God
that make the Total — which have to be in our consciousness at the time of passing.
The world is outside, but it is also inside. Therefore, we think of the Ultimate Being
in our consciousness, as we cannot afford to limit God to something that only
permeates the outside world. Isavasyam idam sarvam, etc. We have heard that God
pervades all things. When we speak of God’s immanence in all things, we are likely to
commit the mistake of thinking that ‘all things’ means all things that we see with our
eyes.

This delimitation of all things that we see to an external world is an error of concept
because we ourselves are also one of the things of the world which God indwells.
Hence, the adhibhuta prapancha, which is the externally perceived world, should
not be taken as merely the world which God indwells. God also indwells the
adhyatma prapancha, which is the inward reality of our own self. Our inner reality
is also indwelled by the God who indwells the world of objective perception; but we
will not be able to easily blend these two aspects in our mind. When we think
something, do we think of the total — the merging of both the subjective and the
objective sides? Now | am seeing you sitting here: somebody is sitting. Can I, in
ordinary circumstances, convince myself that the object that | see seated in front of
me is organically inseparable from my existence here where | am seated? Normally
this kind of thought is not possible and, humanly speaking, nobody in the world can
think in this manner; the object and the subject cannot be taken together. But do we
expect a cheap liberation? We have to pay a heavy price for it.

That heavy price is not only the concept of the blend of one’s own self and the object
that we perceive, which is the world. There is something more. Adhidaiva prapancha
is also to be taken into consideration. There is something midway between the



perceiving subject and the world of objects perceived. It was indeed difficult enough
for us to conceive a blend of ourselves and the world outside. Now things are made
even more difficult by it being said that we have also to think of a third thing, not
merely the two things. The third thing is the consciousness that enables us to know
that there is a blend between us and the world. The world cannot know that it is
connected with us in any manner. Physically speaking, we also cannot know that we
have any vital connection with the world outside, because we are independently
sitting here. But there is a third person operating between us, as the individual
perceiver, and the world of objects outside, whose preponderance in our mind causes
an inference that it is not possible to have consciousness of an object outside unless
there is a third element — a connecting link which is transcendent. This transcendent
element is called adhidaiva. At the time of death, we are supposed to meditate on the
total concept of an inclusiveness of ourselves, the world outside, and also the
transcendent superintending principle — adhidaiva.

Other things are also mentioned. There is a thing called adhidharma, which brings
into a focus of cohesion all these three principles mentioned. It is not that I am here,
the world is outside, and consciousness, the third thing, is hanging as a no-man’s
land. This idea should also be removed from our mind. The connecting link
mentioned between the subjective side and the objective side is not a third element to
be contemplated independently, because that third thing is a union of both the
subjective side and the objective side. There is no subject and object in the third
element; it is like a single body feeling the unity of the right hand and the left hand.
For the physical consciousness, the right hand and the left hand are not two objects.
In a similar manner, the transcendent individual — the adhidaiva mentioned — is not
a separately existing third entity, in the same way as the body is not a third principle
for the right hand and the left hand. It is an inclusive principle wherein the right and
the left are subsumed. By thinking hard, we must be able to conceive this in our
mind. This unifying principle is called dharma, the total ruling force of the cosmos.
In Vedic terminology it is known as rita or satya. Tad viduh kritsnam adhyatmam
karma chakhilam. Sadhibhutadhidaivam mam sadhiyajnam cha ye viduh,
prayanakale’pi cha mam te vidur yukta chetasah.

So many difficulties will harass our minds at the time of meditation. We will begin to
think that God is creating the world, or God has created the world. The word
visargah that is used here implies the force which generates the world and causes the
emanation of the world from God. Sometimes we are unable to free ourselves from
this idea that the world must have been created by God, and yet we are not be able to
bring about a relationship between God and the world. Is God outside the world, is
God inside the world, or is the world identical with God? God cannot be outside the
world — because if that is the case, nobody in the world can reach God. Nor can the
world be outside God — because if that is the case, it is an external object with no
substance, no existence whatsoever. This is because only God can be existence, and if
the world is totally outside existence, it is non-existence.

We connect the cause with the effect — the cause which we have imagined as God, the
Creator, with the world as the effect. These ideas must be shed, particularly when we
think of the Total Reality, because the idea of the Total excludes the concept of
causality. The relationship between cause and effect, the relationship between
subject, object and the transcendent — all these ideas are removed at one stroke by an
entry of consciousness into a peculiar kind of Self which the Upanishads call



Vaisvanara, and is portrayed as the Visvarupa in the Eleventh Chapter of the
Bhagavadgita.

“Whoever can conceive this total in the mind — Brahman as the Absolute, which
includes the adhibhuta prapancha, the adhyatma prapancha, and also the
connecting link of adhidaiva — and removes from the mind the idea of causality of
God in terms of the world, such people are really able to think of Me in the proper
manner at the time of passing.” It is better we don’t pass so easily, because this kind
of thinking is not humanly possible. Lord Krishna is trying to extract this idea with
heavy wage. For the gracious gift that we expect from the Almighty, we have to pay
that price through hard effort of sadhana in this manner described.

Jara marana mokshaya mam ashritya yatanti ye, te brahma tadviduh kritsnam
adhyatmam karma chakhilam; sadhibhutadhidaivam mam sadhiyajnam cha ye
viduh, prayanakale’pi cha mam te viduryuktachetasah. With this tremendous
earth-shaking gospel given in two verses at the end of the Seventh Chapter, we are
now introduced into the Eighth Chapter. It is indeed earth-shaking, because Arjuna
himself was confused about what the Lord was saying. Arjuna asked: “What is this
that You are speaking? You said there is Brahma, the Absolute; then You said there is
adhyatma; then You said there is karma; then You said there is adhibhuta; then You
said there is adhidaiva; then You said there is adhiyajna. | cannot understand what
all this is; and You want me to bring them together into a total focus?”

Kim tad brahma (8.1): “Which is that Supreme Absolute that You are speaking of, O
Lord?” Kim adhyatmam: “Which is that subjective self?” Kim karma: “Which is that
action that You refer to?” Adhibhutam cha kim proktam: “Which is the objective
world that You are speaking of? What does it actually mean?” Adhidaivam
kimuchyate: “Which is that transcendent element which You spoke of as being
between the subject and object?” Adhiyajnah katham ko'tra: “You refer to adhiyajna
as an activity that You are performing in the cosmos. What does it mean, Bhagavan
Sri Krishna?” And the last question: “Also, how am 1 to think of You at the time of
death?” These are philosophical, mystical, spiritual questions, no doubt, but they
point to a final aim in our mind: how to quit this world honourably, and not be
forcefully dispatched. Prayanakale cha katham jneyo’si niyatatmabhih: “How do
people with a restrained mind and senses contemplate You at the time of death?”

There are so many questions in this Eighth Chapter. Firstly, what is Brahman?
Secondly, what is adhyatma? Then, what is karma? Then, what is adhibhuta? Then,
what is adhidaiva? Then, what is adhiyajna? And lastly, how to think about
Bhagavan at the time of death? Arjuna raises seven types of queries for one answer to
all these diversified questions, because it was pointed out in the concluding verses of
the Seventh Chapter that these so-called diversities have to be put together into a
pattern of singleness for the purpose of total liberation.

Sri Bhagavan uvacha (8.3): The Lord answers these questions, one by one. The
indescribable, eternal, timeless and spaceless Absolute is called Brahman: aksharam
brahma paramam. It exists everywhere, and yet it appears to be nowhere. It exists
everywhere and, therefore, everything lives and exists. It appears to be existing
nowhere because it is not the object of the perception of anybody’s sense organs.
Inasmuch as the world is an object and the Absolute Brahman is not an object, the
world appears to exist and the Absolute does not appear to exist anywhere at all.



Asadeva idamagra asit: “Non-existence was there in the beginning” is a statement
that is sometimes made in the Upanishads, such as the Brihadaranyaka Upanishad.
The negation of all causes of duality and multiplicity — non-existence of every
conceivable name and form, and non-existence of even the thinkers of the names and
forms — ends in a tremendous positivity, and the so-called void becomes the
complete plenum. Bhuma is the word used in the Chhandogya Upanishad for this
utter perfection; such is the Absolute. Aksharam brahma paramam: Eternal space
and time — eternal reality, which is indivisible — that is Brahman.

The adhyatma that | spoke of is the svabhava, or the natural characteristic, of an
individual person. The word svabhava has been used in several contexts when
dharma, or duty, was described in the previous chapters, and it also will be
mentioned in subsequent chapters, especially in the Eighteenth Chapter. The natural
disposition of the individual is his svabhava. This disposition — the contour, the
behaviour, the pattern of our movement, psychologically or even socially — is
conditioned by a peculiar action of the soul on the structure of our psychophysical
personality. That kind of peculiar individuality, conditioned by the mind and the
body, differentiates one individual from the other — just as one house can be
differentiated from another house, not because of the building bricks which may be
the same in all cases, but because of the different shape given by the architects. The
permutation and combination of the physical elements and the psychic components
differ in different individuals, though the soul that charges these components with
life and intelligence is one and the same. The different individual disposition that
each one has on account of a preponderance of a different permutation and
combination of sattva, rajas and tamas is called svabhava. In that, there is also an
indwelling principle called adhyatma.

Bhuta-bhavodbhava-karo visargah karma-samjnitah (8.3). The word karma that is
used here represents the power or the energy with which the whole universe
emanates from the Absolute. Everything rushes out, as it were, from the bosom of the
Ultimate Reality — the Mahat Brahma, as it is called. This great force, this complete
potentiality rushing outwardly in the direction of space and time, is the originally
conceived karma. This total karma, we may say, which is the action of God that
causes the emanation of the world, gradually descends into lower categories of
activity until it becomes an ordinary action of a human individual. The process of the
coming down of the intensity of this action, which was originally cosmic, delimits
itself into lesser and lesser dimensions of personality so that finally it becomes a very
little individual. In the beginning, it was a cosmic action; then it became a space-time
vibration, then it became akasa, then vayu, then agni, then apas, then earth, and
finally it became the individual bodies. All these are karmas in different densities
and areas of action.

But original action is the will of God. The Supreme Purusha’s original will is the first
action. The Purusha Sukta makes reference to this original dharma. That dharma
subsequently conditioned every other condition in the world by delimiting the
process of creation through the tanmatras and the five elements, etc. The original
dharma is the will of God. But that will of God, which is the originality, also
permeates all other lesser wholes that act as the media of action, including our own
selves. Even our will, that prompts us to act, is actually a reverberation, as it were, of
the original will. But, unfortunately, we are unable to believe that our will is acting
under the impulsion received from the cosmic will, so we get caught by the



selfishness of our wrong thinking that our will is confined to our body while actually
it is a propulsion from a cosmic existence. It is said in the earlier chapters that no
action is individual; every action is God’s. So karma is defined here as the propulsion
of the cosmic cause for the purpose of the emanation of the effects in various degrees
of descent, until the lowest atom is created.

Adhibhutam ksharo bhavah (8.4): The perishable world is the adhibhuta
prapancha. All the world of names and forms, including this body, is perishable. It is
under mutation; it is a flux. It is a continuity of a succession of events, and no object
in this world can be said to be existing individually or independently even for a
second. Persons like Buddha have highlighted this aspect by saying that the world is
like a flowing river where we cannot touch the same water the next moment. Like a
flame that is burning and every minute, every second, there is a new set of atoms of
fire rushing forth, the world is not a total indivisibility, but a movement. As a flame is
a movement, as water in the river is a movement, the world is a movement.
Therefore, it is perishable because when it moves, it is conditioned at every minute
into bits of process. Similarly, this kind of concoction of matter into the form of this
so-called physical world is cut into pieces — into little processes which are like links
in a long chain — and so it cannot be regarded as imperishable. It is perishable.
Adhibhutam ksharo bhavah: All the perishable nature that we see in this world,
including our own body and the entire structure of space-time-object, is adhibhuta
prapancha.

Purushas chadhidaivatam: There is a Supreme adhidaiva who brings everything
together into a hierarchy of divine operations, even when the different gods act.
Indra, Varuna, Mitra, Surya, Agni, Devi, Narayana, Vishnu, Siva, Ganesha — all these
divinities represent facets of the Supreme Absolute — or, we may say, the fingers of
God operating; and they have to be put into a pattern of harmonious action so that
one will not do something which would contradict what the other does. Gods do not
contradict themselves. Siva does not contradict what Ganesha does, nor does
Ganesha contradict what Narayana does. There is a harmony of principle in the mode
of behaviour and action of these gods. They are all conditioned by a supreme
constitution of the Absolute, and that is the adhidaiva. The constitution of the
government is the adhidaiva that rules the entire governmental system, and this
adhidaiva comes down in lesser and lesser degrees until it becomes a little
connecting link between you and me.

Adhiyajno’hamevatra dehe dehabhritam vara: “The adhiyajna that I mentioned,
which is the field of action, is nothing but Myself becoming intensely active through
the forces of rajas and sattva for the purpose of the evolution of the cosmos.”



Discourse 24: The Eighth Chapter Continues — The Thought at
the Time of Death

As we noticed yesterday, several questions were raised by Arjuna regarding certain
technical terms that the Lord used at the end of the Seventh Chapter. Every one of us
is required to present ourselves before the Supreme Godhead in a total fashion — not
partially; and in that connection, questions were raised as to what is Brahma, what is
adhyatma, what is karma in the cosmic sense, what is adhibhuta, what is adhidaiva,
and what is adhiyajna. Yesterday these were all explained as representing the
different facets of the Supreme Being, all of which have to be taken into
consideration at the same time in the final meditation in which we have to engage
ourselves daily, and especially at the time of leaving this world. The last question of
Arjuna is: “How are You to be contemplated upon at the time of passing?
Prayanakale ca katham jneyo’si niyatatmabhih: How are we to know You at the
time of quitting this body? What sort of awareness are we to entertain? What is the
consciousness that has to envelop us at that time?”

Bhagavan has already described what akshara is, what Brahma is, etc. Now he takes
up a very important subject of the departure of the soul from this body, and the art of
meditation that has to be our principle occupation at that time. You may ask me,
“How do | know when | will pass away? Should I think that I will pass away just now,
and collect myself in tremendous earnestness? Or should | be at ease with myself
because | may not die so quickly, because | have a long tenure of life — ten, twenty,
thirty or forty years, as the case may be? So are you telling me that | can postpone
this meditation to later, for consideration, and now | can be merry in this world?”
Not so is the case. We cannot expect to have that blessing of concentration at the
time of passing from this body unless we have cultivated that habit even earlier
throughout our life. If we have lived a dissipated, indulgent life during our normal
tenure here, our span of life, do we think some butter will come by churning water?
Butter comes only by churning milk.

So it is necessary to expect that certain other factors also may prevent us from
thinking of God at the time of death. We do not know what kind of physical ailment
we may have at that time. Not everybody has physical illness at the time of death.
Many pass away suddenly after a good meal; they sit on a chair and just go. But one
cannot say that it is always the case. Many are bedridden for months together and
suffer; and at that time, what are they going to think in the mind? What is the use of
postponing the concentration on God until the time of death? At that time, we may
not be able to speak. Our minds may be disturbed, or we may be delirious. We may
be in a coma. Anything is possible, although we need not expect all those unfortunate
situations. So let our minds enter God’s lotus feet now itself, and not later on when it
is possible that we may be afflicted with physical illness and mental delusion. The
whole of life is a preparation for death. The whole of the time process is a preparation
for eternity. All our activities are a worship of God, and every step that we take in this
world is a movement in the direction of the final liberation of the spirit. So there is no
guestion of postponing this great duty on everyone’s part to a future date, which may
not come at all.

Antakale cha mameva smaran muktva kalevaram, yah prayati sa madbhavam
yati nasty atra samsayah (8.5): “Whoever contemplates My Glorious Being while



leaving this body will be inundated with that Being after death.” This is because the
shape that the mind takes at the time of death will be the shape into which it will
enter after death. Thus, the pattern of our future life in the other world is laid at the
time of our passing from this body, depending on the state of thinking in which the
mind is lodged. “Whoever contemplates on Me only” — you may ask what this ‘Me’ is.
Yesterday we had occasion to note this total vision that we have of God. The Supreme
Being is a total blend of all the aspects of possible concepts — the adhyatma,
adhibhuta, adhidaiva, etc. It is a timeless conceptualisation of an eternal possibility,
whose details were briefly stated in the last two verses of the Seventh Chapter; and
that is the kind of ‘Me’ on which we have to concentrate.

The Universal Being is telling us: Concentrate on Me. The Universal Being shall
reveal itself completely in the Eleventh Chapter. Now it is preparing the way for it. It
is gaining momentum; the tempo of the teaching is gradually rising. There is a heat
rising, as it were, in the very manner of the exposition, until it reaches the
culmination in the Visvarupa Darsana. Therefore, it is this Universal Visvarupa, the
Total Existence, that is the object of our concentration. “That is Me, and on Me (that
type of ‘Me’) you concentrate yourself.” We should attempt to bring our mind to that
point of meditation when we depart from this body. That is the antakala, or the end
period of our life. If we think that any moment is the end period of our life, it will be
good on our part to be meditating like this always. There is no loss in getting engaged
in this meditation day in and day out. We will not lose anything by thinking of God.

Antakale cha mameva smaran mukta kalevaram, yah prayati: “That person who
departs while deeply brooding over Me in the essential nature attains to the blessed
abode, reaching which there is no return. There is no doubt about this.” God says:
“No doubt about it. You will certainly reach it.” Do not be under the misapprehension
that perhaps it is not possible. It is certainly possible. Nastyatra samsayah: no
doubt.

Yam yam vapi smaran bhavam tyajaty ante kalevaram, tam tam evaiti kaunteya
sada tad-bhava-bhavitah (8.6): We will become after death whatever we have been
thinking in our life now — at the time of death. This is the way we can know what we
will become after death. We need not consult astrologers and palmists. Our
conscience will tell us what kind of person we are. If we are a good person, to what
extent are we good? Otherwise, to what extent are we something else? What is the
percentage of our involvement in God-thought? What is the extent of our wanting
God in our life? Is it an absolute necessity, or a need that we may consider sometime
later? What sort of attitude do we have towards God? This concept of God will
determine our future. Those who meditate on a particular deity by doing mantra
purascharanas and daily ritualistic worship, etc., are supposed to reach only that
particular deity. We will reach the world of Ganesha or Devi or Siva or Vishnu, or
whatever it is; but there is a return. Even if we go to the abode of the Creator, we are
likely to come back even from that stage, inasmuch as creation is involved in space
and time: abrahma-bhuvanallokah punar avartinah (8.16).

Whatever we brood upon, whatever is our interest, whatever it is that we are
attracted to, the life and death matter of our existence, whatever we brood on the
whole day, day in and day out — the basic fundamental background of our thinking —
that is what we are actually thinking. It is not that we are thinking only one thought
every day. There are varieties of thoughts. We have work-a-day thoughts of the



business of life; but behind that, there is a background of thought which we cannot
forget, and it is that background of thought that will determine our future life.
Whatever be our business, whatever be our office-going, whatever be our secular
occupation, that is not important. What is important is what we are, basically, when
we are absolutely alone to ourselves. In our kitchen, bathroom and bedroom — when
nobody sees us — what are we thinking? Are we thinking only of the office? Or do we
have a little time to brood and go deep into our own aloneness? Religion is supposed
to be that which one does when one is alone. That is religion. It is the aloneness into
which we enter. Religion is a kind of aloneness of spirit where we are isolated from
all relationships which are secular, mortal, and relative.

Whatever be the thought that we have been entertaining in our life, that will be the
pattern of our life in the next world. Hence, everyone can know to some extent what
they will become in the next world. How much greed, how much anger, how much
desire for wealth, property and position, how much prejudice, how cut-throat, how
much competitiveness do we have? If these worldly things are inundating us, and our
very fibre of existence and our very flesh and blood are made up of these prejudices
alone, we can well imagine what we will be in the next birth.

The Chhandogya Upanishad tells us what our fate will be if that is the way we live in
this world. However, here is a brief theorem laid down before us for a further
elucidation through its corollaries: Whatever we think in our mind, whatever we
brood upon, whatever our interest is, whatever our deepest love and longing is, that
shall materialise into a shape in the next realm of being which we enter. But if our
pattern of thinking has always been Universal and never relatively construed, and we
have been judging all things from the Universal point of view, we will enter into the
Universal when we leave this body. Inasmuch as the Universal is not here and there,
it is not now and afterwards, it is not in space and time, the question of rebirth does
not arise — because the Universal cannot be reborn. Eternity is our blessedness.

Tasmat sarveshu kaleshu mam anusmara yudhya cha, mayy arpita-mano buddhir
mam evaishyasy asamsayam (8.7): “Therefore, I tell you: be constantly devoted to
Me day in and day out, and engage yourself in your prescribed duty.” The word
yudhya is used here, which means ‘fight’. In that particular historical context of the
Mahabharata war, the instruction was: “Resort yourself to Me, surrender yourself to
Me, completely rely on Me, and then fight.” It may apply to any kind of fight. The
confrontation that we feel in our life, the opposition that we have to face, the duties
that we have to perform, the obligations which are incumbent upon us are actually
the yuddha, which is the war in which we are engaged in this big battlefield of God’s
creation. “Resorting to Me completely, engage yourself in this duty that is incumbent
upon you.”

Sarveshu kaleshu. Lord Krishna said, “Think of Me at the time of death.” Now He
says, “You must think of Me always.” This is because He was conscious that if He said
to think of Him after many, many years, we will not worry about Him at all and go on
postponing until it is too late to do anything. Therefore, a proviso is added by the
Great Master: “It is not enough if you think that you will meditate on Me at the time
of passing. Every moment you must be with Me, in Me, and in a state of total
surrender to Me. | shall protect you and take care of you”: sarveshu kaleshu mam
anusmara yudhya cha.



Mayyarpita mano buddhih: “If your mind, intellect and reason are totally dedicated
to Me, you shall certainly reach me. There is no doubt.” Asamsayam: Here also it is
declared that there is no doubt about it.

Abhyasa-yoga-yuktena chetasa nanya-gamina, paramam purusham divyam yati
parthanuchintayan (8.8): The supreme resplendent purusha, the Absolute Being, is
our goal. By the constant practice of the yoga of meditation, and not allowing the
mind to flicker hither and thither, absorbing ourselves entirely in this practice of
total concentration on the Universal Reality, we shall attain to that supreme Sun of
all suns — parama purusha — and we shall be most blessed. Eternity and infinity
shall be the fruits that we gather by this hard effort of meditation on the universal
existence of God Almighty.

Kavim puranam anusasitaram anor aniyamsam anusmared yah, sarvasya
dhataram achintya-rupam aditya-varnam tamasah parastat (8.9): For the
purpose of enabling us to picture that Supreme Being at the time of death — or
always, as the case may be — we are told what kind of person that Supreme Being is.
That Being is All-knowing — kavi. There is nothing that we can hide from that
Almighty Being. That Supreme Being is most ancient — purana — because It was
there even before creation. Before there was space, before there was time, before
there was anything, It was there. Therefore, It is the purana purusha, the adi
purusha, the most ancient one; the all-knowing ancient one: kavim puranam.
Anusasitaram: It is the ruler of all the worlds, the ultimate destiny of everything, the
final authority of all things, and the great God of creation.

Anoraniyamsam: It is subtler than the subtlest. Atoms, electrons and energy cannot
be seen except in a mathematical fashion as points, but even such conception is not
possible here. It is subtler than the subtlest, because of the fact that It is pure
subjectivity. The grossness characterising objects of sense cannot touch this pure
subjectivity. It is deeper than our ordinary physical subjectivity as Mr. So and so,
etc.; it is deeper than our psychological subjectivity as learned persons, great
persons, etc. It is deeper than even the causal personality of individuality. It is an
unconditioned deepest essence and, therefore, It is the highest subjectivity. The
highest subjectivity means free from any kind of externality of space, time and
connection. Therefore, It is called subtle — the subtlest of all — and not even the
subtlest space can be compared to It.

Anor aniyamsam anusmaredyah: whoever can contemplate this Mystery of
mysteries. What kind of mystery? Sarvasya dhataram: the father and the
grandfather of all people, the great protector of all beings, the final resort of
everyone. Achintyarupam: unthinkable is that Being. Our eyes will be blinded, we
will become deaf by the vibrations that It produces, and our sense organs will simply
melt into the liquid of an experience that can best be described as spiritual
realisation — achintya-rupam.

Adityavarnam: Solar light is the brilliance of that goal. The sun is like a shadow
before that light. Thousands of suns cannot stand before It: na tatra suryo bhati.
The sun does not shine there. The rays of the sun, the light of the sun is like darkness
before it — pitch darkness — because of the excess of light. When light increases in
frequency, it becomes darkness. Because of a commonness of frequency between the
apparatus of our eyes and the light of the sun, we are able to see it; but if the level of



the sunlight's frequency is raised or lowered, we will not see the light at all, just as
radio waves cannot be heard unless the radio’s frequency is the same as the
frequency in which the waves are being broadcast by the radio station. Hence, the
solar description is symbolic and does not mean that God is merely like a sun.
Millions of suns will be darkness before that light of all lights — jyotisham api
tajjyotih; light that is beyond all lights, light that is tamasah param — beyond the
darkness of the ignorance of people. Aditya-varnam tamasah parastat: The whole
world is darkness in comparison with that light of all lights. We think we are in
daylight, but it is pitch darkness before that utter luminosity.

Can we contemplate on That? We must contemplate on That at the time of passing:
prayanakale (8.10). Manasachalena: without allowing the mind to go hither and
thither, but getting absorbed in all love and affection and endearing feeling; pouring
ourselves on That, and allowing It to pour Itself on us without allowing the mind to
flicker; full of devotion for That, and wanting nothing else, and crying for It always.
Bhaktya yuktah yogabalena chaiva: full of devotion to It, but at the same time we
are highly determined to see that we get It. “Now or never! Let this flesh melt and the
bones crack. I shall not get up from this place until I get it!” was the resolution of
Buddha. If we have that resolution with a devotion that surpasses all understanding,
we are really blessed. Bhaktya yukto yogabalena chaiva: Yogabala is the power of
the will of concentration.

Bhruvor madhye pranam avesya samyak is one type of concentration that is
prescribed here: concentration on the point between the eyebrows because of the fact
that in the waking condition the mind is supposed to be actively operating in the ajna
chakra, which is located there. In the dream state, it is in the throat, as it were; and
in the sleep state, it is in the heart. Inasmuch as we are mostly in the waking
condition and the mind is already in the point between the eyebrows — which is its
svasthana, or its own abode — it is profitable for us to concentrate on that point
instead of dragging the mind from its abode to some other direction. So it is said to
concentrate the mind on the point between the eyebrows and raise the prana to that
point — because wherever the mind is, there the prana is. The prana rushes to
wherever we are concentrating our mind, and even the bloodstream moves in that
direction. Sa tam param purushamupaiti divyam: By this practice, we shall reach
that Parama Purusha, Purushottama, the Being of all beings, the Supreme God,
Whose realisation is our be-all and end-all.

Yad aksharam vedavido vadanti (8.11): “lI shall now tell you a secret — that
imperishable secret which is known to the knowers of the Veda, the students of the
three Vedas. There is a secret which is known to them, and | shall tell you what it is.”
Visanti yadyatayo vitaragah: “That secret which I am going to tell you is the
guintessence of Vedic knowledge, and is that abode into which restrained tapasvins
and yogins enter.” Yad icchanto brahmacharyam charanti: “The longing for which
union, people practise continence, and restraint of the senses and the mind.” Tat te
padam sangrahena pravakshye: “Briefly | shall tell you what this imperishable seed
is on which you have to meditate always, and at the time of passing.”

Sarvadvarani samyamya (8.12): “Close all the gates of your body.” The five senses
of perception, these avenues which are the windows of knowledge, are closed
completely. Do not see, or hear, or touch, or smell, or taste; and do not allow any
agitation of the other active limbs such as the hands and the feet, etc. Neither the



sense organs of knowledge, nor the organs of action should be active at that time.
These principles of action are withdrawn completely into the mind, in which case the
mind becomes intently potent. Usually the mind is weak, because more than fifty
percent of its energy is depleted through sense perception — through the sense
organs of knowledge and the activities of the other karmendriyas, or organs of
action. A very little knowledge is there, and that is also distracted by the activities of
the senses. But when the activity of the senses is withdrawn, the holes through which
the energy goes out in the direction of space and time are blocked. This is called
sarvadvarani samyamya: blocking all the holes which are the ten sense organs.

Mano hridi nirudhya cha. It was said that the mind is to be concentrated on the
point between the eyebrows. Now it is being said that the mind will be concentrated
in the heart. In deep sleep, in death, and in the samadhi state the mind goes to the
heart; but at other times it moves in the throat or the brain. In deep meditation,
transcending the consciousness of the concentration that we are practicing on the
point between the eyebrows, we go deeper into the heart. When the mind is made to
slowly descend to the position of the heart, it ceases from externalised ways of
thinking and settles in its true abode. The final abode of the mind is the heart. As the
Upanishads tell us, in the state of deep sleep it is supposed to be lying in the puritat
nadi.

Murdhny adhayatmanah pranam asthito yoga-dharanam: A very difficult
technique is placed before us here. The pranas have to be raised to the centre of the
head. At the same time, it is said that the mind has to be concentrated on the heart.
This seems to be a very difficult injunction. The idea is that our reason, feeling,
understanding and emotion should get blended together so that what we think
through the brain — the concentration that is active through the reason — is blended
together with our deepest feeling. We are not merely in a state of understanding or
feeling; we are in a state of intuition, which is a direct grasp of the total essence of
things. Therefore, it is an injunction for two things: concentration on the centre of
the head, which is the abode of the activity of rationality, and concentration on the
heart, which is the abode of feeling.

Asthito yoga-dharanam: Thus being absorbed in the highest mood of yoga
meditation; om ity ekaksharam brahma vyaharan (8.13): chant OM. When we
chant OM, we will feel that it finally becomes soundless. The matra of the pranava,
or omkara, becomes amatra, or soundless vibration. The message that we receive
from the broadcasting station is not a moving sound. It is a vibration which is
converted into sound waves in our receiving set. In a similar manner, the sound that
is articulated in the form of chanting OM, or pranava, becomes rarefied into a
soundless universal equilibrium of energy wherein we get lodged as the soul of the
cosmos. Om ity ekaksharam brahma: The eternal Brahma it is, in His form of
vibration. Vyaharan — chanting like this, uttering this great pranava, and deeply
concentrating on My Being; yah prayati — whoever departs from this body; yah
prayati tyajan deham — whoever leaves this world quitting this body; sa yati
paramam gatim — he reaches the eternal abode.



Discourse 25: The Eighth Chapter Continues — Types of
Liberation

In the beginning of the Seventh Chapter, we are given a brief statement on what true
religion can be, and ought to be. In the Eighth Chapter, we are taken further into the
necessity to know the relevance of our present life in the future life. Religion is lived
in this world for the sake of transporting us into a new realm of being, which is called
after-death. The Eighth Chapter discusses what philosophers generally call
eschatology, or the question of life after death. The kind of religion that we live in this
world, of course, is a matter of this life; and it has been well described in the Seventh
Chapter how we have to be truly religious, truly spiritual, in an unbiased and
impersonal manner.

Now, what will happen to us after leaving the body? That question is very important
to us because we will not be living in this world for an indefinite period of time. If a
very good man — very religious, highly spiritual, practicing yoga — quits this world,
what happens to him? The manner of conducting oneself inwardly at the time of
passing has been described with poetic beauty, in a touching style, in the verses that I
recited yesterday. It was pointed out that intense concentration has to be practised
on a point which is a blend of the understanding and the feeling, wherein we enter
into an insight of reality which will take us to that integral vision after death. We
must chant Om while leaving the body, and that will create a vibration of cosmic
impetus: Om ity ekaksharam brahma vyaharan mam anusmaran,yah prayati
tyajan deham sa yati paramam gatim (8.13).

Ananya-chetah satatam yo mam smarati nityasah, tasyaham sulabhah partha
nitya-yuktasya yoginah (8.14): “I am very easy of attainment. Don’t be under the
impression that | am unapproachable, that it is difficult to reach me. | am very easy
of approach.” But the Lord puts several conditions in order that He may be easy of
approach. What are the conditions? Ananya-chetah: “One who is undividedly
absorbed with his whole mind and soul in Me.” Satatam: “And this absorption is not
only for a minute. He must be constantly absorbed in Me, always, and he must be
engaged in this meditation on Me daily. Such a person who is eternally and
permanently united with Me in his mind and soul, to such a person | am very easy of
approach.” Whether He is really easy of approach or not, we can find out from this
condition that He has laid. Under so many conditions, everything will be available to
us. It is a moot sloka. Devotees chant it something like a mantra: ananya-chetah
satatam yo mam smarati nityasah, tasyaham sulabhah partha nitya-yuktasya
yoginah. We can go on chanting this.

