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Krishna as Lord of the Universe,
by an anonymous Rajasthani artist,
19th century




THE IM

TDIACY OF

GoD’S PRESENCE IN THE
BHAGAVAD GITA

CHRISTOPHER

The relationship berween God and
human beings has been expressed in
various theologies of revelation. Some empha-
size the otherness of God, while others seek
knowledge through the indwelling spirit. In
the Jewish tradition, a transcendent God
reveals directives to a sequence of especially
chosén patriarchs and prophets such as
Abraham, Moses, [saiah, and Sarnuel. They
then convey the word of God to others, and
provide instruction on how life is to be lived.
According to one strain of Jewish thought,
God stopped communicating directly with
humans after the time of the return from
Babylon, approximately 500 B.C. However,
the mystical strands of Judaism, particularly
schools. that emphasize the Kabbalah, con-
sider God to be an abiding presence, intimate
to one’s truest being, who can be contacted
through dance and devotion.

Revelation in Christianity finds its root
in the person of Jesus, The four Gospels
record his life and teachings. Later theologies
further articulate his relationship with God,
and speak of God’s continued presence in the
world. For some Christians, the phenomenon
of revelation ended with the story of Jesus as
told in the New Testament. For others, direct
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access to God is provided through the Holy
Spirit, said in the Book of Acts to descend
upon those devoted and hopeful.

Later Christian thinkers came to regard
God as tripartite: Father, Son, and Holy
Spirit. The father of Jesus, the traditional
God of the Jewish people, took human form
in the person of Jesus, His son. After the
death of Jesus, the spirit of God remains
accessible through prayer and ecstasy that
[eads to revelations by the Holy Spirit
regarding God’s will.

Like Christianity, Istam also looks to a
sacred book, the Koran, for the basis of its
worship. However, in Islam, God never
takes the form of a person. Mohammed,
like the prophets of judaism, is an especially
chosen messenger of God, who bequeaths
to humans what Islam considers to be the
final revelation. Laws for human action
are mandated in the Koran and interpreted
by later scholars; for many Muslims,
obedience to these laws constitutes the
basis for religious life and indicates fidelity
t0 God’s revelation. Emphasizing interior
spiritual life, Sufis — Muslim mystics —
seek direct contact with God by way of
asceticism and devotional dance, affirming




and celebrating the immediacy of revelation
and God’s presence.

The prophetic monotheisms — Judaism,
Christianity, and Islam — proceed from a
common assumption: that the world was
created by God, that there is only one God,
and that He has sent messages through many
prophets in a variety of ways. In cultures and
civilizations that do not share this essential
presupposition, revelation nonetheless is
found. Among the shamanic peoples of the
world, smana or spirit force, often referred
to as manitou in the native tribes of North
America, takes many forms. In some soci-
eties, all males entering adulthood undergo
initiations designed to foster direct experi-
ence of this force through an extended
period of fasting and solitude, culminating
in a revelatory experience.

In East Asia, revelation is often associated
with divination. The Yin and Yang, the
creative forces of the universe, are consulted
through the I Ching, in order to gain insight
into how one should act in a specific situa-
tion. The medicinal and martial arts of the
Far East also hinge on the subtle balancing
of these forces, externally represented in
heaven and earth and internally present
within the flow of energy through one’s own
body. In Confucianism, the balance of these
forces is sought in one’s family life and social
affairs. In Taoism, one seeks to balance Yin
and Yang internally, in search of ongoing
revelation, peace of mind, and longevity.

In South Asia, revelation has also taken
many forms. The early amulets and etchings
of the Indus Valley cities indicate a concern
with interiority and purity. The Rig Veda
reveals an intimate relationship between the
Aryan peoples and a host of deities, from
the sun {Surya), to the war god (Indra), to
the power of the household flame (Agni).
Inspiration, an attribute of Savitar, plays an
important role in Vedic life; observant

orthodox Hindus invoke Savitar each morn-
ing in the recitation of the Gayatri mantra.
Many rituals dating from the Vedic period
that are used to invoke the various deities
require elaborate preparations and the hiring
of special priests for their execution, By the
time of the Upanishads {c. 600 B.C.), this
path to revelation comes under scrutiny, and
reflective meditation gains importance. The
world celebrated in the Vedic ritual process
becomes interiorized: the Bribadaranyaka
Upanishad asserts that the vision of totality
sought through the sacrifice can be obtained
by focusing on the process of one’s own body;
the human body itself is said to hold the key
to understanding both society and the physi-
cal world. Revelation is to be found within:
the totality of the universal consciousness
(Brahman) is not different from one’s true
Self {Atman),

In the context of this specific revelatory
insight, the great epic the Mahabharata pro-
vides a model that combines both visiors.of
revelation — the transcendent and the imma-
nent. In the Bbagavad Gita section, Krishna
as an avatar of God reveals to Arjuna a major
aspect of divine reality. Arjuna receives that
insight and then incorporates it into his
subsequent actions. The presence of God is
revealed in a specifically human context,

In the eleventh chapter of the Bhagavad
Gita, Krishna reveals to Arjuna his divine,
imperishable form. This vision comprises
one of the grandest accounts of religious
experience in world literature. Groping for
a suitable metaphor, Robert Oppenheimer
quoted this passage from the Bhagavad
Gita when he witnessed the explosion of the
first atom bomb: “If the light of a thousand
suns were to blaze all at once in the sky,
it would be like the splendor of that great
being” (X1:12). Arjuna marvels at the many
aspects of this revelatory experience, describ-
ing the many mouths and eyes of Krishna,
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his celestial garlands and robes. He sees

all the gods in the body of Krishna, and
Krishna filling all the space between heaven
and earth, absorbing hosts of gods, seers,
and perfected ones (Siddhas}.

Then the splendor and glory of this
sublime, paradisiacal vision turns into a vision
of the “terror-inspiring,” destructive aspect
of the Lord’s might, Arjuna trembles with
fear in the presence of Krishna's form, which
issues forth blazing fires of destruction. He
sees all the warriors of the Kurukshetra
battlefield being sucked into the mouth of
Krishna, mangled and crushed. Arjuna cries

ut, “As moths fly swiftly into a burning fire
and perish there, so also do these men swiftly
enter your mouths to their own destruction”
(X1:29). Krishna proclaims that he is none
other than time itself, engaged endlessly in
the process of destroying the world. He
points out to Arjuna that all persons meet
ultimately with death: “Even without your

‘action, all these warriors standing arrayed in

opposing armies shall not survive. ... They
have already been slain by me” (X1:33-4).
Krishna urges the reluctant Arjuna to per-
form his duty. After more words of awe and
praise, Arjuna begs for Krishna to return to
his human form, following which their
human dialogue resumes.

This brief summary does little justice
to the account of revelation given in the
Bhagavad Gita. The beauty of this vision
evokes awe and fascination on the part of
the reader, and much could be explored
regarding the particulars of what was seen:
the importance of Krishna’s weapons, the
specific gods included, the symbolism of the
thousand heads of Krishna, his great size
spanning heaven and earth. In theological
terms, Arjuna was granted a direct vision
of “functional monism?: seeing God in ail
things and seeing all things as God. The
Upanishadic precept states, “Thou Art
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That”; Arjuna saw both the Thou and the
That as inseparable and interpenetrating,
with no beginning, no middle, and no end.
God comprises and absorbs all.

The aspect of the revelation, however,
that critically alters Arjuna’s decision-mak-
ing process is to be found not in the gran-
deur and glory of the celestial adoration of
Lord Krishna’s divine radiance but rather in
the terror of the Lord’s destructive aspect —
Krishna’s graphic reminder of the eventual
and undeniable end to life as we know it in
all its particularity. Krishna grants Arjuna a
vision of death, and this compelling disclo-
sure puts all other things in perspective. No
longer can Arjuna cling to any temporary
aspect of his loved ones. The power of his
enemies and of his friends disintegrates
when swallowed by the inevitability of time.

This is the crux of the revelation: the
impermanence of all things and all beings is
undeniable and unavoidable. When life is
seen through this perspective, one cannot
do other than withdraw from attachment to
that to which one had previously ascribed
abiding presence. As an ongoing medita-
tion, this can be applied in virtually any situ-
ation in which an opportunity forora
vestige of clinging is found. This thinking
frees one from being stuck in the ignorant
view that what we own is truly ours and that
things are irrevocably what they appear to
be. Revelatory insight comes with the per-
ception that, to quote the Samkbya Karika,
«[ am not this, this is not mine.” By shifting
one’s perspective from an “1”-dominated
mode to this way of clarity and nonposses-
sion, one attains a lightened state of mind
that allows one to move freely, doing what
needs to be done but without attachment
and compulsion, in full knowledge of each
situation’s evanescence.

Reflection on death stands as a hallmark
of religious thought. The Bible reminds us




that from ashes we come and to ashes we will
return, an aspect of the Christian faith that
Roman Catholics commemorate on Ash
Wednesday. Perhaps no other contemplation
of death matches that of the Bhagavad Gita
in verve and drama. Krishna grants the vision
of universal and inevitable death to Arjuna,
who not only receives this revelation but then
uses it to dispel his fears regarding the war
soon to begin. A revelation requires this sort
of receptivity; if no one hears God’s word, if
it has fallen on deaf ears, then it bears no
fruit. Furthermore, an insight such as that
gained by Arjuna serves asa model and
reminder for others. Just as Arjuna over-
came his hesitancy, so also can the message
conveyed inspire others to act without
concern for the fruits of action. Each person
must perform actions within the world every
waking moment. If one forgets, as it is s0
easy to do, that the world of appearance is
subject to inevitable change, decline, and
retreat, then it is easy to operate within a
world view that is self-centered, materialistic,
and petty. In such a state one sees other peo-
ple only for what can be gained from them.
Death stands out as the great Jeveler, the
persistent reminder that all things of this
world will pass. By seeing his relatives and
his teachers as if they already had been
killed, devoured in the cosmic mouth of
Krishna, Arjuna gains priceless wisdom.
This message does not boom forth com-
mandments or directives but invites us to
reconsider priorities, to sce the world ina
new light. Revelation of this sort requires
an inwardness and sensitivity. It demands
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interpretative effort: in the remaining seven
chapters of the Bhagavad Gita, Arjuna
struggles with how best to understand and
then apply his newfound insight. Revelation
in virtually all contexts requires cultivation
and application. It is not enough that Arjuna
knows the eventual outcome of the battle
and, in fact, the outcome of all human exis-
tence. He must then go forth as a player in
the drama, doing his duty to the best of his

‘ability, giving body to the wisdom gleaned

while in Krishna’s exalted presence.

Such it is with all revelation and
moments of great inspiration. The thrill of
breaking through mental barriers is accom-
panied by the need to act upon the insight
gained. It was not enough for Abraham to
hear God’s command to sacrifice his son;
the ritual had to be prepared. It was not
enough for Moses to merely reccive the Ten
Commandments; they had to be obeyed by
his people. It was not enough for jesus to
preach a new path; others had to follow it.
Likewise, Mohammed’s messages from
God demanded the construction of a new
social order. As the Bhagavad Gita so unfor-
gettably demonstrates, revelation is always a
call for action to transform both ourselves
and the world in which we live.

Christapher Chapple received a Ph.D. in 1989 in the
history of religions and theology from Fardham
University. He is an associate professor in the Depart-
ment of Theology at Loyola Marymount University in
Los Angeles, California, and was formerly assistant
director of the Institute for Advanced Studies of World
Religions. Dr. Chapple is the author of Karma and
Creativity, and the editor of Winthrop Sargeant’s
translation of the Bhagavad Gita, published in 1984 by
SUNY Press.
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for the Journal allowing scholars within and beyond the field to gain
greater access to the scholarship represented by the Journal.

The End of an Era

mnimaa.o. Dimock, Jr., the father of Bengali Vaishnava studies in the West
and an inspiration to all who study Indic religion and culture, passed away
on January 11, 2001. He was seventy-one years old. According to William H.
wHoam.P who wrote an article about his passing in The New York Times, he
almost single-handedly introduced the study of Bengali to the Eboﬁ.,nmb
b.omnm.mcw.s And “his contribution was...recognized by the Indian govern-
ment in 1992 when it awarded him its highest honorary title, the Desikot-
SBw or honorary doctor of letters, for his work an wno.bmm,E literature.”

His published writings reflect his diverse character, as both a thorough
mnwo_mw mﬁm a dowrrto-earth human being, This diversity is perhaps best
seen in his two most recent publications: his life’s major work, the transla-
tion and commentary of Caitunya Caritimyta of Krspadasa Kavirdje (Harvard
GE%@Q Press, 1999) and his personal memoirs of his sojourn in India,
%u? Drimock Explores the Mysteries of the East (Algonquin, 1999). He was a well-
wisher of JVS from its inception in 1992, and never hesitated to encourage
.Em project throughout its brief history. We pray that his spirit continues to
inform the fournal and that his presence can be felt in its pages.

—Steven J. Rosen

CHAPTER ONE: ARJUNA’S CRISIS
Antonio T. de Nicolas

en reading the Gitd, we must be aware that the whole book is

about Arjuna’s crisis and its resolution. The author of the Gitd

takes, therefore, a concrete man—a prince, politician, leader, war-

rior—in a concrete historico-cultural setting—a battle—and identifies a cri-

sis as the starting point of the book. Agjuna’s crisis arises because he identr

fies himself with his external world—his body and his actions. He believes

himself to be the actor and is caught in the results of his actions. It will take
eighteen chapters to resolve this impasse.