How kind God is, provided we are kind to Him! How can we expect Him to be so
concerned with us if we are not equally concerned with Him? The whole point is that.
He is not putting unnecessary conditions, like a lawyer. That is not what is intended
here. It is a necessary equilibration of consciousness that we have to establish
between our soul and the universal soul. The universal soul can respond only to an
element of universality in us. Dissimilars cannot act and react with each other. There
must be a content in us which is equal in kind to the universality that God is. Hence,
these conditions are nothing but an instruction on the necessity to remodel ourselves
into an element of universality — a little universality and not a particularity. It is the
whole of God that we are aspiring for; and in that case, He also wants the whole of us



— not our possessions, assets and legacies. These things we cannot offer to God. We
have to offer that which is dearest and nearest to us. The most dear thing in us is
ourselves. If we can offer that, then we shall be flooded with that great joy that we are
expecting as God-realisation.

Mam upetya punar janma duhkhalayam asasvatam, napnuvanti mahatmanah
(8.15): We shall not return from God. Is it worthwhile to go there if we cannot come
back? Ninety percent of devotees have a question of this kind: “What good is there in
reaching God if I cannot come back?” Sometimes they galvanise this desire to come
back after plunging into God by saying that they will be able to do better social work
in this world and be endowed with a greater capacity to transform the world. “Now |
am a feeble man with little understanding and a frail body, but when | plunge into
God-experience and then return, | shall be a master in this world for the benefit of all
people.” But the Lord says we will not come back. Then, what good is there? If we are
not going to come back to see our own brothers and sisters here, and see this great
world which has supported us, educated us, taken care of us, fed us, are we going to
desert this world?

This question, this doubt, is not a foolish question. It is a question and doubt that will
arise even in the most intelligent of persons. Most learned philosophers, Ph.D.
holders, will have this question: “Am | deserting this world in my desire to plunge
into God? And what good is this desire of mine to plunge into God when many other
people are suffering in deep ignorance here in this world? Should I not work for their
welfare?” Have we not heard people saying that they shall not attain God until the
last man leaves this world and attains God? These are very touching sentences which
stimulate our emotions: “It would be good to postpone the idea of going to God until
the time when the world is transmuted completely into the gold of God-
consciousness. Until heaven descends to this earth, until the physical body itself
becomes immortal, until every ant and crawling insect also is transformed into a
divine superman, until the last individual reaches God, | shall not.” This would be a
so-called unselfish declaration of a great saint and sage in a charitable mood, but it is
at once repudiated by the statement that we shall not come back after reaching God.

No impure mind can understand what this means. The impurities of the mind are
social, physical, sentimental and biological. They are limited to family and
community — limited to the human species. Are we not thinking only of mankind, as
if that is the only thing that God has created? When we say “work for the world”, we
mean work for only the human species. We are not interested in lions, tigers, snakes,
scorpions and mosquitoes. We behave as if they do not exist at all, and do not care if
they perish. “My species,” the frog says. “My species,” the snake says. “My species,”
man says. Thus, there perhaps is a little bit of idiocy at the back of this so-called
pious aspiration of people to come back from God and work for the welfare of
humanity, as if humanity is the only thing that God has created.

The Almighty Himself has told us that if we go to Him, we will not come back; and if
we want to come back, we need not go to Him at all. He is not compelling us to go to
Him. But we have a double-edged sword-like attitude. On one side we say, “I'll reach
God.” On the other side we say, “I'll come back to work for my fellow humans.” We
decide which is good for us without thinking deeply.



Mam upetya punar janma duhkhalayam asasvatam (8.15): “After reaching Me, you
shall not enter this impure, perishable abode of sorrow because | shall absorb you
into the timeless state of eternity, and not send you back to the time-ridden, space-
limited world of sorrow and death.” Napnuvanti mahatmanah samsiddhim
paramam gatah: They have reached utter perfection. Having attained supreme
perfection in the Almighty Universal, the question of coming back does not arise. It is
as if we want to go back to the dream world after having woken up. In the world of
dream we had friends, relatives, large assets, money, and the goodwill of people.
When we woke up, what happened to all those people? Have we not committed a
deeply treacherous, selfish act by waking up and leaving all our relations in the
condition of dream? If we think that we have done a treacherous, selfish act in
waking up from dream, we will do the same thing when we reach God. Remember
this.

Abrahma-bhuvanallokah punar avartino’rjuna, mam upetya tu kaunteya punar
janma na vidyate (8.16): Even if we reach Brahmaloka, there are certain conditions
in which we may have to come back; but after reaching the Absolute, we will not
come back. Many a thing is said regarding Brahmaloka in the Brahmasutras and
certain commentaries on the Bhagavadgita. It is said in the Upanishads that after
having reached Brahmaloka, there is no coming back; and na sa punar avartate is
the last verse of the Brahmasutra. But the Gita says that we will come back.

Madhusudana Saraswatiis the only person who has clarified this point in his
commentary. Mostly people go glibly over this sloka and repeat what the original
says: “Even after going to Brahmaloka, we will have to come back; but after reaching
the Almighty, we need not come back.” They do not try to reconcile the so-called
conflict, as it were, that seems to be there between the Upanishads saying that there
is no coming back after reaching Brahmaloka and the Gita is saying that we do come
back.

There are no contradictions. Both the statements are correct. The Brahmaloka
concept is to be clarified first. What do we mean by Brahmaloka? The concept of
Brahmaloka that is in our minds is what will decide whether we will come back from
there or we will not come back from there. Generally, Brahmaloka is something like
our idea of the Universal Being only: it is spread out everywhere as an all-pervading,
brilliant, divine existence into which we enter, where we stay and abide in the glory,
beauty and grandeur of that kingdom.

There is a kind of mukti, or salvation, called salokya mukti. We are liberated when
we enter the kingdom of God. That kingdom of God seems to be something like a
huge, expanded dimension where God rules like a president or an emperor; and a
person living in a country need not necessarily have the privilege of an audience with
the king or the president. Nevertheless, we have the contentment and satisfaction of
being a citizen of the kingdom of that particular emperor. This is one kind of
Vaishnava devotion, or even Saiva and Sakta devotion. Among many other types of
liberation which people imagine, one lower kind of devotion giving us a passport to a
lower kind of experience is the permission to stay in the kingdom of God — a
kingdom being conceived as a vast world, as this world is, but scintillating with
beauty, grandeur and deathless immortality.



There is another kind of mukti, which is called nearness to God. We live near
Rashtrapati Bhavan or near the White House, etc. — just next door. Even then, there
is a satisfaction that our president is next door. Even though we may not see him at
all, there is a satisfaction that he is next door. Nearness to God, though we may not
see him at all, is samipya.

Higher still is sarupya. We assume the same power, same glory, same authority, and
same dignity as God Himself, but we are not God. That is, we are empowered with
the ability to do all the actions that the president can do — just as during a war the
field marshal is sometimes given all the powers of the president of that country, and
he can use his discrimination. With all the powers of the president of the country or
the king himself, the field marshal is veritably, for all practical purposes, the be-all
and the end-all of all things. He can do anything he likes at that time; yet he is not
the king, and not the president. That is the kind of mukti, or liberation, that people
sometimes expect — where they assume the same form of God and have the same
authority, but are not God Himself.

Sayujya is entry. We become the king himself, the very president himself, and we are
not merely a deputy who has been appointed for a particular purpose. Sayujya is
entry into God. If we enter into God, we cannot come back. Because God is not at a
distance, and God is not in time, the question of returning back should not arise.
What do we mean by coming back from God? Is God an object, a place, a location? Is
God somewhere in space and time? Spaceless and timeless existence is such that the
coming back from it would be like coming from eternity to time — as the entry from
waking into dream. Hence, there is a great point in the enunciation that we cannot
return from God, and that we will not be a loser by merging in God.

The Brahmaloka that is conceived by us has two characteristics: a universal in which
we find our abode, and a universal that is ourselves. Are we going to live in
Brahmaloka as residents of that place, due to the tapas we have done? If that is the
case, when the effect of the tapas is over by the exhaustion of the momentum
thereof, we will come back. So, in a way, there is a possibility of our coming back
from Brahmaloka if we have attained it with the power of our meditation on objective
universality — a vast kingdom of heaven or Absolute, yet a kingdom into which we
have to enter as individuals, with the prerogative of participating in the joys of that
realm. If that is the case, we will come back. But if we identify with Brahmaloka as
the essence of what we ourselves are — because Brahmaloka is universal, we cannot
be outside it — the question of staying there as a citizen cannot arise. We have a very
funny idea when we imagine that we can go and stay in Brahmaloka as a resident, as
a guest, etc. Such a thing is not possible because Brahmaloka is all-pervading and
inclusive of all things. If that is the case, we are also inside it, so how will we come
back from That? We ourselves are Brahmaloka. The largest dimension of our soul is
Brahmaloka. If this is our meditation, we will not come back; we will be lifted up in
the Supreme Absolute. But if we think it is a kingdom which is vastly spread out, like
this world, and we are only residents there, we will come back.

So, abrahma-bhuvanallokah punar avartina: Even if we reach that abode of the
Creator, as an abode where we will reside, we will come back because it is in space
and time; it is an extended kingdom. Because it is an extended kingdom, it is
characterised by spatiality and temporality. That is the reason why when we enter
there, we will have to come back.



Mam upetya tu kaunteya punar janma na vidyate: “You will not be reborn after
having attained Me.” Would we like to be reborn? If so, we will have freedom to be
reborn as we like. But if we enter that which is not capable of coming back into space
and time, we will enjoy that eternal beatitude.

Some cosmological information is given to us here in the succeeding verse, as a
preparation for something more that is going to be told to us regarding the departure
of the soul after leaving this body. The manner of going out of this body and
ascending upwards is described through the paths called northern and southern. In
connection with that context, we are told that Brahma’s life is for one hundred years,
and we have to imagine what kind of one hundred years they would be.

There are four yugas — called Krita, Treta, Dvapara and Kali. These are the time
cycles or ages, as we say. We are supposed to be in Kali Yuga, the worst age, where
there is conflict. The age of conflict is called Kali Yuga. This age is supposed to extend
for 432,000 years. The duration of Dvapara Yuga is double that, the duration of Treta
Yuga is triple, and Krita Yuga is quadruple. The total of all these figures is called one
thousand divine years; but according to us, it is a multiple of several thousands of
human years. Imagine what it means: 432,000 multiplied by 2, then multiplied by 3,
and then multiplied by 4. That total is the duration of one day of Brahma. One day of
Brahma is as long as this computation of the years of the four yugas, and one night
of Brahma is equally long. This is twelve hours of day and twelve hours of night of
Brahma. What is the night? The pralaya, or the dissolution of the cosmos that will
take place at the end of the yugas — that is the night of Brahma.

There are two kinds of dissolution. There is dissolution of all life everywhere, but not
dissolution of the elements — earth, water, fire, air and ether; they remain. The
dissolution of all life takes place after one day of Brahma; and then he sleeps. When
Brahma wakes up, he creates beings once again — gods, celestials, angels, men,
beasts, etc. — as he has done previously. But there is another kind of dissolution
which dissolves everything. The whole cosmos is dissolved, including the five
elements. After one hundred years of Brahma, the entire universe is dissolved, and
Brahma also gets dissolved. He enters the Absolute.

Sahasra-yuga-paryantam ahar yad brahmano viduh (8.17). One day of Brahma is
one thousand years for the gods, but according to the human concept it is many
millions of years. Ratrim yuga-sahasrantam te’ho-ratra-vido janah: The length
Brahma’s night is the same.

Avyaktad vyaktayah sarvah prabhavanty ahar-agame, ratry-agame praliyante
tatraivavyakta-samjnake (8.18). When the day of Brahma commences, activity
starts in the universe, just as we start our business after we get up in the morning.
And, we do things today in the same way that we did them yesterday. Yatha
puravamakalpayat: Brahma created this world in the same way that he created it in
earlier cycles of time. Avyaktad: When Brahma goes to sleep, all beings, including
us, merge in the avyakta prakriti. It does not mean that we will be liberated. Just as
in deep sleep we are not liberated, similarly, in this avyakta prakriti, or the
unconscious universal where Brahma is in deep sleep, we too enter and sleep with
Brahma; and when he wakes up, we also will wake up. The cosmic sleep does not
mean liberation. This is referred to in Patanjali’s sutras as prakriti laya, etc. Cosmic



ignorance absorbs us in the same way that individual ignorance absorbs us in deep
sleep.

Avyaktad vyaktayah sarvah prabhavanty ahar-agame: From the unconscious,
unknown, cosmic equilibrium of darkness which is the sleep of Brahma, arises the
day of Brahma; and all creation sprouts forth, as plants rise up from the earth when
it is raining. But when the day concludes, everything is withdrawn, and all life goes
into sleep. Ratry-agame avasah partha: We are helplessly driven back to the cosmic
sleep of Brahma in the same way that we helplessly go to sleep as individuals.

Bhuta-gramah sa evayam bhutva bhutva praliyate (8.19): Endless is creation, and
endless is dissolution. How many times we have come, and how many times we have
gone! In all the eighty-four lakhs (8,400,000) of species through which we have to
pass, as they say, we are now at the human level. Perhaps we have passed through all
these eighty-four lakhs of species. Many a time we have come, and many a time we
have gone. Endless is creation, and endless is destruction. There is no beginning and
no end for it. Bhuta-grama:The total of all living beings enters and sinks into
unconsciousness and rises from unconsciousness, and again sinks into it and rises
up. Just as we sink into sleep and rise up into waking, and again sink into sleep and
rise up to waking, etc., the same process also takes place in the cosmos: bhuta-
gramah sa evayam bhutva bhutva praliyate, ratry-agame'vasah partha
prabhavaty ahar-agame.

Beyond that entanglement in prakriti's ignorance, beyond that creativity and
destructive process of the universe, there is the transcendent luminosity which is the
Supreme Godhead — paras tasmat tu bhavo'nyo'vyakto'vyaktat sanatanah (8.20):
eternal radiance, light that shines beyond the darkness of the ignorance of the three
gunas of prakriti. Paras tasmat tu bhavo'nyo'vyakto'vyaktat sanatana, yah sa
sarveshu bhuteshu na’syatsu na vina'syati (8.20): If all people die, that Eternal
Being will not die. Even if millions of Brahmas come and go, that winkless
(unblinking) Eternal is aware of all that is happening. In the Yoga Vasishtha it is said
that within the time that a great being like Vishnu or Siva closes his eyes and opens
his eyes, millions of Brahmandas, or cosmoses, come and go. This is the mystery of
the relativity of the cosmos.

Avyakto’'kshara ity uktas tam ahuh paramam gatim (8.21): The supreme abode of
eternal beatitude is beyond even this cosmic ignorance, and that is the goal of all
beings, including Brahma himself. Te brahmalokeshu paranatakale paramritah
parimuchyanti sarve: Together with Brahma, we merge into the Absolute at the end
of time. Avyakto'kshara ity uktas tam ahuh paramam gatim, yam prapya na
nivartante: Again it is said that after reaching That, we will not come back. Tad
dhama paramam mama: “That is My abode.”

Purushah sa parah partha bhaktya labhyas tv ananyaya (8.22): That Supreme
Abode, the great brilliance which is God Almighty, can be attained only by
unconditional devotion. This is only a repetition of the idea that has already been
mentioned — that unconditioned devotion is the only way to God-realisation.
Unconditioned devotion means wanting God only and wanting nothing else at any
time. Purushah sa parah partha bhaktya labhyas tv ananyaya. Ananya bhakti is
dispassionate devotion to God which cares not for the values of anything else in the
world. Anya bhakti is an adulterated kind of devotion which has love for something



else also — vyabhicharini bhakti. Avyabhbicharini bhakti is totally concentrated
devotion on one thing only, to the exclusion of any other possibility. Purushah sa
parah partha bhaktya labhyas tv ananyaya, yasyantah sthani bhutani yena
sarvam idam tatam: That transcendent thing beyond all concepts of even
Brahmaloka is here, just now. Do not be under the impression that it is a long
journey in the process of time, for millions and millions of years, as if we are going to
reach a distant star. It is nothing of the kind. It is a timeless experience and,
therefore, it is an instantaneous experience. It is ‘not dying’ and, therefore, it is not
above us; it is also within us.

After the passing from this body, how do we approach the realms of being that are
above us? Do we suddenly enter God as if we are shaken up by a kick, or do we move
to God gradually, stage by stage? The stage by stage ascent to God is called krama
mukti — a graduated ascent to the Supreme Being. The sudden illumination is called
sadyo mukti — immediate dissolution in God. Immediate dissolution is like a drop on
the surface of the ocean sinking into the ocean; it does not have to travel any distance
to go into the ocean. Krama mukti is like reaching a distant place by trudging along a
long road and having many experiences on the way.

What kind of path it is that we are going to tread after the dispatch of the soul from
this body? The coming verses describe to us the process of krama mukti, or gradual
ascent through various stages — just as when we go to Badrinath there are so many
chattis (halting places). We halt in one place and then move on, and halt in another
place, and so on, until we reach our destination. We take rest in the chattis or the
choultries and resume our journey in the morning, and when it is sunset we halt at
another chatti or choultry. We take rest there, have a little refreshment, and then
continue onwards.

Similarly, there are various stages in our movement towards God. We do not
suddenly jump like a rocket and rise to the topmost level. How are we going to
ascend? What are the stages of the ascent? Here the ascent is to be taken in the sense
of the ascent of a purified soul on the way to God. It is not an ascent to hell or to a
nether region or treading the path of rebirth, etc. That is not described here, because
after death we may tread the path of ascent towards God, or we may tread another
path of coming back to this world through rebirth, or we may even go to hell; that is
also possible. But that is not the subject here. The subject here is in connection with
the purified soul who is going to reach God, and the soul who not so purified as to
deserve the instantaneous merging but has permission to go gradually by a self-
purification process that takes place slowly, step by step.



Discourse 26: The Eighth Chapter Concludes — The Journey of
the Soul After Death; The Ninth Chapter Begins — Rajavidya

The Eighth Chapter of the Bhagavadgita deals with the subject of life after death. The
Puranas, the Upanishads, the Yoga Vasishtha and the Gita contain many varieties of
descriptions of the condition of the soul after it leaves this body. The Puranas,
especially, go into a detailed, lurid description of the condition in which the soul
finds itself — especially if it has not done any merit, or if the merit it has done is so
negligible that the wrongs it has committed outweigh the good, or are on an equal
footing.

The stories in the Garuda Purana and such other scriptures, even in the Bhagavata,
are really frightening. When the soul departs from the body in the case of these
lower, unpurified and negligibly religious souls, it is taken away by the messengers of
Yama and placed before the Lord of Death for judgment. It is said that Yama asks the
soul, “What have you done?” Ordinarily, it cannot remember anything. It will say, “I
don’t know.” The shock of separation from the body removes all memory, and it
cannot remember what it has done in the previous life. It is said that then a hot rod,
called yamadanda, is kept on its head, and immediately it remembers its entire past.
It knows every detail of the actions that it did — both good and bad. It says, “I have
done a little good, but have also made many mistakes and performed so many
erroneous actions.” Yama asks, “What do you have to say about it now?” “I have got
relatives. They will expiate them for me. They will conduct yajnas, charities, worship,
sankirtans, bhajans and meditations in my name, and free me from the consequence
of the sins that | have committed or the mistakes that | have made.” “Go then!” said
Yama, “And see what they do.”

Apparently, it takes ten days for the soul to be brought back, so some ceremony is
usually done on the tenth, eleventh, twelfth and thirteenth days. The soul hovers
around, observing what the relatives are doing, and Yama’s messengers stand behind
like policemen to see what is done. If an expiatory ceremony is done in the name of
the soul, such as Bhagavat Saptaha, Rudra Yaga, Narayana Bali and Vishnu Yajna,
and varieties of charities are done, and all those things that were dear to the soul are
also given in gift, the effect of these good deeds is credited to the account of the soul
and it is exonerated to that extent. But suppose this is not done and, like modern
boys, the relatives do not believe in after-death: “If our father died, let it go, that’s all.
We won’t bother about it,” Or there is no charity, no goodwill, and they behave as if
nothing has happened; or they don’t even believe that something happens after
death, they think that there is no life after death. If that is the case, the soul is
dragged back. When the policemen know that someone is a culprit, and it is
confirmed, they deal with him very severely. If they know that he is going to be
released and nothing is going to happen to him, they don’t bother much about it. But
if his relatives have done nothing, it is certain that he is going to be punished, so for
one year they drag the soul to the kingdom of the Lord of Death. At first they brought
it within ten days, because they wanted to know what was happening. When it is
certain that it is going to be punished, they drag it, pull it, scratch and beat it, and it
will be hungry and thirsty and bleeding. That is why another ceremony is done after
one year; it takes one year for the soul to return to the abode of Yama. The varshika
(annual) ceremony is very important. If nothing has been done on the tenth to
thirteenth days after the passing of the soul, at least something should be done on the



anniversary so that some mercy may be granted by Lord Yama before the sentence is
passed.

If the soul has no merit at all, it will be sent to the land of punishment, whatever the
punishment be. In the Srimad Bhagavata, Garuda Purana, etc., the type of
punishment and difficulties that the soul has to undergo are described in such gory
language that we would not like to be born into this world again. When the soul is
expunged of all its sins by suffering in the prison of Yama'’s hell, it is released. It is
said that then it is sent to Rudra-loka and will not be allowed to leave. To release the
soul from Rudra’s clutches, Rudra Yaga is done. Then it is sent to Vaikuntha, so
Vishnu Yaga is done; and after many, many years, the soul attains moksha. This is
how a bad person gets purified in a very, very painful way, and then finally attains
blessedness.

Or, if the soul has a tremendous attachment to relations and wealth, it can be reborn
into this world. A Muslim gentleman lived near a house in which a Hindu family had
a little baby. The baby was very beautiful. The Muslim wanted to fondle it, sit it on
his lap, but the Hindus would not allow the Muslim to touch the baby. The child grew
up, and then the Muslim died. This child, which had grown up, started talking in
Persian. They asked, “What is this matter? Who are you?” “lI am that Muslim
gentleman who wanted to caress this child, and you didn’t allow it; and now | am
possessing it!” This is the effect of attachments. And very intense attachments, which
do not even give the soul time to take birth in this world, convert it into a ghost.
Preta yoni is the outcome and, as described in the Bhagavata Purana, it hovers
around in space, hungry and thirsty.

Here the Bhagavadgita describes the more glorious paths to the higher realms. Those
who are not spiritually awakened but have done immensely good deeds reach a lower
kingdom called Chandraloka, the realm of the moon, where they stay invisibly and
enjoy the fruit of their good deeds. When the momentum of the good deeds,
charitable deeds, etc., is exhausted, they come back into this world. But if a person is
spiritually awakened and is not merely a good man — not merely a charitable or a
philanthropic person — then the path is different. These two paths are called the
Northern Path and the Southern Path.

Yatra kale tv anavrittim avrittim chaiva yoginah, prayata yanti tam kalam
vakshyami bharatarshabha (8.23): “lI shall now tell you,” says Bhagavan Sri
Krishna, “about that path treading which one returns, and that path treading which
one does not return. These two paths | shall describe to you now — uttaramarga or
jyotirmarga, and dakshinamarga or dhumamarga, as they are called.”

Agnir jyotir ahah suklah shan-masa uttarayanam, tatra prayata gacchanti
brahma brahma-vido janah (8.24): Everything is filled with light, everything is filled
with divinity, and everything is superintended over by a divinity. The fire of
cremation — that is the Agni, the physical fire, which has a divinity of its own -
assumes a divine form in the case of a person who is to rise up to the celestial realms.
Then there is a divinity superintending over the daytime, in contrast with the night.
If a person passes away during daytime and during the bright half of the lunar month
and during the northern movement of the sun, he shall reach the solar orb —
Suryaloka. From there, he will be taken up.



The Upanishads describe many more stages than the ones mentioned here. And at a
particular stage beyond the sun, a superhuman entity is supposed to come and take
the soul by its hand. Up to the solar orb or even a little beyond is called the realm of
lightning. That is, beyond the sun, the lightning of Brahmaloka flashes forth. The
individuality consciousness of the soul slowly gets diminished at that time, and it is
not aware of any self-effort. It does not know that it is moving at all, inasmuch as the
ego is almost gone. It is said that at that time an amanava purusha deputed by
Brahma himself comes down in a luminous form, and leads the soul to the abode of
the creator, Brahma. This is the path of krama mukti, or gradual liberation, in which
the soul is supposed to be in the glory of Brahmaloka until such time as Brahma
himself is dissolved at the end of time — the end of a hundred years of his life — and
then the Absolute Brahman is reached.

But there is a possibility of immediate salvation without passing through all these
stages — a hundredfold promotion, as it were. It is the dissolution of the soul in the
supreme Brahman at this very spot. It need not have to travel in space and time
because it is jivanmukta purusha, one who has attained to a consciousness where
there is no distance to be traveled. For him, there is no solar orb or anything else. He
has spread his consciousness everywhere in all beings: sarvabhuta hite ratah (12.4).
He is the soul of all beings, like Suka Maharishi, Vyasa, Vasishtha, etc. When his soul
spreads itself everywhere in the cosmos, where is the question of moving? Na tasya
prana utkramanti: His pranas do not depart, as is the case of other people. Atraiva
samavaliyante: They dissolve here, just now. That is, the moment the soul departs
the body, it enters the supreme Brahman, the Absolute, then and there, without
having to pass through all these stages. But in the case of krama mukti, the
graduated steps mentioned in the Bhagavadgita, the case is different.

The divinity of fire, the divinity of daytime, the divinity of the lunar month’s bright
half, and the divinity ruling over the northern movement of the sun will take care of
the soul and bring it up. In the Moksha Parva of the Mahabharata there is the story of
a great ascetic who rose up from his body, and a little flame rising up through the sky
could be seen. It rose higher and higher until it reached the orb of the sun, and a
divine being emerged from the solar orb and received it. According to our tradition,
the sun is not a material substance. It is a divinity — Hiranmaya Purusha — in which a
golden-colored Narayana is seated. Just as a human being is not a body, the sun is
also not a body; and just as we see only the body of a person and do not see what the
person is on the inside, we do not see divinity of the sun. We see only its outer
appearance, which we call helium, atomic energy, etc., in just the same way as we call
a person bone and flesh, nerves, blood, etc. — which is not a correct description.
Hence, there is something beyond the human concept here. Divinities are
everywhere in the cosmos — in every atom — which is also controlled and enveloped
by the universal God. If God is everywhere, why should He not be in every atom and
in everything? In the case of such a realisation, there is immediate dissolution.

Those who have not awakened themselves spiritually, and have not done spiritual
meditation, have insufficient devotion to God. Even if they are very good people,
highly charitable and humanistic in their approach, they will not be allowed to move
along this northern path to the sun. They will not go to Brahmaloka. They will go to a
lower realm, called Chandraloka. The smoke which rises from the fire during
cremation will be their guiding principle. The dark half of the lunar month and the
southern movement of the sun signify a deficiency in divine powers and a lesser



chance of the soul going up along the path of brightness. It will reach Chandraloka,
where it will enjoy the fruits of the good deeds it has done. Whatever good deeds
were done will have their effect. Every action produces a reaction. Any good,
charitable deed will bring the soul an abundance of joy there in Chandraloka; but the
soul will come back, because anyone who has not realised the universality of God will
come back. Only a soul who is totally devoted to God will gradually pass through
these stages of divine ordinances to the Ultimate Being. But if the soul is united with
God here itself, it will immediately merge into God. Dhumo ratris tatha krishnah
shan-masa dakshinayanam, tatra chandamasam jyotir yogi prapya nivartate
(8.25).

Sukla-krishne gati hy ete jagatah sasvate mate (8.26). Broadly speaking, these are
two paths of the soul after death. Either we go that way or we go this way, according
to our karma and our spiritual status. Sukla-krishne gati hy ete jagatah sasvate
mate, ekaya yaty anavrittim anyaya'vartate punah: By the one path, one does not
come back to this world; by the other path, one returns.

Naite sriti partha janan yogi muhyati kaschana, tasmat sarveshu kaleshu yoga-
yukto bhavarjuna (8.27). Having known clearly that these are the two paths, who
would like to tread the lesser path? “Therefore, be a yogi, O Arjuna, and try to tread
the upper path.” Whoever knows the merits and demerits of these two paths will
certainly pursue the path of merit rather than of demerit. It is the lack of knowledge
that prevents us from working for our own salvation. But if we know that such a
thing exists, and that even after death our karmas will pursue us wherever we go —
that even if we go to the nether regions, we will be caught by the nemesis of our
actions, the results of what we have done, because there is a law which punishes us —
we will obey the law. And if we know that there are these two paths and there is
chance of our entering into the lower one, we will certainly work to attain the higher
one. Knowing this, we will certainly become wiser and, therefore, work for a state of
establishment in yoga — union with the divinities in the various graduated scales of
development, or with the Supreme Absolute itself, whatever the case may be. Either
way, one will be a supreme yogi who is united with the Absolute now, or one will be a
graduated yogi who will move systematically through the stages mentioned. Anyway,
knowing this, one will not come to grief. Tasmat yogi bhavarjuna: “Therefore,
become a yogi, Arjuna!”

Vedeshu yajneshu tapahsu chaiva, daneshu yat punya-phalam pradishtam, atyeti
tat sarvam idam viditva, yogi param sthanam upaiti chadyam (8.28). These
discourses that you are hearing now as satsanga — the knowledge of these wonderful
things beyond this world that you are gaining — is greater than all the good deeds
that you do by way of charity, and all the sacrifices that you perform. All the merits
that you will accrue by doing charity, good deeds and even the study of scriptures like
the Vedas, and by doing austerity and living an abstemious life will bring you some
good results. But this phala of satsanga — the blessing of this highly purifying
training that your soul is undergoing by listening to these glorious eternal realities —
certainly has a greater capacity to produce an effect than all the charities, studies and
scriptures, etc. It transcends even the Vedas, and you attain to that place, that abode,
which is ancient. With this, we conclude the Eighth Chapter.

The Ninth Chapter is something like the Seventh Chapter. Whatever we have been
told in the Seventh Chapter by way of a universal religion is explained in a different



way, in a more deviated style, with some detailed descriptions. Practically, the Ninth
Chapter is a continuation of the very same theme that we had in the Seventh Chapter,
with the Eighth Chapter in between and its message of it being necessary for us to
know what will happen to us after death even if we are highly religious people. The
Ninth Chapter is a highly religious scripture by itself.

Idam to te guhyatamam (9.1): “This is the secret of secrets that I am going to tell
you.” Pravakshy amyanasuyave: “Because you are highly devoted to Me and you are
not prejudiced against anything, I shall tell you this secret of secrets.” Jnam vijnana-
sahitam yaj jnatva mokshyase’subhat. The reference to jnana and vijnana was also
made in the Seventh Chapter. Now once again it is repeated: “l shall tell you
everything regarding jnana and vijnana — that is, knowledge as well as spiritual
experience. Or it can also mean the knowledge of everything connected with this
world and the knowledge of the eternal realities. | shall describe to you what these
are.”

This is called rajavidya, the kingly science and the kingly secret. Raja-vidya raja-
guhyam (9.2): It is as secret as the king’s abode, and as glorious as the king himself.
“Such is this vidya, this knowledge into which I am going to initiate you.” Raja-vidya
raja-guhyam pavitram idam uttamam: Most sacred is this knowledge; best of all
learning is this. Pratyakshavagamam dharmyam: You will know the result of it by
direct experience. The proof of the pudding is in the eating of it. You will know what
the meaning of all this is by direct experience, and you will rejoice to have that
experience. Susukham: Immense rejoicing — from blessedness you move to
blessedness by knowing this truth. Kartumavyayam: It is easy to practise, and the
effect it produces is imperishable.

Asraddadhanah purusha dharmasyasya parantapa, aprapya mam nivartante
mrityu-samsara-vartmani (9.3): “Those who do not have faith in this kind of
teaching and are attached to the objects of sense come back to this world of mortality
and this suffering of samsara because they do not know that | pervade all things.
They are mostly motivated by the sense organs, and they believe what they see, and
their reason is not sufficiently operative. They are people without faith —
asraddadhanah purushah. They do not know what the Supreme Universal Dharma
is. They do not reach Me and, therefore, they come back to this great sorrow-ridden
world of materiality and sensuality.”

Maya tatam idam sarvam jagad avyakta-murtina (9.4): “Invisibly, un-
understandably, as it were, I am pervading all things. There is no place, no nook or
cranny, or corner where I am not. | bring about an organic relation among all the
things in the world, though they are millions of light years away from the point of
view of sense perception.” Something may be millions and millions of years away, yet
it is connected with us just here. The moment we sigh here on this earth, it is known
in the abode of Brahma that we sighed. Such is the organic relationship of all things,
because there is a life principle invisibly operating in all things. “I am present in all
things. Everything is pervaded by Me. There is no location where I am not. You
cannot hide anything from Me.” Maya tatam idam sarvam jagad avyakta-murtina,
matsthani sarva-bhutani: “All things are located in Me.” This is also a repetition of
something that is said in the Seventh Chapter. Matsthani sarva-bhutani, na chaham
teshv avasthitah: “I am not in them.”



All particulars are in the Universal; the Universal is not in the particulars. The waves
are in the ocean; the ocean is not in the waves. We can draw a similar analogy when
the Lord says, “I am in everything, but things are not in Me.” Existence-
Consciousness-Bliss, or satchidananda svarupa, is present in every name and form,
but name and form are not in satchidananda. God is in the world, but the world is
not in God. This is the reason why the Lord says, “Everything is in Me, but | am not
in them. | remain transcendent, though at the same time | am immanent in all
things.”