For the Gita to have meaning for us, then, we must try to consider it from
within its own context and structure—it should not be identified as some-
thing, a book or a doctrine, which is already known to us. We must start
with the G#a's own initial situation: the human crisis of selfidentity. This is
Arjuna’s concrete situation in the Gitg—a situation which we human be-
ings, in order to survive, must also consider at some time or another. We
need to discover how our convictions function in our lives—a function so
important that unless it is recovered, we cannot act. Our challenge is not
only to understand Arjuna’s plight, but also to understand that this plight is
in marny ways our owrL.

The Body of Crisis

There is no more dramatic a document in Hindu tradition than the Bhag-
avad Gita, and the crisis and emancipation of Arjuna, the warrior, as nar-
rated in it. A man, 2 culture, need to be saved so that we, through this sym-
bolic action, can also come to know our own preconceived notions of real-
ity, and can become our own ground. This document, moreover, is early

5
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enough to provide us with insight into the multiple perspectives of a single
culture. Arjuna’s crisis, as described in chapter 1 of the Gitais apparently a
crisis about his decision to fight or not to fight. That would be fine if, in-
deed, Arjuna had a choice of either!

Arjuna is no ordinary person—a complete social system hangs on his
decision. Generations of warriors before him, and his own thirteen years in
exile, have made him ready for what is facing him now in the field of battle,
the “field of dharma.” Or have they? Apparently not. Sin and guilt wrap
around him and threaten to submerge him in a sea of despair. In fact,
Arjuna’s body is so heavy with sin and guilt that it inevitably sinks into an
almost catatonic inaction.

Regardless of the merits of war and peace, Arjuna’s crisis is radically

grounded in three basic presuppositions, all steraming from one miscon-
ception—nhis identification with the external world:

1) There is a body and only one body belonging to Arjuna to which
the attributes of crisis (sin, guilt, despair, etc.) can be ascribed;

2) It is this belief or presupposition that decides Arjuna’s course of
action or inaction, and his crisis and despair; and

3) This is a kind of radical knowledge that grounds Arjuna’s cri-
sis—it is the basic orientation which makes the crisis possible.

These presuppositions, and the host of others they bring along—anguage,
reality, the metaphysical hierarchy of absolute forms, philosophical truths,
ideas in the mind—might not even make us blink. This is how we, too, are
accustomed to “seeing” things and ourselves. However, it is just such an
abstract theory that catapults us out of the experienced world by draining it
of meaning, throwing us into the arms of existentialism, despair, and the
psychiatric couch. These preconceived notions, all that we take for granted
as “real,” are what catapult the self—and Arjuna—into crisis.

Much of the Gité is lost in interpretation by not paying attention to the
first chapter and the clues it provides for both Arjuna’s crisis and the path
of its eventual resolution. We need to focus on the movement of the first
chapter as the basis of its kinesthetic, or dynamic, orientation. Only then
can we retrieve the context through which its action gains meaning. From
Arjuna’s viewpoint, his orientation is the metaphysical unity between him-
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self and the action confronting him. His mn&%g about the way things are
i ent on the result of his acions. .
BMWWQMMH MM%MMM clusters names upon names Ewm adjectives upon m&nnm.
tives. There are the names of warriors, kings, relatives, gurus, men and ant-
mals, weapons, musical instruments, bows, nnéuamm and vmﬂwgnbj.
There is also a concomitant list of adjectives, properties, descriptions, @og.
sions, indecisions, and so forth, attributable to those names. .Sn Bym&.w
even believe that the Sanskrit language has no <nwwwu9. that their funczon
urposely sto , at least for the time g .
gbwnzwww crisis owmnbwmmﬁw_m toward this cluster of names and properues
and their permanence or destruction in the battlefield. .Hrﬂ.h names m..b&
their properties weigh so heavily that Arjuna cannot see himselfas HMWMM
but a name with properties-—an agent, an actor, a v.o&N upon which
weight of all these names and properties lean—unil he is crushed into
action. .
Emmoﬂﬂm this abstraction that drains Arjuna’s world of m= E.nnbﬁm .mba
leads him to crisis. It is such a context that structures Arjuna’s body into
a body of sadness, sorrow, weakness; a body that trembles, ir.Omn gw,
stands on end, whose mouth dries up, who can barely stand, mind reel-
Swmwc_w. Nnmnnﬂ@?w meaning we also must not saddle Em Fﬂnem.n.&mou
of the Gitgwith the names we associate with it—such as “Hinduism,” or
the name of the text itself—or we will also be forced to mount the hid-
den horses—the abstract theory of names—that so much of our Snmmna
traditon carries with it. We take possession by names—we know awﬁ.b.mm
by our experience of them, by their quantifiable sense-data, the mcmbmﬂmm
or characteristics cluttered around them, En.mwma,mmﬁ nObnmvS that . €
mind applies to things or names, subjects @nEm objects, things n—ww“mwm
in space and linear time, thinking substances facing matter, fallen es
facing heaven, what is and what ought to be.

The Body of Sound

Asjuna’s search for meaning, together with our own, will have to move
through seventeen chapters of exercises. First we get &1@ as to the a..qnn.
tion of the search. Then we see a difference in perspective between ?ucu.n
and Krishna. We see Krishna’s perspective in chapter 11. ..Ea. nﬁﬁ n.:u.n is
the world of sound. Beyond Arjuna’s crisis, and underlying Krishna's and
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Arjuna’s moves within the culture, there is a whole world of sound and
movement that makes these moves possible. This sound-movementworld is
what, in the words of St. John of the Cross, we may call “the sounding
silence,” in which the world of the Gi#z is submerged, and which we must
recover if we are to give the GizZits own meaning.

Think of it: this whole interaction between Arjuna and Krishna is over-
heard in battie—over the roars of men, the tumultuous sounds of conch
shells blowing, kettledrums, cymbals and horns, amid the clanging of
armor, weapons, chariots, amid the nervous excitement of animals and
people—through all this the author is able to hear a whigpered dialogue!
And, through him, weare able to hear it The Gitd’s body stretches as far as
its voice is heard.

Arjuna’s surrender of his life to meaninglessness is the result of his
decision about a knowledge that he considers absolute and his decision
about a body that is also considered absolute. The path that Krishna will
lead Arjuna down in search of emancipation will be one that corrects
this initial “absolute” and “objective” reality, this illusion.

Where Arjuna will rely for his identification on aharkdra {the Imaker),

Krishna will propose enakarwidin (not the “I” speaking) as the Lnguistic
modality of dwelling in the world. Where Arjuna relies on the manas
(“mind”) interpretation of sensation, Krishna will propose the Suddhi (“in-
tellect”) interpretation, with its contextual dependence, rather than the
absolutized form of sensation repeated by the maenas interpretation.
Where Atjuna’s moves rely on his own thought, Krishna will show him the
absolute emptiness of his moves by making him realize the circumstantial
moves within which thought, knowledge, and body are already moving
and expressing their moves within the situation facing them.

In the same way that Arjuna doesn’t understand Krishna, we should also
consider the presuppositions forced on us by our own English language.
We need to be aware that our metaphors to describe memories are lin-
car—covered with words like river, stream, chain, train. This linear think-
ing reinforces the belief in a theoretical consciousness that remains con-
stant. It cannot account for the dircumstances we face in every action with-
out reducing them to a theory—but a theory that in no way changes our
assumptons about memory, consciousness or the body. Linear thinking
underlies all our methods of induction and deduction and distributive
logic, along with all their distributive laws of and/or.

Cause and effect are similarly connected. In the same way, we race the

e eSS
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pathof 2 statistical graph, 2 historical .m@.nwowupnnr a wnwmwmmw WMWMMW
the evolution from ape to nystic. goﬂ.uﬁno.b and response onbr fesame
linear path, and so does thought, action, life, reason, m.EE@;Bnmon , comerss
tion, and the path of salvation. Qur language nE.EQ o ot
and/or connections, and our very Ebms».mn REmM.mnmmnHmmoH_ actiont
tendencies both in relation to our experience and 1n
le’s cultures. . .

mﬂw% how ironic that the contemporary m:mbEB logic OMMM”M_ MM%M“ s
is a nonlinear, nondistributive, intertwining lattice of mMM e togie
distributive laws—the and/or—have been dropped. mmu.” nan.mQQ. ”
of our language has not yet made room for the nonlmear

Wﬁ%@bﬁ%ﬁ ﬁwﬂwn? in mind, the moves of n.em Gitg will be &mmns”. MM..
see. These moves are nonlinear in character in the sense EMH nﬂwa >

90.3 is in 2 complete situation in itself a body .885 oriented to raa

cultural origin, aperspectival and bodiless, which becomes vMJWn%&

and flesh simultaneously with every rcsm..n move. w:anmeMH i mm

vision and interpretation, wnmgw mm& Arjuna, functo

the embodiment of these generalizations.

The Body in Training

i i -una’s form of knowledge, there is Wbmgw s——a
WH%MMMO%MHM” %Mw includes _,nmnnmcﬂw, .c.ﬁ isa Mo“w %m %MMMMMQM
e . . ogies an
e B%MMMMN%mNﬁMWbM&MMMﬁM%“M mﬂwv moreover, a E.Hoiommn
Wmumdﬂﬁumf directed toward the recovery of .:m own oﬂmﬁh@wﬂ%%ns%m”w
the absolute present. The Gita speaks of tme in only ?.wﬂ s€ " &wnﬁm&:«
resent, the now; the rest is memory. Ogv.ﬂnw 11 makes @y
o «Kalo’smi,” or literally, “Time am 1.” This is the mUSHcmn wgramaw
MMM memories, embodied memories of other wwnmwnﬁ ,ow;b_.( of the
ifyi At we 50 anxiously avol .
= ﬁ;ﬂwﬂﬁ”mﬁ?@r“ﬂﬂ”“m%%ﬁa their radical omm._.‘b.& oﬁwﬁ.
Swwuuxlmoﬂs the necessary conditions for the n;?ﬁ?i&ﬂ. QNWMWDEM
All three have to be accounted for. Any one of 905. mﬁ% absol
be no culture at all; at least, not the n&ﬁn.m of .En Gua. bie i ulimacely
The integration of multiple perspectives 15 not possible uloma’ey
knowledge is not mediated through a radical sacrifice of perspe
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through this sacrifice that human knowing as an embodied vision may be
opened up, and the multiplicity of actual human spaces for interaction
and n@gc.bmnmmon may be made possible and experienced. In this way,
the ongmatng aperspectval ground, which made possible the subsequent
multiplicity, may be recovered.

When anyone is in the midst of a crisis, like Arjuna’s, things must first get
worse before they get better; the crisis must reach bottom before it is
resolved. Arjuna’s initial condition in the Gitis a complete blank. He is
tamas, dullness and inertia. It is not the case that Arjuna “feels” lows. Rather
it is the case that Ajuna is the whole tamasic condition, not only in his
E.Eg but in his whole body-feelingssensation. If Arjuna had been able, in
Em. moment of crisis, to realize that bis body was as large as his tamasic con-
dition; R he had been able to realize the dependence of body-feelings on
perspective and realize also this metaphysical unity, then the subsequent
Journey of the Gatg would have been superfluous. But Arjuna, like most of
us, wmw&ﬁw instead for a crisis, and the Gitg's wheel goes on.

Arjuna’s crisis and despair can be read from chapters 1 through 11 of
Q:.u Gita. Krishna’s resolution of this crisis, his own reladonship with
Arjuna and their simultaneous moves can be seen through chapters 2 to
10 and wm. to 18. Chapter 11 will appear in the G#a as the absolute pre-
sent mediating and grounding the moves of the past and the future
Arjuna’s and Krishna's. .

Hwﬁ structure of the journey between chapters 2 and 10 is a structure to
be mnn.b.. in order to be understood. Through 2 mediation of memory-—
the lived memories of Arjuna’s past, the Imaginative variations of a life lived
and forgotten—Arjuna is able o refeel his body as it felt and thought in dif
mmmgﬂ contexts. This is Sarikhya and Yoga: Karmayoga (the yoga of action);
,.?mu.ﬁwomw (the yoga of knowledge); Karmasamnyasayoga (the yoga of med-
tation); Jadnavijidnayoga (the yoga of wisdom and understanding);
Aksarabrahmayoga (the yoga of imperishable Brahman); Rajavidyaraja-
m:mv@omw (the yoga of sovereign knowledge and sovereign secret); and Vi-
bhiltiyoga (the yoga of manifestation). Within each of these contexts
Sn..na.vo&.mnamamm are different; the motivation of each context aa:u.”
mines actons and the way these actions world-body-feel.

This long journey of lost memories is a Jjourney of re-embodiment for a
man who rmm been reduced to inaction and impotence. We must under-
stand that it js a journey that is grounded in the realization that a refer-
ence for language, perception, or experience in general does not exist.

Chapter One: Arjuna’s Crisis 11

But the conclusion of such a journey of re-embodiment shows the futlity
of trying to grasp at anything permanent in this world. Chapter 11 shows
the finality, dissolution, and despair of any world that is grounded in such
permanence.

What we see in this journey is that Arjuna’s memories are lived memo-
ries. He has experienced them and therefore knows how they world-body-
feel. Arjuna is able to body-feel his own body while traveling the corridors
of his memories. He is able 1o body-feel other bodyfeelings he himself was
when those memories were not memories, but a living body. He knows of
other world-unions that are possible through himself, or that he, himself,
has been.

But for anyone on such a journey, these body-unions are problematic. We
may decide to ascribe all these memories, all these imaginative variations, to
the same constant body. That is, we may ascribe them to a body that remains
constant through all these variations and to which memories—imaginatve
variations—are never recoverable as embodied, but are only possible as
embodied attributes from a logical world to a logical subject. This union is a
precarious one, a theoretic unity to which different sensations, different
bodyfeelings may be ascribed, or may be denied. We can never find our-
selves at home in such a body. And the only way out is either to declare our-
selves in crisis—go crazy-—or diligently dedicate ourselves to the task of find-
ing our own emandpation.