Na cha mat-sthani bhutani (9.5): “I said that everything is in Me, but now | am also
saying that, in another way, they are not in Me.” This is because the world of dream
cannot be sticking to our waking consciousness. “Nothing in the world can be in Me,
inasmuch as the world does not exist for Me. Though | said earlier that inasmuch as |
am immanent in all things and | pervade all things, all things may be said to be in
Me, now | say that I am without externality, without space, without time. Therefore,
things cannot be there; and therefore, the question of things residing in Me also does
not arise.” Na cha matsthani — immediately the previous statement is contradicted.
“Things are also not in Me, for another reason altogether.” Pasya me yogam
aisvaram: “Look at My glory; see My majesty.” “Look at Me,” the Almighty says.
“How wonderful is this majesty of My abode where | am everywhere. Everything is in
Me, and yet nothing is in Me.”

Discourse 27: The Ninth Chapter Continues — The Greatness of
God

We were discussing advanced thought on true religion, which was briefly delineated
in the Seventh Chapter. Many of the ideas occurring in the Ninth Chapter are, to
some extent, just expository of the thoughts expressed in the Seventh Chapter.

At the time of the dissolution of the universe, everyone is withdrawn into the cosmic
bosom; and all individuals, all jivas, lie there in that state, like unconscious sleepers.
When Brahma is dissolved at the end of time — after the period of one hundred years
of his regime — the whole universe is dissolved. Not even the five elements — earth,
water, fire, air and ether — remain. Everything goes, and all created beings are
withdrawn into the causal sheath of the cosmos. In that condition of cosmic sleep,
one will not know what ‘is’ and what ‘is not’.

The Manusmirti says, “Asid asitidam tamobhutam aprajnatam alakshanam
apratargyam avijneyam prasuptamiva sarvatah”: In the beginning, it looked as if
the whole universe was sleeping. Tamobhutam: darkness enveloped the whole
cosmos. Aprajnatam: unknown to everybody. Alakshanam: Indescribable — all were
sleeping. When another hundred years of sleep pass, there is a rising of Brahma once
again; and one does not know whether it is the same Brahma who rises, or another.
Evidently, it is not the same. It is mentioned in the Valmiki Ramayana that the next
Brahma will be Hanuman: svayam nava vyakaranarthavetta brahma bhavatyapi
te prasadat. Of all the created beings, only Hanuman has been found fit to be
Brahma in the next cycle. We are also here, reading so much, but we have not been
selected. The selection committee has been very strict, and it finally found Hanuman



as the best person. Brahma bhavatyapi te prasadat. It is a very great wonder that
there are so many great men, but only Hanuman has been selected. He must be some
great genius.

Even according to certain doctrines of modern science, there is the enunciation of
this cyclic rotation of the universe in which the individual patterns remain the same
while the spirits indwelling these patterns differ. It is a very strange doctrine, which
is parallel in pattern to the Indian doctrines of cycle. Yatha purvam akalpayat: In
the same manner as creation took place earlier, once again creation will take place.
The same forms will be there, the same mould, the same shape, the same persons will
recur, and again and again the same avataras — the same Rama and the same
Krishna — millions and millions of times; but the inner soul indwelling these forms
will be different. This is some of the doctrines of modern thinkers like Alfred North
Whitehead, and is corroborated by Indian thinkers who believe in the cycles of
creation.

When we enter into this cosmic bosom, it doesn’t mean that we will be liberated. We
will be only in a state of unconsciousness. The dissolution of the universe does not
mean dissolution of our karmas. The karmas lie there — as creditors may sleep with
us and get up in the morning with us in order to harass us for the dues that we owe
them. All the good deeds and bad deeds — in a highly subtle, rarified form — will stick
to us, as they stick to us even in our ordinary deep sleep. Our karmas are not
destroyed when we become completely unconscious in the state of deep sleep
because when we wake up in the morning, we do not become different persons
merely because we were unconscious. We remain the same person when we get up in
the morning because what we deserve sticks to us like a fine potency — adrishya —
invisible to the eyes. Our deeds cling to us even in the state of deep sleep, and they
cling to us even when the whole universe is dissolved. So there is no great point in
thinking that we will be absolved of all our commitments when the universe is
dissolved and we merge into the bosom of the cosmic prakriti. It is another long,
long sleep in comparison with the shorter sleep of ours.

The Lord says, sarva-bhutani kaunteya prakritim yanti mamikam, kalpa-kshaye
punas tani kalpadau visrijam yaham (9.7): At the end of the kalpa (which is the
cycle of time I described previously) the whole universe gets withdrawn into prakriti.
The Puranas refer to it as the baby Narayana. The Puranas have a fantastic
description of all these conditions, where the little baby Lord Krishna, Narayana —
we may call him by whatever name — is lying on this cosmic ocean on a little banyan
leaf, sucking his own toe as children sometimes do. Vatasya patrasya pute sayanam
balam mukundam manasa smarami: That little crawling child sleeps on that little
leaf. That child is physically very small, but inside that little baby the potentials of the
whole cosmos are dancing. ‘Anantakoti brahmanda nayaka’ he is called: the ruler of
the endless universes. Thus, this drama of creation goes on endlessly, endlessly,
endlessly — without beginning, without end.

Prakritim svam avashtabhya visrijami punah punah, bhuta-gramam imam
kritsnam avasam prakriter vasat (9.8): Because of our involvement in the three
gunas of prakriti, we neither have the option to enter that ocean, nor have we the
option to come back from that. Avasam: We are helplessly driven into it, and are also
helplessly brought back — as helplessly we go to sleep, and helplessly we wake up. We
cannot stop our sleeping, nor can we stop our waking. A miniature cosmic drama is



taking place in our own daily life. The universe expands into an endless dimension
which includes all jivas. But the Lord says, “I am not doing anything, really
speaking.”

Na cha mam tani karmani nibadhnanti dhananjaya, udasinavad asinam asaktam
teshu karmasu (9.9). God is a transcendent Being, and therefore even if He is
immanent and actually indwelling in these potential individuals, He is not
contaminated. He cannot be said to be doing anything at all. The process of creation
and destruction do not seem to affect the original will of the Supreme Being because
of Its being transcendent and immanent simultaneously. It is involved in every bit of
creation, and yet it is not involved in anything. Matsthani sarva bhutani, na cha
matsthani: “I am in all things, and yet I am not in anything. All beings are in Me, and
yet nobody is in Me.” Na cha matsthani bhutani: “The whole creation is due to Me,
and yet it is not due to Me.” The gunas of prakriti cannot in any way touch the
supreme transcendence of the Absolute.

Mayadhyakshena prakritih suyate sa-characharam (9.10): “The whole cosmic
dance is due to My presence, of course.” The progenating capacity of prakriti
through the three gunas is due to the light of the Cosmic Being that is activating it, as
our lives are activated by the light of the sun that rises in the morning. The whole
world gets transformed constantly, and never rests in one condition —
jagadviparivartate — on account of the restlessness that is inherent in the gunas of
prakriti; and their activity is enhanced into a continuous movement by the action of
the consciousness of the Supreme Purusha — Bhagavan, the Absolute. But, “People
who are limited to their own bodies, and cannot think beyond their skin, cannot
know that in My transcendent capacity | incarnate Myself as the adhyatma, or the
essential soul of all beings. People who do not have proper understanding, who are
involved in the clutches of the gunas of prakriti, cannot appreciate this mystery of
Mine that I am transcendentally disconnected from everything that is taking place in
the realm of prakriti, though everything is taking place only due to Me.”

Avajananti mam mudha manushim tanum asritam (9.11): “People imagine that I
have got a form.” We say that Lord Krishna was in Brindavan, that he was in
Dwaraka, that he was in Kurukshetra, and so on; but His essential nature was
nothing of the kind. That which is not human was masquerading in that apparently
human form. Otherwise, that apparently human form could not have assumed a non-
human cosmic form — which it did on various occasions. Bhagavan Sri Krishna’'s
Visvarupa was shown four times during his life, including once in the Bhagavadgita,
and each time the presentation was qualitatively different. The Visvarupa appeared
in a particular manner the first time, it appeared differently the second time, was
another thing altogether the third time, and was something different the fourth time.
It was a universal manifestation, no doubt, but it looked different according to the
conditions or the exigencies of the time. In the context of the Bhagavadgita, it
appeared as the Time Spirit that was up and doing for the destruction of all beings, as
will be described in the Eleventh Chapter. “People think that I am a human being —
walking with two feet, living in a palace with a large family — but nothing of the kind
is My nature. My body, my personality, is only a focusing point of a larger existence
which is My real nature, which pervades all space and transcends space and time.”

Moghasa mogha-karmano mogha-jnana vichetasah, rakshasim asurim chaiva
prakritim mohinim sritah (9.12): People who are infested with rakshasi prakriti,



with intense rajas and tamas, who believe in the reality of the external world of
matter, who also believe, simultaneously, in the internal world of the physical body —
these people who are of rakshasa nature are deluded by their involvement in these
gunas of prakriti.

Daivi prakriti is a divine nature — to which, reference was made in the Seventh
Chapter. It is the higher prakriti, in contrast with the lower prakriti of instincts,
sensations, mentations, intellections etc. Mahatmanas tu mam partha daivim
prakritim asritah, bhajanty ananya-manaso jnatva bhutadim avyayam (9.13):
“Knowing Me as the origin of all things, knowing Me as supreme beyond all things,
knowing Me as all-in-all, knowing that in Me everything can be found, knowing that |
am the source of immortality — these great souls, Mahatmas, resort to Me, being
endowed with the highest quality of sattva which is daivi prakriti. And they adore
Me in their spirit, they worship Me in their spirit, they praise Me in their spirit, and
concentrate on Me through their spirit, and wish that their spirit gets merged in My
spirit.” Ananya-manasah: “Those whose mind cannot be distracted in any direction
other than My universal existence — such people | consider as Mahatmas, the great
souls that inhabit this cosmos.” Such great souls are very few in number, as the Yoga
Vasishtha tells us. It is said that they are very few in number because the earth
cannot bear the weight of such great people. Mahatmanas tu mam partha daivim
prakritim asritah, bhajanty ananya-manaso jnatva bhutadim avyayam: Great
souls are very few in number. Wicked people are multifarious. In one of his
commentaries, Sankaracharya says that gods are lesser in number than demons.

Mahatmas are very few, and two mahatmas cannot be in one place. It seems that
Bernard Shaw was invited to come to India, during which time Mahatma Gandhi was
alive. He said, it seems, “lI cannot go to India, inasmuch as two mahatmas cannot be
in one country. Because Mahatma Gandhi is already there and | am also a mahatma,
and two mahatmas cannot be in the same place, | am not going. One country can
have only one mahatma, as only one lion only can rule in a jungle.”

Satatam kirtayanto mam yatantas cha dridha-vratah, namasyantas cha mam
bhaktya nitya-yukta upasate (9.14): “They dance and sing and are in a state of
ecstasy due to communion with My great, glorious spirit. They always sing about My
greatness and glory, and speak of Me wherever they go. In the streets, in the
marketplace, in the house, in satsangas, in the family circles — everywhere they talk
of Me.” An example is Saint Tukaram, who had no other thought wherever he went.
Whether it is in the shop, in the marketplace, in the house or in the satsanga hall, it
IS one continuous, ecstatic thought which compels them to glorify God wherever they
go. Satatam kirtayanto mam yatantas cha dridha-vratah: “And perpetually striving
to come nearer and nearer Me, so that they become one with Me.” Namasyantas
cha: always prostrating themselves in temples, in holy tirthas, near holy trees andto
holy saints and sages. Wherever there is a pre-eminence of the manifestation of
divinity in this world, to that place and to that thing they resort and offer themselves
through deep prostration. These great souls are the humblest people in the world.
They prostrate themselves before anybody, even before a child. Swami Sivanandaji
Maharaj was one great example. He would touch the feet of anyone, even a baby; it
did not matter. Humility is the prerogative of great mahatmas. The greater they are,
the smaller they look; and they do not seem to exist at all in their personality because
of their not being in one place as egos. They pervade all places as veritable



representations of God’s glory in this world. They are called gods moving in the world
— bhudvija. They are also called bhudvijas: great souls veritably representing God.

“They worship Me not merely by dancing and singing and prostration, but also by an
inward communion of their souls.” Jnana-yajnena chapy anye yajanto mam
upasate (9.15): “In this wisdom of the spirit which is jnana yajna, they behold Me in
all varieties of forms.” Ekatvena prithaktvena bahudha visvato-mukham: “As | am
everywhere, they can behold Me as one Being existing everywhere; or they can
behold Me as two realities indwelling as a transcendent element and also as an
immanent element; or they may look upon Me as a multifaceted Reality indwelling
many souls.” God can be visualised as a manifold manifestation, as souls of all
created beings; or He can be considered as a dual manifestation, transcendent and
immanent; or He can be beheld as one only. Sri Ramakrishna Paramahamsa is
supposed to have once come to Benares to have darshan of the great saint and sage
Trailingaswami, a great siddha. The greatness of that siddha was such that it drew
even Ramakrishna Paramahamsa. It appears that Sri Ramakrishna put a question to
Trailingaswami: “Maharaj, how many gods are there?” [Swamiji raises three fingers,
then two fingers, then one finger.] That was the answer. “Yes | understand you.” The
great disciple understood the great master’s significant gesture: God is threefold,
God is twofold, God is single. Ekatvena prithaktvena bahudha visvato-mukham: In
any form we can worship Him.

This is the great charity of feeling and vision that we develop when we become the
greatest of souls. The greatest of souls are highly charitable in their feelings, in their
gestures, in their speech, in their behaviour, in their actions. Ekatvena prithaktvena.
Prithak means double, two; bahudha means manifold. According to Sankaracharya,
there is one reality; according to Ramanuja, there are two realities; according to
Madhva, there are many realities. Therefore, all the three Acharyas are satisfied with
this half verse that Bhagavan Sri Krishna speaks here, which satisfies all viewpoints,
as it were. Rama asked Hanuman, “Who are you? Please tell me. Describe yourself.”
Hanuman gave a reply. Dehabuddhyat daso’ham: “If you think that I am a body, that
I am totally different from you, I am your servant.” Jivabuddhyat tvadamshatah: “If
you think that I am a soul, I am a part of you.” Atmabuddhyat tvamevaham: “If you
think that | am the spirit, I am you only.” Ekatvena prithaktvena bahudha visvato-
mukham: “As totally different from you, I am your servant; as part of you, | am your
soul; and as yourself, | am the Atman.”

“l am everything.” Now the spirit of the teaching rises into a great tempo of
expression, preparing the field for the final universal manifestation in the form of the
Visvarupa in the Eleventh Chapter. “I am all the sacrifices that the Vedic seers
perform.” Aham kratur (9.16): “All the yajnas, worship, sacrifices that people
perform through the Smritis, or code of ethics — such as Manu, Yajnavalkya,
Parasara, etc. — that is also Me.”

Aham yajnah svadhaham aham aushadham. Once in a month or once in a year
there is sraddha ceremony, in which rice balls are offered to the ancestors. “The
spirit indwelling in that performance also is Myself.” “I am behind the medicine that
you take when you are ill. I am the curing force, the curative element in all the
medicines.” Mantro’ham: “The mantra that you chant during your japa, | am inside
it.” “The ghee, or the clarified butter that you pour during your sacrifice, I am inside



that.” Aham agnih: “The fire that is blazing forth in the yajna, that is also Myself.”
“The bhasma that comes out after the offering is made, that is also Myself.”

“l am the grandfather of all creation. I am the father of everything.” Pitaham asya
jagatah (9.17): “I am the father, the supreme parent. This world is my progeny, as it
were. | am the father, the supreme father in heaven, of this cosmos.” Mata dhata
pitamahah: “At the same time, | am also the mother.” “I am the sustainer, the father
and the mother of all beings; and | am the grandfather of everybody, being the father
even of Brahma himself. I am the one Supreme Reality that is to be finally known —
after knowing which there is no need of knowing anything else.” Vedyam pavitram
omkara: “I am the spirit behind the omkara, pranava. The cosmic vibration is
Myself only.” Riksama yajur eva cha: “The three Vedas extol Me. The spirit behind
the mantras of the three Vedas — Rigveda, Yajurveda, Samaveda — is Myself only.”
The one God is praised in all the mantras of the three Vedas — Rig, Yajur, Sama.

Gatir bharta (9.18): “I am the final resort of all people. When everything goes wrong,
finally you have to come to Me only. I am the gati, the final abode, the final resort,
the sarana, the home and the resting place of everybody. | am the supporter, the
sustainer and the nourisher of all beings. I am the overlord of all beings; all gods are
below Me, and none is equal to Me. | am the witness, and yet not involved in all this
drama of creation, notwithstanding the fact that nothing can move without Me. | am
the abode supreme — nivasah — and the friend of all beings.” Saranam suhrid: “As |
am the real friend of all created beings, the real friend of every one of you, you have
to come to Me one day or the other as a final resort.” Prabhavah: “Everything
proceeds from Me.” Pralayah: “Everything is dissolved into Me.” Sthanam: “It rests
in Me, finally.” Nidhanam: “The very root of all things.” Bijam: “The essential seed of
creation.” Avyayam: “Imperishable too | am.”

Tapamy aham aham varsham nigrihnamy utsrijami cha (9.19): “I create heat
through the sun. | create rain by the force of my will. I also withdraw the rain when it
is my will. I release and | withdraw the forces of nature.” This sometimes looks kind,
and sometimes looks very unkind. When God releases His energy through the forces
of nature, nature seems to be scintillating, smiling and raining, and everything is
green and flourishing; but when He withdraws His energy, it becomes dried up, as in
adrought.

“I am the final immortal seat of all souls; I am also the death of all beings.
Immortality and death, both are Me. It is | Who transforms all mortal elements into
the deathless eternality of My own transcendent Being. It is also I Who destroys
everything by the process of the evolutionary advance of nature and the cycle of
time.” The many cycles are referred to in the earlier verses. Sad asac chaham arjuna:
“I am existence and non-existence.” He has left nothing unsaid.

“l am existence and non-existence, being and non-being, this and that, here and
there, now and then. There is nothing which I am not. But very few people realise
this glory of Mine.” They go to the sacrificial yajnasalas and temples of worship and
externally offer adorations, and perform sacrifices for gaining joy in the heaven of
Indra by employing the mantras of the Veda for yajnas like Rajasuya, Asvamedha,
Somayaga etc., as described in the Brahmana portions of the Vedas. They do this
because they want to rejoice in heaven, and they expect this to be attained through
the sacrifices that they make by means of the mantras of the Vedas. They do go to



heaven, no doubt; but the merits produced by the performance of the greatest of
sacrifices have a beginning and an end. As these merits originated in the sacrifice,
they will end also by the exhaustion thereof through experience. After we enjoy the
glories of Indra’s heaven, we will fall headlong down to the earth. Therefore, there is
no point in our asking for Svarga, or heavenly joys, through the performance of Vedic
sacrifices or through externally motivated rituals of any kind, even if they be in the
form of a worship in temple. Such people who go to Svargaloka, or heaven, enter the
abode of Indra and enjoy the divine blessedness of that place. Then afterwards —
kshine punye martyalokam visanti — when the punyas or merits of these people
slowly diminish and finally get extinguished, they come to this world once again —
evam trayidharmam.

Trai-vidya mam soma-pah puta-papa yajnair ishtva svargatim prarthayante; te
punyam asadya surendra-lokam asnanti divyan divi deva-bhogan (9.20). Te tam
bhuktva svarga-lokam visalam kshine punye martya-lokam visanti; evam trayi-
dharmam anuprapanna gatagatm kama-kama labhante (9.21): Those who run
after the pleasures of sense, those who want to rejoice through the manifestations of
their individual personalities — which persist even in heaven because of the fact of
egoism persisting there even in a subtle form — their joys come to an end and they
come back, like fallen angels bereft of all glory, suffering once again the turmoil of
earthly existence.

Now comes a pendant verse. A pendant is a very significant ornamentation in a
garland. Even in a flower garland, there is one big flower in the centre called the
pendant, which glorifies and adds beauty to the entire garland — whether it is a gold
ornament or a flower garland. Some such thing is this verse that we are hearing now.
Ananyas chintayanto mam ye janah paryupasate, tesham nityabhiyuktanam yoga-
kshemam vahamy aham (9.22): “I shall take care of everybody who is undividedly
united with Me. I shall provide whatever they do not have, and after providing them
with whatever they do not have, | shall also take care to see that it is not taken away
from them.” This verse is highly significant, the meaning of which we shall consider a
little later.

Discourse 28: The Ninth Chapter Concludes — The Highest
Devotion to God

Ananyas chintayanto mam ye janah paryupasate, tesham nityabhiyuktanam yoga-
kshemam vahamy aham (9.22): “If you resort to Me, it shall be My duty to take care
of you. I shall provide you with all your requirements, and | shall also see that what
you have been provided with is secure.” A compassionate statement — not only you
will be given what you want, but that which is given will be protected, safeguarded.

Commentators have a question: Is not God kind to everybody, or is He kind only to
those who resort to Him in consciousness? Does He not provide food, clothing and
shelter to everybody, or does He give it only to those who resort to Him?

Yes, it is true that everyone is taken care of by the Almighty Lord, and that even an
ant that crawls is given what it needs. But it is said that in the case of ordinary



individuals, the protection is granted through a series of operations. Their karmic
bodies are associated with the Supreme Being in a very indirect manner, whereas
direct action is different from indirect help given through accessories, agents, lesser
gods, or through the fructification of karma. In the case of those who are perfectly
united with God — like saints Tukaram, Jnanadev, Ekanath and others — God does
not merely provide what they need; He becomes a kind of servant, as it were, of these
bhaktas.

There was a Brahmin who was fond of this sloka. He devoted himself entirely to this
one verse, and trusted entirely in God’s mercy and compassion and capacity to
provide him everything. He was a beggar, and had to go for alms every day. He had a
family which he had to feed — children crying for food — and every day he had to go
about to get enough alms for the maintenance of his family. One day it so happened
that even when he wandered throughout the streets the entire day until till sunset, he
could not get even one grain. He came back disappointed. The children asked, “Papa!
Where is the food?” His wife asked, “What has happened?” He replied, “I do not
know. God has deserted me. He has not fulfilled His promise. | tried my best by
wandering throughout the day, but I could not get even one grain of cereal.” He
children were crying and his wife was anxious. “False is this promise!” the Brahmin
exclaimed in anger. In those days, scriptures were written on palm leaves, as there
was no printing on paper. So the verse from the Bhagavadgita — ananyas
chintayanto mam ye janah paryupasate, tesham nityabhiyuktanam yoga-
kshemam vahamy aham — was written on a palm leaf. He tore that sloka with a nail
and left the house in disgust.

About an hour or so after he had left, a boy came to the house with a big bag full of
cereals and grains, etc., threw it on the veranda and loudly called to the Brahmin’s
wife who was inside: “Here are the rations sent by your husband.”

But the boy’s tongue was torn and bleeding. The wife asked, “Who sent this?”

“Your husband has sent,” the boy replied.

“My husband? | am very glad. What is the matter with you?”

“He was very angry with me because | was a little late, so he tore my tongue.”

She said, “This is a horrible man! What kind of person is he? You are a servant, you
brought the rations, and he had the cruelty to tear your tongue?” As she was saying
this, the boy vanished.

When the Brahmin came back, his wife said to him, “What has happened to you? You
are a fool. Are you out of your mind? You tore the tongue of the boy who brought the

rations which you sent.”

“l didn’t send any rations,” he said. “I didn’t tear the tongue of any boy. Where are
the rations?”

She showed him the bag. “The rations are sufficient for a month,” she said, “but
blood was pouring from where the boy’s tongue had been torn.”



He fell at the feet of that lady. “You are my Guru from today because you had
darshan of the Lord. | am a sinner. Because | tore the sloka, | could not see Him.”

There are many stories of this kind. This is an incident that took place in Punjab
sometime back. There was a railway guard who had to be on duty at 8pm in the
evening, and before that he happened to go to a satsang. He thought that he would
remain in satsang until 8 o’clock and then go to the station. The satsang inspired
him to such an extent that he fell into a state of ecstasy. He remained in this state all
night, and forgot the time. In the morning he became conscious that he had not gone
on duty at the railway station and thought, “What happened to the train? What is the
matter? Now what will happen to me?”

He repented very much, and went to the chief officer and said, “I am very, very sorry.
I could not come on duty. | do not know what happened to the train. | was to be on
guard duty.”

“What is the matter?” the officer asked. “You were on duty. | saw you,” he said.
“Don’t talk to me sarcastically. I could not come,” said the guard.

“What are you saying? The train went on time. You were there. See your signature in
the attendance register.” It was there. His attendance was marked and his signature
was also there.

He was stunned.It seems he wept before the Almighty and said, “O Lord! If Thou art
so kind to me, I shall devote my entire life to you only!” He immediately submitted a
letter of resignation, left the service, and spent the rest of his life doing bhajan and
Kirtan.

The lives of saints are replete with instances of this kind. Another case is
Bhadrachalam Ramdas, who was put in prison because he could not replace the gold
coins of a Nawab, which he had distributed to the poor. Immediately somebody came
with a bag of gold coins and threw it in front of the Nawab. The lives of saints are
standing illustrations of the truth of this great statement of the Almighty, which is
applicable not only to saints and sages, but to every one of us. Perhaps we are saints
in the making.

Ananyas chintayanto mam ye janah paryupasate, tesham nityabhiyuktanam yoga-
kshemam vahamy aham. If we are undividedly united with Him in our soul, in our
heart, in our spirit, thinking only That, brooding over only That, and every day there
IS no occupation except this, to those who are ever united in the deepest spirit of their
being, to them there is no fear, no lack, no penury, no sorrow, no suffering, no fear —
because it shall be seen by God that all things are put in order. Eternally awake is the
Almighty in His omniscience. Here is a gospel in a single verse, considered by
devotees as a precious jewel, an ornament in the middle of the great scripture of the
Bhagavadgita.

Ye'py anya-devata bhakta yajante sraddhayanvitah, te’pi mam eva kaunteya
yajanty avidhi-purvakam (9.23). What about those who worship minor gods? They
also get their fruits. It has already been explained in the Seventh Chapter that the



fruits they get will have a beginning and an end. They worship the Supreme Being
unconsciously, through limited concepts of lesser divinities. They do not know what
they are actually worshipping. They have only a narrow notion of a located god, who
will give only a prescribed grant and a thing asked for, for the given moment of time.
“Unconsciously they are worshipping Me, because even the little blessing that comes
from the lesser gods is actually a grant acceded to by Me.” We need not go into the
details of this subject, as we already have studied it in the Seventh Chapter.

Aham hi sarva-yajnanam bhokta cha prabhureva cha (9.24): “I am the Lord of all
the fruits of sacrifices, I am the enjoyer of all these offerings made in the sacrifices,
and | am also the impeller to the action of the performance of sacrifice; but people do
not know that I am that.” Na tu mam abhijananti tattvena: “In reality, people
cannot know Me. They know Me only as invested with form and shape and name and
location, according to their capacity to think in terms of space, time and objects.
They suffer on account of limited vision, even though | pervade all things and am
shining before their eyes as this world. But their inner perceptive insight cannot
visualise that what they see with their eyes as this world of manifestation is | Myself
shining through these names and forms. Through all the eyes | see and through all
the ears | hear, through all the feet | walk and through all the hands | grasp. All the
activities of all individuals are really My activities. | am doing all things. Even the
perception through the sense organs is conducted by Me only, but people do not
know this reality.” Ataschyavanti te: “Therefore, they fall down into the state of
rebirth on account of attachments to limited concepts of what is good and bad for
them.”

Yanti deva-vrata devan (9.25): “If you worship gods like Indra, Varuna, Mitra, etc.,
you will go to them.” Pitrn yanti pitr-vratah: “If you worship the forefathers, pitrs,
you will go to them. Bhutani yanti bhutejya: “If you worship demons, you will go to
demons.” There are demoniacal pisachas, etc., who are considered to be lower
divinities capable of granting small rajasic and tamasic blessings. If you worship
them, you will become that. Yanti madyajino’pi mam: “If you want gods, go to gods;
if you want pitrs, go to pitrs; if you want demoniacal natures to immediately come to
your help — okay, do that; but if you come to Me, you are really safe. Those who
worship Me in truth — ‘in truth’ is the word that has to be underlined, tattvena — not
as | appear but as I am really in Myself — if one can contemplate on Me as | really am
in Myself — as the eternal principle not involved in the perishable names and forms —
if they can resort to Me by meditating on Me in this way, they shall be really blessed
and they shall not return to a mortal coil.”

“l shall be easily pleased. My worship is not difficult.” We do not require large assets
to please God. The samarpana, or the naivedya that we have to offer to God is
simple. Patram pushpam phalam toyam (9.26): “You can offer a leaf; | shall be
satisfied. You can offer a single flower; I shall be satisfied. You can offer Me a spoon
of water with devotion to Me; | am fully satisfied with it. But it has to be offered with
devotion.” What is offered is not of consequence in the eye of God. The bhava, or the
feeling, or the mode, or the attitude with which it is offered is what counts. God does
not want anything from us — not large wealthy estates and naivedyas, not many
kinds of delicacies. God has enough of these in His Vaikuntha, in His Kailasa, in His
Brahmaloka. These are not going to be the means of His satisfaction. But if our heart
is there, then of course He will accept it. If our heart is not there, the offering is
devitalised. Devitalised naivedyam is not accepted. And, finally, the vitality comes



from us only. If we offer ourselves, that shall be the greatest pleasure to God. If we
offer something that is dear to us, that is also a pleasure to God, but a lesser pleasure.
But if we offer something that is not dear to us — an old coin, or a torn note — that is
not going to satisfy God because He knows our feelings, our motives. Even before we
think, He knows what we are going to think. So no deception, no trick, can be played
here. “I am simple and accessible in a very, very, easy manner.”

It is said that Arjuna and Bhima were worshiping Lord Siva. Arjuna was collecting
tons and tons of bilva leaves and offering mountains of these leaves to Lord Siva in
worship; and Bhima was also worshipping Lord Siva, but he did it only in his mind.
He had no physical leaf, and did not bring anything from the forest to offer to Lord
Siva. One day, it seems, Arjuna and Bhima were taken to Kailasa for some reason.
They saw cartloads and cartloads of bilva leaves being brought by the ganas of Siva,
and they were poured at his feet. And some people were also bringing little handfuls
of leaves, and throwing them. Arjuna asked, “Who are these people that are bringing
little bunches of leaves and offering them, and who are these who are offering
cartloads?” “That little bit is what that has been offered by Arjuna, and the cartloads
are the offerings of Bhima.” “Bhimal! He never does any worship,” said Arjuna. “He
has done the worship, and Lord Siva is pleased,” they replied. Bhima offered
cartloads, because his mind was there; and Arjuna offered a little bit, because it was a
physical offering.

Tad aham bhakty-upahrtam asnami: A leaf, a little particle sticking to the vessel in
which Draupadi had her meal satisfied everyone in the whole universe. Their
stomachs started bloating with the satisfaction of overeating on account of a little leaf
that went into the mouth of this cosmic person, Bhagavan Sri Krishna. “I am easily
satisfied if it is offered to Me with devotion. Because you have come to Me with an
utter spirit of self-surrender, I shall accept what you give — even a spoon of water or a
leaf, or even a thought. I shall be happy even with the thought of your surrender to
Me. Forget the leaves, etc; even the idea is sufficient for Me. Your love for Me is
enough for Me, and | know that your heart is for Me, and | shall take care of you.”

“Whatever you do, O Arjuna, offer it to Me.” Yat karoshi yad asnasi yaj juhoshi
dadasi yat, yat tapasyasi kaunteya tat kurushva mad arpanam (9.27): “If you offer
anything in sacrifice, yajna, let it be to My satisfaction. | am the universal bhokta, or
the enjoyer of all sacrifices. If you eat anything — a meal, breakfast, lunch — let it be
offered to Me.” This kind of offering of food which goes into our stomach as a
dedication to the Almighty is described in the Chhandogya Upanishad. It is called
pranagnihotra. Pranaya svaha, apanaya svaha, vyanaya svaha, samanaya svaha,
udanaya svaha — people chant these mantras and sip water five times before they
start their meal. This is a ritual known mostly to Brahmins. The idea is that we
should not eat our meal like animals, gulping it like pigs or swallowing it like dogs.
Our attitude towards food should not be that of an animal. Food is a sacred offering
to the divinity inside who digests whatever we eat through the Vaisvanara fire —
pachamyannam chaturvidham. The pranas are the digesters of the food. If the
pranas are not satisfied with the food that we throw into our stomach, it is not going
to be received. Disturbed pranas do not receive any kind of delicacy; and if the
stomach is not operated by the Vaisvanara agni, the food is not going to be digested.

“Whatever you offer outside in the form of sacrifices — in yajnasalas — that is also an
offering to Me, and whatever you offer inside also by way of a meal that you take, that



is internal yajna that you perform as pranagnihotra. Therefore, may your actions be
devoted to Me, dedicated to Me. Whatever be these actions, whether secular or
religious — clerical, military, business, sweeping the floor, or anything that you
perform according to the station of your life and location in society — let it be
dedicated to Me, and you shall see that you are taken care of abundantly by the
guardians of the Earth.”

“If you do tapas, spiritual practice, yoga sadhana, let that also be a satisfaction to
Me.” Do not be under the egoistic impression that you are independently doing some
yoga for your personal salvation. If you are a spiritual seeker, this ego should not
even be in you. You are a humble, simple ray of the Almighty that is seeking unity
with it. Therefore, your meditations are actually the highest kind worship that you
perform, the greatest naivedya that is offered, the best gift that you can think of as
pleasing to God. Tatkurushva madarpanam: “Let all this be given to Me.”

“Let there be no responsibility on your part. Place all responsibility in Me, and | shall
feel very happy to take all the burden of the whole world on my head.” It is said that
Dattatreya, the great sage, carries a bag when he goes for alms, and he asked for the
sins of people. The alms that Dattatreya seeks from people are the sins. “How many
sins you have committed? Bring. | will put them in the bag.” He digests the whole
thing. Like that, God will absorb all our errors, mistakes, misconceptions, sins; and
we will find we are purified in an instant by the repentance for the sins that we
committed, the determination not to commit these sins again, and a whole-souled
devotion to God in Whom we have such faith that we believe entirely — without any
doubt, with all the recesses of our being — that He shall protect us. Whatever we
think, that shall take place. Whatever we believe in, that shall materialise. Whatever
we deeply expect, that shall be granted to us; and if we expect the grace of God, it
shall be poured abundantly upon us.

Subhasubha-phalair evam mokshyase karma-bandhanaih, sannyasa-yoga-
yuktatma vimukto mam upaishyasi (9.28). Sannyasa and yoga have already been
discussed in earlier chapters — in the third, fourth and fifth chapters — and it is
mentioned once again here. One who is an adherent to the dharmas of sannyasa and
yoga — renunciation and actual practice — such a person is freed from all the results
of good and bad deeds. Karma-bandha is broken. Karma is supposed to be binding,
and no one can be freed from the bonds of karma. But here is a recipe to break the
chain of karma; and the laws that usually operate in the world of space and time —
the three-dimensional realm — do not operate in the four-dimensional realm. That is
the meaning of saying that even sins are pardoned and destroyed. If we commit a
mistake in dream, we are not punished for it when we wake up. Whatever be the
mistake that we commit in dream, it is absolved merely by the fact of our waking. So
is the case with any mistake that we commit here. Any error, even any sin is
abolished completely, root and branch, because we have awakened into the
consciousness of the eternal four-dimensional Absolute.

Samo’ham sarva-bhuteshu na me dveshyo'sti na priyah (9.29): “I have neither
friend nor foe. Like sunlight and rain, | pour myself on all people equally. But if you
do not open yourself to Me, the light will not shine upon you and the rain will not
affect you in any way. | am equally accessible to all.” The basic fundamental reality
behind all the names and forms is one and same: satchidananda svarupa —
Existence-Consciousness-Bliss. It is equally present in all names and forms — in



inanimate matter, in insects, in ants, in reptiles, in animals, in plants, in human
beings, in the gods in heaven. It is equally present everywhere, as the ocean is equally
present and at the root of all the ripples, waves, etc., that appear on its surface.

“l am equal to all. I have no friend or enemy, and | do not have any partiality in
respect of any person. The intensity of your meditation will be the determining factor
of the extent of grace that will be poured upon you automatically, and | do not look
upon you as a friend or an enemy. You shall reach Me by the spirit of sannyasa,
renunciation in respect of all names and forms, and yoga, which is inner communion
that you practise daily as your sadhana.” He is like a judge of the supreme court
whose dispensation is totally impartial.

Samo’ham sarva-bhuteshu na me dveshyo’sti na priyah, ye bhajanti tu mam
bhaktya mayi te teshu chapy aham: “I am always inside you, and you are inside Me,
if you are devoted to Me as Sudama was devoted, as Vidura was devoted, as Draupadi
was devoted, as the saints were devoted.” God is so kind as to say that He shall dwell
in us and take care of us, and shall put us inside Him and save us from all the
sorrows of life.

Even the worst of sinners can be saved. There is no sin that cannot be burnt in the
fire of wisdom. Api chet suduracharo bhajate mam ananya-bhak, sadhur eva sa
mantavyah (9.30): “He is to be considered as a saint — even though in the eyes of
people he is a culprit, a criminal, a sinner — provided he has resorted to Me, and his
heart has been purified by the repentance that he has felt in his heart and the
devotion that he has shown to Me honestly, sincerely, without any kind of
restriction.” There is no sin before God. There is no hell before Him, as there is no
heaven before Him. If there was really a hell, God would also see it; and if He saw it,
it would be in front of Him. But the Universal Being, Who is bliss and eternity
incarnate, does not see hell in front of Him.

The mistakes, the karmas, the sorrows and the hells and heavens that we speak of
are the reactions set up from the forces of nature to our own actions; and these
reactions cannot cease as long as we are bound hand and foot through this body in
terms of space, time and objectivity. But if our soul rises beyond the limitations of
this body and does not get attached to anything that is in space and time, the very
concept of sin is destroyed because it is relevant only to the world of space and time.
So when we are free from space and time, and our worship is through the soul rather
than through the mind or through the hands and feet, then all forces — even the
greatest gravitational forces of the planets — are overcome, because no law in this
world is a law in that eternal realm. The laws of eternity and of temporality which
catch us here bit by bit and annoy us, and manmade laws, or scriptural laws, or laws
made by anybody — every law is completely negated. This is because they are valid
only in the three-dimensional world of space and time, and are completely invalid in
the waking of the soul into Universal Existence.

As | mentioned, all experiences of dream are invalidated in waking. Whatever be the
experiences of sorrow or joy, emperorship or beggary — whatever we have been
undergoing in dream — the whole thing is abolished in one stroke merely because we
have woken up. Waking consciousness is superior to dream consciousness. A beggar
in waking is certainly happier than a king in dream. The point is not whether one is a
king or a beggar; the point is whether one’s consciousness is superior or inferior.



One’s superior consciousness of that eternity abolishes all the laws of this
temporality of earthly existence. “So he is to be considered as a saint who has
resorted to Me whole-heartedly, even if in the eyes of society he has been a very bad
fellow, because ananya-bhak bhajate mam — undividedly, wholeheartedly, he is
melting his personality. He has poured himself into Me.”

Devotion to God is the subject of Chapters Seven and Nine, and it is difficult to put
into words the spirit of the kind of devotion that is actually expected from us by the
Almighty. An ordinary devotion of a ritualistic type, or gauna bhakti, as it is called —
a secondary type of devotion — will not do. Only a devotee can have the vision of the
Universal, and nobody else. Even with all one’s learning, with all one’s sacrificial
merits and all one’s tapasyas, one cannot have this vision. “Only bhaktas can see
Me” is the statement in the Eleventh Chapter. But what kind of bhakti is it? What
kind of devotion is it that transcends tapasya, transcends charity, transcends Vedic
knowledge, and transcends every kind of good thing in the world?

It is not something that we offer by way of scriptural study or a garland or ritualistic
performance in a temple or a shrine. Superior to all this is the soul wanting God —
not merely our mind or our physical personality feeling pain and expressing a desire
to unite ourselves with God. The deepest in us asks for the deepest in the cosmos.
That is the highest devotion, which is described here in various forms in the Seventh
and the Ninth Chapters. It reaches its culmination in the coming chapters until the
Eleventh, where only God is shining, to the exclusion of even the existence of the
devotee.

Discourse 29: A Summary of the First Nine Chapters; The
Tenth Chapter Begins — The Glories of God

...as distinguished from the religion of mere outward performance, has been the
brilliant thesis of the Seventh, Eighth and Ninth Chapters of the Gita that we have
been studying. This is a great theology compressed into a series of brief statements
rather than a huge magnum opus, but each verse is a pithy seed sown for further
consideration and delineation by philosophers, academicians and metaphysicians.
The religion of God — we may say, the religion of man — is the real subject here. In
the first six chapters, a kind of religion is adumbrated in the form of the impulsion
and command to work for the sake of work, duty for the sake of duty, and
performance of one’s functions in society as a participation, a necessary cooperation
with the scheme of prakriti. Work performed in the spirit of a voluntary cooperation
with the forces of nature is also a religion of some kind, because religion is basically
an attitude that tries to transcend itself. That was the emphasis laid in the first six
chapters — culminating with dhyana, or meditation, for the purpose of the
integration of the individual.

Whenever we expect values of life in some things that are above us, we are religious
people. But if we consider that we are all-in-all and everything is just for us — the
realities of life are centred in our personalities and in the personalities of others who
are like us, and there is nothing qualitatively superior to human thought and action —
if that is how we feel, we are irreligious people. But if we believe in a Reality that is



above human society and human individuality, and perform our duties not as a
compulsion by an outside mandate but as an impulsion from our own spirit for the
purpose of the regeneration of our own spiritual nature, and also as a help given for a
similar uplift of people around us — if this sort of attitude is maintained in the work
that we perform, work is also religion.

When we bring God into the picture of our existence in the world, we feel that true
religion begins. Though it is no doubt true, philosophically speaking, that
participation in the universal activity of prakriti is a religion — and it cannot be
anything less than true religion — we hanker for God but do not hanker for work. It is
a misreading of the values of life to think that God is outside the range of work. The
mind, in its cleavage of psychic operations, creates a distinction between the world
and God, and it is difficult for the human mind to believe that anything that is
concerning this world has any connection with God.

Hence, we are hard-pressed to accept the doctrine that work is also a divine worship,
though we have been told this twenty times, a hundred times, a thousand times. We
are inclined to believe it due to our susceptibility to accept a larger Reality in human
society than our own selves, and also our acceptance of the fact that nature is
compelling us to participate in its scheme. Philosophically, and in moments of
rationality, we accept this; still, we hunger for something which is not work. The
word ‘work’ is anathema because of our concept of the divinity that we wish to
worship, so it has become very difficult for us to see divinity in work.

The Bhagavadgita has tried to dispel this misconception in our minds that activities
in the world can also be divine worships, which is contrary to the ordinary belief of
the sense organs and the mind involved in pleasures of the body and the senses. The
Gita places tremendous emphasis on the fact that activity is not contrary to divinity,
and work is not disharmonious with God. This is so because of the fact that work is
connected with God’s creation. Inasmuch as it has a vital relationship with God'’s
creation, it also has a connection with God; hence, work is also religion.

In order to cater to the higher instincts of a call for God in His transcendent aspect,
the Bhagavadgita goes into the essentials of an immortal essence presiding over our
participation in religious work — God as we would like God to be, and not God as we
would not like Him to be. In our restlessness, in our eagerness for pleasure and
leisure, in our boredom with life as a whole, we do not wish for God'’s insistence on
our performing work in this world. Rather, we very much wish that He asks us to
redeem ourselves for any compulsion to work. But God is not of that nature. He
wishes us to accept the organic connection between the world and God; therefore,
work is religion.

The purely theological, religious doctrine that is presented to us from the seventh
chapter onwards is a new kind of teaching: Divinity parades as all things in creation;
the five elements are the manifestation of God’s lower prakriti; the vitality, or prana,
that is operating in the cosmos is the higher prakriti; devotees are of four kinds in
nature; everyone is fit to realize God one day or the other, provided that one’s
devotion to God is pure. This is the emphasis of the Seventh Chapter. In connection
with this topic of true religion and universal religion, a question automatically arose:
“What happens to the religious man after he dies?” Many a time this question arises



within our own selves: “What will happen to me tomorrow? I am an old man. One
day I will pass away from this world. In what way is my religion going to help me?”

The answer to this question comes in the Eighth Chapter. Life is continuous and does
not end with death, and so whatever religious performance that is to our credit will
be carried forward to the next life. Our personality does not die psychologically when
it dies physically, and all the things that we did in this world — good and bad — will be
carried forward. Therefore, it is emphasised that we must think only of God at the
time of death. Inasmuch as it is not easy to think of God as Absolute at the time of
passing — on account of the many physical difficulties which may harass us — it is
again emphasised that we must live a life of religion throughout our lives. The entire
life of the human being should be a transmutation of personality in the form of divine
worship; and it is incumbent that at the time of passing, the thought should not be
anything irrelevant, but should be of the supreme Absolute.

The Ninth Chapter continues this theme. An interesting verse which we discussed
yesterday says that God takes care of all people personally, as it were, as His near and
dear children, and He shall provide us with all that we require. Even the worst of
sinners can become a highly religious person: Api chet suduracharo (9.30); ye'pi
syuh papa-yonayah (9.32). It is said towards the end of the chapter that even the
worst of sinners — very bad people, wicked persons — can also reach God. They do not
get damned to hell. Eternal damnation is not the doctrine of the Bhagavadgita. There
is punishment, to some extent, meted out on account of erroneous actions performed
in this world, with the nemesis following automatically. Action breeds reaction. It is
not punishment meted out by somebody; it is a punishment meted out by the action
itself as an automatic reaction that comes forth on account of an action — whether it
is good or bad, positive or negative, harmonious or disharmonious. Complete
rejection of any person is not in the constitution of God’s ordinance. “All are welcome
to Me, whether they are high or low.”

The poem ‘Abou Ben Adhem’ by Leigh Hunt describes how the humblest person, who
was unknown and unrecorded in human history, received the first call from God.
Famous people do not go to God so easily. The greatest sages and saints are unknown
persons in the world; the known ones are second-rate heroes. The greatest of beings
— who come to redeem humanity by merely their existence or thought — perform no
actions in the historical or political sense. They merely release some energy — an aura
around them, a potential — that pervades the whole earth. We are told in our
scriptures that Vyasa and Narayana are residing in the Badrik Asrama for the
solidarity of mankind, and are invisibly performing miracles by their very existence —
not necessarily by the movement of their hands and feet.

The Ninth Chapter clinches the whole subject by saying that the worst of people also
are called. Actually, there is no such thing as the worst of people. As a matter of fact,
sin cannot stand before God. There is no such thing as original sin, or Adam’s sin, or
my sin or your sin, or imperishable sin; these doctrines are not there. Even hell is a
kind of purgatory, like a temporary prison. No one’s spirit is damned forever to an
eternity of suffering. On account of the compassionate presence of the immanent
God in all things and there being nothing external to God, there is no such thing as
an eternity of suffering or eternal rejection. Even hell cannot be outside Him.



Man-mana bhava (9.34): “Concentrate your mind on Me.” Mad-bhaktah: “Be
devoted to Me.” Mad-yaji: “Perform sacrifices for Me.” Mam namaskuru: “Prostrate
yourself before Me.” Mam evaishyasi: “You shall attain Me.” Yuktvaivam atmanam
mat-parayanah: “Eternally being in the state of unity of yourself with Myself, you
shall be in Me and I shall be in you.”

This has been beautifully put in the concluding verses of the Sixth Chapter: Sarva-
bhuta-stham atmanam sarva-bhutani chatmani; ikshate yoga-yukta-atma
sarvatra sama-darsanah (6.29). Yo mam pasyati sarvatra sarvam cha mayi
pasyati; tasyaham na pranasyami sa cha me na pranasyati (6.30). Sarva-bhuta-
sthitam yo mam bhajaty ekatvam asthitah; sarvatha vartamano’pi sa yogi mayi
vartate (6.31). Here it is specifically said, “Whatever be your behaviour, if you really
surrender yourself to Me, you are redeemed.” Sarvatha vartamano’pi: Whatever be
a person’s behaviour, if his spirit is united with the Absolute — sa yogi mayi vartate
— “that yogi is in Me, lodged in My spirit.”

Atmaupamyena sarvatra samam pasyati yo'rjuna; sukham va yadi va duhkham sa
yogi paramo matah (6.32). There is a gradual ascent of religious spirit from the
beginning to the end of the chapters we have been studying. A distance between God
and man is maintained in the earlier chapters, beginning with a very great distance
indeed in the First Chapter. Gradually the distance goes on diminishing until we
begin to feel that God is a teacher, a friend, a good philosopher and guide, and finally
a redeemer. We are taken to the heights of thought which declares that God is not
merely a friend, philosopher and guide in the ordinary sense, as the historical
Krishna may appear to the historical Arjuna. The heights became more pronounced
in the Seventh Chapter when we are told that God is much more than our ordinary
human friend; He is the creator of the universe itself. Aham sarvasya prabhavah
(10.8): Everything proceeds from Me. Mattah parataram nanyat kinchid asti (7.7):
Nothing exists outside Me. The creative aspect of God was especially enunciated in
the Seventh Chapter. Yet, a kind of distance is maintained between God and the
world, because we feel that God created the world and, therefore, He must be a little
away from the world. Do we not say that God is in heaven?

While in the earlier chapters — up to the Sixth — there is a great distance indeed
between the world and God, in the Seventh Chapter we are given a little comfort by
the doctrine that God, being the creator of the universe, is immanent and, therefore,
is with us at all times. God is both within and without us. The distance between God
and man again becomes a little pronounced in the Eighth Chapter, which presents
the theory that God is reached after death. Antakale cha mameva smaran muktva
kalevaram (8.5) ... sa yati paramam gatim (8.13): “If you think of Me at the time of
death, you shall reach Me.” It is not mentioned that we can reach God now, in this
world. Can we reach God while we are alive? Or do we reach God only after death?

The Creator’s distance as a supernal transcendence, as a father in heaven, is an idea
that may arise in our minds in the Seventh Chapter; and that we can reach God only
after death is an idea that may arise in the Eighth Chapter. But God is not to be
considered to be reachable only after death. That God can look to our needs even
today is especially emphasised in the Ninth Chapter. Ananyas chintayanto mam ye
janah paryupasate; tesham nityabhiyuktanam yoga-kshemam vahamy aham
(9.22): God is not transcendent, sitting in heaven and gazing at us dispassionately
and unconcerned, but He is greatly concerned. God comes down to the very earth



and the kitchen of the human being, and provides us rations and all our needs, and
protects us in every way. Thus, in the Ninth Chapter the religious spirit brings God to
the very earth, as it were, and the distance between God and man diminishes very,
very palpably. “I am everywhere” is the statement made in the Ninth Chapter.

In the Tenth Chapter we go further, to a greater emphasis of the immanence of God —
not God coming sometimes when we are in a state of distress, not providing us with
what we need when we need it, but perpetually residing in all things which are the
glories of this world.

There is such a thing called glory, enhancement of spirit, genius, supernal power,
high respectability, with a power to attract — something that will not allow us to take
our mind away. There are certain things from which we cannot take our mind away,
due to their beauty or grandeur. When we look at the beautiful full moon in a clear
sky, we do not want to look away. We go on gazing at that scintillating, beautiful, soft,
honey-exuding glow, as it were — the full moon, radiating calmness and coolness with
its beams. The beauty of the full moon attracts us; but the beauty of the ocean is of a
different kind. It exalts our spirit by the magnitude of its superiority over us. Take
the example of an elephant. We would like to go on looking at it again and again, for
some reason which we cannot understand. For a particular reason, we would not like
to take our eyes away from the full moon — because of the beauty. Why do we like to
look at an elephant? Is it beautiful? It is majestic, and it humbles us to some extent.
Our ego feels very small before the might of the elephant and, therefore, we feel the
greatness and power of the elephant. We maintain a respectful distance from it on
account of the humility that we automatically feel due to the largeness of its body and
the greatness of its power. So it is majesty that attracts us here, not beauty. Similarly,
the grandeur, the power, the terror, the capacity of the ocean to destroy us, and the
largeness which is far beyond our egoism makes us look at it with great wonder. “Oh
what a wonder! The great ocean of waves, terrific in their nature!” Hence, we can be
attracted to things either because of their beauty or because of their grandeur.

God is both beauty and grandeur. Mostly, religions do not consider God as a
beautiful person; there is no emphasis on that. So we always fear God as a justice of
the Supreme Court or a policeman, and we think that He has to be respected because
of His power and His capacity to punish us. We fear God. We do not embrace God as
if He is a beautiful, beloved thing. Why is it so? It is because of the emphasis in
religious circles — in all religions, Semitic or Indian — on the fatherhood of God. That
the fatherhood of God is emphasised in all religions is something very peculiar. It
may be due to historical circumstances, or because prophets and the progenitors of
the scriptures happened to be mostly men. Whatever the reason be, it appears that
the fatherhood of God has been overemphasised in religions, as if He is only father.

God is also mother. In India, mother worship — Sakti worship — has also been
inculcated. This other side of God, the feminine aspect, is not completely cut off from
the male aspect, as if God is only male and not female. The ardhanarisvara tattva,
or the unity of the two polar essences — the positive and negative — are considered in
the ardhanarisvara tattva of Lord Siva, where Siva and Sakti are one person. As it is
said in religious parlance, especially in India, husband and wife constitute one
person. They are not two different persons. Though physically they appear to be two
persons, their soul is one.



The idea of Sakti worship — the spirit of there being unity between the positive and
the negative, and there being no cleavage between man and woman — was introduced
in India; yet, the concept of fatherhood prevails. Though we may accept that God can
also be conceived as mother and worshipped as Sakti or Devi, we think of God
predominantly as supremely just — a lawgiver, a judiciary, and a terror who blesses
us only if He is pleased, and punishes us if He is not pleased.

Do we think that God is beautiful? Sakshan manmatha-manmathah is a term used
in the Bhagavata (10.21.05): “He is the cupid of cupids, the beauty of beauties.” Even
if the essences of all the beautiful things in the world — the quintessence of the most
beautiful things, human or otherwise, whatever they be — are taken together, it will
not stand before the beauty of God. It is very unfortunate that God should be
regarded only as a terror, as a justice, and as a fearful person. He is the most
enchanting. The enchanting, beautiful character of God is especially brought into
high relief in the life of Bhagavan Sri Krishna, who is the might of mights, the power
of powers, and represents the fatherhood of God in this tremendous incarnation as
the height of yogic ecstasy and power; and yet, he was the beauty of beauties. The
Bhagavata Purana and the Mahabharata also describe Bhagavan Sri Krishna as an
incarnation of God, and they remove the partial notion of God as only a father who is
merely just and legal in His attitude, rather than compassionate and friendly.. The
friendliness of God, the power of God, the transcendence of God, the superiority of
God, the beauty of God, the enchanting capacity of God, the tremendous attraction
that He exerts upon us is delineated in Bhagavan Sri Krishna, who is the full
incarnation of God.

The glories of God are detailed in the Tenth Chapter. These glories can be seen in
certain enhanced, exalted things which are beyond ordinary human concepts.
“Where are You actually present in this world, O Lord? You said that You are in all
things. Are You in an atom? Are You in a dustbin? Are You in a tree? Are You in a
stone? Where are You?”

“I am in everything, no doubt, yet My presence can be especially felt in certain
exalted manifestations.” Towards that description we are entering the most glorious
chapter, the Tenth — where Sri Bhagavan Himself starts speaking without Arjuna
raising a question. “I shall speak to you further about My glories and My supernal
greatness.”

Sri bhagavan uvacha: bhuya eva maha-baho srunu me paramam vachah, yat
te’ham priyamanya vakshyami hita-kamyaya (10.1): “You are very dear to Me and |
am dear to you; and because of this fact, | feel prompted to tell you a little more for
your own welfare, for your hita, for your goodness — something that is very secret,
something that is supremely good for you.”

Na me viduh sura-ganah (10.2): “The gods do not know Me, really speaking — let
alone human beings. They cannot know Me in My true essence because | am the
origin of all these gods.” Aham adir hi devanam maharshinam cha sarvasah: “Even
maharshis cannot know Me in full. Nobody can know My origin because | am prior
to the manifestation, or coming into being, of their existence.”

Yo mam ajam anadim cha vetti loka-mahesvaram, asammudhah sa martyeshu
sarva-papaih pramuchyate (10.3): “Whoever knows Me as the ancient one, prior to



all manifested forms, greater than all the gods of religions — such a person
completely non-deluded in mind is free from every kind of fault, and no sin can
accrue to that person.” God is not merely in things — in personalities and objects —
He is also in the relations between things. That which is between things is also God'’s
operation, and to that He directs His attention.

Buddhir jnanam asammohah kshama satyam damah samah, sukhkam duhkham
bhavo'bhavo bhayam chabhayam eva cha (10.4). Ahimsa samata tushtis tapo
danam yaso’yasah, bhavanti bhava bhutanam matta eva prithag-vidhah (10.5):
“The intelligence in some people, and the absence of intelligence in other people; the
capacity to forgive; truthfulness; self-restraint, externally as well as internally; the
experience of pleasure and pain; the coming and going of things; fear, and the
absence of fear; the capacity of a person to feel the feelings of other people, and be
compassionate to others, and not hurt others’ feelings, and maintain an equilibrated
attitude towards all people; the charitable nature of people; the glories, and even the
absence of glories of people — all these proceed from Me.” Bhavanti bhava
bhutanam matta eva prithagvidhah: Night and day, life and death, light and
darkness, good and bad, necessary and unnecessary — everything is subsumed under
this integrality of the supreme inclusiveness of the Absolute Supreme Being.

Discourse 30: The Tenth Chapter Continues — God's Cosmic
Aspects

We have been studying the Tenth Chapter, which is a preliminary to the exposition of
God'’s greatness and glory that is to come later: “Everything comes from Me. Even the
gods and the rishis are emanations subsequent to My existence.”

God’s existence is a difficult thing to conceive. We say that God is all-pervading. This
idea of the all-pervadingness of God arises due to the space which we see before our
eyes. Pervading all things means existing as a vast expanse, like space; but this
comparison is inept for God Himself because God is prior to the manifestation of
space. He is omnipresent — omnipresent because of our idea that there is an
extended spatial universe. If there is no space and no expanse of the three-
dimensional world, the idea of omnipresence will not arise in our mind. We say He is
omniscient — knows all things; but where were the ‘things’ before creation took
place? So the idea that He is all-knowing is also not a good definition of God. We say
He is all-powerful, omnipotent; but on whom does He exercise His power if there is
nothing external to Him?

Where was God sitting before He created the world? Because of the world, because of
this created universe, we say He is everywhere, knows all things, and is all-powerful.
Do we describe Him in terms of what He has created? What was He before He
created? Where was He seated? Such difficulties are beyond human comprehension.
The statement “Everything comes from Me — even the universe, the gods, and the
rishis” leaves us in a state of mental perplexity as to how God could be the creator
and yet remain transcendent. And, in His transcendent state, where does He exist?
This question is very intriguing because the term ‘where’ implies space, location,



distance, and a situation. You would realise and appreciate that, because of this
difficulty, God cannot be defined. It is Pure Existence — astityeva upalabdhavyah.

Maharshayah sapta purve catvaro manavas tatha, madbhava manasa jata yesam
loka imah prajah (10.6): The prominently great rishis are supposed to be seven in
number. They are Marichi, Atri, Angirasa, Pulastya, Pulaha, Kratu, Bhrigu, and
Vasishtha. Though there are many rishis, these are the most prominent, highly
exalted spirits. The chatvarah — Sanaka, Sanandana, Sanatana, and Sanatkumara —
are the four original emanations of Brahma, the creator. There are fourteen Manus,
who are the rulers of the fourteen worlds. All are God’s emanations. Madbhava
manasa jata: “My will — merely My thought, My determination — projected these
great rishis.”

Brahma, the first born in the cosmos, thought that he should manifest the variety of
this creation, so in the beginning he thought of the four Kumaras — Sanaka,
Sanandana, Sanatana and Sanatkumara. They looked like little babies, small
children. Brahma told them, “Help me with creation.” They were inwardly
established in the eternal Almighty. They said, “We are not going to help you in
creation. We are established in our own Self.” The first sons of Brahma were
disobedient, and he was very angry with them. Brahma’s anger rose to the midpoint
between his eyebrows, but he could not pour that anger on them because they were
established in the Almighty Supreme Being. As he could not pour this anger on the
Kumaras, what would he do with that fury that rose up? That fury came out as Rudra,
who is also known as Siva, and Brahma said, “Please create.” Rudra created demons,
goblins and all kinds of ganas, which were not what Brahma intended. Brahma told
him, “Please stop your creation. I have had enough of it. Go and meditate
somewhere. From now on, you should only meditate, and not create. Go from here.”
These are some of the stories in the Bhagavata Purana. All these emanate from the
Supreme Being, in the sequence mentioned.

Etam vibhutim yogam cha mama yo vetti tattvatah, so’'vikampena yogena yujyate
natra samsayah (10.7): “My glory is that I am beyond the world of space, time and
objects. I am transcendent in My essential nature, and yet | pervade all things. Aham
adir hi devanam maharshinam cha sarvasah (10.2): The gods and the rishis, who
are the greatest of beings, are emanations from Me; therefore, they cannot know Me.
Even such great spiritual stalwarts cannot have an access to My real secret, because |
am prior to them. How can the effect know the cause? Hence, nothing in creation —
in all the fourteen realms — can know what God ultimately is. “One who knows this
secret of Mine — this great yoga through which I manifest Myself and yet seem to be
not manifesting anything at all, and remain transcendent and immanent in all things
at the same time — such a person is established in unshakeable yoga. Avikampena
yogena yujyate: not a shakable, transitory, ‘coming and going’ yoga, but a
permanently established unity with Me, which is the highest yoga. That is called
unshakeable communion — avikampa yoga. Such is the blessing of that supreme
seeker who resorts to Me in My essential nature — tattvatah jnatva.”

Aham sarvasya prabhavo (10.8): Again He repeats, “All things come from Me.”
Mattah sarvam pravartate: “Everything is an effect manifested from the ultimate
cause, Myself.” Iti matva bhajante mam budha bhava-samanvitah: “All difficulties
vanish in one moment in the case of those great devotees who realise that even the
worst of things have a location in My existence.” It was already mentioned that even



the worst of sinners have a place in God. “Whoever is established in this conviction
that all things emanate from Me — the whole world of goodness and badness, beauty
and ugliness, permanence and impermanence all arise from Me and, therefore, | am
the cause of all things — knowing this, they never get disturbed or perturbed in their
minds. They resort to Me day in and day out, undisturbed by the events taking place
in the world.”

Mac-chitta mad-gata-pranah bodhayantah parasparam, kathayantas cha mam
nityam tushyanti cha ramanti cha (10.9): “These devotees of Mine are always
happy. They smile and dance in ecstasy at all times because their mind is absorbed in
Me, and their prana is absorbed in Me. And when they talk among themselves, they
talk only about My glory; there is nothing else in their minds. They tell stories about
Me — about My incarnations, My manifestations, My performances in this great
creation. Every day they are involved in this spiritual activity of contemplating on
Me, singing My glories, mutually instructing one another on the mystery of My life.
Thus they remain very happy and are delighted in their life.”

Tesham satata-yuktanam bhajatam priti-purvakam, dadami buddhi-yogam tam
yena mam upayanti te (10.10): “In great compassion, I endow these devoted souls
with the highest kind of understanding by which they cannot forget Me at any time.
Those who are perpetually united with Me — satatyukta — and who worship Me and
adore Me and praise Me in intense devotional love, to them I give this great blessing
and grace of Mine in the form of superior understanding.”

If the gods want to help us, they do not come to protect us with a stick in their hands
like a shepherd protecting sheep. Their help always comes in the form of an
enhanced understanding, a blessing which they pour upon us in the form of an
increased insight into the nature of things. This is because knowledge is the greatest
blessing, insight is the greatest power, and there is nothing in this world equal to
illumination. Objects, property, wealth, social status — none of them can stand before
illumination and insight into the true nature of things, with which God blesses those
who are eternally, perpetually, united with Him.

Tesham evanukampartham (10.11): “I am immensely compassionate and merciful
towards these people. I think of them, and they are in Me.” Aham ajnana-jam tamah
nasayami: “I shall destroy even the ignorance in you.” In bhakti marga the emphasis
is on God being entirely responsible for the welfare of the devotee, both here and
hereafter. He shall see to it that we are provided with all physical, material amenities
for our daily sustenance. He shall also see to it that we are properly educated in the
spiritual sense. He shall see to it that all our ignorance is destroyed. He shall see to it
that we are absorbed into Him.

When effort is necessary and we do not merely depend on the pouring of God’s grace
from above, this is called markatanyaya, or the monkey doctrine; because when a
monkey runs about with a little baby, the baby clings to it with its effort. But where
the emphasis is only on God’s grace that He shall take care of us, it is like a cat
carrying its Kitten. A cat carries its kitten by its neck, and the kitten need not have to
cling to it.

Sarvatha vartamanah: Here God stresses the point that “Whatever you be and in
whatever condition you may be living, if your heart is in Me, you need not bother



about anything, either of this world or of the other world.” He is emphasising that
even the ignorance in our mind will be destroyed. We need not have to read
scriptures and go to lectures and do any particular effort in the direction of what is
called spiritual practice. The only sadhana that we are required to perform is
surrender. Ananya saranagatih is the pinnacle and the last point in Bhakti marga.
Love of God is the entire sadhana. There is no need to roll the beads or do different
breathing techniques and sit in certain postures; nothing of the kind is necessary.
And all these techniques are futile if the love of God is absent.

The highest sadhana is the pouring forth of our soul into the universal soul; then
everything shall be taken care of automatically. We need not bother about tomorrow:
“What shall | eat? Where is my raiment? How long shall I live? Who will take care of
me?” We shall be taken care of; and what is to be done tomorrow shall be told to us
tomorrow. Jnanadipena bhasvata:“l shall illumine the personality of these great
devotees with the light of wisdom, destroying their ignorance and blessing them with
the highest illumination, by which they will know the truths of all things.”