Since the Gitd continues, we take it that Arjuna decides for emancipation
rather than crisis, but by this decision alone, we find that he has already
changed. Faith is no longer anything or any god, but rather a space

beyond any god. Knowledge is no longer the “absolutized” universal
knowledge that led him into crisis, but rather, “Know me, O Bharata, to be
the knower of the field in every field-—the knowledge of the field and the
knower of the field; this I hold to be (real) knowledge.” The body will
appear as a radical embodied unity, 2 muldplicity of bodyfeelingssensa-
tions, complete each dme it acts, in every action, in every social situation.
But the body also must retrain itself—“re-member”—every time its acts
require not only time, but also the constant effort and habit of learning
how to shift perspectives——a 180-degree turn in every action.
The metaphysical clues to this path of recovery are found in the knowl-
edge (liberating action knowledge) that action (kerman) belongs to dharma:
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Dharma to the situation or gunas;

The Gunas to prakrt (body-interpretations);
Prakrti to purusa (embodied vision);

Purusa manifests itself through prakrti,
which acts through the gunas,

which act through dharma,

which acts through karman,

All human actions and their knowledge are woven of the larger fabric of
the yugas, the cosmic gunas from which we create our own personal world
(nonattached acton-knowledge) or our own personal crisis (attached
action-knowledge). Qur circumstance, to be saved, has to find its creative
situation in the constantly moving world around it. We (and our world)

are in constant change and movement. Attached thoughtaction either
Stops us or the world in its actual course,

The Body of Karma

The mode of action-knowledge taught by Krishna in the Gita is the proto-
gpe of the unattached and dedicated path to find our creative liberation.
Krishna’s explained mode of acting in the world is the prototype of an
activity that lets life pass through us without breaking its rhythm or its
flow because of selfmade or self-appropriated thought-body-actions.

Liberated people have a necessary and sufficient condition to save our
circumstance—to know the field in every field. Of this knowledge new
worlds are made. But Krishna could not save any world, any body, if
Arjuna—prakyti, the body—could not “re-member itself up” to the embod-
ied vision that every enlightened action demands. Arjuna needs to do his
part, as do we. In this sense, Krishna, Arjuna—and all of us—are meta-
physical equals, and are inseparable, We all need to play our part.

Some people claim that the Gia is repetitious and could have well
ended with chapter 13. It is easy to understand why such a claim has been
made. Faith and knowledge, as presented in chapters 12 and 13, are attrib-
uted to 2 god in whose love, knowledge and faith find their fulfillment.
But to the degree that such an interpretation of the Giia gives life to the

text of the Gitg, it also disembodies the world by denying it in its flesh.

e Gita rest on such theoretic soludons to
theoretic interpretations miss is the so-

Neither faith nor knowledge of th
the human problem. What these

i i e e i e e v rment)

One: Ariunas’s Crisés 13

phisticated understanding and development of the human body that the
i Tepresents. - ) ) )
Ommnn_wwmﬁau how we choose to interpret the Gita, .uonubm will change it.
ur will still go into crisis. His knowledge will still be reduced to m.MEa
W%%m theoretic synthesis; his liberation will still be unmwnﬂw nowwnmﬂ% v%
ides him—might be 2
that somebody—someone &mﬂg ]
Wou..wﬂﬁ of the situation he himself is incapable of gmﬂ.mﬂmbmmwmo o
This is the world of sasara—birth and m.wmnw. origin mmu > oa“um -
because the knowledge that holds it together is not owwum %mnnww iwmﬂ. bt
“seeing 1 " t it differently,
it is not even capable of “seeing itself” Or to pu i :
anwamwmm@ sees M not its own movements, wcn.ﬁ_&ﬁ. the BMBMM&. mSHMM
titions of a sgucture that takes its own groun gran
mnﬁwmumbﬁm HM@ H.owmoﬁ on why, regardless of how many lives we live, vﬁﬂw BMMM
, i ity, change, growth,
ies we have—even while we talk of maturity, 1ge,
Mﬂn“%bﬂnm%ﬁmbnlin keep being reborn again wbm mmﬂ%%“ %%nmmmhwaw
is i as@ra. The round o
kind of body. This is the world of samsara. . Lo B oo,
1 hen we systematically lobotomize the g flesh
HMM HWWMMMM ﬂwwﬁ HmeEmaa- constant in spite of the multiplicity of body-
chan; i ¢ play out our lives.
éﬁﬂﬁnb Smm MMWM%EMRWW us to, then neither the SQ..E.SQ, the
self nor ourselves are what Arjuna thinks them to be. All EMMM MM M«oﬂw
ment—fleeting, changing, speeding up om mMM«Mbm mo,mw.nr ey
earn e the movement, hear its sound, dance on ythmmi
“an g“_w .,M..o alternative than to stop the world and riumphantly MMW_ HMHM
movement of thought the movement of nwa SOMM.. When we s
in, human crisis, and human anmvﬁ. are born.
vﬁwwwpw&%g does not propose that we substtute one iomr.w mo_.. the oﬂwm.m
nor proclaim one better than the other. The human nﬂb&a.oup is mm_pnv 2t
voﬁ%iop.am make up human life. Either we learn to live with bo acmoﬂr
will remain forever incomplete. Both worlds are of .n@:wwp ém.w Wbam&nwr
worlds depend on one another. Their Egammon.%:m, HMSQEMH i
What can truly be said in one cannot be n”:.@ mm.&..:_ e M N 2 nder
standing this type of complementary Ho_mnoumwmmww mrwuﬁw Q.W mleOb i
ut o evi »
i d applies not only to two separate Worl : actio
ﬂwﬁ“ N_F ﬂwwﬂwnﬁnm. tantial completeness—ie., uﬁﬂw“aoﬂ‘wwwﬂm%wwm-
i hapters 3 ug
Krishna’s moves—-as we see from chap igh | e
tional moves for a very definite purpose: &n nﬂgﬁmﬁéb a%mm. WM-EMn
This emancipation is not possible unless Arjuna is desensitz
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on il i
SnM Hwn AMM woaﬁmnﬂsm.mgmbm w_n has reduced himself to by way of the
rpretatton of sensation. That desensitization depends on

detachment. Qur concern here, then, is to clarify how Krishna's moves lead

m

%MHM” ﬁﬂﬂmpmﬂmﬁu& wn”amoﬁnm for Arjuna is the multiplication, the
by et bote o, ﬁwu.._smm s own body, or bodily conception, as it “.nm,_;
ornsod onts eIt ! rough onﬁmn .olnaﬁmomm. other memories,and
o el odied as such distinct bodies, Chapters 2 :n.oamw 10
g £ .wn. Mamw of mcmr an .nSvo&oQ. movement, a dance of pro-
noun_ﬁmowawu Bn.w Man m.os intensity, high and low pitched, but with one
poncusor BEn._Em ..bd:bm 15 not the body he believes himself to be: he
Al thoe ot WH MHW,: “H. Mbompmw_” has been through in his memories;
nQH Mb& mmnvuommna body facing the UW,HMMMMMM@&@ from Agua's prostat
o mMMW% Hﬁmzmmwmﬂgm the Q&m, we have to bear in mind all the previ-
it the & CM mmmwmwﬂ.nn& E“_Ez., to perform on his own view of the
Arjuns foround hin —and on Emnw&m We have to bear in mind that
besemar e 15 own emptness (chapter 11), the absolute
ot ent of what he took to be the solid ground of his body-feelings
N mses have been put before his eyes, new auditory devi ;
n put on his ears, and that for Arjuna, the world Bbbﬁ“.w be mnMMm

or heard in the same old wa Fain
- m ) j
E% has changed e, y The very structure of Arjuna’s mean-
h Lo
- now M%Wﬂﬂ”nﬁa the Wns situation demands a critical change, not only
< €s, but also in relearni :
: . ing of the new -
mmn.rbm, Mnmr&. _&cnmgb of the muscular and nervous mwmﬁnamvwwnmm”ﬂom:w
mc&nﬁb. g MMEM.. nObnnvnEm. structure that will account mOuu the ,bmi anzmu
wnSH.mE : change, during which a whole new style of embodied i
pretanon is assembled, but this is not achie ectual

D eaon is : ved without an intellectu
t This can only proceed to relearn its own process of monnwp

ton step by step, action by action—how to i

> walk, sit, figh i

interact wi i B those
Ko MM “Hnﬂ. ﬁ&r mEm.. mmbn.n. even eat Homno%ﬁ.ﬂww Eomnnﬂﬂw
oo o2t 0 € B&n.m_ onentation of chapter 11, every action is dan-
mdﬁaﬂ o o.bo anBEm ﬁn creadon and the dissolution of the world.
i P, wﬂudwbm s world is now explosive, for in it the whole creation
Ao T upturned peepal tree, with its branches below, its roots
ranches stretch below and above, nourished by the ”m.:g its

Chapier One: Ajuna’s Grisis 15

sprouts are the sense objects. When this tree reaches the world, it spreads
out its roots that result in action.” But we do not see how their actions are
so umbilically joined to the whole world. “They do not comprehend its
form, nor its end, nor its beginning, nor its foundation. Their only way out
is to cut their firmly rooted tree with the weapon of nonattachment. Only
those who have the eye of wisdom are able to see thatitis onlya fraction of
the grounding self which appears as a Living eternal self, and draws into its
power the senses and the mind that comes from prakyti; but taking or leaw-
ing a body, they take all these along, like the wind carrying perfume from 2
home. They enjoy the objects of the senses, using the ear, €ye, touch, smell
and the mind.” But we have to distinguish purusa from prakrti, perspective
and body. “This is the vision the yogins see in their own self, but the mind-
less, whose self is not ready yet, even if they strive, they do not see.”

Arjuna should not only be a warrior in name, but he should learn to live
as a warrior. And among the plural conditions that make up a warrior, the
most important one is waiting patiendy for the right condition to act. Take
a piece of land and there will be as many perspectives as people passing
through it. But for a warrior, every piece of land is all the life there is. In
fact, there is only every single action for him to count on as “his life” as a
warrior, and it is in every action that he will throw himself with the full
power of his decisions. A warrior’s life is a life of a strategy about every
action, and among those actions he has to discover also the strategy of
waiting for the right action.

For a warrior, everything is mortally dangerous. A trap hides behind every
door, every bush, every branch; but in order to be trapped, 2 warrior must
be willing. He must be willing not to be a warrior, and to abandon his will
10 be a warrior o his desire to be less than a warrior.

From chapter 16 to 18, Afjupa’s journey to recover his will—to “do as you
desire,” as he says to Krishna—includes also the capadity to wait and stall
for the right conditions. “For there are those who, without patience, throw
themselves to the pursuit of pleasure on the excuse that there is no truth in
the world. These are people lost in themselves, small in mind, cruel in
deed, enemies of the world. They surrender to desire, arrogance, and
hypocrisy, and they justify themselves with false philosophies. They only
cling to what leads to death, they strive for wealth to gratify their desires;
and they can only speak in the first person: ‘I have won today; that desire I
will obtain; this is mine; this wealth will become mine; I am lord and enjoy-
er; 1 am perfect, strong and happy; I am wealthy, well-born; T will sacrifice; 1
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Hco& WWJM Mb will H..&omna. who else is like me?™ The destiny of these people is
o »WNE. under the same conditions that perpetuate their delu-
. ery action. These people do not have enough faith to be able to

mﬁwn_m.lii thout self-appropriations,
Atjuna’s conclusion, at the end of his long journey, is to realize his wn

- + o : :
cemanapaton through the action facing gm ‘m.cﬂoﬁmw thmomounmn%wbm

Our Bodies

In India I discovered a new sense of movement through sacred chant

wawnww”ﬂ Mm%mzmwmmn. It is this Eomn* of sound that allowed me to make
o b vw t was already moving according to a rhythm that ont

cgun to understand. Before I learned any Indian la ¢

Wnﬂmﬁmm or any nEHE.m.; n,ﬁuolnm about Indian life, my body was &Hnmmb-
ent way, drawing different vo&a\ structures. I chanted vnmoanw

I did not then understand, and I am only now beginning to

.9@ relationship between the two experienc wmumvmnv

es—the body and music. It

MM many &Smnm.mosm, mcluding oE.m” music was Q.u e e
3_mmwm wHoﬁmw ﬁ.&ﬂb@ .mbm education. It is also quite clear to me now the
€ In Flato’s thought, and his need to “let the musicians in and

spoil the order of the banquet” after his careful discursive arguments of
the Symposium. If we could only “see” all that they “hear.”

It is obvious that the theory of music is not fully developed in the Gita,
though it is fully presupposed. It goes back to the Rg Veda and the Brah-
manas. It is the theory underlying Rta and Vrtra, Indra and Agni, the
Puruga Sukta and Prajapati, embodiment and dismemberment.

Contrary to our Cartesian and linear way of understanding the mind-
body relationship and problem, the Gitd forces us o face the same rela-
tionship and problem from a totally opposite perspective. In fact, 180
degrees different. While from a Western perspective we are used to con-
ceiving the mind-body relatonship as two opposing substances, where
the mind has the upper hand, control, and direction of the body, the
Gita offers us instead a body—field or prakrti—which, in order to act,
finds in every action a perspective—puruse—or a radical interpretation
of itself as it encounters it. Of this body-perspective-appropriation, the
whole journey of the Gitd is undertaken.

The Gitd moves on music. Every action is to be understood as mod-
elled on a soundpoint or tone. Asa sound-point, every action is both a
limit and an origin of manifestation: the “male” principle symbolized by

an integer “cutting” the undifferentiated pitch continuum, thus open-
ing space itself—the “female” principle—to further differentiation.

Much of the mystery surrounding Hindu thought and practice could
be erased, especially in the later tantric tradition, if these musical and
mathematical ideas would be thoroughly examined. When projecting
integer arithmetic into a tone-circle—linking the female matrix with
the continuum of real numbers—it is obvious that the matrix cannot be
divided and subdivided into equal parts. Thus we are contnually con-
fronted with imperfection and “uncleanliness.” This is also the reason
why there is no ground for any form of absolutism or dogmatism.

It is on this understanding of sound-point that space and time may be
understood as both the occasion and the challenge for a complete
embodiment in every action. For it is on every sound-point that the
whole body-perspective plays out its whole human life—its manifesta-
tion and dissolution. The world is created and destroyed in every
acdon. ,

The complete embodied vision which the Gitd proposes to us in every
action is not possible unless the body and its appropriated perspective is
systematically trained in an activity that would enable the body to shed
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:M mﬂmmmﬂoﬁﬂﬂmnnn perspective as it moves from sound-point to sound-
Ww ot ﬁ”phn mbn.w%&n. m.?w vom%.nmoﬁmpnb” and embodied vision is implied
nam WE cory” that tries to reconcile a multitude of alternate per-
Spectves of the tonefield and the related number field without R%Mn-

wmumn m.?mwm wboéﬂl,nenu from Rg Vedic times—this lesson
% “mn_n. Ezb;wn our English language, is nonlinear, And in Hgm sense

,m.q r_m e key to understanding the nonlinear moves of the Gita. per

¢ have all referred to the cultural voice, or the cultural will

MMRE pitch intervals. Octaves, fifths and thirds, are true norms f
EEME. v@wﬂ“ﬁmﬁmﬂn& equipment. These are culturally w&bmmnmﬂ.mﬁ MH
I uism, and, significantly, repressed (ie.. th ird i

in all countries of the West, swwﬁ.n nm%_ﬂmﬁa eram mﬁ.& rapriatiod
Bm@ elevated to the status of “culturai norm.”
0 nn Mm ww..Sozm that the notion of cultural norm plays a profound role in
el .». MMMuwﬂmﬁm.Enocmr norms of diversity. Arjuna is a man in
S o: ABUO&%SE. which implies that he must carry with him

Chapiter One: Asyuna’s Crisis 19

Arjuna, the cultural norms of the Gitd find a living body, an incarna-
tion, to keep its wheel moving.

Fk%

I would like to conclude these meditations through the Bhagavaed Gita
with some general reflections. The beginning of our journey focused
on the systematic effort of an individual, Arjuna, to surrender to non-
movement in a moment of crisis. This impossible effort was mediated
by a reflection on the frightening discovery that the soil upon which we
stand is never secure. It has to be renewed again and again in every
action. Even the appearance of nonmovement is a tension begotten by
movement and destined to fall apart in order to give way to new move-
ment, which then creates new tensions, new worlds. Movement speaks
out of the body-perspective of all things. Crisis in the Gitd is the wigger-
ing mechanism of one individual’s effort to discover the orienting con-
text that dictates his body movement The Gitd makes it amply clear
that it is through the discovery of these body-movement-orientations
that we may create our own emancipation, and our own world. We can
avoid the self-strangulation and desensitization of repeating the same
conceptual and absolute body-movement scheme to death.

The theme of journey has forced us to strew our paths with many con-
ceptual corpses. Our systematic effort to make reason through other
people’s reasons has forced us to sacrifice ideas, models, presupposi-
tions, perspectives, all along this path. The most radical sacrifice being
that only one kind of reason may be rational We were unaware that this
dehumanizing demand on what reason should be has been determin-
ing our own way of body-feeling-sensing other people for centuries. And
that while we were ready to tolerate their ideas, we could only tolerate
them as long as our way of body-feeling-sensing would not have to
change. In a radical sense, we condemned ourselves to perpetual wan-
dering along a path of discursive thought which could only function
discursively by in the end reducing our own human body to absolute
insensibility and disorientation. Qur educational system, psychology,
the social sciences, philosophy, and even religion, are guilty of this s
of systematic disembodiment. :

The Gité, on the other hand, has made us aware that underlying all clas-
sifications, all definitions, all siuations (satfva, rajas, tamas), underlying
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the analytic and synthetic side of our reason (the two sides of brain,
manas, buddhi), there is a body finding perspectives in every situation as it
moves along.

Human life—Eastern or Western, Arjuna’s or the present inter-
preter’s—means having to deal with the world—a world. This cannot be
done in the abstract, but only in the concrete situation of an individuai-
ly felt vital need that fills us with the anxiety of life in a moment of cri-
sis. This perception of anxiety is unique to each of us. The concepts by
which we think cannot be found ready-made, but must be extracted for
the circumrstantial architecture of our world. If the concepts by which
we think are not capable of embodying the circumstantial architecture
of the world, then we are condemned by the hand of our own limited
and distorted vision to surrender to the fate of others, to be a slave of
circumstances, to inaction—crisis. )

The occasion for Arjuna’s crisis is the fact that he is in a batde situa-
tion. The crisis is Arjuna’s own identification of himself with his actions,
unaware of the fact that this decision about this identification is not
part of the battle: on the contrary, it is the willing reduction of Arjuna,
the warrior, the leader, to a vision of himself short of his tradition and
his training that reduces him to inaction. The battle is not the issue in
Arjuna’s crisis, but, rather, it is Arjuna’s decision about himself in this
battle situation that is at issue, His problem is none other than his iden-
tification with his action—taking unto himself literally the identity of
the grammatical “I.”

It would be a grave misreading of the Gita to make an issue of the
abstract values for or against war. To take such an abstract stand would
be to misread from the beginning the whole intentionality of the Gig.
Nor would its message change because Arjuna fights with chariots and
arrows, and we have thermonuclear weapons hanging over our heads,

possibiliies. What is at issue is how we, as readers, decide to see our-
selves in our critical situations. What makes us falter, doubs, stop on the
path? What leads us to despair, inaction, abandonment, when faced
with a determined crisis? What kind of people are we to helplessly aban-
don ourselves to fate, or chance—even despair?

If we—as Arjuna in this case—are seriously concerned with this prob-
lem, we will find the activity (truth) that will quiet our anxiety. We will
develop 2 disciplined commitment (personal morality) to carry out this

e dricns's G 21

g radical needs. When a problem is as M..:mzvﬁ NWMMMM
i 0
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b mwnnmmmm Reading the Gita should n:mm vn an exercise _.Hwﬁ S entil
VEMNM mb&.m we use it as such, the Gitg will be meetng
eraton,

ghﬂ 2ﬂv ours.

program of soothin




ARJUNA’S ARGUMENT: FAMILY SECRETS UNVEILED

Christopher Key Chapple

“the Yoga of Arjuna’s Crisis,” Arjuna collapses, unwilling and unable to

continue into battle. Tn this dramatic moment, Arjuna becomes every
person who has been paralyzed by an ethical dilemma, unwilling and un-
able to take decisive action before sorting through one’s circumstance. In
the words of Antonio deNicolas, “Arjuna’s problem would have n¢ mean-
ing for us unless we are able to get inside his bag of skin.”! In this essay, I
will explore the arguments that Arjuna employs against the notion that he
must fight, exploring their possible validity and the ultimate reasons for
their rejection. I will also return to some reflections on deNicolas® state-
ment regarding the universality of Arjuna’s dilemma and the possible role
of dramatic tragedy in the promotion of nonviolence and pacifism.

In twenty years of teaching the Bhagavad Gitd, students have from time to
time argued in class that the weak Arjuna was right in protesting the battle,
that he should not go to war, that the family structure should have been
protected, that Krishna was full of bad advice. Mahesh Kumar Sharan has
commented that “because people do not realize the circumstances under
which the Gitd was spoken, and take it as a book of isolated teachings, that
they commit the grievous mistake of saying that it inculcates manslaugh-
ter.”? Sharan indicates that one must approach the Bhagevad Gitd with a
full understanding of the overall plot and structure of the Mahabhdrata. In
my teaching of the Giutg I have been consistently quite careful to explain
the context of the events leading up to the war and try also to convey the
concept that in fact Arjuna has to kill or be killed; even if he refuses to
fight, his death alone will not prevent the battie. However, some students
remain quite obstinate in their insistence that Arjuna’s arguments are cor-
rect, that it would have been better for him to sacrifice his own life to save

23

Hm the first chapter of the Bhagavad Gita, entitled Arjuna-viSadayoga, or



Gandiva (Arjuna’s
My st %W.dﬁ iy bow) fall from {my) hand,
T'an unable 10 remain as I am,
M.,ba my mind seems to ramble,
erceive inauspici
O@Nﬂ.mrum. uspicious omens,
And I foresee misforrune
In destroying my own people in batde
I do not desire victory, Krishna, .
Nor kingship nor pleasures. v
What is kingship to us, Rrishna?
What are enjoyments, even life?
Hﬁoma. for whose sake we desire
Kingship, ¢njoyments, and pleasures
They are arrayed here in battle _
Abandoning their lives and 1&.“3.
Teachers, fathers, sons
w»mb& &mM grandfathers,
aternal uncles, fathersin-
Brothers-in-aw, and other. %mummwu o,
I do not desire to kill .
Them who are bent on killing, Krishng
Even for the sovereignty of the three sz,&m _
How much less then for the earth? .
%rmm%% MOEQ it be for us
0 strike down the sons of 1
Evil thus would cling to us, Phrarisa, O rtna?
Having killed these aAgeressors.
Therefore we are not Jjustified in kitling

The mowm of Dhrtarastra, our own kinsmen.
How, having killed our own people,
Could we be happy, Krishna?*
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Arjuna balks at killing “teachers, fathers, sons, maternal undles, fathersin~
law, grandsons, brothersindaw, and other kinsmen” and then goes on to
proclaim ‘I do not desire to kil them who are bent on killing” (1:34-35). He
specifically states that he does not want to kill the sons of Dhrtarastra. The
first part of this soliloquy articulates Arjuna’s reluctance to put the lives of
his own brothers and maternal relatives at risk. This would be noble of
Arjuna and understandable in light of any battle in any war. However, when
he balks at raising his weapons as the sons of Dhrtarasira, he in fact has for-
gotten the numerous slights and insults suffered by himself and his broth-
€ers.

When teaching the Bhagaved Gita 1 am quite careful to introduce the
text by providing the context of the battle. The sons of Dhrtarastra hated
the sons of Pandu since childheod. The sons of Pandu were legitimate
heirs to the throne; the name Dhriarastra means “he who holds the
throne,” indicating that he was serving as regent for his nephew
Yudhisthira, a point agreed upon shortly following the death of Pandu.® Yet
Dhytarastra’s eldest son Duryodhana wants to seize the throne. He attempts
to burn his cousins alive in a house made of lacquer. The Pandavas then go
into hiding, during which time they develop important alliances, most
notably with King Drupada (whose daughter Draupadi becomes their joint
wife) and their cousin Krishna. When they return from this selfimposed
exile, the Pandavas agree to accept a piece of the kingdom, and they build
the city Indraprastha. They declare independence from their home city of
Hastinapura, which they have left in the hands of Duryodhana. However,
jealousy and fear stalk Duryodhana. He challenges Yudhisthira to a dice
match. Yudhisthira loses everything, including the beloved Draupadi. She,
having been waged after Yudhisthira lost his own freedom, contests the
result. Dhrtardstra abrogates the game but Yudhisthira accepts one final
challenge. He loses, and he and his brothers and wife are sentenced to
twelve years of forest banishment and one year in hiding. One important
point: Duryodhana had cheated, using his mother’s brother Sakuni to rig
the dice games. At the end of the thirteenth year, the five Pandava brothers
willingly accept a compromise of moving to five small villages. Duryodhana
refuses and prepares for the batte that Arjuna now faces.

In instance after instance, Duryodhana violated agreements and atterapt-
ed to end the lives of his hated cousins. The Pindavas did not attempt to
kill the sons of Dhrtarastra; in three instances, they retreated, first to the

kingdom of Drupada, then to the city of Indraprastha, and finally in the
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thirteen year exile, Despite this history of rift between the cousins and the
repeated threats 1o the lives of the Pandavas, Arjuna, in this moment of
weakness, seems willing to lay down his weapons in order not to kill rela-
tives that hate him. Arjuna does not at all seem 10 recall the reasons for the
war and does not even once mention the hatred he has felt repeatedly
from Duryodhana and his other cousins, nor does he mention the slight to
Draupadi that so incurred her wrath. Hence, when he shows reluctance to
fight, it seems to stem from a lack of resolve rather than any admission that

e and his brothers deserve to die; they have done no wrong, other than to
survive and succeed.

The second argument presented by Arjuna concerns the mixture of
caste and the threat to the purity of women:
Even if those whose thoughts
Are overpowered by greed
Do not perceive the wrong caused
by the destruction of the family
(kuloksayakrtan dosar)
And the crime of treachery to friends.
Why should we not know enough
To twrn back from this evil,
Through discernment of the wrong caused
By the destruction of the family, O Krishna?
(kulaksayakriam dosam).
In the destruction of the family,
The ancient family laws vanish:
When the laws have perished,
Lawlessness overpowers the entire farnily also,
Because of the ascendancy of lawlessness, Krishna,
The family women are corrupted;
When wornen are corrupted, O Krishna,
The intermixture of caste is born.
{adharmadhibhayct krsna
Pradusyanti kulastriyah
striyee dugtdsy varsneya
Jdyate varpasamkarah)
Intermixture bring 10 hell
The family destroyers and the family, too;
The ancestors of these indeed fall,
Deprived of offerings of rice and water.
By these wrongs of the family destroyers,
Producing intermixture of caste,
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Caste duties are abolished,

And eternal family laws also.