This is an introductory oration by Sri Bhagavan Himself in the beginning of the
Tenth Chapter, before Arjuna could raise any question. Now Arjuna starts speaking.
He is really startled, wonderstruck, after hearing all these things that have been told
to him. Arjuna says, “Thou art the Supreme Being. | see that You are inseparable
from the Ultimate Reality. | appreciate it, | can understand it, and | accept it. You are
the supreme abode, O Lord! The greatest of purities, the purity behind purities,
supreme are You. The Eternal Purusha you are.” Adideva: the original God; aja:
immortal.

Param brahma param dhama pavitram paramam bhavan, purusham sasvatam
divyam adi-devam ajam vibhum (10.12). Here Arjuna addresses Sri Krishna; and
this is a kind of prayer that we can recite every day: “O God! You are the Eternal
Absolute, the supreme abode, the purity behind purities, the Eternal Purusha, God
beyond gods. Rishis glorify You. Narada and other minstrels of God sing Your glory. |
have been told by such seers like the rishis Asita, Devala and Krishna Dvaipayana
Vyasa that You are the veritable Immortal Being masquerading in this world. You are
the Absolute masquerading in this world. This has been told to me by Vyasa and
other rishis.” Ahus tvam rishayah sarve devarshir naradas tatha, asito devalo
vyasah svayam chaiva bravishi me (10.13): “Now You Yourself are telling that. You
have declared Yourself to be the incomparable, secondless Being. It is a great wonder
indeed to hear all this. I accept all this in toto, and I am highly delighted to hear all
this discourse of Yours, O Lord!”

Sarvam etad ritam manye yan mam vadasi kesava (10.14): “The highest truth of
truths are revealed to me now.” Na hi te bhagavan vyaktim vidur deva na danavah:
“Who am | to understand what You are? Not the gods, not all creation, not all the
demons, nothing anywhere can know what kind of person You are. Who am | to
understand what You are? You know only Yourself.”

God knows God, and nobody else can know God. You cannot know God. | cannot
know God. Nothing of the world can know God. The entire creation cannot know
God, because it is subsequent to God’s existence. Who knows God? God only knows
God and, finally, God attains God. Svayam evatmanatmanam vettha (10.15): “You
know Yourself, and nobody can know You. Thou knowest Thyself.” He



Purushottama: the Supreme Being, Supreme Purusha; bhutabhavana: the blessing
for all people; bhutesa: the Lord of creation; devadeva: the God of gods; jagatpate:
the ruler of the universe. | prostrate myself before You. | shall be happy to hear some
more details about this. How do You pervade this universe in Your eternal glory? In
what forms can | worship you in my daily life, in my behaviour, from morning to
evening? Will You kindly dilate upon this subject a little more, to my great
satisfaction and happiness?”

Vaktum arhasy aseshena: “Without leaving anything out, tell me everything about
Yourself — Your glories, Your divine immanence in this world of manifestation.”
Vaktum arhasy aseshena divya hy atma-vibhutayah, yabhir vibhutibhir lokan
imams tvam vyapya tishthasi (10.16): “What are the ways in which You manifest
Yourself in this world? In which place in this world of manifestations, in which
object, in what manner can | recognise You? How can | know You? Please tell me.”

Katham vidyam aham yogims tvam sada parichintayan (10.17): “Day and night |
would like to meditate and contemplate on You. In what manner should I
contemplate? Please tell me in detail.” Keshu keshu cha bhaveshu chintyo’si
bhagavan maya: “In this world which is constituted of millions of forms, in what
forms should I contemplate on You? Where are You manifest more, and in what
forms are You manifest less? Please detail all these wondrous glories of Yourself.”
Vistarenatmano yogam vibhutim cha janardana, bhuyah kathaya (10.18): “Repeat
it once again. You have already told me something about Yourself. | would like to
hear it again and again because it is amrita, it is nectar to my ears. Please tell me in
all detail Your glories, Your powers and Your manifestations. Tell me once again,
though you have already told me once. Please tell me in greater detail because my
satisfaction has no end. Let my satisfaction rise from lower to higher states. | am
already satisfied. May | be further satisfied, and may | be blessed with immense
infinite satisfaction. My ears are never satisfied with any amount of nectar of Your
speech that is poured into my ears.” Truptirhi srunvato nasti me’'mritam: “You are
pouring nectar into my ears and | am delighted, but I should be more delighted if
You describe Your further glories in Your own way so that | may find it easier to
behold You in all things and unite myself with Thee.”

“It is very difficult,” says the Lord, “to tell you in words what | am.”

There was a great sage called Muchukunda, who helped the gods in a war with the
demons. Indra, who was highly pleased with him said, “Ask for a boon.”

He said, “I am very much tired. The only thing | need is a good sleep. This is the
blessing: Let me sleep somewhere in a corner without disturbance, and bless me also
that if anybody disturbs me while I am asleep, he shall perish in one second.”

“Okay, Be it so!” said Indra. Then Muchukunda, with post-war fatigue, went into a
cave and fell asleep. Meanwhile, Kalayamana, a demon discharged by Kamsa under
the instigation of Jarasandha and others, was pursuing Sri Krishna; and Sri Krishna,
with a double motive in his mind, invisibly entered the cave in which Muchukunda
was sleeping.



Sri Krishna was dark blue in colour and, fortunately or unfortunately, Muchukunda
was also the same colour. Sri Krishna entered the cave and stood in a corner, and the
demon Kalayamana also entered. When he saw someone with almost the same colour
as Sri Krishna lying down fast asleep, he said “Oh, you are sleeping here!” and kicked
him with his foot. The sleeping man slowly opened his eyes, and immediately the
demon was reduced to ashes.

Then Sri Krishna came forward. Muchukunda looked at Him and said, “Who are you,
this great mysterious magnificence that is standing before me? Will you kindly tell
me your name?”

Sri Krishna replied, “Infinite are My names. You can count the grains of sand on the
shores of the ocean, but My glories and My names are larger in number than the
sands on the beach of the ocean.” Likewise, here He tells Arjuna, “It is impossible to
tell you in toto all the manifestations in this world in which you can behold Me; but
briefly, in essence, | shall in outline tell you where My excellence can be beheld.”

Sri bhagavan uvacha: hanta te kathayishyami divya hy atma-vibhutayah,
pradhanyatah kuru-sreshtha nasty anto vistarasya me (10.19): The Lord says, “I
will tell you briefly. The details that you are speaking of are endless, infinite. How
will I go on telling you all that is infinite in its nature? But | will give you an outline of
where you can locate me in this world.”

Aham atma gudakesa sarva-bhutasaya-sthitah (10.20): “I am the soul of all beings.
Wherever you see existence, there you see Me present as the basic fundamental
reality of all. The love of life, which can be seen even in the worst of creatures, is
actually a distorted love that they are manifesting towards the existence of their own
individuality — but actually, that existence is borrowed from My universal existence. |
am the soul, the basic reality, the undiminished essence, the fundamental existence
bereft of association with body, mind and all other social connections. That deepest
essence, the ‘I' which you refer to, the ‘I’ that is in everything — in plants, in animals,
in insects, in gods — that ‘I', the soul, as it were, of all things, is Me. The deepest
reality, the soul, the Self, the indubitable fundamentality in all things is Me.
Wherever you see love of life persisting and a clinging to existence, realise, notice and
understand that everybody is clinging to My true universal existence that operates
through their individual bodies, which they mistake for real existence.

The Atman, the Self of all beings, is Me. | am the beginning, the middle and the end
of all things. If the universe has come from somewhere, realise that it has come from
Me. If it is existing now, it is due out of My existence; and one day or the other, it
shall be absorbed into Me. This is to tell you, briefly, the cosmic aspect of My
manifestations. Now | shall tell you the individualised, specialised forms of My
manifestations, which are in such glories as the sun and other things.”



Discourse 31: The Tenth Chapter Concludes — God's Special
Manifestations

God manifests Himself in creation through His essential natures. His natures can be
classified into existence, knowledge, power and bliss. God is existence. Existence is
common to all things — even a rock, even a hill, even a stone exists — and in that
sense, philosophically, we may say that God is present even in inanimate things. But
the quality of existence seems to be a special consideration in the assessment of any
kind of value. If a person merely exists, we do not feel that it is adequate. If a person
exists and also has knowledge, we consider that person to be superior to the person
who merely exists. If the person exists, has knowledge, and also has some power, we
consider that person as superior to the person who has existence and knowledge but
no power. But if the person has existence, knowledge, power, and also immense bliss
characterising his personal life, we consider that person as almost superhuman.

What are the degrees of the manifestation of God in this world? We can rule out the
characteristic of existence, inasmuch as it is present everywhere and we cannot say
that God is not manifest in anything; God is manifest everywhere. The point made
out in the Tenth Chapter is that He is especially manifest in certain things, though
He exists uniformly everywhere as pure Being. Wherever there is knowledge and
power, there God’s manifestation seems to be superb. In the list that is given here in
the Tenth Chapter, the emphasis seems to be on knowledge and power.

We can appreciate that knowledge cannot be found anywhere except in a human
being. There is some kind of knowledge in everything — even plants have an inkling,
and animals have some knowledge. When we speak of knowledge, we generally speak
of the understanding that characterises the human species. But power can be either
physical or mental. In physical power, animals are superior to man. Man cannot
stand before animals as far as physical strength is concerned; but man has a mental
power which is superior to animals. Hence, while any animal can terrify man
physically, man can subdue any animal mentally.

Therefore, here in the delineation of the glories of God, various aspects of
manifestation are taken into consideration. Very strong animals like lions are also
considered to be manifestations, though their strength is only physical. A king is
considered to be a manifestation, though we cannot say that the power of the king is
mental; his power is administrative, and it has to be equated with physical power.
And certain creatures, like alligators or crocodiles, are also considered to
be specimens of the manifestation of God because crocodiles have a special strength
of their own — a purely physical strength.

Thus, in the delineation of the categories of the manifestation of God in the Tenth
Chapter, perhaps God — the Lord — wants His glories to be seen where there is
intense knowledge and intense power, both physical and mental. Wherever we see
supreme physical strength, we may say there is an inkling or a little expression of
that which surpasses all that is inferior to us. As far as mental power is concerned,
there is no need to say much about it because it is supreme power. Mental power can
control the whole world, while physical power is local and it can work only at a
particular place, and not everywhere.



The God that is supposed to be manifest in all things is mentioned here as revealed
throughout creation — in all the realms of being, right from Brahmaloka downwards,
because even the names of the celestials are mentioned here as manifestations.
Briefly, it was said that the supreme manifestation of God is in the selfhood of all
people. Ahamatma gudakesa sarva-bhutasaya-sthitah (10.20): Wherever there is
an enhancement of the character of selfhood, or pure subjectivity, there we may say
that God is predominantly manifest. Where there is too much expression of
objectivity, and the consideration that material value surpasses spiritual and
religious values, there we may say that God’s presence is less. So, the selfhood which
is the spiritual character of things is to be regarded as the principal manifestation of
divinity in all things. Aham adis cha madhyam cha bhutanam anta eva cha: It is
said briefly that God manifests Himself as the beginning, the middle, and the end of
all things. Everything originates from Him, all things are sustained by Him, and all
things will return to Him in the end.

Now the specific manifestations are mentioned. The general manifestations are as
the Creator, the Sustainer and the Destroyer, the Self and the Soul of all things. These
are the general supreme manifestations; but there are lesser manifestations as
particular items of creation.

The greatest and the most adorable of the particular units of creation before us is the
sun god. Adityanam aham vishnur (10.21): “Among the Adityas, twelve in number,
Vishnu Aditya am 1.” Surya atma jagata tastuhshasca (Rig Veda 1.115). Surya is
supposed to be the self of everything that moves and does not move. Surya atma
jagata tastuhshasca is a Vedic statement, and we know very well the extent to which
the sun god determines life in this world. Verily, the sun is a god. Suryah pratyaksha
devata is also another saying, which means the sun is the visible god. If we want to
see God in this world, we have to see God in the sun, as no glory can equal the sun.

It is said there are twelve manifestations of the sun. It is difficult to explain as to
what these twelve are, because it is mentioned “among the Adityas, Vishnu am 1I”.
Towards the end of the Bhagavata there is some mention of twelve suns, which are
just nomenclatures of the manifestation of the same sun during the twelve months of
the year. But there are other interpretations which say that the twelve suns are not
just the names of the same sun during the twelve months of the year. There are
concentric circles of solar manifestation in the cosmos, which is something very
difficult for us to understand. It is a purely theological, astronomical, or mystical
concept which we usually never hear of. It is believed that because this earth is one of
the planets going around the sun, the sun may be said to be the father of this entire
family of the planets. This solar system is also one of the planets that goes round
another sun, like which there are many other solar systems also going around it like
planets. That second sun, which is a superior central luminosity and regards this
solar system as its planet or satellite, is itself a satellite of another sun; and the entire
superior second solar system goes around that sun as a planet. In this way it goes on
higher and higher until we reach that supreme state, which is the twelfth sun,
identified with Lord Vishnu himself — that is, God Himself is the final sun. That is
what we can make out, if at all we are able to understand the sense of this statement
adityanam aham vishnur: “Of the twelve Adityas, Vishnu am I.”

Jyotisham ravir amshuman: “Of all brilliances, the brilliance of the sun is Me.”
Marichir marutam asmi: “There are forty-nine Maruts, of which Marichi, the pre-



eminent one, is Myself.” Nakshatranam aham sasi: “At night, the biggest luminosity
is the moon. Though the moon is not a star, it is figuratively considered to be a star
because of the luminosity that it sheds; because it is the biggest luminosity at night, it
is considered to be star-like in appearance. That is also My glory — particularly the
luminosity of the full moon.”

Vedanam sama-vedo’'smi (10.22): “I am Sama Veda among the Vedas.” Because of
its intonation, the beauty of its melody and the belief that it is the quintessence of
even the Rig Veda — and, in addition, it is set to music — the Sama Veda is considered
to be especially sacred. Devanam asmi vasavah: “I am Indra among the gods,
because he is the king of the gods.” Indriyanam manas chasmi: “Of all the
perceptive capacities, | am the mind.” This is because even though the sense organs
are organs of perception, no doubt, without the mind they cannot perceive anything;
the eyes cannot see, the ears cannot hear, etc. The central cognitive or perceptive
faculty is the mind. It is the king. The mind is the king in this body, operating its
satellites which are the sense organs. So “lI am the mind among the sense organs —
that is, the cognitive functions.” Bhutanam asmi chetana: “lI am consciousness
among all people. Wherever there is awareness, consider Me as manifest there.”

Rudranam sankaras chasmi (10.23): Just as there are twelve Adityas, there are
eleven Rudras, of which the most peaceful and compassionate one — the salubrious
and most easily approachable, calm and quiet one — is Siva. Rudra is supposed to be
very angry, ferocious and active; but all forms of Rudra are not like that. Rudra is
also Siva. There is the Siva aspect which is calm and blessed and subdued, and there
is also Rudra which is fierce. “There are eleven Rudras, of which the glorious,
peaceful Sankara am I, radiating love and compassion.”

It is said that Ravana worshiped Rudra in all the forms. Ravana had ten heads, and
whenever one was cut off, another would grow in its place. The story goes that
Ravana cut off one of his ten heads and offered it to one form of Rudra. He then cut
off another head and offered it to the second Rudra. In this manner he offered his ten
heads to ten Rudras; but the eleventh Rudra could not be appeased because Ravana
did not have eleven heads. The eleventh Rudra became angry because nothing had
been offered to him, so he appeared in the form of fierce Hanuman. It is said that
Hanuman in Lanka was a manifestation of the eleventh Rudra — Rudravatara — who
destroyed Lanka because Ravana could not satisfy him. It seems that Ravana wept
and said, “If I had eleven heads, I would not have suffered like this. | had only ten.”

Vitteso yaksha-rakshasam:*Among the Yakshas and Rakshasas — the demi-gods,
who are neither brutal Rakshasas nor gods but are something midway between them
— | am Kubera, the lord of riches, the treasurer of Rudra or Siva.” Vasunam
pavakaschasmi: “There are eight Vasus, called Ashtavasu, who are also demigods. Of
them | am Agni, the fire god.” Meruh sikharinam aham: “Of all the highest
mountains with towering peaks, | am Meru Parvata.”

Purodhasam cha mukhyam mam viddhi partha brihaspatim (10.24): “Among all
preceptors, guides, and all gurus, I am Brihaspati.” This is because Brihaspati is
supposed to be the most intelligent and wisest of all teachers. He is the guru of the
gods and the teacher of the deities of all the planets. Brihaspati is highly spiritual,
and is a god himself. Senaninam aham skandah: “Among military generals, I am
Skanda.” Skanda, or Kartikeya, was the most powerful leader of armies. Sarasam



asmi sagarah: “Among reservoirs of water, | am the ocean” because it is the vastest
reservoir of water.

Maharshinam bhrigur aham (10.25): “Among rishis, | am Bhrigu.” Among the sons
or progeny of Brahma, Bhrigu is considered here as representing all the might and
glory of all the rishis. Marichir atri-angirasau pulastya pulahah kratuh bhrigur
vasishtha ity ete (Bhagavatam 4.29.43): Of the ten sons who were born to Brahma,
the Lord considers Bhrigu as supreme in his power and glory. Therefore, “I am that
Bhrigu himself.”

Giram asmy ekam aksharam: “Of all the roots of the style of language and sound, |
am Omkara or pranava.” Every sound, every intonation, everything that we see and
every kind of language and sound formation is a manifestation of Omkara. “I am that
Omkara Itself.”

Yajnanam japa-yajno’smi: “Among all spiritual sacrifices, | am japa-yajna.” Neither
sacrifices in which different forms of oblations such as ghee, etc., are poured into the
fire, nor material sacrifices or even ritualistic worship are equal to japa-yajna,
because it is the most harmless and non-material of all sacrifices. Therefore, “I
consider japa as the greatest of spiritual sadhanas.” Sthavaranam himalayah:
“Among immovable things, | am the Himalayas. Nobody can shake Me.”

Asvatthah sarva-vrikshanam (10.26): “Among trees, | am the sacred Asvattha.” This
is the peepul tree, which is considered as the most sacred of all trees. People worship
the three gods Brahma, Vishnu and Siva through this tree — considering Brahma as
the root, Vishnu as the middle, and Rudra as the top. Mulato brahmarupaya
madhyato vishnu rupine agratah siva rupaya vriksharajaya te namah (Ashvattha
Stotram): People prostrate to Asvattha and circumambulate the tree again and again
to expiate all their sins and receive divine blessings. Most sacred is the Asvattha tree.

Devarshinam cha naradah. “Among all the Deva rishis, I am Narada.” There are
varieties of rishis — Brahma rishi, Raja rishi and Deva rishi. If a spiritually adept
supreme genius becomes a rishi, he is called Brahma rishi. Vasishtha is a Brahma
rishi. Janaka is a Raja rishi. Narada is considered to be a Deva rishi because he is one
of the celestials and yet he is a seer.

Gandharvanam chitrarathah: “Among all the Gandharvas which are the leaders of
music and aesthetic science — art of every kind — | am Chitraratha.” Gandharvas are
celestial musicians and dancers. Together with Apsaras, they are supposed to
decorate and entertain the celestials in heaven, especially in the court of Indra.

Siddhanam kapilo munih: “Among perfected siddhas, | am Kapila.” Kapila was the
progenitor of the Sankhya philosophy, and was also the teacher of a special kind of
bhakti yoga. In the Third Skanda of the Srimad Bhagavata, he speaks to his own
mother Devahuti about the highest philosophy of bhakti, divine devotion. A siddha is
one who has all the eight powers of yoga. A yogi who has eight powers can become
small or big, light or heavy, pervade everywhere, and can even touch the moon with
his fingers. Rishis have such powers. “Among them, | consider Siddha Kapila as
supreme, and I am manifest in him.”



Uccaihsravasam asvanam (10.27): “Among the treasures that rose from the ocean
when it was churned for the sake of nectar by the gods and the demons — as it is told
in the Puranas and especially in the Srimad Bhagavata — among these treasures, the
divine horse called Uccaihsravas is Me.” It is the most powerful, most beautiful and
most glorious of horses, and it is now under the control of Indra. “Such horse which
is divine in nature, which came from Amrita Manthana, the churning of the Milky
Ocean, that Uccaihsravas am 1.” Viddhi mam amritodbhavam: that which came
from the nectarine ocean.

Airavatam gajendranam: “Among mighty elephants, | am Airvata.” Another
treasure that came from churning the ocean is Airavata, an elephant — the ideal of
elephantine strength. It is the vehicle of Indra. Naranam cha naradhipam: “Among
all human beings, | am king” because a king controls all persons.

Ayudhanam aham vajram (10.28): “Among all destructive weapons, I am Vajra.”
Vajra is the weapon of Indra. It was made of the spine of a rishi called Dadhichi, and
because of the tapas sakti of that sage, Vajra is an invincible weapon. Because it is an
invincible weapon, God is supposed to be manifest in it.

Dhenunam asmi kamadhuk: “Among other treasures that came from the churning of
the ocean, Kamadhenu is a wish-yielding cow. Anything that you want will be given
by that cow, and that cow am I.” The daughter of Kamadhenu, called Nandini — who
used to pour forth anything that one wanted — was taken care of by Vasishtha. When
King Visvamitra went to Vasishtha's ashram, Nandini entertained him with such a
glorious repast that Visvamitra was stunned; and we have the story of the battle that
then took place between Vasishtha and Visvamitra due to this cow, which is the
daughter of Kamadhenu. Kamadhenu is the mother, the most divine of all cows, and
is in heaven.

Prajanas chasmi kandarpah: “Of all the impulses to create, the power of
reproduction is Myself, because it is the most powerful impulse in people. That which
alienates itself into another — the self-reproductive instinct — is the most powerful
instinct in a person; that acts because of My being behind it.”

Sarpanam asmi vasukih: There are two kinds of snakes, poisonous and non-
poisonous. “Among poisonous snhakes, I am Vasuki.”Anantas chasmi naganam
(10.29): “Among non-poisonous snakes, I am Ananta” — on whom Narayana is
reclining in the milk-ocean. Varuno yadasam aham: “Among aquatic beings, | am
Varuna.” Because Varuna is supposed to be the king of all waters, he is the aquatic
god and rules over all that is inside the ocean.

Pitrunam aryama chasmi: “Among pitrs, | am Aryama.” Just as there are many
Adityas and many Rudras, there are also many pitrs; and Aryama rules over them.

Yamah samyamatam aham: “Among those who restrain, control, punish, and exert
law and order everywhere, Yama am I.” Yamadanda is the punishing principle which
maintains law and order in the universe.

Prahladas chasmi daityanam (10.30). “Among Daityas, because of the goodness and
devotion of Prahlada, I consider Prahlada as Me.” Demons are very terrible, and we



cannot find a demon who is a devotee of God; but Prahlada, the son of the demon
Hiranyakasipu, happened to be a devotee of God. Therefore, even among Daityas
there are some good ones.

Kalah kalayatam aham: “Among all transforming principles, time am I. Because the
succession of events and everything that takes place in a historical process has a
beginning and end, and because the very principle of evolution or involution is time,
I am at the back of it.”

Mriganam cha mrigendro’ham: “Among all animals, I am the lion.” We know the
glory and the power of the lion. He is the king of the forest, and the king of animals.
Vainateyas cha pakshinam: “Among birds, | am Garuda.” Garuda is one of the
celestial birds, and is mentioned at the beginning of the Mahabharata. Narayana, or
Vishnu, is supposed to be riding on him. Garudadhvaja is Narayana, or Vishnu.
Garuda is the most sacred and most powerful of birds.

Pavanah pavatam asmi (10.31): “Among all purifying principles in this world,
breeze, air, wind am 1.” Nothing can purify more than air. There must always be a
breeze. Just as light is purifying, air is also purifying.

Ramah sastra-bhritam aham: “Among all the warriors, Rama am 1.” Nobody is
equal to Rama. When he takes up his bow and arrow, the earth simply trembles.

Jhashanam makaras chasmi: “Among aquatic fish-like creatures, the crocodile am
1.” The crocodile is not a fish, but lives in the water and is the biggest and most
powerful; therefore, it is considered as a special manifestation.

Srotasam asmi jahnavi: “Among all rivers, Ganga am 1.” Ganga is the most holy of
rivers. It comes from heaven itself, and passes through all the three regions — Svarga,
Bhuloka and Patala.

Sarganam adir antas cha madhyam chaivaham arjuna (10.32): “Of all creative
processes, the beginning and the middle and the end | am.” He is repeating once
again that He is all-in-all — the Creator, Preserver and Destroyer.

Adhyatma-vidya vidyanam: “Among all learning — all sciences, arts and academic
acquisitions — spiritual knowledge am 1.” All other knowledge is secondary, because
it is only spiritual knowledge that takes us to the immortal Self-realisation.

Vadah pravadatam aham: “Among discussions, | am the art of argument and logical
disquisition, producing proof by deducing inferences from premises.” This is because
all discussions culminate finally in the production of a proof by logical
demonstration.

Aksharanam akaro’'smi (10.33): “Among all the letters of the alphabet, | am the
initial primary vowel ‘a’.” The vowel ‘a’ has to be with every other kind of intonation
and letter of the alphabet — ka, kha, ga, gha, cha, chha, ja, jha. Whatever we may
say, akara is at the back of it. Dvandvah samasikasya cha. Samasa is a kind of
grammatical combination where two words of equal importance are joined together.
It is a peculiar Sanskrit-oriented argument — ramascha krishnascha ramakrishnau



— which is a joint presentation of two things in one word, and both words are equally
important. Therefore, they are called dvandva, one being equal to the other. And
because of the equality of the two principles involved in samasa, dvandva, the Lord
says He is that. “One is not inferior to the other. | equilibrate both things.”

Aham evakshayah kalah: I am the imperishable time that controls and restrains all
creatures.”Dhataham visvato-mukhah: “I am Brahma himself, with faces all around,
who creates this cosmos.”

Mrityuh sarva-haras chaham (10.34): “I am the destroying principle at the end of
time. | become a Rudra and dance to the tune of the dissolution of the whole cosmos.
The tandava nritya of Rudra will take place at the end of time. When the music of
the damaru starts, the earth will tremble and become pieces; the sun, moon and
stars will fall down, and the whole of creation will become liquid. I am that
destroying principle.” Udbhavas cha bhavishyatam: “I am also the principle that will
re-create after the destruction.”

Kirtih srir vak cha narinam: “The beauty, the glory, the modesty and the grace that
is found in women, that also am 1.” Smritir medha dhirtih ksama: The power of
memory, understanding, fortitude, and the capacity to forgive is a glorious quality of
people. All these qualities are Me.”

Brihat-sama tatha samnam: “The Sama mantra, which is called Brihatsama, am 1.”
Among Sama mantras, there is a special Sama called Brihatsama. It is a highly
spiritually charged invocation of God; therefore, it is called Brihatsama — large Sama
— the most powerful of Samas. It is the most important mantra, and it is chanted
with music in the Sama Veda. Gayatri chandasamaham (10.35): “Among all the
mantras of the Vedas, the Gayatri mantra am 1. Also among all the metres, I am
Gayatri.” The Gayatri mantra is the very root and essence of all the Vedic mantras.

Masanam marga-sirsho’ham: “Of the twelve months, the month of Margasirsha is
Myself.” This is because of the subdued atmosphere of that particular period of the
year when it is neither hot nor cold. Therefore, the Lord describes Himself as present
in this harmonious presentation of atmospheric condition — the spring and the
autumn. Margasirsha corresponds to autumn, to some extent. Ritunam
kusumakarah: “l am also spring,” He says. He is spring and autumn both, because
these are the two periods of the year when it is neither too hot nor cold, when it is
pleasant. “I am that pleasant time.”

Dyutam chhalayatam asmi (10.36): “Among the deceivers, | am the gambler.” Very
strange! That is: “The best and the worst am 1.” It comes to that. Both that which is
extremely good and extremely bad meet at one point, one day or the other;
therefore, God should be considered to be present even in an expert trickster.”

Tejas tejasvinam aham: “Among people who have great grace, power and energy in
them, that energy, glory and varchas (radiance in one’s face arising out of spiritual
awakening), comes from Me.” Jayo'smi vyavasayo'smi: “l am victory. Wherever
there is success and victory, it is Me that brings out victory and success; and all
activity that leads to success — vyavasaya — is Me only.” Sattvam sattvavatam



aham: “lI am the sattva in those people endowed with modesty, calmness, sobriety,
intelligence, and goodness.”

Vrishninam vasudevo’smi (10.37): “Among the Vrishnis, | am Krishna.” The Vrishnis
are a kind of clan; the Yadava clan is called the Vrishni clan, of which Krishna was
their leader. Vasudeva is Sri Krishna himself. Here the Supreme Being refers to
Vasudeva as Sri Krishna — a leader and the best among the Yadavas. Pandavanam
dhananjayah: “Among the Pandavas, I am Arjuna.” He doesn’t say “l am
Yudhishthira” even though Yudhishthira is supposed to be the most virtuous,
because extremely virtuous people are not useful. They create trouble. And so Sri
Krishna is Arjuna, who is moderate. Muninam apy aham vyasah: “Among munis,
great saints and sages, | am Krishna Dvaipayana Vyasa. The great master, the
omniscient one, who wrote the Mahabharata, the Brahma Sutras and the Puranas
and classified the Vedas, that great being is Myself.” Kavinam usana kavih: “Among
political experts, the leaders of ethical and moral principles in political science, and
very wise ones in administration, I am Usana — Sukracharya.”

Dando damayatam asmi (10.38): “Among restraining forces, punishment am 1.”
Nitir asmi jigishtam: “I am polite behaviour in people who want to win success.”
Whenever we want to win victory, we must be polite in our behaviour — sama. This is
the first method that we have to adopt. The other three — dana, bheda, danda —
should come afterwards. Niti, or proper behaviour in administrative and diplomatic
ability, should be regarded as Myself because it is the best way of winning victory.”
Maunam caivasmi guhyanam: “I am the silence of secrets. All secrets merge into
pure silence. You don’t say anything, you don’t think anything, you just ‘Be’ yourself.
That kind of spiritual inwardness, which is called silence, is Myself.” Jnanam
jnanavatam aham: “l am the wisdom of all those who are wise.”

Yac capi sarva-bhutanam bijam tad aham arjuna (10.39): “Whatever be there in
this creation — wherever it be, in whatever form — the seed of it is Me; it arises from
Me.” Na tad asti vina yat syan maya bhutam characharam: “Without Me, nothing
can come into being. Neither the moving nor the non-moving — sthavara jangama —
nothing can come into being without Me. Therefore, | am the seed of all.”

Nanto'sti mama divyanam vibhutinam parantapa (10.40): “What is the use of
talking much, O Arjuna! There is no end to My glories. How long will 1 go on
describing them? I have told you a little bit — an outline of the main principles of My
manifestations. | can go on endlessly telling stories of My manifestation. There is no
limit, no end to My glories.” Esha tuddesatah prokto vibhuter vistaro maya: “I have
specially mentioned certain things as examples, because it is not possible to delineate
or describe everything in this world of time.” Even if we live as long as creation, all
the names and glories of God will not be able to be delineated or explained, because
the glories of God are infinite. “Wherever there is special excellence, consider Me as
present there.” Excellence means a special manifestation of ability which ordinarily
cannot be considered as possible for people. In the Guinness book, records of
exceptional performances can be found. We may say even those are manifestations of
God because they are something exceptional, which cannot be done ordinarily. That
is why they are entered in the Guinness book. So we can add here: “The Guinness
book also is Me.”



Yad yad vibhutimat sattvam srimad urjitam eva va, tat tad evavagaccha tvam
mama tejo'msasambhavam (10.41): “Wherever there is glory, power, radiance,
energy and aura spreading itself around, wherever there is manifestation of
prosperity of every kind, high excellence, in that you can consider Me as present.”

Athava bahunaitena kim jnatena tavarjuna (10.42): “What is the use of talking
more? Why do you want to ask so many questions?” Vishtabhyaham idam kritsnam
ekamsena sthito jagat: “In brief I shall tell you: With a little fraction of Myself, | am
sustaining the whole cosmos.”

Discourse 32: The Eleventh Chapter Begins — Introduction to
the Visvarupa Darshana

[As this talk was given on Ganga Dashami, Swamiji begins with a story of Ganga’s
descent to Earth.]

King Sagara had sixty thousand sons. As he wanted to perform the Asvamedha
sacrifice, he let the horse roam about. Indra generally prevents the completion of
such a sacrifice, lest the person who performs it becomes the next Indra and
dethrones him. So Indra took away the horse. The sons of Sagara pursued the thief
Indra; and he ran here and there. Finally Indra left the horse in Patala near the sage
Kapila who was meditating, levitating above the ground. In their search for the horse,
Sagara’s sons dug a large pit in the earth, which then became filled with water. It is
said that this digging caused the ocean, which is why the ocean is called sagara.

Not finding the horse on Earth, they went on searching and found it in Patala, tied up
near the sage, and concluded that he was the culprit who had taken it. Kapila was
meditating in the air, and they lit a fire underneath him. When the blaze rose up and
reached the sage, he opened his eyes; and immediately the sixty thousand sons of
Sagara were reduced to ashes. The king was waiting, wondering why his sons had not
returned; so he sent a messenger to find out what had happened. The messenger
returned with the news that all the king’s sons had been reduced to ashes. Sagara
lamented, “O great pity! Now all these children will go to hell. They must go to
heaven.” But he was told that they could not go to heaven unless the Ganga came
down and washed away their ashes; and since the Ganga was in Brahmaloka, sitting
in Brahma’s kamandalu, how would she come?