{ dosair etath kulaghnanam
varnasamkarakirekaih

utsadyante jatidharmdh
kuladharmdis ca Sasvaldh) ]
Men whose family have been obliterated,
O Krishna,

Dwell infinitely in hell,

Thus we have heard repeatedly.
Ah! Alas] We are resolved

do a great evil,

M,M&nw wwmﬂuo be intent on killing our own people
Through greed for royal pleasures.
If the armed sons of Dhrtarastra
Shouid kill me in batte
‘While I was unresisting and swwduo&.

This would be a greater happiness for me.
Thus having spoken on the barttlefield, .
Arjuna sat down upon the seat of the chariot,
Throwing down both arrow and bow,

With a hear overcome by sorrow

{ sokasarmvignamanasak) N

In this part of his discourse, Arjuna speaks of the potential threat Sqmﬂsm
women of his family if the war takes place. He asserts the nmmnm Hm mumwwu b
i i ity of the women of the ily.
ixture of castes by protecting the integrity o .
WM,H“MWH as with the prior argument, his memory seems quite clouded,
icular “ancient family laws.”
larly when he refers to “ancient mily law )
@mﬂwﬂn% 29%% of the Mahabharate in Arjuna’s lineage %ﬁwo%m%.mﬂm a _MM,MM
1t inati d godly births and family -
ombination of noble, lowly, an ‘
MWM,WWQM The story begins with Arjuna’s step great mﬁbamnoﬂwwﬁ WMMH%MW M
i : “ " juna’s great grandfather, antanu.
river goddess “on loan” to Arjun : e o o
al grear grandmother, Satyavati, was a p .
W”Maﬂsm%“ma by the sight of a beautful woman, spurts forth MM.@& ﬂ.wwmw“
noﬂmﬁsma by a fish. Satyavati is raised in a family ow., fisher folk. AWMOQQ
is a warrior and king; his great grandm
SN mmbsbﬂ.r H reared by the fisher family. His pre-
y the fis

was a ferry operator, a businesswoman . > o e
h the line of Pandu) was a Brahman,

sumed paternal grandfather {throug ) .
wwwwmon@ow, the fisher woman. His grandmother was a princess won by his
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step grandfather, Bhisma. Hig presumed father was King Pandu, who
reigned because his elder brother was born blind. His actual mother, Kunt,
was of a royal lineage but, due to the antelope’s curse placed upon Pandu,
unable to bear him a child. Hence, she enacted a power taught to her by the
sun god, enabling her to bear children by different gods of her choosing.
Hence, Kunti bore children by multiple gods: the Sun (Stirya), Righteous-
ness (Dharma), the War God (Indra, Arjuna’s father), and the Wind God
(Vayu).

Arjuna’s five brothers likewise share complicated births. His older hidden
brother, Karna was born of the sun. Yudhisthira was born of Dharma and
Bhima was born of Vayu. Arjuna’s step-half brothers, Nakula and Sahadeva,
were born of the solar deity ASvin twins when Kunti taught her co-wife
Madri how to invoke the power taught to her by the Sun.

In terms of ancestry, Arjuna does not have the sort of clear and distinct
history that makes him a credible advocate for “nonmixing of castes.” His
predecessors include a goddess, a fish, a fisherwoman, a Brahman, queen,
and a god. Furthermore, his own marital history is also complicated. His
first wife, Draupadi was won in a contest after the Pandavas escaped the
first two murder attempts by Duryodhana. But due to famous words uttered
by his mother, unaware of Arjuna’s feat, Draupadi was to be shared equally
by all five brothers, an unusual marriage situation in any culture. His sec-
ond wife, Subhadra, was his cousin and sister of Krishna. Through their
relationship, the Eneage coantinues, but only when the gods rescue the
embryo of Arjuna’s unborn grandson.

Above all else, this tangled web of relations, human and superhuman,

underscores the mystery of birth and the ever-present possibility that those
who one assumes to be one’s ancestors are ot one’s true progenitors. Did
the fisherman really find Satyavati in the belly of a fish? Did Santanu really
have a relationship with the river Ganga? Was the Brahman Vyasa, also
known as Krsna-Dvaipayana (who slept with Satyavati’s daughtersin-law)
really her son? Did Kunti really bear children by four different gods? I the
answer is yes, then certainly there has been even more than a mixture of
castes. If the answer is no, then a great deal of deception and story telling
has transpired.

Why would these fantastic tales of godly births be woven into the epic?
On the one hand, this literary device indicates a continuity between the
human and heavenly realms. Gods and goddesses take human shape and
help form the bodies and personal qualities of their issue. But they also

] : 9
Arjuna’s Argument: Family Secrets Unveiled 2

serve as a convenient fiction to further the plot .Om Em. story and NHMM MMMH
bility to the claims to kingship put mo&m by the Sﬁwﬂﬁoa omw the ; mo o
It also perhaps helps to clean up questionable m..um_ﬂa@n on the vwa o he
main characters. A mysterious child can be legitimated by attributing
ivine ntervention. o
NEHUM meMMMM Mpb&%awb these interweaving mﬁommm. that EE. the WMMMMMMM
between gods and humans, brahmans and ksatriyas, Eﬁm.w mbnmm m.m ol
work against Arjuna’s argument that he must spare the lives oH ﬁH hated
kinfolk in order to protect the sanctity Om. women. As he wnmwbw a E,m.. o
batile, his own mother gave birth to a ogw before her marriage to Pandu.
i rother was, in a sense, his greatest enerny.
EHMMMMWHU@E of the Mahdbhdrata lies partly in its vo:wm%.m.w of .Ewwwﬁbmumﬁaw.
dilemma in all its ambiguity. It speaks to the human nws&c.wa MM Sane
est of terms. The first chapter, in vmamnﬁw.ﬁ Em.,now “waﬁww in the MMS Lo
his own authentic reality: despair, amdety, inaction.”™ People, even mmw kow
iedged divine presences such as wawwam“ Ewﬂowmmn ﬁwbmwwwwom 2 e
selves and advise others to violate arma in ¢ [ to protect dI nnEE.
Arjuna moves from an innocent and evern naive view o o e ream
erience in the course of the mg.maqﬁ Gita. He sees 1ate
Mm.cmmuﬂm of all his enemies in the mouth nm“, Nﬁwrmw. ﬁmﬂm Mmamw MMMUEHM Mmmw
i rinciples are not easy to discern, . . .
W,%nﬁ%mﬂ”ﬁmm%mm of ﬂ.ocgo must come not m..oB .wwn.on,a&\ w.s,: mmm. ?MWH
source of inspiration. Krishna personifies that inspiration WE. in Mvwosﬁ
of Antonio T. deNicolas, Krishna serves as Em.ogmgoa or szw S own
embrace of his own circumstances. And, ultimately, sadly, cwm e in e
Mahabharata, even Arjuna forgets what he has Mmmgwav and s Mn 2
time in hell because he had fought treacherously against WMHMP a«éﬂ
heroic protagonists must suffer the consequences of their ba mwo”..mmﬁ e
This brings me to the larger wmmww of MMEM@ HM.VN %MMMMHWMMH it st
i message of the Bhagav .
MMMWHMWW MMW;MMM‘ like W&Ebmﬁmﬁvﬂm before him,8 moﬁ%ma that the
Gria provides an allegory for the inner struggle. He wrote tha

to me the Mahabharata is a profoundly Ham%oz.m book, H\B.mn_% munwm.”.
cal, in no way meant to be a historical record. It is the description of the

. - @
-eternal duel going on within ourselves.

Gandhi also made clear that, to him, the war was not glorified but rep-
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resented a great tragedy:

The author of the Mahabharata has not established the necessity of

physical warfare; on the counrrary he has proved its futility. He has made
the victors shed tears of sorrow and repentence, and has lefi them noth-
ing but a legacy of miseries. 10

Particularly in light of the approach taken by Peter Brook’s rendering of
the epic, one dearly sees that Arjuna and his immediate family pay dearly
for their participation in the war. Ruth Cecily Katz summarizes the moral
ambiguity succinctly when she writes that “the warfare Itself is ambiguous in
that, besides being forced to fight against people who are legally and
morally entitled to respect, the Pandavas are able to win only by means of
trickery and deceit.”!! Vyisa does not avoid or deny the tragic aspects of his
tale. Because of greed, obstinancy, and pride, the war rages forth, sowing a
bed of unavoidable sorrows.!2 Rather than interpreting the Gitg as 2 moral
treatise on the glories of war, I, like Gandhi, would prefer to see it as a liter-
ary testament to the sometimes inevitably tragic aspects of the human con-
dition.

Arjuna, as a tragic heroic figure, represents the challenge of making diffi-
cult moral decisions. The human story often includes mysteries that do not
lend themselves to easy resolution. In such drcumstances, Hinduism offers
a template in the person of Arjuna for finding “one’s radical orientation
beyond the dictations of contolled sitvations and through these controlled
situations.”’® A literary tale can bring our human horizon beyond the strict-
ly rational modality into a higher level of understanding, appreciation, and
insight. In this, and in Arjuna’s fulfillment of his destiny as a literary charac-
ter, we are led to greater human freedom.
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42 This mixing of the castes leads into hell for the family as
well as the destroyers of the family because the spirits of
their ancestors fall when deprived of the ceremonial
offerings.

Chapter Two

THE PATH
OF
REALITY

43 By the sinful deeds of the destroyers of families, which
cause the mixing of the castes, the eternal laws of caste ;
and the family are destroyed.

44 Thus have we heard it said, O Janardana, that those
whose family laws (dharmas) are lost must dwell in hell.

45 Alas, we are set to commit a great sin; we have resolved
to kill our own kinsmen to satisfy our greed for the
kingdom and its pleasures. . -

1 Sanjaya said: :

To him who was thus overwhelmed by compassion,
whose troubled eyes were filled with tears, and who was

depressed, Madhusudana spoke these words.

46 It would be far better for me if the sons of Dhritarashtra,
weapons in hand, should kill me in battle, unarmed and
unresisting.

2 The Blessed Lord said: . . .
Whence has come to you such faintheartedness in this

hour of peril? It is unworthy of an >Q@,_ it is dishonor-
able, it does not lead to heaven, O Arjuna.

47 Sanjaya said:
Having spoken thus on the battlefield, his heart overcome
with grief, Arjuna sank down on his chariot seat and cast
aside his bow and arrow.

3 Fall not into cowardly impotence, O Partha, for it does
not befit you. Shake off this petty faintheartedness and
arise, O scorcher of the foe.

4 Arjuna said: . .
But how, O Madhusudana, can I fight with arrows in
battle against Bhishma and Drona, who are worthy of

i veneration, O slayer of foes?
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5 It is better to live on alms in this world rather than to slay
these honorable masters. By slaying these venerable

masters, I would enjoy wealth and pleasures smeared
with their blood.

6 Nor do we know which is better for us, whether we
should conquer them or they should conquer us. The sons
of Dhritarashtra are facing us here; we should not even
wish to live after slaying them.

7 My very being is overwhelmed with the weakness of pity
and my mind is puzzled about my duty {(dharma).’ |
appeal to You to tell me which is better. Teach me, your
disciple, who have taken refuge in You.

8 1 an.v not indeed see what will dispel the grief which is
ad&zm up my senses, even if I should obtain a rich and
unrivaled kingdom on earth or even lordship over the
gods in heaven.

9 Sanjaya said:
Having thus spoken to Hrishikesha, the mighty

Gudakesha said to Govinda, “‘I will not fight,”” and he
became silent.

10 To him who was depressed in the midst of the two armies,
O Bharata (Dhritarashtra), Hrishikesha, smilingly as it
were, spoke these words,

11 The Blessed Lord said:

5.5 have been grieving for those who should not be
mqoén @.u yet you speak words about wisdom. The wise
grieve netther for the living nor for the dead.

Chapter Two 37

12 Never was there a time when [ was not, nor you, nor these
ruling princes. Never will there be a time hereafter when

we all shall cease to be.

13 As the embodied Self® passes through childhood, youth
and old age in this body, so does It pass into another
body. The wise man is not bewildered by this.

14 O Son of Kunti, material sensations give rise fo heat and
cold, pain and pleasure. They are transient; they come
and go. Bear them patiently, O Bharata.

15 The man who is not disturbed by these sensations, O best
of men, who remains calm in pain and pleasure, who is
wise, is able 1o attain immortality.

16 The Unreal never is, the Real’ never ceases to be. This
conclusion is perceived by the seers of truth.

17 Know that all by which this universe is pervaded is
indestructible. No one can bring the annihilation of that
which is immutable.

18 All these bodies of the eternal embodied soul, which is
imperishable and incomprehensible, are said to have to
come to an end. Therefore fight, O Bharata.

19 He who understands that this Self is a slayer, and he who
understands that It is slain; neither of them have wisdom.
The Self neither slays nor is slain.

20 It is never born, nor does It die at anytime; nor, having
once been, will It again cease to be. It is unborn, eternal,
permanent and primal. It is not slain when the body is
slain.
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He who knows the Self to be indestructible, eternal,
unborn and immutable, how can that person, O Partha,
slay anyone or cause another to slay?

Just as a person discards worn-out clothes and puts on
new ones, s0 too the embodied Self casts off old and
worn-out bodies and enters into other new ones.

Weapons cannot cut It; fire does not burn It; waters do not
drench It; nor does the wind wither It.

It cannot be pierced; fire cannot burn It; nor can It be
wetted or dried. It is eternal, all-pervading, unchanging,
and immovable. It is the same forever.

It is said to be unmanifest, unthinkable and unchange-
able. Therefore, knowing It as such, you should not
grieve.

Moreover, even if you think that the Self is born and dies
again and again, even then, O mighty-armed one, you
should not grieve.