So all of King Sagara’s progeny did tapasya to bring Ganga down, but none
succeeded. Finally Bhagiratha, one of Sagara’s descendents, succeeded. That is why
whenever one makes a tremendous effort to get something, it is called ‘Bhagiratha
prayatna’, tremendous tapasya. When Bhagiratha found that Brahma was keeping
the Ganga in his kamandalu, he prayed to Brahma to let her out. Brahma replied,
“This cannot be done. When Narayana takes the avatara of Vamana and he assumes
the Cosmic Form, one of his toes will touch this kamadalu and topple it over, and at
that time the Ganga will fall. But she will fall with such force that she will enter the
nether regions.”



Bhagiratha then waited for Narayana to take the avatara of Vamana; and when the
Ganga fell, he prayed to Lord Siva to stop her velocity and hold her up so that she
would not go into the nether regions. Siva allowed the Ganga to fall into his hair, but
he would not let her out. So Bhagiratha again did tapasya to Lord Siva to release her,
which he did. Then she flowed with tremendous force, and happened to flow through
the ashram of a great saint called Jahnu, and washed away his cottage. He became
very angry and swallowed the entire Ganga, which went inside his stomach. Again
Bhagiratha prayed, and asked Jhanu to let her go. Jhanu released the Ganga through
his ear, and therefore she is called Jahnavi. Finally the Ganga flowed over the ashes
of Sagara’s sons, and they were redeemed. This is the story of Ganga avatara.

We have concluded the Tenth Chapter of the Bhagavadgita, which gave a fairly good
account of the glories of the Almighty as manifest in prominent and excellent forms
in this world. The Lord said, “Wherever there is immense knowledge and immense
power, I am manifest there.” If great genius, great strength, dexterity and great
capacity to execute any work is discovered in a person — such as in geniuses like
Srinivasa Ramanujam and Albert Einstein, who were exceptional human beings — it
can be said that they are also one of the Vibhutis. Though poets like Shakespeare and
Kalidasa are not mentioned in the Gita, we may infer that they are all exceptional
human beings, not ordinary persons.

We have been gradually moving onward in the direction of comprehending God in
His Reality as He Himself Is. The emphasis in the early chapters was on discipline
and the performance of one’s duty. Then it became the duty of self-integration
through dhyana, as explained in the Sixth Chapter. In the Seventh Chapter, when we
were found to be fit seekers to understand the mystery of the cosmos, we were
introduced into the cosmology of the entire creation of the universe. In the Eighth
Chapter, we were told what happens to a seeker after he departs from this body. In
the Ninth Chapter, further light was thrown on the religion of humanity — what may
be called true religion — and God gave us His promise that ananyas chintayanto
mam ye janah paryupasate, tesham nityabhiyuktanam yoga-kshemam vahamy
aham (9.22): “Whoever is undividedly united with Me, him | shall take care of, and
all shall be well with that person.”

Then Arjuna put a question: “I have understood everything You say, but I want to
know how You are visibly present in this world. What are Your special
manifestations? | understand that You are, generally speaking, present everywhere;
but where are You especially manifest?” Then Lord Sri Krishna gave a long list of
special manifestations of great glories, powers and magnificences.

The whole point is that the Lord wants to drive into the mind of Arjuna the truth of
God not merely being all things, but God being everywhere, God being present in
highly excellent manifestations, God being the creator, and God being the procurer of
all the welfare of people. This kind of teaching is good, but it is not enough for God,
because God does not tolerate the presence of anybody outside Him. He is a
supremely selfish person, we may say. God does not tolerate anything outside Him,
not even the world. There is no question of transmigration, going to another realm,
taking rebirth in some other place, becoming a yogi and again practising yoga to
reach God, and contemplating on the creation of the universe as if creation is outside
God — as if there is a material out of which He fashions the world. These ideas must
be completely removed from the mind.



Though the intention of the Almighty is to say that nothing exists outside Him and
He alone is, He did not proclaim it immediately, because it is a hard nut to crack.
Such a thought cannot easily enter the mind of a person. Hence, God slowly polished
the mind of the student through karma and bhakti and philosophical initiation, in
order to finally say something startling which nobody would have expected. We
would like to reach God and we would like to enjoy the presence of the Almighty; but
we cannot understand anything at all when it is said “God only is”. This statement
has no sense for us, because we are here as devotees of God and we pray to him and
do yoga, and our entire ambition in life is to unite ourselves with God. We are here as
seekers of God, and the world is there as an evolutionary process tending to
perfection in Godhead. If that is the case, the meaning of “God only is” is
incomprehensible to anyone who sees a world, who sees himself or herself, who sees
the evolutionary process taking place, who deduces effects from causes, and knows
that when somebody dies they will be reborn. This conglomeration of ideas is the
stock-in-trade of human thought, and the only way in which the human mind can
operate. With these appurtenances of confusion in the mind — though they are
philosophical confusions and metaphysical chaos — with all this, we are not prepared
to understand when God says that He alone is.

“l cannot understand. Please tell me what exactly it is that You mean when You say
that outside You nothing is. You have told me about Your glories as manifested in
this world, but You also tell me that finally the world is not in You though You are in
the world.” Thus, the Eleventh Chapter starts with a prayerful question by Arjuna.
Mad anugrahaya paramam guhyam adhyatma-samjnitam, yat tvayoktam vachas
tena moho’yam vigato mama (11.1): “The nectarine teachings that You have poured
into my ears have dispelled all my confusion and ignorance. All my delusion has
gone. I understand what You say about the coming and going of beings.”

Bhavapyayau hi bhutanam srutau vistaraso maya, tvattah kamala-patraksha
mahatmyam api chavyayam (11.2): “I heard Your glory from You Yourself. Who can
describe You except Yourself? You have told me everything. You have glorified your
Atman, your Self as the be-all and end-all. Now | would like to see this wondrous
existence of Yours, outside which nothing is. It startles me out of my wits when | hear
that You are the creator of this universe, that the universe is in You and yet You are
not in it, that nothing can operate anywhere — not even prakriti and the three gunas
— without Your being there as the substratum. You have told me all that. You have
asked me to discipline myself through the performance of duty, and You have asked
me to contemplate and meditate through the yoga techniques which You have
mentioned (in the Sixth Chapter). But You have also perplexed my mind by the
additional statement that You frequently make together with other instructions: that
everything is You, everything proceeds from You, everything is sustained by You and
everything recedes back into You, and finally saying that only You exist. This true
existence of Yours, which is independent of all the manifestations that You speak of,
is the true glory that You have been referring to now and then. I would like to be
blessed with this vision. O Supreme Purusha! Purushottama! | would like to behold
Your glorious Being, if You deem it proper for me, if You condescend to grant this
boon to me, and if You graciously accept that I am fit enough to visualise this great
form.” Manyase yadi tac chakyam maya drashtum iti prabho (11.4): “O Supreme
Lord! Master of yoga! If You think that | am ready for this vision, let me be granted
the vision of the immortal Universality that You are.” This is the introduction to the
Visvarupa Darsana in the Eleventh Chapter.



We also have a curiosity, as Arjuna did, in the matter of this Universal vision. Every
one of us would also like to behold It. And our desire to behold this Universal form
has a peculiar conditioning factor which perhaps prevented Arjuna from actually
uniting himself with It and left him in the same condition that he was, even after the
vision was withdrawn. He was the Arjuna that had the blessing of the great radiance,
but he did not in any way become a different person. He could not get transformed
and transmuted into that light, because he saw it, but he did not become It. The
vision of God that we think of in our meditations is mostly of this kind. We say that
So-and-so had darshan of Lord Krishna — which means to say, we want to see Lord
Krishna with our own eyes, standing before us, but we do not know the fact that Lord
Krishna or whatever our concept of God is, is an all-pervading presence and,
therefore, we cannot stand outside God.

A dry piece of grass cannot carry hot embers; the grass also will be reduced to ashes.
So when we ask for the vision of the Almighty, perhaps we do not know what it is that
we are asking for. We are asking for the abolition of our existence in order that God
may exist. Jahan kaam hai vahan Ram nahi hai is an old saying that means: where
there is desire of any kind in terms of the mind and the sense organs, there God is
not. Where God is, this kind of operation through the mind and the senses cannot be
there. Either we are or God is; we can choose between the two. There is no
bargaining: let me be there a little bit, and You also be there little bit. This kind of
bargaining is not possible with God. He is utterly special and wants everything to be
cut and dried. “Do you want Me? Then you should not be.” We will be frightened. “If
I am not there, what good is there in my asking You to have this vision? If You are
there, how will I know that You are there? You say | should not be there. Okay,
maybe You are there. How would You expect me to know that You are there if I am
not there?” God says, “lI do not know all that. Either you are and I am not, or | am
and you are not.” We are not prepared for this kind of logic on the part of the
Absolute. This is the reason why none of us can be said to be wholly fit for this kind
of realisation, and neither was Arjuna.

After the entire war was over, one day Sri Krishna and Arjuna were sitting leisurely in
a garden and chatting. Arjuna, who had doubts about this vision, asked Sri Krishna:
“Great Master! You said something to me at the beginning of the war. I do not
remember it fully. Will you kindly recount it once again?” Sri Krishna replied:
“Foolish man! I thought you were very intelligent, but you have forgotten everything
that I told you.” Param he brahma kathitam yogayuktena tanmaya (Mahabharata
X1V.16.12): “At that time | was one with That which alone is. I shall not summon this
kind of unity at all times. At that time | assumed the form of Supreme Yoga, and the
words were spoken by that Universal Existence with which I was one at that time. |
will not once again summon that form, that vision, that power, that perfection,
merely for titillating your curiosity. Anyway, | will tell you some stories, which are a
kind of secondary substitute for what I told you earlier.”

That secondary substitute in the form of certain stories, illustrations, etc. that occurs
towards the end of the Mahabharata epic is called Anugita — a secondary Gita, not
the primary one. The primary Gita is here; and once it is told, it is told forever, and
nobody can repeat it. Krishno janati vai samyak kinchit partho dhananjayah, vyaso
va vyasaputro va is an old saying: Only Sri Krishna knows the real meaning of the
Gita. Arjuna knows something. Vyasa and Suka know. Others only hear it: anya anye
sravanatah khalu. So here is a great treasure for us, and in this wondrous treasure of



the Gita we have the supreme treasure of the description of the eternity and infinity
that God is, the form which is called Visvarupa Darsana — Vaisvanara Tattva, which
was revealed to Arjuna.

Sri Krishna showed this Visvarupa four times in his life. When he was a little baby,
his elder brother complained to their mother that he was eating mud. His mother
caught hold of the child and gave him a slap, “You are eating mud!” “No, | didn’t eat
mud. You can see my mouth,” he said. He opened his mouth, and that lady saw the
whole universe — all the oceans and rivers — and she was stunned; then maya
immediately cast a veil over her and she entirely forgot the vision, and placed the
child on her lap. According to the Srimad Bhagavata Purana, she saw this vision
twice. The second time Sri Krishna showed this terrific vision was in the court of the
Kauravas, when Duryodhana would not listen to any good advice. The third time is
this Bhagavadgita Visvarupa Darsana. The fourth time was when Sri Krishna was
returning to Dwaraka after the war was over and on the way — near Rajasthan — he
met a sage called Uttanka. Uttanka stopped Krishna and said, “Please! What
happened, after all? There was a quarrel between the Pandavas and the Kauravas,
and you were trying to mediate. What was the outcome of it?”

Sri Krishna replied, “Oh, it was all no good. | tried to make peace, but Duryodhana
would not listen. War took place, they were destroyed, and the Pandavas were
crowned king.”

“Oh! You are a very partial person. This is very bad. You could have stopped the war
if you wanted to. No! I'll curse you just now,” said Uttanka.

Then Sri Krishna said, “Why do you waste the little tapasya that you have gained by
the service of Guru, etc.? Your curse cannot affect Me, because the universal power is
in Me.”

“Is it so? Is it? Are you the Universal Power? May | know that, then?”

Immediately Lord Sri Krishna showed the Visvarupa once again, and then he left for
Dwaraka.

“l cannot understand. Please tell me what exactly it is that You mean when You say
that outside You nothing is. You have told me about Your glories as manifested in
this world, but You also tell me that finally the world is not in You though You are in
the world.” Thus, the Eleventh Chapter starts with a prayerful question by Arjuna.
Mad anugrahaya paramam guhyam adhyatma-samjnitam, yat tvayoktam vachas
tena moho’yam vigato mama (11.1): “The nectarine teachings that You have poured
into my ears have dispelled all my confusion and ignorance. All my delusion has
gone. I understand what You say about the coming and going of beings.”

Bhavapyayau hi bhutanam srutau vistaraso maya, tvattah kamala-patraksha
mahatmyam api chavyayam (11.2): “I heard Your glory from You Yourself. Who can
describe You except Yourself? You have told me everything. You have glorified your
Atman, your Self as the be-all and end-all. Now | would like to see this wondrous
existence of Yours, outside which nothing is. It startles me out of my wits when | hear
that You are the creator of this universe, that the universe is in You and yet You are



not in it, that nothing can operate anywhere — not even prakriti and the three gunas
— without Your being there as the substratum. You have told me all that. You have
asked me to discipline myself through the performance of duty, and You have asked
me to contemplate and meditate through the yoga techniques which You have
mentioned (in the Sixth Chapter). But You have also perplexed my mind by the
additional statement that You frequently make together with other instructions: that
everything is You, everything proceeds from You, everything is sustained by You and
everything recedes back into You, and finally saying that only You exist. This true
existence of Yours, which is independent of all the manifestations that You speak of,
is the true glory that You have been referring to now and then. I would like to be
blessed with this vision. O Supreme Purusha! Purushottama! | would like to behold
Your glorious Being, if You deem it proper for me, if You condescend to grant this
boon to me, and if You graciously accept that I am fit enough to visualise this great
form.” Manyase yadi tac chakyam maya drashtum iti prabho (11.4): “O Supreme
Lord! Master of yoga! If You think that | am ready for this vision, let me be granted
the vision of the immortal Universality that You are.” This is the introduction to the
Visvarupa Darsana in the Eleventh Chapter.

We also have a curiosity, as Arjuna did, in the matter of this Universal vision. Every
one of us would also like to behold It. And our desire to behold this Universal form
has a peculiar conditioning factor which perhaps prevented Arjuna from actually
uniting himself with It and left him in the same condition that he was, even after the
vision was withdrawn. He was the Arjuna that had the blessing of the great radiance,
but he did not in any way become a different person. He could not get transformed
and transmuted into that light, because he saw it, but he did not become It. The
vision of God that we think of in our meditations is mostly of this kind. We say that
So-and-so had darshan of Lord Krishna — which means to say, we want to see Lord
Krishna with our own eyes, standing before us, but we do not know the fact that Lord
Krishna or whatever our concept of God is, is an all-pervading presence and,
therefore, we cannot stand outside God.

A dry piece of grass cannot carry hot embers; the grass also will be reduced to ashes.
So when we ask for the vision of the Almighty, perhaps we do not know what it is that
we are asking for. We are asking for the abolition of our existence in order that God
may exist. Jahan kaam hai vahan Ram nahi hai is an old saying that means: where
there is desire of any kind in terms of the mind and the sense organs, there God is
not. Where God is, this kind of operation through the mind and the senses cannot be
there. Either we are or God is; we can choose between the two. There is no
bargaining: let me be there a little bit, and You also be there little bit. This kind of
bargaining is not possible with God. He is utterly special and wants everything to be
cut and dried. “Do you want Me? Then you should not be.” We will be frightened. “If
I am not there, what good is there in my asking You to have this vision? If You are
there, how will I know that You are there? You say | should not be there. Okay,
maybe You are there. How would You expect me to know that You are there if | am
not there?” God says, “I do not know all that. Either you are and I am not, or | am
and you are not.” We are not prepared for this kind of logic on the part of the
Absolute. This is the reason why none of us can be said to be wholly fit for this kind
of realisation, and neither was Arjuna.

After the entire war was over, one day Sri Krishna and Arjuna were sitting leisurely in
a garden and chatting. Arjuna, who had doubts about this vision, asked Sri Krishna:



“Great Master! You said something to me at the beginning of the war. I do not
remember it fully. Will you kindly recount it once again?” Sri Krishna replied:
“Foolish man! I thought you were very intelligent, but you have forgotten everything
that I told you.” Param he brahma kathitam yogayuktena tanmaya (Mahabharata
X1V.16.12): “At that time | was one with That which alone is. I shall not summon this
kind of unity at all times. At that time | assumed the form of Supreme Yoga, and the
words were spoken by that Universal Existence with which | was one at that time. |
will not once again summon that form, that vision, that power, that perfection,
merely for titillating your curiosity. Anyway, | will tell you some stories, which are a
kind of secondary substitute for what I told you earlier.”

That secondary substitute in the form of certain stories, illustrations, etc. that occurs
towards the end of the Mahabharata epic is called Anugita — a secondary Gita, not
the primary one. The primary Gita is here; and once it is told, it is told forever, and
nobody can repeat it. Krishno janati vai samyak kinchit partho dhananjayah, vyaso
va vyasaputro va is an old saying: Only Sri Krishna knows the real meaning of the
Gita. Arjuna knows something. Vyasa and Suka know. Others only hear it: anya anye
sravanatah khalu. So here is a great treasure for us, and in this wondrous treasure of
the Gita we have the supreme treasure of the description of the eternity and infinity
that God is, the form which is called Visvarupa Darsana — Vaisvanara Tattva, which
was revealed to Arjuna.

Sri Krishna showed this Visvarupa four times in his life. When he was a little baby,
his elder brother complained to their mother that he was eating mud. His mother
caught hold of the child and gave him a slap, “You are eating mud!” “No, | didn’t eat
mud. You can see my mouth,” he said. He opened his mouth, and that lady saw the
whole universe — all the oceans and rivers — and she was stunned; then maya
immediately cast a veil over her and she entirely forgot the vision, and placed the
child on her lap. According to the Srimad Bhagavata Purana, she saw this vision
twice. The second time Sri Krishna showed this terrific vision was in the court of the
Kauravas, when Duryodhana would not listen to any good advice. The third time is
this Bhagavadgita Visvarupa Darsana. The fourth time was when Sri Krishna was
returning to Dwaraka after the war was over and on the way — near Rajasthan — he
met a sage called Uttanka. Uttanka stopped Krishna and said, “Please! What
happened, after all? There was a quarrel between the Pandavas and the Kauravas,
and you were trying to mediate. What was the outcome of it?”

Sri Krishna replied, “Oh, it was all no good. | tried to make peace, but Duryodhana
would not listen. War took place, they were destroyed, and the Pandavas were
crowned king.”

“Oh! You are a very partial person. This is very bad. You could have stopped the war
if you wanted to. No! I'll curse you just now,” said Uttanka.

Then Sri Krishna said, “Why do you waste the little tapasya that you have gained by
the service of Guru, etc.? Your curse cannot affect Me, because the universal power is
in Me.”

“Is it so? Is it? Are you the Universal Power? May | know that, then?”



Immediately Lord Sri Krishna showed the Visvarupa once again, and then he left for
Dwaraka.

Discourse 33: The Eleventh Chapter Continues — The
Visvarupa Darshana

It is very difficult to explain the Visvarupa unless you yourself become It. Unless you
‘be’ It, you cannot explain It; and Arjuna could not ‘be’ It at present. Arjuna’s request
was: “May I, O compassionate Lord, be blessed with this grand Universal vision of
Yours to which You have made reference here and there in Your instructions to me —
and especially Your emphasis on the presence of Your glories in different forms. May
I know? May | see? Would You condescend to grant me this vision of Your grand,
grand, great, glorious Universal Form, which I shall have the blessing and fortune to
behold?”

Suddenly there was a blinding light dazzling the entire space, as if thousands of suns
were rising together in the sky. One can only imagine what kind of light it could
be, because such a thing we can never behold. Suddenly distances vanished; stars in
the heavens seemed to touch the dust of the earth; a tiny object like a little flower in a
cranny of a wall in a garden was seen to be touching the galaxies; the entire earth
started glowing as if it was molten gold; every leaf, every plant, every rock, every
mountain — the entire space started exuding a light which was impossible for anyone
to see with physical eyes; it was only light — and light everywhere; the forms melted,
as it were, into their original essence of light.

Today modern physics tells us that matter can be converted into light. There is an
inter-convertibility between matter and form, and all the contents of the physical
universe can be decomposed into a rarefied radiance. Actually, the sun and the stars,
which are repositories of light, are constituted of rarefied matter which becomes
gaseous; so light is also a kind of gas. But light is something more than gas. It is
impossible to know what physical substance light is made of. We do not know
whether it is made up of particles or waves. Light is just radiance, and such light
flooded the entire atmosphere even as Arjuna asked to see the Lord’s grand Universal
form. The materiality of the world, the outsideness of the world, the visibility of
objects, vanished into the menstruum of this inundating blaze, the ocean of light.
“Arjuna, you cannot see this form with your eyes.”

Sri Bhagavan uvacha, pasya me (11.5): “Look at Me!” He also said this to
Duryodhana, in the court of the Kauravas: “Look at Me!” And immediately there was
a burst of light that made everyone shut their eyes, and nobody could see what it was.
Pasya me partha rupani sataso’'tha sahasrasah: “In hundreds and thousands, in
myriad forms, am | manifest here. Look at Me!” That is what the Lord said in answer
to Arjuna’s query.

Nana-vidhani divyani nanavarnakrtini cha: “Every form, every colour, every detail,
anything that you would like to see is here just now. And it is not just spread out in a
distance or spatial expanse; it is a distanceless compactness of presence of all things
at one and the same place.” There, when one thing is touched, everything was



touched. Everything looked like a mirror reflecting every other thing. It appeared
that everything could be seen everywhere. “Look at Me then, in this Form. Look at
the suns dazzling everywhere! Look at the Vasus, the Adityas, the Rudras!”
Everywhere these divinities could be seen. “You see here whatever you want to see —
Asvinau, Maruts, all divinities, all those things which you cannot even imagine with
your mind. Those gods and divinities and powers that are not described even in the
scriptures because the human being cannot comprehend them even with the farthest
stretch of imagination — those too you see here. The whole world is concentrated
here. You need not travel by air or by any vehicle to see other parts of the earth. It is
here just now — every part of the earth, every part of creation, all creation in the
fourteen worlds. It can be contacted, touched and experienced without travelling,
because space has vanished.”

There is no need of travelling anywhere because at one moment, in an instantaneous
consciousness of grasp, one comes in contact with the total whole of the entire
universe — without distance, without time, without duration, without having to
travel, without using any instruments. Unimaginable! One doesn’t know what one is
talking about!

“You cannot behold Me like this. | have to bless you with another eye altogether,
called the eye of insight, which will enable you to behold this togetherness of things.”
We see things in succession; here is one thing, here is the next thing, here is yet
another thing. We think we see objects in a series. But here, in this vision, the
succession of events — and also the succession of the series of objects and things in
the world — becomes melted down into a simultaneity of perception. It is what is
called the ‘here and the now’ of all things. Anything whatsoever, whatever it be —
whatever we can think of in all the heavens — it is here just now, and at this point.

Here, 1 am reminded of that majestic power that Bharadvaja Rishi exercised when
Bharata, the brother of Rama, went to the forest in search of Rama. Bharata was
accompanied by a large retinue, with elephants and horses and chariots, thousands
in number. I do not know why he took such a large retinue. Perhaps he was under the
impression that Rama would yield and come back, and he would take him back in all
glory. That may have been the pious intention of Bharata; otherwise, what is the
purpose of taking this army? Anyway, he happened to pass through the ashram of
Sage Bharadvaja, who was living in a little hut; and he wanted to offer his obeisance
to the great Maharaj before continuing. Three miles from the ashram, Bharat told the
army, “Stop here. No noise should be made here.” He removed his shoes, removed
his royal attire, put on ordinary clothing, and walked barefooted.

When he went to the sage’s ashram and prostrated before him, there was a little
conversation between the sage and Bharata. “Have you come alone, all the way from
Ayodhya?” “No Maharaj, there is a big army with me.” “Why did you not bring them
here?” “I did not want to disturb the sanctity of this place. The elephants and horses
will neigh and make noise, and | would not like to disturb your holy atmosphere.” “I
would like to entertain you today with dinner for all people.” Bharata could not
understand what he was talking about. He had some thousands and thousands of
people, and animals of various kinds, and here is a sage sitting in his hut with
nothing in his hand. They could not sit in a forest full of thorns!



Bharata said, “Maharaj, we don’t require any dinner; we have got our own
preparation. We require only your blessing.” Bharadvaja knew that this boy was
thinking that he had nothing. “No! You shall bring all of them. It shall be a pleasure
to serve you with a repast. Let there be thousands of people; let all elephants and
horses come. Everybody will be fed.” It was very difficult for Bharata to understand
what this instruction was, but he summoned the entire host.

The sage went to his yajnasala, lit the fire and poured ghee, and said, “Indraya
svaha. Indra! Come with all your glory, retinue, everything; | want to serve Bharata
and all his host with a repast. Varuna! Bring rivers of honey and milk here. Let the
rivers Ganga, Yamuna and Saraswati flow here, just now. Let them all take bath here
itself. Visvakarma! Come just now, and build palaces hundreds in number. Remove
this forest. Make the ground level, and let there be scintillating light everywhere.
Kubera! Send all your musicians and dancers immediately; and the best of dishes
have to come just now, in a few minutes. Let it be done! Let my wish be fulfilled! Let
all the denizens of the heavens descend just now to serve these people whom I
consider as my guests.” These are the words he uttered.

Immediately, there was a dazzle. The forest vanished; there was no forest. Celestials
carrying golden plates started descending from the skies. Visvakarma levelled the
whole ground in one minute, and hundreds of palaces started shining everywhere —
with swimming pools, with attendants, with musicians, with dancers, with all sorts of
servants. Thousands of cooks with food which was so fragrant that it could be smelt
even from a distance started serving such delicacies that even the emperor had not
tasted. All the elephants and horses were properly groomed by suitable persons
coming from heaven itself. Each person was served by four or five people coming
from heaven; and all were bathed in oil and warm water. There were beautiful rivers
flowing with cool refreshing water, rivers flowing with honey, and rivers flowing with
milk. During dinner there was beautiful music, and celestial Apsarasas came and
danced. There was celestial bedding for everybody, thousands in number, which had
been instantaneously manufactured by Visvakarma.

Nobody could imagine what was happening. They wondered if they were blind or had
gone mad at what they were seeing. They all had such a beautiful dinner that it seems
the soldiers said, “Let Bharata go in search of Rama. We shall be here.” This was
because they had not seen this glory, this entertainment, even in Ayodhya itself. They
all slept and had a good rest. In the morning, everything vanished. There were no
Apsarasas, no king, nothing remained. The sage called Bharata and enquired, “Did
you have a good dinner? Did you have a good rest?” Bharata did not know what to
say. He was weeping with joy.

The idea is that these people are like God-men; and what God can do, these great
heroes of spirit also could do. So when Sri Krishna assumed this Cosmic Form, the
very earth started melting down into the liquid of consciousness; and it was God
everywhere; the great ‘I’ was scintillating in everything. Brahma, Rudra, Asvinau —
all the gods were there in different forms, the very limbs of this Virat Purusha. So
said Bhagawan to Arjuna, “I shall give you an eye with which you can instantaneously
see this great, wonderful joy.” Pasya me yogam aisvaram (11.8): “Look at My
glory! Behold this majesty of My yoga, Arjuna. See, | am here! See that which you
wanted Me to show you. Look!”



Evam uktva tato rajan maha-yogesvaro harih, darsayamasa parthaya paramam
rupam aisvaram (11.9). Sanjaya then spoke to Dhritarashtra: “O king! Look at this
miracle! Having uttered these words, the great Lord of Yoga revealed His majesty.”
The Mahayogesvara, Lord Krishna, revealed His eternal form, aishvara rupa — His
supreme, deathless form.

All faces everywhere — everywhere eyes, everywhere hands, everywhere feet,
everything was grasped by everything, as it were. Sarvatah panipadam tat
sarvato’kshi siromukham, sarvatah srutimal loke sarvam avrtya tishthati (13.13) is
a verse in the Thirteenth Chapter. Everywhere were faces and eyes and hands and
feet of this mighty Being. Adekabhuta-darsanam (11.10): Marvel of marvels, wonder
of wonders, giddy does the mind feel even thinking about it. All glorious
ornamentations, attractions, all kinds of weapons — even of war — were lifted up. Not
only the glories of beauty, but also the glories of power and energy — all things were
seen there at once. Celestial garlands were decorating every form. All the faces were
radiant with ornamentation.

Sarvascharyamayam (11.11). Again Sanjaya says, “Wonder! What can | tell you —
wonder of wonders! Glory of glories!” Even Sage Bharadvaja’s act was really a glory
of glories. We will not sleep after hearing all these stories. Anantam: The Infinite
Form was shown, with faces spread out everywhere. Wherever Arjuna cast his eyes,
he saw the face of the Almighty gazing at him in different forms — in beautiful forms,
in terrific forms, in blazing forms, in fierce forms, in kind forms, in every kind of
form that we can imagine. How many kinds of attitudes and formations of psyche can
we imagine in this world? All the navarasas — sringara vira karuna adbhuta hasya
bhayanakah bhimascha raudrau cha rasah — were manifest in all things. The whole
essence of attraction through the kavya rasas that we read in books were visibly
manifest in this form.

Divi surya-sahasrasya bhaved yugapad utthita, yadi bhah sadrishi sa syad bhasas
tasya mahatmanah (11.12). Here, ‘thousand’ does not necessarily mean 999 plus
one. The word 'sahasra’ is used for an infinite number. Visvam anantam sahasram
sarvam akshaya vachakam: In the Amara Kosam, visvam and sahasram also mean
infinite. Infinite suns rose, as it were. We only hear these words, but we do not know
what kind of light it is, because the sun does not shine there. Na tatra suryo bhati, it
has been said. The sun will not shine; the sun’s light is like darkness before this great
light. And yet, for our entertainment and for our education, we are told it is the light
that surpasses all sunlight.

In that vast, mysterious, spread-out Universality, Arjuna saw the whole creation
somewhere in a corner. Ananta koti brahmanda nayaka was showing His
Visvarupa. This Brahmanda is not the only thing that God has created. Endless,
endless, endless are the worlds that have been created. This particular world, these
fourteen realms that are called this Brahmanda, which is ruled by Chaturmukha
Brahma, is only one; and that entire thing was seen in some corner. Millions more of
them were rolling as fireballs, like solar orbs, and this universe was seen in some
corner.

Tatraikastham jagat kritsnam pravibhaktam anekadha (11.13): Divided into
multifarious shapes, this entire creation was seen there as if it is only a fraction of
this total manifestation. Padosya visva bhutani: Only one-fourth of the Supreme



Being is manifested in this cosmos, as it were. Tripadasyamrtam divi: Three-fourths
is invisible. The immanent form of God is only one-fourth, as it were; the
transcendent form is three-fourths, as it were. It is not actually an arithmetical
division that is intended here; the idea is that it is a very small fraction.
Vishtabhyahamidam krtsnam ekamsena sthito jagat: “With a little fraction of
Myself, I am supporting the entire cosmos.” The idea is that a little bit of the glory of
God is revealed in the whole cosmos, and the real glory is transcendent. With a spoon
from the sea of the bliss of Brahman, the entire world is sustained. Estasyaiva
nandasyanyani bhutani matram upajivanti (Brihad. Upan. 4.3.32). Yajnavalkya
says that with a little spoonful of the bliss of the ocean of Brahman, the whole
universe is sustained; and we are licking it in a mild, adulterated, spread-out, dense,
concretised form of one spoonful only. What would be the ocean of that bliss? Such a
thing Arjuna beheld.

Tatraikastham jagat krtsnam pravibhaktam anekadha, apasyad deva-devasya
sarire pandavas tada (11.13): In that great God of God’s Being, Arjuna had the
blessing of beholding the wonder. There is no word in language to describe this
wonder, except that it is a wonder. Gaganam gaganakaram sagarah sagarupama
ramaravanayor yuddham ramaravanayoriva: “How was the battle of Rama with
Ravana? Can you compare? What was it like?” somebody asked. It is like asking what
the sky is like. The sky is only like the sky. What is the ocean like? The ocean is only
like the ocean. How was the battle between Rama and Ravana? It was like the battle
between Rama and Ravana; there is no other comparison. Such superb events which
surpass understanding cannot have a comparison. In this wondrous form which
cannot bear comparison with anything else, Arjuna lost his consciousness, as it were,
and he prostrated himself in dizzy heights of awareness when he beheld this might.

Tatah sa vismayavishtah (11.14): wonderstruck, fear struck, dizzied with
horripilation. Hrashtaroma: prostrating himself in utter surrender. Pranamya
sirasa devam krtanjalirabhashata: “O God! What can | say?”

Arjuna uvacha: Pasyami devams tava deva dehe sarvams tatha bhuta-visesha-
sanghan, brahmanam isam kamalasana-stham rshim cha sarvan uragams cha
divyan (11.15): “O Lord! I behold everything here. Brahma, the creator himself, is
seen here. | am seeing him.” Who can have darshan of Brahma? We cannot see him,
but here he was, and here Rudra was. “In your form, | see all the gods. Every form of
creation, including every created essence — all animals, all creatures, all human
beings, all the denizens of heaven — | am seeing here just in front of me. | am seeing
all the rishis. All the Nagas, Yakshas, Gandharvas, Kinnaras — | am seeing them here
just now. All the multifaceted forms of Yours, | am beholding in front of me.”

Aneka-bahudara-vaktra-netram pasyami tvam sarvato’nanta-rupam, nantam na
madhyam na punas tavadim pasyami visvesvara visvarupa (11.16): “In this
multifaceted manifestation of Yours, with faces everywhere turned in my direction,
with all eyes gazing at me, | see the infinity of Yours everywhere. | cannot know
where You begin, where You end, or where is Your middle is. I cannot understand
how vast is this personality of Yours. Hey Visvesvara! O Lord of the universe! O
Visvarupa! The All-form, Omni-form! | cannot know where You begin, where You
end, where is Your middle; and I am not able to gauge how vast You are. | am simply
struck with surprise.”



Kiritinam gadinam chakrinam cha tejorasim sarvato diptimantam, pasyami tvam
durnirikshyam samantad diptanalarka-dyutim aprameyam (11.17): “With diadems
on every head of this multifarious form, I am seeing you shining. With gadas, with
astras, together with this radiance that You are manifesting, | am unable to locate
what is what at any place. Like blazing fire, I am seeing Your form spread out
everywhere. You have gada, chakra, sankha and diadem on your heads — on all the
millions of heads that | am seeing in front of me. And all these heads, all these faces,
look like masses of fire. Heaps, columns of radiance — that is what | am seeing in
front of me; and they have dazzled the whole space. I cannot see anything properly
because my eyes are dazzled, dimmed completely in this light. Impossible it is for me
to behold You, O Lord!” Durnirikshyam: “Really speaking, I cannot behold You. It is
not possible for me even with this blessing of a new eye that You have given me. This
is too much for me, and | cannot behold You anymore because You are fire, You are
radiance, You are the Sun of suns. Immeasurable Thou art, O Lord!”

Tvam aksharam paramam veditavyam tvamasya visvasya param nidhanam,
tvam avyayah sasvata-dharma-gopta sanatanas tvam purusho mato me (11.18):
“Lord! Thou art the Eternal Being.” Arjuna is in ecstasy. He does not know how to
express himself. He does not even know what he is speaking. “Thou art the immortal
essence! Thou art the thing that is to be known through the scriptures, the Vedas, the
Upanishads and all the texts that deal with liberation! O Supreme Being! O the
Abode, the very support and substratum of this universe! I am addressing You. You
are really the endless Being that is making me behold You here as something located
in some place. You are not in one place; everywhere Thou art.”
Sasvatadharmagopta: “I am seeing all dharma, all law and regulation, all blessing,
all righteousness, all justice, all goodness, everything wonderful ethically,
aesthetically, philosophically and spiritually. Truth, goodness and beauty are
scintillating everywhere. ‘Eternity’ is the only word | can use for you. Supreme
Purusha Thou art.”

Anadi-madhyantam anata-viryam ananta-bahum sasi-surya-netram, pasyami
tvam dipta-hutasa-vaktram sva-tejasa visvam idam tapantam (11.19): “You are
Yourself light. It is not that some light is emanating from You. Thou art Thyself the
entire mass of light, and it is that light that is radiating everything. There is no
beginning, no end, for this radiance.” Anantavirya: “What is Your prowess, what is
Your energy, what is Your strength? They cannot be measured. Immeasurable
strength, immeasurable prowess, is embedded in this vision of Virat.”
Anantabahum: “Millions of hands are everywhere.” The Svestasvatara and Isavasya
Upanishads tell us that without feet, He runs fast; without hands, He grasps
everything. Even the fastest thing cannot overtake Him.

Arjuna repeats what he said. “I see You as columns of flames of light and radiance. |
cannot see anything else in front of me, because Thou art Thyself. You glorify all
things with Your presence, and it is Your glory that is glorying in the form of this
vision. You are glorifying Yourself with Your own glory. Who can glorify You? Which
thing in the world can glorify You? You are glorifying Yourself by Yourself.” We
cannot glorify God. He has to glorify Himself with His own powers and grandeur.
Sva-tejasa visvam idam tapantam: “The entire space and time is filled up with You.
All the stars look like twinkling essences before this radiance. They have lost their
radiance; they are dark before You.”



Dyav aprthivyor idam antaram hi vyaptam tvayaikena disas cha sarvah,
drshtvadbhutam rupam ugram tavedam loka-trayam pravyathitam mahatman
(11.20): “The whole creation is trembling because Your form is terrific and it is
striking fear in everything. Earth and heaven, the skies and whatever is between
them, is filled with this radiance of Yours.” The Bhishma Parva of the Mahabharata
describes how the whole creation was trembling when Sri Krishna took up his
weapon against Bhishma and jumped from the chariot in the middle of the war. They
say the earth shook and the oceans started throwing fierce waves, and Brahma
himself could not understand why the end of the world was coming before the
expected time. When Sri Krishna ran with the thud of his foot in the direction of
Bhishma, Brahma felt that the Creator Himself had started destroying what He had
created.

Ami hi tvam sura-sangha visanti kechid bhitah pranjalayo grnanti, svastity uktva
maharshi-siddha-sanghah stuvanti tvam stutibhih pushkalabhih (11.21): In the
tremendous unity that Arjuna was perceiving, he also saw the little details. All the
gods, all the rishis, all the Rakshasas, Gandharvas, Kinnaras — all of them were also
seen in detail at the background of this Universal Unity. On this canvas, or the
substratum of this unity of perception, he also saw the details of creation
simultaneously. “All the gods | see. They are entering into You. Some are running
away from You in fear. Some are prostrating themselves before You. Some are crying,
‘Glory! Glory! Halleluiah! Wonderful God! O God!" and they are running hither and
thither. Maharishis, siddhas and all other groups are unable to visualise this vision.
They are also wonderstruck. ‘Glory! Glory! Glory!’ they say, and dance in ecstasy.”

Rudraditya vasavo ye cha sadhya visve'svinau marutas choshmapas cha,
gandharva-yakshasura-siddha-sangha vikshante tvam vismitas chaiva sarve
(11.22): “All the Rudras, all the Adityas, all the Vasus, all the Sadhyas, all the
Visvadevas, Asvinikumaras, Maruts, and all the other gods like the Ushmapas,
Gandharvas, Yakshas, the other demi-gods and siddhas — all of them are looking at
You, gazing at You with unwinking eyes, and struck with the wonder of this
manifestation.”

Rupam mahat te (11.23): “Great, grand, glorious is this form, O Lord, that Thou are
manifesting before me. Mahat-rupam this is. Bahu-vaktra-netram: with all faces
and eyes. Maha-baho: O all-armed one! Bahu-bahuru-pada: with all kinds of feet
everywhere, all kinds of hands grasping varieties of weapons, and myriads of
manifestations of these arms and feet. Many stomachs, many eyes, many arms, many
chests — | do not know how I can manage to see them with this blessing of the third
eye that you have given. Even that is very feeble in front of this Might of all mights.
Damshtra-karalam: You are very cruel in some forms, because You seem to be biting
and crushing and chewing and swallowing — that also | am seeing in some forms. In
some other forms it is all grace, blessing and beauty and majesty. The whole earth is
unable to bear this any more. It is frightened and, O Lord, I am also very much
frightened!”



Discourse 34: The Eleventh Chapter Continues — The
Visvarupa Darshana Continues

The Eleventh Chapter of the Bhagavadgita — the Visvarupa Darsana — continues.
Arjuna exclaimed his wonder at this great vision. Diso na jane na labhe cha sarma,
prasida devesa jagan-nivasa (11.25): “I am unable to locate even the quarters of the
heavens. | have lost my wits when | behold this terrifying mysterious form of
Yours. O Lord of Lords! Be gracious to bless me so that I may know who You are.”

Though the Bhagavadgita was spoken prior to the commencement of the war, in
another realm of existence the Mahabharata had already taken place, the events had
been recounted and the conclusions had been drawn, and victory had been won by
the Pandavas. Everything had been done in another realm; we may call it the fourth
dimensional realm, where events occur prior to their manifestation in the three-
dimensional world. A lot of time is taken for the events to manifest themselves as
concrete appearances in the physical world. Even when wars take place in the world,
they occur in heaven first. Ideas clash before people physically clash. An ideological
war takes place first in the ethereal realm. Just as disease manifests inside first
before it manifests itself outside in the body, in a similar manner, the decision as to
what would be the outcome of the Mahabharata war had already been taken in
higher realms and the implementation of the decision in the form of an actual
conflict — from the point of view of the process of time — was yet to take place.

There are wonders and wonders in the world. It is said that in some of the realms of
creation, the Mahabharata has not yet occured. It is to take place. In some of the
realms of creation, the Mahabharata has already happened; and in other realms it is
happening just now. It is something like the procession of a king moving from one
part of the country to another part of the country. Suppose a king comes in a
procession from Delhi to Laxmanjhula. For the people in Delhi, the procession is
about to start, and he has moved. He has reached Muzaffarnagar. The people in Delhi
say the procession is over. The people in Muzzafarnagar say the procession is taking
place. The people in Rishikesh say it has not yet taken place. Thus, for one it has
already happened, for another it is just happening, and for a third one it has not
happened at all. This applies to all the events in the world. Every event takes place
simultaneously in every part of the world, but they appear to be manifest at different
times due to the action of the processes into which time is cast — namely past,
present and future.

Dhrtarashtrasya putrah (11.26): As Arjuna beheld this wondrous form of the Lord,
the Kauravas — Duryodhana and his henchmen, with all their army — were entering
the mouth of this Multi-formed Being. Their destruction had already been confirmed.

Ami cha tvam dhrtarashtrasya putrah sarve sahaivavanipala-sanghaih, bhishmo
dronah suta-putrastathasau sahasmadiyair api yodha-mukhyaih (11.26). Vaktrani
te tvaramana visanti damshtra-karalani bhayanakani, kechid vilagna
dasanantareshu samdrsyante churnitairuttamangaih (11.27). ““What am | seeing?
The Mahabharata has not yet taken place; it is just at the beginning.” The
Bhagavadgita was told before the commencement of the war; but what does Arjuna
see in that form? The entire army of the Kauravas, with Duryodhana, with Bhishma
and Drona, with Karna, and even all the army of the Pandavas, which would not



survive, were all rushing into this all-destroying mouth of the Cosmic Being. They
were stuck, as it were, in the crevices between the terrific set of teeth of this all-
destroying Time Spirit, manifest here as the Visvarupa. Some of them were caught
between the teeth, and some were crushed into paste and powder, as it were, by the
jaws of this mighty Yawning Face.

Yatha nadinam bahuvo'mu-vegah samudram evabhimukha dravanti, tatha tavami
nara-loka-vira visanti vaktranyabhivijvalanti (11.28): “As rivers rush into the
ocean, | am seeing all beings rushing into You. Into this flaming series of mouths of
Thy wondrous form, | am seeing the rivers of kings and armies rushing inward. They
are being reduced to ashes because they are like moths rushing into the flame, not
knowing what will happen to them.” Yatha pradiptam jvalanam patanga visanti
nasaya samrddha-vegah (11.29): “As moths rush in great haste towards their
destruction into the flaming fire, so do | see the entire world rushing towards its own
destruction through the all-consuming mouths of this great Virat Purusha.”

“What is it 1 am seeing? The Time Spirit in this tremendous form, swallowing
everything through Its mouths, is lapping Its tongue as if It is not yet satisfied by the
swallowing of all the worlds into Its own mouths.” Lelihyase (11.30): “You are
lapping your tongue, licking.” Lelihyase grasamanah samantal: “You, like a magnet,
pull everything into Yourself.” Lokan samagran vadanair jvaladbhih tejobhir
apurya jagat samagram bhasas tavograh pratapanti vishno: “O Vishnu! Hey
Narayana, who are now here in this great form of Visvarupa. Thy great radiance is
burning the worlds around with its heat and light.”

“Who are You? | cannot understand. | thought this is Krishna, my friend, but I am
seeing something here that | cannot recognise. Would You kindly tell me who You
are? O Mighty Being! Are you Krishna? | cannot see Krishna here; | see something
else. I would like to know who this is that is standing before me and terrifying me
with this Universal Form.” Akhyahi me ko bhavan ugra-rupo (11.31): “Please tell me
who are You, manifesting Yourself before me in this fear-striking form.” Namostu te:
“Prostrations to You. In humble submission | beseech Thee to tell me who You are.”
Devavara — vijnatum icchami bhavantam adyam : “O God of gods, | would like to
know Your beginning, Your middle and Your end — who You are. | cannot know what
it is that is in front of me, from where it has come, how it is sustained, and what its
intention is.”

Sri Bhagavan uvacha: This Great Being speaks now. Kalo’smi loka-kshaya-krt
pravrddho (11.32): “I am the all-destroying time.” The very spirit of time is speaking.
“lI am here in this form for the destruction of the world through this war that is going
to take place. | am mature with my strength to see that everything is put an end to.”
The Avatara of Sri Krishna was for the destruction of all evil and wickedness in the
world, and in that Universal Form He did it in one instant — in a timeless
instantaneity, as it were. Kalo’smi loka-kshaya-krt pravrddho lokan samahartum
iha pravrttah: “I am here to withdraw everything into Myself. Even if you do not
raise a finger, the Kauravas are not going to survive." Rte’pi tvam na bhavishyanti
sarve ye'vasthitah pratyanikeshu yodhah: “None in this entire army is going to
survive. You may say that you will not take up arms. You have your own flimsy
arguments not to do anything and keep quiet. Okay, don’t do anything. But they shall
not survive whether you take up arms or not, because their destruction has been
already pre-determined. They have been doomed by My will. So why do you consider



yourself as a great instrument in bloodshed? You are nothing of the kind. They have
already gone to the other world, and you are under the impression that you are going
to do something which is not very pleasant. Therefore, wake up! Do not be
pusillanimous. Do not be weak-hearted. | have already done the work that you are
expected to do. Why are you unnecessarily talking to Me?” Tasmattvam uttishtha
(11.33): “May the glory go to you, though the work has been done by Me.” Everyone
says that Arjuna won the war; nobody says that Krishna won the war. Even today,
nobody speaks of Krishna’s work.

After the war was over, Sri Krishna met Yudhishthira and spoke to him. “After all,
victory has been won due to the power of your righteousness, the strength of Bhima,
and the dexterousness of Arjuna.” He never said that he had also contributed
something. Yudhishthira actually wept upon hearing these words. Naturally he could
do nothing except weep, because the Lord had given credit to Yudhishthira’s
righteousness, Bhima’s strength and Arjuna’s dexterity, while the work had been
done by somebody else — by the one who spoke these words as if He had done
nothing. He never asked Draupadi whether she received his long sari. When a gift is
given, sometimes we want it to be acknowledged. The work of God and the work of
Godmen are never visible to the eyes, and these great beings expect no thanks from
us. They do not wish that we should utter even a word of recognition. They do what
they have to do; and when it is done, the matter is over and there is no further talk.

“Great glory be to you, O Arjuna, as the winner of the victory in this war. Conquer the
enemies, and then rule this kingdom.” Jitva satrun bhunkshva rajyam samrddham:
“l have already done the work for you.” Mayaivaite nihatah purvam eva nimatta-
matram bhava: “You be only an instrument. Let people know that you have won the
victory, though the victory has been won already.”

Dronam cha bhishmam cha jayadratham cha karnam tathanyan api yodha-viran,
maya hatams tvam jahi ma vyathishtha yudhyasva jetasi rane sapatnan (11.34):
“Drona, Bhishma, Jayadratha, Karna and all other warriors whom | have already
destroyed, you may destroy a second time. Take up arms! Go and thresh — threshing
of old straw, it is called — and kill the corpses. They are already dead; their energy has
gone.”

Many of the contributors to the victory in the war were not known to history. Of
course, Sri Krishna’s participation in this great Armageddon is well known, and we
need not say anything about it. The hypnotic effect that he cast on the entire army
when he gazed at the warriors was also a great contributory factor, as it drew fifty
percent of the strength of the Kauravas. Hanuman, who was invisibly present on top
of Arjuna’s chariot — he is known as Kapidhvaja on account of that — terrified the
nerves of all the soldiers with his roar, and they were practically paralyzed by the
very sound of it. But something more was there.

After the war was over, Arjuna was sitting calmly at one place and Krishna
Dvaipayana Vyasa came to see him. Receiving the honoured guest and seating
him, Arjuna posed a question: “Great master! | have some doubt in my mind. During
the war, which is now over, I saw something in front of me every day — some human-
being-like figure whose feet were not touching the ground. It was whitish and
grayish, and was holding a trident. It was visible and not visible. Every day this vision
was in front of me. I had no occasion to ask this question to anybody. But now Thou



art here, O Master, will you tell me what it is that | have seen?” “Blessed you are,
Arjuna. It was Lord Siva. He knew that you were helpless. Before Bhishma, Drona
and Karna, even a hundred Arjunas could not stand. Knowing this, knowing your
goodness and your physical incapacity to meet these people, Rudra himself was
standing in front of you. He did not take up arms. He did not use his trident. He only
exuded a fragrance around him — sugandhim pushtivardhanam. That fragrance
killed them, and they had no life afterwards. Though they appeared to be alive,
actually they were corpses. Who could win this victory except that great yogi of yogis
Rudra? O Arjuna, you are really blessed because you had that darshan. You had
darshan of the great Sankara.” This is mentioned in the Drona Parva.

“So whatever has to be done has already been done by Me. Take up arms only for the
sake of portraying the picture of the war that is taking place, and you shall have the
victory. You shall have the kingdom, and I will go to Dvaraka.”

Etac chrutva vachanam kesavasya krtanjalir vepamanah kiriti, namaskrtva bhuya
evaha krshnam sagadgadam bhitabhitah pranamya (11.35): Sanjaya says, “After
having heard these frightening words from this Mysterious Being gazing at him,
Arjuna speaks once again in tremor, joy and fright combined. Frightened to the core,
with choked words, prostrating himself again and again before this Mighty Being,
trembling, fear-struck, Arjuna speaks these words once again.”

Sthane hrshikesa tava prakirtya jagat prahrshy atyanurajyate cha, rakshamsi
bhitani diso dravanti sarve namasyanti cha siddha-sanghah (11.36): “There is no
wonder that all the worlds are rushing into You, because You said You are the Time
Spirit come to destroy all things. The world is happy and unhappy at the same time.
It is happy because it has Your vision. It is unhappy because it is going to be
destroyed by You. All the Rakshasas — some of them are running away from You in
fright, some are entering into You, to their doom.”

Kasmac ca te na nameran mahatman gariyase brahmano’py adi-kartre (11.37):
“Why should they not prostrate themselves before You, O Lord of lords? You are the
Might of all mights, the ruler of all the worlds, and the dispenser of the justice to
everybody that is created. The creator of the world, Brahma, is nowhere near You.
You are superior to that Brahma, the creator, because You are the creator of even the
creator, Brahma himself. Ananta: O Infinite one! Devesa: O Lord of lords! God of
gods! Jagan-nivasa: O Abode of the universe! Tvam aksharam: Thou art the
Imperishable Eternal. Sad-asat: You are existence and non-existence. Tat-param
yat: You are something more than that. | see You as the existence of all things, the
non-existence of all things, and something beyond all concepts of existence and non-
existence. Transcendent Eternity Thou art.”

Tvam adi-devah (11.38): “The Original Ancient one, the God of gods, Thou art.”
Purushah puranas: “The ancient Purusha, Purushottama, Narayana.” Tvam asya
visvasya param nidhanam: “The very support and life-breath of this universe, Thou
art. Who can know You except Yourself?” Vettasi vedyam cha param cha dhama:
“Thou knowest everything — whatever is to be known — because in Thy knowing
Thyself, everything has already been known. The Supreme Abode is already attained
in the vision of Thy Great form. Thou art all things, spreading Thyself everywhere, O
Visva, Anantarupa, O all-formed one!” Tvaya tatam visvam: “Thou hast spread
Thyself everywhere in all space and time.”



Vayur yamo'gnir varunah sasankah prajapatis tvam prapitamahas cha (11.39):
“Thou art Vayu, Thou art Yama, Thou art Agni, Thou art Varuna, Thou art Moon,
Thou art Prajapati, Thou art the grandfather of the gods, the supreme Brahma
himself. Thou art not merely Pitamaha, grandfather; Thou art also great-
grandfather.” Namo Namaste: “What can | say except prostrations to You.” Sahasra-
krtvah: “A thousand prostrations to You. Myriad prostrations to You.” Punas cha
bhuyah: “Again and again, | prostrate myself before You.” Namo Namaste: “Again,
prostrations. How many times | can say | prostrate myself before You? Prostrations!
Prostrations! Prostrations!” Sahasranama: “One thousand times | prostrate myself
before Thee. Infinite times | prostrate myself before Thee. | have nothing. I am not
capable of doing anything else except to surrender myself and plead inability to
understand Thee, and place myself at Thy disposal. Prostrations!”

Anantavirya (11.40): “O infinitely powerful one! From all sides | prostrate, not only
in the front.” Sarvata eva: “From all sides.” Anantavirya: “O All! From all sides I
offer my prostrations.” Amitavikramastvam: “O all-powerful one! Thy power
nobody can measure. Immeasurable power is Thine.” Sarvam samapnoshi tato’si
sarvah: “Being all things Thyself, Thou includes within Thyself all things.”

“What a mistake I have committed by calling You a friend once upon a time. O
Krishna! O Yadava! O dear one! Did | not refer to You with those words? | am
frightened to see that You are something else altogether. I thought You were a friend
of mine. In humorous moods during our times together, at all times, sometimes in
joke, sometimes in sarcasm, | have disrespected You, O Lord. | thought you are a
human being, and | called you friend, I called you Krishna, I called you Yadava.
When we were sitting together, when we were reclining together, when we were
eating together, when we were walking together, | addressed You as my friend.
Please forgive me for this mistake that | have committed. I did not know who You
are. Sometimes when | was alone with You, I spoke to You in a disrespectful manner.
Sometimes | spoke to You in a disrespectful manner even before other people,
thinking that You are my best friend and | can take liberties with You; I did that. Now
I feel Thou art something else. Will You kindly forgive me for this error that | have
committed under the impression that You were a friend, a human being like me.
Thou art something else, O Eternal One!” Eko'thavapy achyuta tat-samaksham tat
kshamaye tvam aham aprameyam (11.42): “Forgive me, forgive me, forgive me!
Pardon me for this mistake that I have committed in imagining that You are a human
form.”

Pitasi lokasya characharasya (11.43): “Thou art the father of all creation. Thou art
the most adorable of all beings.” Sa esha purveshamapi guruh: “Thou art the Guru
of all gurus.” Tvam asya pujyas cha gurur gariyan: “The Guru of all the millions of
gurus in the world.” Na tvat-samo’sti abhyadhikah: “Nobody is equal to Thee.”
Kuto’'nyo: “Nobody can be outside Thee.” Loka-traye: “In all the three worlds, who
can there be, except You?” Apratima-prabhava: “O Glorious One, incomparably
great and puissant.”

Tasmat pranamya pranidhaya kayam prasadaye tvam aham isam idyam, piteva
putrasya sakheva sakhyuh priyah priyayarhasi deva sodhum (11.44): “Therefore, |
once again prostrate myself before Thee. | offer my entire being to thee. Sashtanga
namaskara | do, offering myself entirely at Thy disposal. In humble surrender
through sashtanga pranama, | beseech Thee to be gracious, kind, and merciful. As a



father would forgive a son, as a friend would forgive a friend, as a dear one, a beloved
one, would forgive a beloved one, so | request Thee to forgive me and bear with me.”
The character of forgiveness is mentioned in three degrees. A father’s forgiveness, a
friend’s forgiveness and the beloved’s forgiveness are the three different categories.
“In all the three categories | beseech Thee.”

Adrshta-purvam hrshito’smi drshtva bhayena cha pravyathitam mano me, tad eva
me darsaya deva rupam, prasida devesa jagan-nivasa (11.45): “In fear, my mind is
not able to even think, because this is something which | have never seen up to this
time. I am happy and elated, | am in a state of ecstasy, but fear-struck at the same
time. Will You kindly come down and show Your original form as Sri Krishna, my
old, old, friend? Enough of this terrible form! | am fear-struck. Therefore, | request
You to come down to the original level.”

Kiritinam gadinam cakara-hastam (11.46): “Please bless me; be gracious. | would
like to see You once again with the diadem of that beloved, beautiful, grand, majestic,
attractive Sri Krishna, with four hands holding the sankha, chakra, gadha and
padma. I cannot bear this vision any more. Grand and great as it may be, enough of
it! I shall have my old, dear friend Sri Krishna, and not this Visvarupa any longer.”

Sri bhagavan uvaca: Maya prasannena tavarjunedam rupam param darsitam
atma-yogat, tejomayam visvam anantam adyam yan me tvad-anyena na drshta-
purvam (11.47): Sri Bhagavan replies, “With great compassion | have shown this
form to you. With the power of My Universal Selfhood, I have manifested Myself for
your welfare. Because you wanted to see Me in this form — because you are My
beloved, you are dear to Me — therefore, I have shown this form to you. This great,
wondrous Light, the Light of all lights, the Universal Reality, the Endless, the Origin
— nobody has seen this kind of vision up to this time. This is something very strange,
that in all creation nobody has seen this vision of Virat. This is the first time that
someone is beholding it, O Arjuna. You are blessed.”

Na veda-yajnadhyayanair na danair na ca kriyabhir na tapobhir ugraih, evam
rupah sakya aham nrloke drastum tvad-anyena kuru-pravira: (11.48): “This form,
this Virat svarupa, this Vaisvanara tattva, this Universal Spirit, in which form you
have beheld Me — this cannot be beheld by any kind of ritual, by study of the Vedas,
by teaching, by charity, by ritualistic performances, by tapas or austerity of any kind.
Whatever be the intensity and ferocity of that tapas, nothing of the kind can touch
Me.”

Human action cannot touch Eternity, because all action is in the process of time. All
action is in space and in time. This Eternal terror which was beheld by Arjuna is not
in space, not in time. Therefore, our studies of the Vedas, our tapasyas, our charities,
our philanthropies, our deeds — whatever their merit, they are, after all, like
performances in the dream world. When we wake up, the merits of all our good
deeds in dream disappear. Similarly, in the quality of the perception of the Supreme
Being, actions of the human being in the world of space and time bear no relevance.
No action which is conditioned by time can take us to the Unconditioned Reality,
which is not in time. Nahyadhruvaih prapyate dhruvam tat: Imperishable, Eternal
Reality cannot be contacted through the instrumentality of perishable deeds. Actions,
deeds that we perform in this world have a beginning and an end. They are not
eternal. How could we have the vision of that Eternal, contact with the Eternal or



attain realisation of that Eternal, which is timeless, when the instruments that we are
using for that purpose are in time?

“Nobody can behold this form. Do not be frightened. Do not be deluded. Be up and
doing. Why are you afraid of seeing Me? Be happy that you have beheld Me. | look
terrific because | am a terror to the egos of individuals.” Who is saying, “I am afraid”?
It is the ego of Arjuna that is saying that. The ego of Arjuna has not melted. It is
frightened, as we are frightened to touch the oceanic waves. We are afraid to touch
the elephant’s body because of our ego that gets humiliated immediately and feels
that it is no more.

The Eternal is death to everything that is in time. Therefore, God looks a terrific
being to all that is afraid of death, because God is the death of all death — mrtyoh
mrtyuh. God is called mrtyoh mrtyuh, the death of death. Therefore, “Knowing this
truth of Mine, be not bewildered. Don’t say ‘I am afraid’. There is nothing here to be
afraid of.” Vyapetabhih (11.49): “Be fearless.” Pritamanah: “Be pleased, and be
subdued in your mind.” Punastvam tadeva me rupamidam prapasya: “All right,
here I am as the Yadava Krishna. Do you see me?”

In one moment of that stupendous vision, the world vanished before Arjuna. The
fourteen worlds of the entire creation melted down into the liquid of the flame of the
Eternal Godhead. Unable to behold it for a long time, he beseeches the Lord to come
down to the original human form. This request is granted, and Sri Krishna is
standing there as before — with a whip in his hand, grooming the horses.

Ity arjunam vasudevas tathoktva svakam rupam darsayamasa bhuyah (11.50):
Sanjaya speaks. “Having said this, the beautiful, charming, mighty Krishna of
Dvaraka is now standing before Arjuna once again. Patting him on the back, he says,
‘How are you? All is well with you?"”

Discourse 35: The Eleventh Chapter Concludes — Whole-
souled Devotion to God

The Great Lord withdrew his Cosmic Form and appeared once again in that
charming, beautiful, human form as Sri Krishna of Dvaraka — to the great joy of
Arjuna, who wanted to see that friendly comrade because he was too frightened of
that Cosmic vision.

Sanjaya uvacha, ity arjunam vasudevast athoktva svakam rupam darsayamasa
bhuyah (11.50): The great Sanjaya, who knew everything that was happening inside
and outside, says here, “Having told Arjuna that this is a very difficult thing to
visualise for ordinary mortals, the Lord withdrew Himself into the normal form of
Yadava Sri Krishna; and then He consoled him — ‘Don’t be afraid, don’t be afraid’ —
as a parent would pat a child on the back. ‘Don’t cry, don’t cry, Arjuna. All is well. Be
happy; don’t bother.”” Asvasayamasa cha bhitamenam: He consoled the frightened
Arjuna.



Arjuna uvacha: drshtvedam manusham rupam tava saumyam janardana; Idanim
asmi samvrttah sachetah prakrtim gatah (11.51): Arjuna now exclaims, “O Master, |
was out of my wits! I did not know where | was, or what | was seeing. | had lost
myself. Now | have come back to myself after seeing You in this kind, beautiful,
friendly form. Having seen this human form which You have now assumed, which is
calm, sober, friendly, beautiful, charming, I have come back to myself. | am a normal
man now. At that time | was not a normal person. | had lost myself completely. | did
not know what was happening to me. Great Master, be gracious!”

Sri bhagavan uvacha. Sudurdarsam idam rupam drshtvan asi yan mama, deva
apy asya rupasya nityam darsana-kankshinah (11.52). Now, summing up this great
theme of the Visvarupa Darsana, the Lord Himself speaks. Devairatrapi
vichikitsitam pura na hi suvijneyamanuresha dharmah (Katha 1.1.21) is a parallel
passage in the Kathopanishad. Nachiketas pleads that the Eternal Secret be revealed
to him. “Not even all the gods know this. Subtle is this matter,” is Yama’s reply to
Nachiketas. Likewise, Bhagavan Sri Krishna now speaks to Arjuna. “Impossible it is
to behold this Form. You have seen it; but it is not easy to see it. The gods are also
eager to visualise this, to have darshan of this Great Form. Every day they eagerly
await that occasion when they can have this darshan. But | cannot easily be known,
not even by the gods, because the means that they employ to have darshan, the
vision of this Supreme Form, are inadequate. The means and the end should be on a
common pedestal. An inadequate means cannot suffice for the achievement of an end
that is supremely adequate. Study of the Vedas and scriptures, and intense physical
austerity, mortification of flesh, any kind of charity and philanthropic deed that you
perform, and sacrifices of any kind — these will not suffice. No mortal deed can take
you to the Immortal.” Naham vedair na tapasa na danena na chejyaya, sakya
evam-vidho drashtum drshtvan asi mam yatha (11.53).

Bhaktya tu ananyaya sakya (11.54): The word ‘ananya’ comes many a time in the
Bhagavadgita. Sri Krishna never forgets to use this word — ananya. Of course,
everybody has devotion for God in some measure. We are all devotees of God in some
way; but are we ananya? Ananya means undivided, non-separate, non-externalised,
whole-souled love. Now, many of us may not be able to entertain such a thing. We
love God and pray to God, we worship God and consider Him as the Ultimate Reality
and the aim and goal of our life — accepted; but yet, there is some string that pulls
our devotion back in another direction altogether. We have loves of different types
which are connected to this world and, therefore, these devotions are secondary in
their nature and fall into the category of gaunabhakti. Because our devotions are
more ritualistic in their nature, externalised in their nature, we express our devotion
in some form outside; but the ananya bhakti that is spoken of here is the devotion of
our soul for the Universal Soul.

It is not the mind, the intellect and the feeling that love God. Most of our affections
are psychological. We use only our mind in thinking of God, and even in loving God.
The soul, the spirit, does not always come up. We are not possessed by the spirit
within our own selves. We are temporarily possessed by certain emotions, but these
emotions are not devotion. We may be intensely stimulated for some time when we
hear charming, stirring, devotional music, or when stimulating sankirtan is going on
in a chorus or in a group. Yet the pulls of the earth which limit this devotion that has
temporarily taken possession of us through emotion will manifest themselves after
the satsanga is over, and we will be the same Mr. So-and-so. It would not have made



much difference in our practical daily life. The practical daily conduct of business is
also to be a part of devotion to God, and devotion to God is not to be confined to the
chapel or the puja room or the temple. We should not say, “I shall finish my puja and
come.” We cannot come from the puja. It is a whole-souled dedication of ours.