For one who is born, death is certain; and for one who is
dead, birth is certain. So you should not grieve for what is
inevitable.

Unmanifest are all beings in their beginning, O Bharata,
manifest in their middle states, and unmanifest again in
their ends. What is there to lament?

One looks upon the Self as a wonder, another speaks of It
as a wonder, and another hears of It as a wonder; even
after having heard, no one actually knows It.
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should not grieve for any creature.

Moreover, after considering your own'd
not waver. There is no greater good for.a Ks
a battle fought for a just cause.

Happy are the Kshatriyas, O Partha, m_owi
battle has come on its own accord as a gatewa;

Now, if you refuse to fight this righteous “,ﬂwﬁ
failing in your own duty and honor, you will in¢

People will recount forever your lasting. &mr.o
for one who has been honored, dishonor is muc|
than death.

The great warriors will believe that you HE@.« tr
from the battle out of fear and those who have thoug
highly of you will lose esteem for you.®

Your enemies will speak of you with ill will, slande
your manhood. Could anything be more miserable th:
that?

If you are killed, you will go to heaven; if victorious, %wz
will enjoy the earth. Therefore, arise resolved to fight, O
son of Kunti.

Treating alike pleasure and pain, gain and loss, ioﬁoQ_
and defeat, prepare yourself for battle. Thus you will
incur no sin.
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39 This is the wisdom (buddhi)® of the Sankhya' imparted to
you, O Partha. Now listen to the wisdom of the Yoga.

Disciplined by this thought, you will free yourself from
the bondage of works.

40 No effort is lost and no harm prevails in this path (of

Yoga). Even a little of this righteousness (dharma) saves
a man irom great fear.

41 In this, O joy of the Kurus, there is only one earnest and
resolute understanding: but the thoughts of the irresolute
are many-branched and unending.

42-43 The unwise who delight in the letter of the Vedas and
say that there is nothing else, whose selves are filled with
desire, who are intent on heaven, utter flowery words and
lay down specific rites for the attainment of pleasure and
power, resulting in rebirth as the reward for their actions.

44 The discriminating intelligence is not set in self-
concentration for those who cling to pleasure and power

and whose minds are carried away by these words of the
Vedas.

45 The action of the three gunas™ is the subject matter of the
Vedas. Be free, O Arjuna, from the three gunas; be free
from the dualities; be firmly fixed in goodness (sarrva).

Do not care for acquisition of property or its preservation
and be established in the Self.

46 As much use as there is in a pond flooded with water on
every side, so much use is there in all the Vedas for an
enlightened seer who has knowledge.
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47 To action alone you have a right and never to its fruits.
Let not your motive be the fruits of action; nor let there be
in you any attachment to inaction.

48 Fixed in yoga, O winner of wealth, do your s.oa.ﬁ
renouncing attachment and remaining w<mw;n.5a.na in
both success and failure. This equanimity™ of mind is
called yoga. s

49 Far inferior indeed is mere action, O 4:52 of wealth, to
action performed with the yoga of wisdom. Seek refuge
in the yoga of wisdom. Pitiful are those who work for
results.

50 He who has reached evenness of mind nmmﬁm.om both good
and evil deeds in this life. Therefore strive for yoga,
which is skill in action.

51 The wise who have attained evenness of mind renounce
the fruits of action. The wise are freed from the fetters of
birth and attain the state that is beyond sorrow.

52 When your mind has crossed the forest of delusion, you
will become indifferent to what has been heard and what
is yet to be heard.

53 When your mind, which is bewildered by the Vedic texts,
stands firm and steady in the Self, then you shall attain
yoga.

j id: .

g mewwwmmwso description of the man of mﬁ.m&mﬂ Emaonw
who is merged in concentration (samadhi), O Keshava?
How does the man of steady wisdom speak, how does he
sit, how does he walk?
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55 The Blessed Lord said:
When a man completely abandons all the desires of the
heart, O Partha, and is satisfied in the Self by the Self
alone, then he is called a man of steady wisdom.

56 He &&o,ﬁ mind is untroubled by grief; he who has no
longing for pleasures; he who is free from attachment,
fear and rage; he is called a sage of steady wisdom,

57 He who is not attached to anything, who neither rejoices
nor sorrows when he encounters good or evil, has his
mind firmly set in wisdom.

58 When :.m completely withdraws the senses from the
mwmmo-o_aon”m, Just as a tortoise draws in its limbs, then
his mind is firmly fixed.

59 The objects of the senses disappear from the one who
abstains from food, but the taste for them remains. But

even the taste disappears from the one who has seen the
Supreme.

60 The churning and restless senses, O son of Kunti, violent-

ly carry away the mind of even a wise man striving
toward perfection.

61 E.mﬁnm. ?.o.um? them all under control, he should sit
disciplined in yoga, focused on Me. He whose senses are
under control has a steady mind.

62 When a man broods over the sense objects, attachment to

them arises. From attachment arises desire, and desire
breeds anger.

Chapter Two 43

63 From anger comes delusion of mind, and from delusion,
the loss of memory; from loss of memory, the destruction
of discrimination;” and from the destruction of dis-
crimination, the man perishes.

64 But a man of self-control, who moves in the world of the
senses with his senses restrained, is free from attraction
and aversion and thereby attains serenity of mind.

65 Through that serenity comes the cessation of all his
sorrows. The intelligence of such a man of serene mind is
soon grounded in peace.

66 There is no wisdom nor power of contemplation for the
uncontrolled mind. Without contemplation, there is no
peace; and without peace, how can there be happiness?

67 When the mind yields to the roving senses, it carries away
one’s discrimination just as a storm carries away a ship on
the waters.

68 Therefore, O mighty-armed one, he whose senses are
completely withdrawn from their objects has his wisdom
firmly grounded.

69 In that which is night to all beings, the man of self-
discipline is awake; that which is day to all other beings is
night for the sage who sees.

70 No one who longs for desires attains peace but rather he
into whom all desires merge like waters into the ocean,
which ever being filled yet remains unmoved.
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71 The man who abandons all desires and acts free from lust,

indifferent to possessions and without egotism, attains
peace. :

72 This is the divine state, O Partha. Having attained it, one
is no longer bewildered. Fixed in it, even at the hour of
death, one attains liberation in Brahman.

1

4

Chapter Three

THE YOGA .
OF
ACTION

Arjuna said:

If you hold, O Janardana, that knowledge is superior to
action, why then do you urge me, O Keshava, to do this
violent deed?'

With these apparently perplexing words, You seem to
confuse my understanding. Therefore, tell me definitely
the one way by which 1 can reach the Supreme Good.

The Blessed Lord said:

O sinless one, since the beginning, a twofold way has
been taught by Me in this world; the path of knowledge
for the contemplative and that of works for men of
action.’

Not by abstention from works does a man attain freedom
from action; nor by mere renunciation (of works) alone
does he rise to perfection.



The Bhagavad Gita: Key words and ideas

Part of the Mahabharata

Five Pandavas: Yudhisthira (Dharma), Bhima (Vayu), Arjuna (Indra), Sahadeva &
Nakula (Twin-headed Asvin God)

100 Sons of Dhrtarastra, led by Duryodhana

Cousin of both sets of cousins: Krishna, who reveals himself to be an avatara

Karma Yoga: act without being attached to the fruits of action

Jnana Yoga: profound knowledge of distinction between change and the
changeless

Bhakti Yoga: surrender of ego to a form of the divinity

Purusa or Atman (changeless) and Prakrii (change)

Three Gunas: Sattva (illuminative), Rajas (passionate), Tamas (lethargic)

Chapter Six: The Yoga of Meditation

The Blessed One said:

1. One who performs ritual action which ought to be done without seeking its
fruits is a true renouncer and Yogi, not the one who fails to light the sacred fire
and fails to perform the ritual acts.

2. Know that Yoga is called renunciation, O Pandava,

for no one becomes a Yogi without renouncing desires.

3. For the sage who seeks to attain Yoga, work is said to be the means.

When one has attained Yoga, peace is said to be the means.

4. When a person is attached to neither the sense objects nor to works,

and when one has renounced all the desires of the heart,

then one is said to have attained Yoga.

5. Let a person raise up oneself by the Self, not degrade oneself.

The Self alone is the friend of the self

and the Self alone is the enemy of the self.

8. The self is the friend of the Self for one who has

conqguered the self by the Self;

but for one who is not self-conquered, the self is hostile like an enemy.

7. One who is self-conquered is peaceful, absorbed in the Supreme Self,

ever steadfast in héat and cold, pleasure and pain, honor and dishonor.

8. One who is content with wisdom and knowledge, firm and self-poised,

has mastered the senses, to whom a lump of clay, a stone, or a piece of gold
are alike, is called a steadfast Yogi of true discipline.

9. One excels among people who has equal regard for friends, companions,
enemies, the impartial, the malicious, relatives, saints, and sinners.

10. Let the Yogi at all times strive to concentrate the mind on the Supreme Self,
remaining alone in solitude, self-controlled, free from desires and possessions.
11. Establishing a firm seat in a clean place that is neither too high nor too low,
covered with sacred grass, a deerskin, and a cloth, one over the other;

12. Sitting there, concentrating the mind on a single object, controlling thought
and the activity of the senses, practice Yoga for seif-purification.

13. 8itting still, holding the body, head, and neck erect,

firmly and steadily gazing at the tip of the nose, without looking anywhere else,




14, Serene and fearless, faithful to the vow of celibacy, in control of the mind,
let such a one sit harmonized with thoughts fixed on Me and devoted to Me.
15. Thus continually self-disciplined, with mind and emotions well-controlled,
the Yogi attains to the supreme peace and joy abiding in Me, up to Nirvana.
16. Yoga is not possible for one who eats toco much, O Arjuna,

or one who refrains from eating altogether.

Nor is it for one who sleeps too much or too little.

17. For the person temperate in food and play,

who is disciplined in the performance of actions,

whose sleep and waking are regulated, Yoga dispels all sorrow (duhkha).

18. When the person of restrained mind is absorbed in the Self alone,

free from the craving for desires, that person is said to be disciplined in Yoga.
18. Just as a lamp in a windless place does not flicker, similarly does the Yogi
of controlled mind practice concentration on the Self.

20. Where thought enters into silence, stilled by the practice of concentration,
one sees the Self through the self and is satisfied in the self.

21. When one experiences that supreme happiness, which is perceived by the
intefligence (buddhi} and transcends the senses, when once established in that,
one does not depart from the truth,

22, Having attained this, one regards no other gain as greater;

one is not shaken even by profound sorrow.

23. Let Yoga be known as the dissolution from the union with sorrow.

This Yoga should be practiced with firm determination and indomitable heart.
24, Giving up without exception all longings born of seifish will

and completely taming the unruly senses with the mind,

25. let one gain tranquility little by little. With a firm grip on reason

and the mind abiding in the Self, think of nothing else.

26. No matter what causes the wavering and unstable mind to wander,
restrain it and bring it under the control of the Self alone.

27. Supreme bliss comes to the Yogi who mind is peacefui,

whose passions are calmed, free from sin, who has become one with Brahman.
28. Freed from all sins, the Yogi who steadfastly practices self-discipline
joyfully experiences the infinitely blissful touch of Brahman.

29. One whose self is disciplined by Yoga sees the Self present in all beings
and all beings present in the Self; one sees the same self everywhere.

30. For one who sees Me everywhere and sees everything in Me,

| am not lost to that person, and that one is not lost to Me.

31. The Yogi who is established in oneness worships Me as abiding in all beings:
that Yogi dwells in Me, of whatever lifestyle.

32. The one who sees oneness everywhere, both in joy and sorrow,

who sees all as the image of one’s own self,

that one | deem to be the Supreme Yogi, O Arjuna.

33. Arjuna said: O Madhusudana,

you have declared this Yoga to be characterized by equanimity of mind.

But | see no stable foundation for it because of the restlessness of the mind,




34. for the mind indeed Is restless, O Krishna. It is turbulent, strong, obstinate.
Restraining it is as difficult, | think, as restraining the wind.

35. The Blessed One said:

The fickle mind is no doubt restless and difficult to control, O might Arjuna,
but by constant practice and detachment from worldly objects,

it can be restrained, O son of Kunti,

36. | agree that Yoga is hard to attain for one whose self is uncontrolled;
however, it can be attained through proper means

by the one who strives with seif-control.

37. Arjuna said:

If one is endowed with complete faith but is unable to exert self-control,

if the mind has wandered away from Yoga, O Krishna, what direction should one
take, having failed to attain perfection in Yoga?

38. Does one not perish like a dispersing cloud,

having fallen from both worlds (here and hereafter), unsteady and bewildered
in the path of Brahman, O might Krishna?

39. Completely wipe out this doubt of mine, O Krishna,

for no one but Yoga can solve such a doubt.

40. The Blessed One said:

O Partha, neither here on earth nor in heaven is there any destruction,

for no one who does good, dear friend, ends up in grief.

41. Having reached the worlds of the righteous

and having lived there for a number of years,

the person who has fallen away from Yoga is born

into the home of the holy and prosperous,

42. or indeed may be born into a family of wise Yogis,

for such a birth is very difficult to attain in this world.

43. There one regains the knowledge acquired in one’s previous life

and strives even harder for perfection, O son of the Kurus.

44, Even against one’s own will,

one is carried on irresistibly by one’s former effort.

Even one who merely wishes to know of Yoga

rises beyond those who perform Vedic rites.

45. But the Yogi who strenuously strives is completed cleansed

of all sins, thereby becoming perfect through many births,

reaching the ultimate goal.

46. The Yogi is deemed to be greater than the ascetic,

greater than the person of knowledge, and greater than one does ritual action.
Therefore, O Arjuna, become a Yogi.