When the soul rises into action, the mind and the body cannot stand it. Very rarely
our soul acts. In deep sleep we are possessed by our soul, and so we are immensely
calm, quiet and happy. In the state of deep sleep, there is a subdual of all distraction
for the time being. And in intense agony at the point of death, the soul also rises and
is in complete possession of our personality. When we are sure that death is
imminent and we do not have permission to live even for a second more, then the
soul rises up into an action of agony. The third occasion when the soul rises is in an
intense fulfilment of passionate action, whether it is political or personal. Where one
loses oneself completely in a frenzy of behaviour and action, at that time temporarily
— for the flash of a second, as it were — the soul takes possession of us for a minute,
for a second. It is only in these three conditions that the soul acts: at the greatest
point or height of intensity when our longing is fulfilled, or when we are dying, or
when we are sleeping. At other times the soul is sleeping, and only our mind is
acting.

It is necessary for the soul to act in devotion to God — not merely because we are
dying, or we are fulfilling some desire, or we are sleeping. This is a fourth kind of
state altogether in which the soul acts. The thrill, the stimulation, the rejoicing, the
horripilation, the sense of loss of self-consciousness, and the sense of being
possessed by universal consciousness characterise this devotion gradually, stage by
stage. This alone can permit us to have this Great Vision. No action, no tapasya, no
study, no ritual, no charity can help us, because they are all in the world of space and
time.

Bhaktya tu ananyaya sakya aham evam-vidho'rjuna, jnatum drashtum cha
tattvena praveshtum cha parantapa (11.54): There are three processes: knowing,
implementing and materialising the love of God. First of all it is a vision and
knowledge — jnatum drashtum. To know and to visualise, to see and to understand,
has been bequeathed to Arjuna. He understood because of the explanation given by
the Lord Himself as to what It is. He saw It, but he did not enter into It. He was
standing outside It, as it were. He was looking at it. But it has to be borne in mind
that the fulfilment of God-consciousness, or God-realisation, consists not merely in
having the vision of God or knowing Him in a special characterisation as described
here. We have to merge ourselves with It. The Atman becomes Brahman. The soul
enters into the maker of all things. “This devotion, which is the supreme means of
knowing Me, will enable one to know Me, to visualise Me, and finally to enter into
Me, which is salvation of the soul.”

Sankaracharya tells us in his commentary that the last verse of this chapter is the
guintessence of all teaching. That is his opinion. The last verse is mat-karma-krin
mat-paramo mad-bhaktah sanga-varjitah, nirvairah sarva-bhuteshu yah sa mam
eti pandava (11.55): “O Arjuna! Such a person will reach Me who performs all action
and duty for My sake — mat-karma-krim; who regards Me as supreme above all
things anywhere — mat-paramo; who is intensely devoted to Me through the day and
night for all time — mad-bhaktah; who is not attached to anything and is free from
contamination by anything in the world — sanga-varjitah; who has no enmity with



anybody and doesn’t hate anyone, and no one is an enemy of that person — nirvairah
sarva-bhuteshu — no living being is antagonistic to that person and he is not
antagonistic to any living being — such a person reaches Me.”

Om tasaditi srimadbhagavadgitasupanishatsu brahmavidyayam yogasastre
srikrishnarjunasamvade visvarupadarsanayogo nama ekadaso’dhyayah.

In fact, the whole purport of the Gita teaching is over with the Eleventh Chapter.
Whatever follows from the Twelfth onwards is a kind of commentary, a kind of
elucidation of certain minor details which have been briefly stated in the earlier
chapters somewhere or the other. The ascent of the soul culminates in the vision of
the Universal Spirit.

The lowest pedestal on which the soul was standing was the condition in which
Arjuna found himself in the battlefield — everywhere fear, everywhere animosity,
everywhere uncertainty, everywhere suspicion and agony, and everywhere strife and
conflict. The Kaliyuga manifested itself in full force in that picturisation of the
Mahabharata battle. No one loved another. Everyone hated the other. From there,
the soul has to be taken gradually. From that samsaric mire of intense antagonism,
conflict and fear, the soul had to be taken gradually, stage by stage. This has been
done by the instructions that Sri Krishna gave, as a very good schoolmaster would
give, without telling more than what is necessary under the given condition.

Apt words were used and suitable suggestions fitting to the occasion were given — not
a word more, not a word less. But gradually the tempo went on rising, and we have
observed how the tempo rose. The explanations became more and more clarifying,
more in depth in their nature, until they reached a kind of perfection in the Sixth
Chapter where the individual person was taught the art of self-integration and
making oneself whole.

Unless we become whole, we cannot attain the Whole that is the Universal Reality.
As we know very well, most of us are shreds of personality, fractions of the psyche,
torn pieces of individuality, and none of us is complete in ourselves. We think
different things at different times, and we do not know today what we will think
tomorrow. There is a non-alignment of our psychological individuality. The
understanding, the feeling, the willing and the emotion do not act harmoniously in
concert. Therefore, unhappiness, suspicion and even sleeplessness are caused by this
distracted action of the psychological organ antahkarana — mano buddhi ahankara
chitta — which act as if they are independent entities while actually they are four
facets of a single action of the total psyche.

For the integration of personality — to wean the person away from this difficulty of
non-alignment — the art of meditation is prescribed in the Sixth Chapter. When a
person is suitably fitted by this discipline of meditation, the student, the seeker, he is
introduced into his relationship with the whole creation — the five elements,
tanmatras, with God as the Supreme Maker of all things. God’s interference in the
world becomes manifest in the Seventh Chapter, and not much of it is mentioned in
the earlier chapters. Up to the Sixth Chapter, it is all psychological discipline. Then
Divinity enters in the Seventh. Mere psychological discipline, social discipline, or any
kind of discipline is not sufficient. It becomes sufficient only if God gives the



galvanising touch to the perfection that we have otherwise attained psychologically,
educationally, or socially.

Gradually, the mind of the seeker is taken up to the consciousness of the true religion
of God. The true religion of humanity is impartial in its nature and considers every
human being as a brother or a sister, a cooperator, a pilgrim on the path. There is a
spirit of cooperation among the individuals on account of everyone wanting only one
God, because it has been emphasised that outside the one God there cannot be
another god.

The little gods, whom people generally worship, are the manifestations, the facets,
the fingers or the more concretised forms of the Universal Being, whose worship will
also bring some result. We will get some blessing even from a patwari, but that is not
enough. It is not sufficient because full authority of administration is not invested
with the patwari. So is the case with the little gods. They will give us some blessing,
but these blessings have a beginning and an end and we will repent afterwards that
the thing that we sought was not actually obtained. Therefore, it is necessary to seek
the one God outside whom there cannot be any other god.

This is emphasised in the Ninth Chapter, and also it is further added that God is so
kind and merciful that He shall take care of us as a kind father, as a kind mother, as a
grandfather, as a great grandfather, as our very life-breath, our very sustenance —
everything. In the Tenth Chapter, it is told that God is pervading in all mighty
excellences; and in the Eleventh Chapter, He stands alone, and nobody else can be
there in front of Him.

For the perfection of yoga, for the removal of dirt in our mind, for removing even sins
and to do prayaschitta for any mistakes that we have committed, the Eleventh
Chapter is generally read. The Eleventh Chapter of the Bhagavadgita is like a mantra
which will purify us, cleanse our mind and burnish our soul. Students of yoga,
students of true religion, lovers of God, would do well to read the Eleventh Chapter of
the Gita every day, because without some kind of prop, some assistance from outside,
we will not be in a position to contemplate on God independently. So, read the
Eleventh Chapter every day.

The mahatmyas — which means the glories and descriptions of the importance of
each chapter of the Bhagavadgita — are explained in independent chapters in the
Padma Purana. That is, one chapter of the Padma Purana is devoted to the
description of the greatness of one chapter of the Bhagavadgita. Thus, the twenty-
four chapters of the Padma Purana tell us what is the importance and the greatness
of each chapter of the Bhagavadgita. However, we need not go into all those
glorifying chapters. The whole of the Gita is a textbook of spiritual practice, and
devotees believe that every word of it is a gem.

The form has been withdrawn. Arjuna and Sri Krishna are sitting together as chums,
in the same manner as they were sitting before. Now they can have a friendly chat or
discourse. Krishna can treat Arjuna as his dear friend, comrade and equal; and
Arjuna can put questions of any kind.



After having heard all this, seen all this, and understood all this, Arjuna raises a
guestion which is very pertinent for every one of us. “You are the Mighty Lord,
inclusive of all things, transcendent as well as immanent. You are inconceivable to
the mind. You remain as the Supreme Absolute Brahman, but You are also manifest
as a person, as | am seeing You here in front of me. You said You are manifest in
various excellences, as You have mentioned to me earlier. Which way of
contemplating You would You regard as better, or superior? Should 1 try to
contemplate You as the indeterminate, infinite, transcendent, Absolute Brahman?
Or, may | adore You as a manifest Bhagavan Sri Krishna, or any of the forms that
You have taken in these excellences? With form or without form — which way is the
better one for me to contemplate You? That is the question.”

This question is raised by every one of us also. Some say that nirguna bhakti
(devotion to the formless) is better than saguna bhakti (devotion to One with form);
some say that saguna bhakti takes us to nirguna; and some cling to saguna only,
especially in specialised forms of devotion like the Vaishnavas, Saivas, Saktas, etc.
Which way are we to follow — the saguna form or the nirguna form? The
transcendent form or the immanent form? The Universal form or the personal
form?”

Most of the religions in the world are devoted to personality worship. The
transcendent concept, or the Universal idea, does not arise except in certain esoteric
religious circles which are found in Hinduism, in Sufism, and in certain Greek mystic
circles like the Orphic religions, the Neo-Platonic doctrines advocated by mystics like
Plotinus or Eckhart, and in some way in the Chinese philosopher’s doctrine of Tao.

Discourse 36: The Twelfth Chapter Begins — The Best of Yogins

“Are You the Supreme Person? Sometimes You refer to Yourself as Parama-purusha
— Supreme Person. Sometimes You say that You are indestructible, transcendent,
and impossible even to conceive. In what way are we to worship You, O Lord? There
are people who adore You as the Supreme Mahapurusha, Purushottama. With
immense devotion they sing of You, they dance in ecstasy by taking Your name, they
adore You day-in and day-out, and glorify You in all ways; but there are others who
are unified in their being with Your indestructible Super Being. Between these two
great souls, whom do You regard as the best of yogins?”

Sri bhagavan uvacha: The Lord gives a reply.

Mayy avesya mano ye mam nitya-yukta upasate, sraddhaya parayopetas te me
yuktatama matah (12.2).

Ye tv aksharam anirdesyam avyaktam paryupasate, sarvatra-gam achintyam cha
kutastham achalam dhruvam (12.3).

Samniyamyendriya-gramam sarvatra sama-buddhayah, te prapnuvanti mam eva
sarva-bhuta-hite ratah (12.4).

Klesho'dhikaras tesham avyaktasakta-chetasam, avyakta hi gatir duhkham
dehavadbhir avapyate (12.5).

Ye tu sarvani karmani mayi sannyasya matparah, ananyenaiva yogena mam
dhyayanta upasate (12.6).



Tesham aham samuddharta mrtyu-samsara-sagarat, bhavami na chirat partha
may avesita-chetasam (12.7).

The reply is here in six verses. “I consider those people very near to Me and really
united with Me whose mind is fixed on Me, who worship Me, ever considering Me as
their highest beloved, who have faith in Me only, and centre their faith in nothing
else. 1 certainly consider them as united with Me because their mind is wholly
centred in Me in their utter devotion. But there are others who also are united with
Me in a different way.”

The distinction drawn here is between those devotees who worship the Supreme
Being as the Parama Purushottama and those who are devoted to the Universal
Inclusiveness, outside which even they do not exist. We may call these two ways of
approach as bhakti and jnana, if we like; but the jnana referred to here is actually a
kind of bhakti in the highest sense. It is called para bhakti, which is the same as
jnana.

In religious parlance, the worship of the Supreme Being as a person is the normal
way of adoring God. Whether it is Hinduism or any other religion in the world, we
see people worshipping God as some concept cast into the mould of an enlarged
personality — not simply a person, but the Supreme Person. Whether we call God the
Father in heaven, or Allah-hu-Akbar, or we say Purushottama, or we call Him
Narayana or Siva or Devi or Brahma — whatever be the definition of our Ishta Devata
— we will observe that we are picturising the Supreme Divinity in some form, though
that form is a highly enlarged and inclusive form. Because the heart of the devotee
requires a response from someone who knows what we are feeling, it is necessary for
us to know that God is responding to our love and devotion.

The God who cannot respond does not evoke satisfaction in the heart. The God who
includes us, outside Whom we cannot even exist, need not give any response at all;
but our heart says: “lI love God. Maybe | love Him as an all-pervading essence, but
even then | require a response. | should know that He knows that | love Him.” The
guestion of expecting this kind of response from God, blessing from God, grace from
God, or protection from God — anything whatsoever from God — cannot arise in a
case where the person who expects this response cannot stand outside the One from
whom the response has to come. This is the difficulty that perhaps was haunting the
mind of Arjuna, and haunts every religious seeker, whatever be the vocation of his
religion.

Sri Krishna accepts these twofold ways of approach to God, because He calls Himself
Purushottama. Prathitah purushottamah (15.18): “I am beyond the kshara-akshara
prakriti-purusha and, therefore, I am known as the Supreme Being.” He calls
Himself Supreme Purusha — that is, the Highest Person.

Sri Krishna’s reply is: “Those who devotedly worship Me as the Supreme Person are
really united with Me because of their love. What about others? In the case of those
others who try to feel the presence of this Imperishable Transcendent Essence by a
total withdrawal of all the faculties of psychological perception, even devotion does
not rise from the operation of their mind. Mostly, devotion is a kind of feeling that
arises from part of our psyche, but here in the case of those people whose mind has
been restrained perfectly — samniyamyendriya-gramam — who have put an end to



the activity of all the sense organs, and see one thing only everywhere — sarvatra
sama-buddhayah — they also reach Me. They also reach Me who consider Me as the
Supreme Person and love Me as the Supreme Person. They also reach Me who
consider Me as the All-Inclusive Eternal Transcendent Universal Reality.” But the
distinction is this: It is difficult to concentrate the mind on Non-externalised
Universality. Those who have body-consciousness, those who know that they also
exist, even when they are in the height of devotion to God, they are aware that they
are in a height of devotion to God. A devotee loves God, but the devotee knows that
he loves God; that is what demarcates him from another who loves God but does not
know that he loves God.

There is a difference between knowing that we love God and not knowing that we
love God. We have united ourselves with God to such an extent that we cannot know
that we are actually having affection for God. But those who know that they love God
stand outside the Supreme Person; they can visualise Him, pray to Him in words of
language, and they can offer themselves in surrender as if they are there as
something to be offered. But in the case of others, there is nothing to be offered,
because that which is to be offered has already become one with that to which it has
to be offered. Such a kind of sacrifice is very difficult in this world. Very hard is this
practice.

Klesho'dhikaras tesham avyaktasakta-chetasam, avyakta hi gatir duhkham
dehavadbhir avapyate. How on earth is it possible not to know that we are devotees
of God? How can we forget that we are existing as worshippers and as students of
yoga? Can we abolish ourselves? Those who are embodied in this person, those who
have a consciousness of this body, and those who know that they exist as individuals
cannot practice this yoga of utter unitedness with the Transcendent Essence. Hard is
this practice. But those who are conscious that they love God, and are inundated with
affection for God, do not have this difficulty — because the greatest pain is the
annihilation of ego.

In the case of ordinarily accepted forms of devotion to God, as long as the personality
of the devotee also persists together with the consciousness of the Supreme
Personality of God, a little bit of sattvic ahamkara is present in that devotee. We
have to use the word ‘ahamkara’ very carefully here in the case of devotees, because
it does not mean pride. Ahamkara is not to be taken here as garva — arrogance, self-
assertion. It is a very, very, sattvic, moderate, subdued self-consciousness, which is
what distinguishes these devotees from the person whom they worship. But in the
case of the others whose practice is considered to be very difficult, even this little
sattvic mode of self-affirmation is completely overcome. They do not worship God;
they are inseparable from God. They do not have to praise God, because the person
who is to praise has gone into the abyss of the Absolute.

“Both are great. | love both these types of devotees equally. But I am mentioning to
you that one type of devotion is very difficult for people and, therefore, people will
certainly resort to the easier one. Whoever lovingly surrenders themselves to Me, and
worships Me as the Supreme Person, and thinks of nothing except Me —
ananyayogena — | lift them from the mire of samsara. Tesham aham samuddharta
mrtyusamsarasagarat: “I raise them above this turmoil of samsara, and | shall be
ever at their beck and call for their protection.”



From this answer that Sri Krishna gives, it is not easy for us to know which type of
devotee He actually prefers. There may be some subtle touch of preference to the
devotee who is non-separate from Him, because when He referred to four kinds of
devotees He said, “All are equally great and | consider them as worthy of
endearment, but yet | consider the jnani as supreme because he has become My very
soul. The arta, jijnasu and artharthi are also dear to Me because they are devoted to
Me — they think of Me, and worship Me, and praise Me, and want Me only — but |
consider the jnani as superior.” So, even when He seems to be saying that both are
equally good and all the attributes of goodness are to be seen in both these kinds of
devotees — both will reach Him — we cannot deny that there is a preference for the
one whose soul has been united with the Universal Soul, in comparison to the soul
that has still managed to maintain an independent existence in spite of its devotion.

Types of practice are described in the coming verses, almost referring to the four
yogas — jnana yoga, raja yoga, bhakti yoga and karma yoga. The first makes
reference to the jnana yoga technique. Mayy eva mana adhatsva (12.8): “Let your
mind be fixed on Me”; mayi buddhim nivesaya: “let your intellect also be rooted in
Me”; nivasishyasi mayyeva: “you are already in Me”; ata urdhvam na samsayah:
“there is no doubt that you are in Me only, provided that your mind and intellect
shake not.”

The same point is also mentioned in the definition of yoga given in the Katha
Upanishad. Yada panchavatishthante jnanani manasa sah, buddhis cha na
vicheshtati tam ahuh paramam gatim (Katha 2.6.10): When the mind and the
intellect are unified, and they do not stand as separate faculties of observation and
perception, and this united psyche gets rooted in God Himself, the abode is
immediately reached. But, we may find this difficult.

Sri Krishna anticipates the difficulty of the devotee in continuously establishing the
united faculty of mind and intellect in God always. “If you cannot do this, | shall
prescribe to you a lesser method.” That lesser method is almost the same as the raja
yoga or ashtanga yoga technique. Abhyasavairagyabhyam tannirodhah (1.12) is a
sutra of Patanjali. Atha chittam samadhatum na saknoshi mayi sthiram, abhyasa-
yogena tato mam icchaptum dhananjaya (12.9): “Continued practice at
concentration on Me may be attempted if whole-souled fixing of attention on Me is
difficult. If you can unite yourself with Me wholly, fine; that should be considered as
the jnana yoga technique. But if that is not possible, repeated attempts have to be
made in fixing your mind on Me by techniques of daily routine — abhyasa yoga.”

Abhyase’py asamartho’si mat-karma-paramo bhava, mad-artham api karmani
kurvan siddhim avapsyasi (12.10): “If this is also not possible — neither are you able
to completely unite yourself with Me, nor are you able to practice concentration with
effort every day — then devote yourself to Me in your daily behaviour.” Here mat-
karma means ‘all actions devoted to Me’.

The great commentator Madhusudhana Saraswati’s says that this verse refers to the
nine modes of bhakti that are indicated in the Bhagavatam: Sravanam kirtanam
vishnoh smaranam pada-sevanam, archanam vandanam dasyam sakhyam atma-
nivedanam (Bhagavatam 7.5.23). Sravanam: always hearing the glories of God
through satsanga; kirtanam: singing the names of God; smaranam: always
remembering Him; padusevanam: adoring His feet in the daily worship; archanam:



worshipping in temples or in our own homes in a ritualistic method by
shodashopachara puja, sixteen modes of worship; vandanam: offering prayers
through mantras or in our own way; dasyam: considering ourselves as servants of
the Lord Almighty, Supreme Being, Who is very far away from us because we are
servants; sakhyam: considering ourselves as equal to God, as Arjuna considered
himself as a friend of Sri Krishna; atmanivedana: the final devotion where we
neither exist as devotees hearing the glories of God or worshipping God or chanting
His divine name, but we completely offer ourselves to Him.

These kinds of devotion are supposed to be indicated in this tenth verse, where the
Lord says that all our offerings should be to Him. Mad-artham api karmani kurvan
siddhim avapsyasi: “You shall attain supreme perfection, or siddhi, by merely
devoting yourself to Me in all your deeds or performances, if the repeated practice
that is mentioned in the earlier verse is also difficult for you.”

Athaitad apy asakto’'si kartum mad-yogam asritah, sarva-karma-phala-tyagam
tatah kuru yatatmavan (12.11): “If even that is difficult — you cannot worship Me
with devotion, you cannot follow these nine methods of worship, you cannot
concentrate on Me by repeated practice every day, you cannot unite your soul with
Me — if all these are difficult for you, then what do you do?”

“If all these three methods that | have delineated are also found to be difficult for
you, | shall tell you the last method. Do your work as you do. All your duties, all your
performances, the daily routines of your life — let them go on. The only thing is, do
not expect the fruits of these actions. Do these works that you perform every day as a
duty. ‘Duty for duty’s sake; work is worship’ is the motto that you may keep before
Me. Do not expect anything from the work that you perform. Let it be an unselfish
service that you render to people or to anyone for whose sake you are working.” This
is karma yoga: sarva-karma-phala-tyagam tatah kuru yatatmavan. Thus, in these
four verses we have brief indications of jnana yoga, ashtanga yoga, bhakti yoga and
karma yoga.

Therefore, jnana is superior to practice, abhyasa. Now Sri Krishna gives a
commentary on what He has said. Sreyo hi jnanam abhyasaj (12.12): “Jnana, or
knowledge of your union with Me, is superior to the practice that you attempt for
concentration on Me.” That is, wisdom — wisdom of God — is superior to just daily
practice. Jnanad dhyanam visishyate: But jnana does not mean merely knowing in
an academic or scriptural sense. We may know God through the study of the
Bhagavadgita or the Upanishads. Here jnana is used in two different senses: the
higher knowledge and the lower knowledge. The higher knowledge is that which has
no object in front of it. The lower knowledge is that which is a means to knowing of
something else, a means to the performance of work, etc. In the case where
knowledge is of a lower type which has an object in front of it — it may be scriptural
knowledge, academic knowledge, learning, whatever it is — it is inferior to
meditation. Direct meditation is superior to knowledge which has an object in front
of it. Hence, higher knowledge — knowledge which has no object in front of it — is
superior. But if we meditate with a desire for the fruits of our actions, this meditation
is inferior to our renouncing the fruits of actions — because if we meditate with a love
for the fruits of action, our selfishness persists. “So | consider karma-phala-tyaga,
the abandoning of fruits or the result of all that you do, as finally superior even to
meditation that is coupled with a desire for the fruits of action. From this kind of



renunciation of the fruits of action, you will attain peace.” Tyagat santih anantaram:
“You will get peace with these methods that | mentioned.”

Hence, these verses up to the twelfth are actual practical suggestions on the way of
sadhana. We have a brief pithy statement here of what spiritual practice is, what
sadhana is, what the four yogas are, and how we have to conduct ourselves with
proportionate attention paid to the different yogas, according to our capacity and
perhaps our stage of evolution.

The highest devotee has certain qualities. He may be a jnani, he may be a yogi, he
may be a bhakta, he may be a karma-phala-tyagi — whatever he is, finally he is
devoted to God. What are the characteristics of the supreme devotee of God? The
verses that follow are considered as a scripture by themselves. Sometimes these
verses are called amrtashtaka — eight verses that pour nectar into our ears. People
have translated these eight verses into Hindi poetry, and they sing it. There was a
very learned man, a great mathematician from Bihar, who sang this during
Gurudev’s time in beautiful Hindi poesy, calling it amrtashataka — the eight
nectarine streams flowing from the teachings of God.

Who is this great devotee? What are his qualities and characteristics? The qualities of
the devotee have also been mentioned elsewhere in the Gita — for instance, at the end
of the Second Chapter when the sthitaprajna lakshana was explained. A
sthitaprajna is one who is established in superior understanding. He is also a
devotee of the jnani type. And the qualities of a yogi were also mentioned towards
the end of the Sixth Chapter. To some extent, we also have the description of the
devotee of God towards the end of the Eleventh Chapter. And in the Thirteenth
Chapter there is once again a description of a sage and saint who has transcended the
gunas of prakriti, who is called gunatita — as we will see. So there are varieties of
descriptions of the sage and the saint, according to the way in which he approaches
the Almighty. The descriptions of a devotee given herein and in different places of the
Gita actually correspond to the characteristics of a jnani, bhakta, karmayogi and
yogi proper in the ashtanga yoga sense.

Here, in these eight verses, there is a summing up of the qualities of a devotee — not
in one sense only, but in every sense. Whether he is a jnanin or a yogin or a bhakta
or a karma yogin, whatever be his nature — how would he behave, what are his
special qualities, how would we recognise that person, what kind of behaviour would
we expect from that person? The details of the wondrous, beautiful, charming
behaviour of a lover of God are described in the coming verses.



Discourse 37: The Twelfth Chapter Concludes — The Dearest
Devotee to God; The Thirteenth Chapter Begins —
Consciousness and Matter

The nature of those who seek God, either as a Supreme Person or as an Impersonal
Universal, has been described in the beginning of the twelfth chapter of the
Bhagavadgita. These great geniuses of the spirit, whether they are devotees of the
Almighty and visualise Him as a Supreme Person or as a Transcendent Eternal, have
a common characteristic between them. Their behaviour is of a uniform nature,
though their internal methodology of attunement with the Supreme Spirit slightly
varies because of the distinction that we are obliged to make between the personality
of God and the universality of God. The common features among all these great
saints and sages are now delineated in the coming verses, from the thirteenth
onwards.

Adveshta sarva-bhutanam maittrah karuna eva cha, nirmamo nirahankarah
sama-duhkha-sukhah kshami (12.13): Eternally free from hatred towards any living
being, they extend love and compassion to all creatures. Dislike and hatred, in any
manner whatsoever, is unknown to them. That characteristic is here mentioned in
the word adveshta. Sarva-bhutanam: It is not absence of hatred only towards some.
It is absence of dislike and hatred towards anyone. That is the universal
compassionate outlook of these great spiritual heroes.

Maitra: They are very friendly with persons of any category whatsoever, whether
high or low. Karuna eva cha: They are compassionate at all times. They have no
sense of ‘I’-ness and ‘mine’-ness. They never believe that they exist independently at
all outside the supreme beatitude of God. Neither the devotee of the Supreme Person
nor the devotee of the Universal Being ever considers himself or herself as existing
independent of God. In either case, it is an abolition of personality — either by self
surrender or inner communion of spirit with Spirit. That is nirahankarah: no sense
of ‘I'-ness. ‘I’ does not exist, because there is only one ‘I’ that can exist — the supreme
‘I' — and, therefore, nothing belongs to me: nirmamah. Neither they have any sense
of existing independently, by themselves, nor have they a sense of possession of any
article whatsoever in this world. So they are free from ‘I’-ness and ‘mine’-ness:
nirmamah nirahankarah.

Sama duhkha sukhah: Whether pleasure comes or pain comes, they accept both with
equanimity. Matra-sparsas tu kaunteya sitoshna-sukha-duhkha-dah,
agamapayino’'nityas tams titikshasva bharata (2.14) was said in the Second
Chapter. Pleasures and pains are due to the reactions set up by the qualities of the
elements in respect of the constitution of our body. Knowing that pleasures and pains
are only reactions to certain prevailing conditions, one is not perturbed either when
there is a pleasurable sensation or when there is a sensation which is contrary. Sama
duhkha sukhah: Pleasure and pain are equal. Kshami: They are quick to forgive, and
never get irritated or angry.

Yadrccha-labha-santushto (4.22): They are always contented with whatever comes.
If something comes, fine; if nothing comes, fine. Santushtah (12.14): Always in a
contented state; never greedy, never asking for anything. ‘All is well’ is their motto.
Santushtah satatam yogi yatatma (12.14): Always contented, they are yogis whose



self is united with God. Dridha-nischayah: Determined to realise God in this birth,
they take a vow that “In this birth itself | shall realise the Almighty.” That
determination counts very much in actually attaining success. If we are diffident — “I
may not even pass; where is the question of attaining first class?” — if this kind of
feeling is there in the beginning itself, nothing is going to be attained. But we must
have a determination — “I shall be first.” Then we will be at least second. Here is the
determination of the spirit of the seeker: “Everything is well with me. I am not doing
anything wrong. My technique of meditation is perfectly all right. I shall attain God
in this birth itself.” This determination, or dridha-nischayatva, is what characterises
all yogis. Mayy-arpita-mano-buddhir: As already mentioned, their mind and
intellect is dedicated to the Supreme Being. Mad-bhaktah: They are the supreme
devotees. They are dear to God.

Yasman nodvijate loko lokan nodvijate cha yah, harshamarsha-bhayodvegair
mukto yah sa cha me priyah (12.15): They do not shrink from anything, nor do they
behave in such a way that the world will shrink away from them. It is possible that we
may not shrink away from anything, but how would we expect the world not to
shrink away from us? This is a difficult thing. We may have no dislike or disgust
towards anything in the world, but the point is that the world should behave towards
us in a similar manner. This is possible in heightened forms of self-expansion. When
the moods of love and compassion rise to a sufficiently high pedestal, the aura of this
great yogi touches everything in the atmosphere around, and the world will behave in
respect of that person in a similar manner as the person behaves in respect of the
world. That is to say, our behaviour towards the world largely conditions its
behaviour towards us. So if we do not shy away from the world, the world will not shy
away from us. That is the meaning of yasman nodvijate loko lokan nodvijate cha
yah.

Free from exhilaration, free from anger, free from fear, and free from agitation of any
kind — such a person is harshamarsha-bhayodvegair mukto. Harshamarsha
means getting exhilarated when something pleasant comes and becoming angry
when something unpleasant comes; bhaya is the fear that something may come and
hinder our path of pleasure, and udvega is agitation caused when all these are
present. One who is free from harsha, amarsha, bhaya and udvega is dear to God —
sa cha me priyah.

Anapekshah (12.16): wanting nothing at all, and expecting nothing even for
tomorrow. If something comes today, okay; tomorrow will take care of itself. Suchir:
inwardly and outwardly contented, free from any kind of expectation and desire.
Therefore, he is pure, inwardly and outwardly. Dakshah: Very able in the
performance of his duties. Whether they are spiritual duties in the form of
meditation or external duties in the form of relations with society, he is expert, adroit
and very precise in his behaviour, and he will not bungle in his attitude. But he looks
like an uninterested person. He does not talk much; he does not take any initiative,
and keeps quiet as if he is not interested in anything in this world. Yet he is very able
— a very great expert — and when he starts doing a thing, he will do it in a more
expert manner than anybody else in the world. But mostly he will not interfere with
things; that is the meaning of udasina.

Gata-vyathah: Free from grief of every kind. He has no sorrow, no grief, no feeling
that something has come which he doesn’t want, or something has not come which




















































































































































































































































































can be considered as an instrument of action. It is symbolic of the manner in which
one engages himself or herself in action. That is symbolised in Arjuna with the
gandiva dhanush in hand. And every one of us is an Arjuna holding a gandiva
dhanush in the sense that we are individuals with a destiny ahead of us, which we
have to achieve with hard effort and with rightly motivated action.

But merely human effort will not work. There is a necessity for its being backed by
Universal Grace. The Pandavas, including Arjuna, were not lacking in effort. They
had the highest, strongest and the most virulent weapons in their hands. But they
could not have moved persons like Bhishma, Drona and Karna even an inch but for
the miraculous, subtle, unknown operation of divinity in the form of Bhagavan Sri
Krishna and all the gods.

Therefore, effort is very necessary. The Bhagavadgita tells us again and again: “Do
work! Do not be idle! Do not resort to inaction! Always be active! But be motivated to
do righteous action.” Even then, it was necessary to reveal the cosmic form of God.
Where is the need for the glorification of God’s power in Chapters Seven, Eight, Nine,
Ten and Eleven if mere action is sufficient, and karma yoga is all, and the
consciousness of righteousness in the performance of duty can liberate us? If that is
the case, there is no necessity for the other chapters of the Gita, such as the
Visvarupa darsana.

God'’s grace has to be there behind every effort. There is a joint action taking place
between the individual and God. That is symbolised by Arjuna and Krishna seated in
one chariot. That is Ishvara and Jiva in this very body. They are working together like
two birds perched on the same tree, as it is said.

“Wherever this unity of purpose between God and man is achieved fully, and they are
working in harmony, one not conflicting with the other’s motive, there shall be
victory, there shall be prosperity, there shall be glory, and perfect quality; this is my
opinion,” says Sanjaya.

Om tatsaditi srimadbhagavadgitasu upnishatsu brahmavidyayam yogasastre
srikrishnarjunasamvade mokshasannyasayogo nama ashtadaso’'dhyayah.

Hari Om Tat Sat
Sri Krishna Bhagavan ki jai!
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