47. And of all Yogis, the one worships Me full faith,with inner seif abiding in Me,
that one | hold to be the most devoted to me in Yoga.

Adapted from the translation by B. Srinivasa Murthy, Long Beach Publications, 1985.

Christopher Key Chapple, cchapple@Imu.edu
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this . . . .
s SMMMM—..ESOE imposing n&«&& presuppositions on the text, we thus b
go ignorance who is enjoying prakyti another bill h s enjoped
ﬁaﬁ in. wwﬁ past but has now ceased to do.so, and Hara, Ernwmﬂomn «Mswbrwm eeyed
Hm. : MM, wM_, MWBBE@.. the use of the female form mﬁazw EH.OEW%M_.: Ea.bm% Gitd.
- A0 1.5, Vacaspatl speaks fondly of the sattvic yogi’s ability to dream of Shiva.

YOGA AND THE GITA: 16VARA-PRANIDHANA AND BHAKTI

Christopher Key Chapple

theistic foundation in classical Sarnkhya, includes a series of state-
ments that discuss the nature of “the Lord” or Iivara. Surendranath
Dasgupta notes that “of all the points of difference between Yoga and
Sarhkhya the admission of Tovara . . . [is] the most important . . . In the
Yoga Sitra, Patafijali outlines practices within his vmmmmmnm.os.qwﬁa.
pranidhana that are also known within Bhakt Yoga, including the recita-
fion of mantra. This study will analyze the Yoga Sifra passages on Tévara in
light of the Bhagavad Gitd's discussion of Bhakd Yoga, which begins in
chapter seven, culminates in chapter eleven, and is further explained in
chapter welve. By juxtaposing the technical theory of Tévara witks thve mrarra-
tive explication of divinity or avatarain the Bhagavad Gita, comparisons and
contrasts will arise between the Raja Yoga of Patafijali and the Bhakiti Yoga™
of the Bhagavad Gud.

Tévara finds mention in three places in the Yoga Siire. The first includes a
fulll: segrnent of the first book of the text, the Samdadhi Pada, which: will be
discussed more fully below. The second wo mentions are much briefer,
and occur in the second book, the Sddhana Pade. These passages place
Tivara-pranidhana in the list of three-fold Kriya Yoga (I:1) and in eightfold
Asianga Yoga (I1:32, 45). “Dedication (o Tévara,” according (o Patafijali,
results in the perfection of samadhi- (samadhi-siddhay. For hermeneutical-
purposes, I will propose later in this essay that samadhi be understood as an
epiphany, 2 moment of being overwhelmed with deeply spiritual feelings. .
When Arjuna moves into his full encounter with Krishna’s true identity, his
stale of awe and amazement could be seen as akin to Pataiijali’s description

Hﬁ;o classical Yoga tradition of Patafijali, generally known for its non-
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of samadhi, seeing things (in this case Krishna) in light of their true nature
(svarapa).

Kvara in the Samédhi Pida

The Yoga m&é divides into a series of themed passages or pericopes. One
mum Smmn penicopes, the discussion of Astanga Yoga, extends over two books
E.oEQSm. the final passages of the Sadhana Pida and the first section of Sm
Vibkaiti Pada: The Semiadhi Pada pericope on the nature of Tovarg spans
twelve verses, marked by the inclusion of the conjunctive particle v which
serves to book-end cach section. The discussion of livara comprises one of
the most extensive discourses within the text, and hence indicates the im-
portance Patafijali gave Lo this particular topic. This segment of the text
defimes ISvars, designates how to-develop-a practice of nwwg.mbw lists benwe-
fits that accrue from this practice, itemizes obstacles that can wm removed
and mﬁ.gmnm one to conduct one’s activiies within the world in such a Swuw
that will imitate godly behavior. This last aspect often finds treatment sepa-
Mmﬁ from the discussion of Isvara. However, because the separating word v

oes not appear until the 34th sifra, this concept will odl xy i
Joes ot MMMmEv il e ; this coneept will be explored. in light

The pericope on Tévara is translated as follows:

23. Or from dedication to Iévara.
m% Iévara is a distinet, puruse untouched by affliciions, actions, fruitions,
or their residue.
25. Therce the seed of omniscience is unsurpassed.
26, Due to its v.ﬁnm unlimited by time, itis the teacher of the prior ones,
27. Its.expréssion is prapava {Om).
28. Navo.amou of it and realization of its purpose [should be made].
m@.ﬂém inward-consciousness is attained and obstacles do not arise.
30: These obstacles, distractions of the mind are: sickness, dullness
&cc@r carelessness, laziness, sense addiction, false view, non-attainment,
and instability.
) 31. A dissatisfied, despairing body and unsteady inhalation and exha-
lation accompany the distractions.
32. For the purpose of counteracting them, there is the pract
Muarkudiont 3 T , ¢ is the practice of one
. 33. Qm.&mnmnmo: of the mind [results] from the cultivation of friend-
.:.m,:umu compassion _.&m_u?ﬁnmm. and equarnimity in conditions of pleasure,
dissatisfaction, merit, and absence of merit, respectively.?
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This passage evinces a scrics of themes and ideas that stake very specific
claims regarding the definition of a personalized divine in Indian tradition.
This seeton of text follows an extended discassion of the two- means for
achicving restraint (nérodha), practice (abhydsa) and dispassion (vairdgya).
The accomplishment of these two keys to the goal of Yoga manifests in
three ways: those who earnestly and with vigor {sariega) pursue the path of
Yoga, those who take a more moderate (madhyd) approach, and those who .
casily fall: back into- the ignorant patterns of behavior (praknilayay. Ded-
ication to the Lord is presented as the first alternative to this two-fold prac-
tice, followed by a list of several other options.

The term “dedication” (pranidhdna), based on the Sanskrit root dha,
which means “to place,” evokes images of placing offerings in front of
the object of one’s affection or devotion. These could be any sort of
offering, real or virtual, from the traditional flowers and fruit of pikjd
sacrifices to offerings of prayer and chant, and also to offerings to abide
by particular vows in honor of one’s chosen deity. However, Tévara in
whatever chosen form (isjadevala, 11:44), is not capable of any recipro-
cal zetion. The definition of Kvara specifies that this Lord: does not pér~
form any action or hold the results or residue of former action. As artic-
ulated by the anthropologist Alan Babb, this creates a paradox, or a
somewhat interesting theological dilemma. If people make offerings to
a deity who does not care about the donors and from whom the donors
can expect no benefit, why would anyonc bother to perform acts of
dedication {pranidhana)??

Tvara as portrayed in the Yoga Sitra functons in a manner similar to how
a Tirthankara functions in the Jain tadition: as an exemplar and model,
but not a reciprocator. The worshiper cannot expect any reward or benefit
from worshipping this ideal and must operate from a place of no expecta-
tions, a place of dispassion {veirgigyd). Whitney Kelling has suggested thal
the function of such forms of worship is for the culdvation within -oneself of
the qualities manifested by the deity. In the case of Patafijali, the qualities
are ﬂcmmmna as having no P:mmn.mm_ of not bearing “afflictions, actions,
fruitions, or their residue” (1:24). By imitating the absence of all fettering
karmas, one refashions oneself in the model of the perfected being or sid-
dha. As we will see, the Gitg provides narrative descriptions-of such an indi-
vidual and, true to the thisworldly theology of the Mahabhdrata, suggests
that this can benefit life within the world. One remains detached while
engaged in daily activities.
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.H,Hm brings us to Patafijali’s discussion of omniscience (servajfia), the
function of time, and the role of the teacher as defined by Palaiijali.
‘Omaniscienice in this philosophy involves a total ubsence of karma. In the
most elevated state, the Lord observes all activities past, present, and future
vommﬁa that person has never been attached to karma. The aspirant, in
mE.Bmom of Iévara, has chosen to disassociate himself or herself from the
various Eomnm {gund) of aclivities. The impetus to commit further action

s been diminished by acknowledging the «xdstence of a being -or beings
who have never fallen under the spell of desire, attachment, birth, death,
and rebirth. Because this ideal person has never fallen into a time-delineat,
m&.mqnma of karmic action, this person never can be touched by time or
assigned a designated place within an historical sequence. All persons who
seek to escape the spell of karma ‘torn to this paradigm of perfection,

defined here as never having been trapped. Regardless of how one might

conceptualize such an ideal, the timeless and qualityfree nature of such a
person will override all considerations. Hence, H.vmﬁmmd.mm regards Isvara, as a
nosnwvms& calegory, (o be the paradigm for all spiritual atiainment
Patafijali allows all persons seeking ‘ranscendence to share in 3 common
Em%oa..a that defies specific naming, defies taking on any specific qualides
or @nﬂ@bmno:m. Whether one is a Jain or a Buddhist or a Vaishnava or
Shaiva or even a Christian, the process of re-fashioning oneself in light of
the chosen deity would be similar. One aspires to be freed from all affects
and effects of karma.

"The transcendent structure in the “person” of Tvara provides a theologi-
cal @m.m.am for doing Yoga. Pataiijali-then discusses specific two practces for
enacting this theology and lists their benefits: recitation of mantra, which
H,nmﬂa in the removal of obstacles, and the adoption of an active interactive
nmﬁm& observance, which results in the desired state of being nonplussed
or dispassionate in one’s dealings with other people.

Meantra practice for Patafijali, keeping true. to his stance of ecumenism
and/or 2 commitment not to advance any one particular theological agen-
da, describes a single syllable associated with Jévara. He does not name this
m.v&mﬁp but refers to it as the pranava, which translates as a sound or exulta-
tion issued forth. The commentarial tradition agrees (hat (his refers (o the
utterance of “om” bat in fact it could refer to-may sjHable that for the prac-
ttoner evokes the non-qualities or transcendent nature of Tévara. Patanjali
specifies that this syllable should be repeated and that one should actively
cultivate an appreciation of how this syllable symbolizes transcendence and

Ivaropranidhina and Bhakti 33

inspires the aspirant to move toward the state of dispassion and omni-
science. Chanting (akes many forms, both privale and public, in the lived
tradition, from initiation: into-z private mantra to- large public worship
events, where people gather to chant and sing the names of particular

 deities, generally for extended periods of time. This results in a state of

purification, generally accompanied with bliss, repose, and removal from
the concemns of karmic existence. As a daily practice, mantra falls within
the category of abhydse; to-be “frmiy sitwated” and: “carcfully attended: to-
for a long time without interruption” (I:14). Through repeated return to
the equipoise created by recitation of mantra, one creates a spiritual habit
that helps counteract negative tendendies.

When one gains fluency in the practice of mantra, one’s awareness (urns
irward and various debilities disappedr. These obstacles, virtually ol of whicks
Arjuna exhibits in the first chapter of the Gid, include physical illness, lack
of resilience, “doubt, carelessness, laziness, sense addiction, false view, non-
attainment of a stage, and instability” (I:30) as well as a pained body and
uneven breath. The benefits of overcoming states of physical and mental
ills car be seen in the wholesomeness-of their opposites: wellbeing, bright-
ness, certainty, vigilance, enthusiasm, selfassuredness, clear thinking, groun-
dedness, stability, health, and evenness of breath. As we will see, by the ¢cnd
of the Gitd, Arjuna announces that he can move forward, having absorbed
and embodied the teachings of Krishna. He has overcome his obstacles
and attained a place of srength.

The last practice within the series of passages on the pature of Ivara
advocates the adoption of ethical practices that one might adopt in.-erder
to replicate the way in which an omniscient being might behave in the
hypothetical sitzation of being engaged within worldly activity. This speaks
to the need for comportment, the need to carry oneself in the world as if
one were zloof from the weight of karmic attachinent. Perhaps similar 10
the Greek and Roman philosophy-of stoicisp, this provides a bluepririt for
maximizing life without falling prey to addiction or petty judgmental think-
ing. This practice will help Arjuna to release his attachment to the named
specificity of the family and friends he must face in batde.

This practice begins by loosely grouping all buman beings into four cate-
gories: The first (sukha) refers o people who enjoy pleasure within the
world and move through the world with ease. The second {(duhkha) in-
cludes people who experience repeated dissatisfaction and suffering. The
third (punya) speaks of virtuous people who behave in accordance with
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scriptural teachings and righteousness (dharma). The fourth category refers
lo the evil ones (apunya) who violate basic principles of human dignity and
?55 themselves and other peopleas a result. In order to cultivate peace-of
mind within oneself, the Yoga Siitra advises that one develop friendliness
toward those people for whom life is easy, to develop compassion (not dis-
dain) for those who suffer within the world, to regard the virtuous with
gladness, and (o apply equanimity or indifference in (he face of evil, rather
than crusading vehemently for its elimination. ‘Psychologically, this {ast pre-
cept seems to bear similarity to Japan’s Samurai cthic, wherein a warrior
must act from a place of clarity and not hatred in battle.

The benefit of this fourfold practice can be found in the emergence of a
clear mind (cilla prasada), which, aswe will see, Arjuna in fact adopts before
entering battle. By offering an assessment of four pemsonality types and by
suggesting strategies for auspicious interactions in each of the four arerias
WNSE,mh has suggested the ways in which one can model one’s own v&‘mﬁ”
ior in the world according to what one might imagine would be done if
Isvara were (o enter into the worldly domain, This same strategy is called
the Brahma Vihara in early Buddhism, and Richard Gombrich claims that
this signals the way of the arhats, that is, describes the approach to life taken
by those students of the Buddha who attained enlightenment.5

In summary, dedication to lévara in the Yoga Sttra provides a non-parti-
san theological definition of the spiritual ideal being who never becomes
muddied by karma. This personification, regardless of whatever provisional
name one might use, knows all things and serves as the exemplar for all
spiritual behavior. Through recitation. of the name that betokens this state
of being, one conquers an array of obstacles, both mental and physical.
Through adopting the ethical and psychological stance that would logically
be manifested by a divine being, one can move through the world, mixing

with all sorts of people, without being trapped into jealousy, hatred ;
gwémuﬁggggm. J usy, s @devﬁ

Erishna and Arjuna

H.,wn Bhagavad Gitd presents a model for spiritual discernment that can be
Sm.sm& as a case example of the theory of Iévara as found in the Yoga Siitra.
Krishna ?ﬁaacbvmmmh wvatéraor crmssary of Vishro: Although: he: appears
as an ordinary relative of the Kuru clan, the Mahabhdrata hints of his divine
stature at various places, including when the Pindavas humiliate their
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cousins in Indraprastha and when Draupadi successfully appeals to Krishna
to prevent herself from being disrobed. However, it is not undl the Gud

thizt Arjuna-comesto a fall realizaton of Krishna's statws as an evatdn.

Krishna and Arjuna exist in spiritual symbiosis. Arjuna personifies the
state of physical, mental, and spiritual suffering, In the first chapter of the
Gitz he demonstrates nearly all the symptoms of a person riddled with
obstacles of the sorl mentioned in the Yoga Sitre: sickness, doubt, false

-view, and -overall instability and malaise. Krishna holds forth tv Arjona the

spiritual ideal. both in his own person and in his descriptions of the accom-
plished Yogi or Siddha. Through his encounter with Krishna, Arjuna gains
release from his hesitancy and readily enters the battle, which, as noted by
Mahatma Gandhi, provides a metaphor for life and action in the world.®
The-unfolding of this relationship in mamyways mirrors the progression of
the Isvara practice as found in the Yoga Sitra.

To begin, Arjuna presents the worst possible state of the human condi-
tion. Those family members and friends to whom he should feel loyalty
have betrayed him. Led by his cousin Duryodhana, they have tried to kill
him, his brothers, and his-wife. They successfully banished Arjura, his foar
brothers, and their wifc for thirteen years, and have scorned their pleas for
peace and recondliation. Even Krishna has failed in his attempts to negoti-
ate a settlement. As a result, Arjuna collapses under the weight of this
karmic burden. Arjuna proclaims “My limbs become weak, my mouth drics
up, my body trembiles” {(BG 1:29).7 As in the list of obstacles in the Yoga
Satra, he falls into sickness and dullness. He is filled with doubt about

" entering inte battle, stating. that “It would be better for me if Dhrtarastra’s.

sons would slay me, weapons in hand, unarmed and unresisting” (1:46). He
claims that his “mind is reeling” and, as I have explained elsewhere, enters
on a long discourse about the ills of war that makes no sense® His “false
view” ignores (he slights and insults and assassination atlerpts that he and
his brothers and-wife have suffered-at the hands.of the sons of Dhrtardstra.
He is clinging to the sentimental notion that his family members inherendy
merit protection, when in fact they have betrayed him repeatedly. As a
result, he has no grounding, no stability, and falls into despair. He cries out
to Krishna, “My inmost being is stricken by this flaw of pity . . . my mind is
confuscd about dbarma. . . T do not see what would-take from me this.grief
which dries up my senses” (IL:7-8).

Arjuna begs Krishna to relieve him. of his distress, to help him find firm
ground upon which to stand. During chapters two through six of the Gitd,
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Krishna instructs Arjuna in a straightforward manner about two styles of
Yoga: Jiidna and Karma. He reminds Krishna that the soul is imperishable
that the comstructed phenomena of the-workd: constarrtly-shift, and. that EM
. um.n% to sce the difference between the two in order to achieve peace of
mind. He also tells him to act without attachment to the fruits of his action
to .Qo his appointed dharma out of a sense of duty not from place of nmow
driven agency. These Leachings, distilled from the vast raditions of the
ﬂwmﬁmmma& Saitkhya, Vedanta; and Yoga, help remird. Agjiina of his place
within society and the importance of cach individual in contributing to the
smooth operation of the world. Beginning in chapter seven, Krishna intro-
duces a twist into an otherwise predictable series of philosophical lessons:
He pronounces divinity within himself and shows that divine

ATjun

€ nalure Lo

Krishna as I$vara in the Bhagavad Gita

The concepts of avatira and Tévara carry somewhat Incommensurate
meanings. An gvatdra manifests divinity within the world. Krishna states
that “whenever there i a decrease in dharma and 2 rise in adharma,’
then I m.aba forth myself. For the protection of the good and Em.
destruction of .evil, for the purpose of the establishment of dharma.
am born from age to age” (IV:7-8). God takes birth in the form of an
avatdra for the purpose of re-establishing order within the world, This
noz.nw&n_..m the definition of Tsvara in the Yoga Siitra who never becomes
sullied with the messy business of karma. However, a structural relation-
mEWMmWMun found between these two visions.
shna presents a description of the paradigmatic Yopi. When Ari

asks him “What is the mark of the man oﬂ mgmuswmaoawm.gm&. HM.MWM
describes a person who is freed from all karma: | .

‘He whosemind isnot troubled n the midst of SOITOWS,
Is free from desire in the midst of pleasures,

From whom passion, fear, and anger have departed,
He is said to be a sage of steady-wisdom (I1:56).

E.HS the sage practicing the Brahuma Vibira, the Yogi dwells within the
midst of various forms of activity but without attachment. Erishna states
that one needs to hold oneself in a state of equipoise, and that “the objects
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of sense recede from the embodied one who abstains from feeding on
them” (II:59). For such an individual, the intelligence (buddhi) becomes
firrnly established (fratighiia). The idea bebavior of the accomplished Yogt
imitates Iévara in that both transcend entrenchment within the realm of
sensory change. _

Krishna begins In earnest to announce his divine status in chapter seven
of the Giza. His self-description, as we will see, clearly exceeds the tighuly cir-

" cumiscribéd and: terse defimition of Kvary in: the Yoga Sitra as- ommiscient,

not limited by tme or karma, and the primal teacher. However, some func-
tional and structural similarities between the two may be discerned, as well
as some profound differences.

Avaidgre heology differs rather remarkably from Vedantic panentheism
and SarhkhyaYoga dualism. In Vedant, all beings and manifestatons take
part in the saguna form of absolute reality. Each particular being serves as
potential reminder and key to a connection with the underlying silent, ue,
unmanifest (nirgunad) nature of the universe. Though things appear in their
muldplicity, unity in non-dual consciousness underlies all things. For Sim-
khya and Yoga, the realm of chunge and manifestation: (prakrid) carmies on
under the gaze of an aloof, uninvolved, inactive witness consciousness {éit-
Sakti or frerusa). Tévara fits within this latter systern as the imagined, ideal-
ized inspiration to move onesclf into the mode of wimess consciousness.

Krishna, as avatdra, espouses theologies of both aloofness and involve-
ment An qualire symbolizes the universal consciousness in that this person
wimesses all occasions from outside 2 ime-bound perspective. At the same
‘ime an evatdra proclaims ownership -of the realm of change, named by
Krishna as his “lower prokrti™ earth, water, fire, air, ether, mind, under-
standing, and the sense of I (VIT:4). In the Sarnkhya system, these aspects of
reality would be considered inert and nonsentient; for Krishna, they com-
prise active aspects of his very being. For Krishna, the things of the universe
are none other than himself, “like jewels on a sging™-(VIL7). He-celebrates
not only the clements, but the sensory connection between the body and
the elements, announcing himself to be the “taste in the waters, the radi-
ance In the sun and moon, the pleasant fragrance in earth, the glowing
brightness in fire” (VII:89). He proclaims ownership of ritual and of the
Vedic text, staging “Tam the father of thisworld, the mother, the supporter,

the grandsire” (IX:17). Referring to the Vedic and post-Vedic pantheon,
Krishna proclaims identity with the Adityas, the Maruts, Siva, the protector
gods, the gods of plenty, as well as with the sages, great trees, and men who
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achieved perfection. He also claims to be the best of weapons, of snakes
and serpents, of purifiers, of letters, of verses and meters, and of death
{IX:21-37).
Krishna reveals his ulimate divine form as time itself to Axjuna in the
cleventh chapter, where the narrative perspective changes. Instead of Ls-
tening to Krishna describe himself, the text shifts to the voice of Arjuna,
who narrates his witnessing of Krishna's power and divinity. Arjuna, who
previvusly had been so-adverse to ‘the noton of killing his kith and kin,

- now sees them all being destroyed in the mouth of time, the mouths of
Krishna: ‘Just as moths with great speed enter into the flaming fire and per-
ish there, so also these creatures with great speed enter your mouths to
meet destruction” (X1:29). He goes on Lo affirm Krishna's earlier self-decla-
rations, stating “You are the first-of gods . . . the knower and what is to be
known” (XI:38). This vision inspires awe and fear within Arjuna, who begs
Krishna to return 1o his “two-armed” form, after which the dialogue contin-
ues in a more earthly vein,
In the revelation of Krishna as a divine being, direct references are made
to aspects of Krishna that relate to the Yoga Sitra description -of Tsvara.
Krishna suggests that one practice the recitation of mantra, a central facet
of the later Krishna devotonal movement. In the Gig, instead of suggest-
ing the traditional Hare Krishna mantra, Krishna states:

Hewho-utters Om, which s Brahmaun,
Meditates on me as he goes forth and abandons his body,
He reaches the highest goal (VII:13).

The connection between Krishna, Brahman, and Om differs from the
more lechnical correlation between ISvara and non-association with all
forms of karma in the Yogu Siatra. The Gitd cosmicizes Om; the Yoga Sitra
exhibits a much more restrained metaphysical approach in explaining the
nature and purpose of the recitation of Om. In the Gitg, one uses Om as a
bridge to totality (Brahman) and the worship of a specific deity form (Krish-
na). In the Yoga Stitra, Om cultivates inward consciousness and removes 2
hiost-of karmic ©bstacles. The ‘Gitg emphasizes an -omate theological con-
nection: the Yoge Sitra emphasizes practical benefits.

Another aspect of the Gitd in light of the Yoga system can be found in its
artculation of witnessing, of employing the gaze, both in terms of how one
enters into the witness consciousness and how Arjuna witesses and gazes
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upon Krishna as the manifestation of divinity. Krishna proclaims ‘T am the
wilness . . . the final sheller, abode, and friend” (IX:18). This passage seems
to'allide to the final goal and perhaps-even the content of the final verse of
Patafijali’s Yoga Stfra: “The retumn to the origin of the modes (gunas), emp-
tied of their own purpose for consciousness (purusa), the steadfasmess in
own form, and the power of higher awareness (citSakti, the wimess)” (¥S
[V:34), By gazing upon Krishna in his divine visage, Arjuna autains a mile-
stone upon the spiritual path. Time & suspended during this moment of
epiphany. Arjuna gains the distance from his situation sufficient to think
differenty about his predicament and eventually recover his resolve.
Without the shock of wimessing this profound vision, Arjuna probably
would not have been able Lo contnue. Like a Yogi who “sees the self abid-
ing in every being and sees every being in the self” (BG VE29), Arjuna no
longer sces isolated bits of players within time but recognizes a continuity
between beings within the body of Krishna. He meets the description of
one for whorn “gold, a stone, 2 clod of carth are the same” (VI:8).

To relate the revelatory moment in chapter eleven of the Gild o the Yoge
Sitra, § would Jike to suggest that we focus on the experience -of Arjuna
rather than on the descriptions of Krishna’s divinity in Chapter Eleven.
The function of this epiphany is not for the benefit of Erishna but for the
change of heart that occurs within Arjuna. Patafijali defines samddhi as the
collapse of distinctions between grasper, grasping, and grasped, wherein
the person or witness becomes like a dear jewel (Y5 1:41). All separation
between subject and object disappears. In the Samkhya Karikd this moment
happens when the dancer prakti realizes she is-being watched and runs-
away in embarrassment For Arjuna, the epiphany of sceing the true nature
of Krishna results in a similar form of embarrassment. MHe begs Krishna for
forgiveness for “whatever was said in rashness or negligence or affection”
{¥1:41). After this encounter, Arjuna becomes newly receptive Lo listen o

. Keishoo's teachings of Jiiana Yoga and Karma Yoga and eventually finds

himself “standing firmly, with doubt dispelled” (XVIII:73). The journcy of
the Gitd from despair to knowledge and vision leads to a rebuilt Arjuna,
now capable of continuing with his duty.

Bhakti Yoga and févara-pranidhina

In the twelfth chapter of the Bhagavad Gita, Krishna explains the nature
of those who have devoted themselves to his worship. He begins with an
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acknowledgment of the possibility of entering into states of worship

that do not required a fixed object, or an object that has no qualities

like: [ovara in. the Yoga Siitra: u

Those who Me.oﬂwE@ the imperishable and undefinable
The gagumnmﬁo&, the omnipresent, and _E%F_S_u_n.
The immovable, the unchanging, the constant, .
‘Who restrain. all their senses, are m..,.n:.Smb&n&.

Who delight in the welfare of every being, "

They also obtain me (XII:3-4).

This description echoes and perhaps reflects § idha i
cope o.m Eﬁ Yoga Sitra, which states EMP the goal %ﬂ%ﬁ:ﬂ”ﬂﬁmﬂﬂ w%nm
by afflictions, actions; fruitions, or their residue” and “anlimited b .Mﬁn "
(¥S I:24, 26). The description of being free from karma and be osvw EM
noﬁ.mm.ﬁon&m to the array of adjectives used by Krishna to QQQMWAW the i .
mnﬁmggw. Krishna refers to those who follow this form of worshi mmmw:?.
ing w@gﬁg 5@, senses and gained the slate of being QQ?BEM& mww.
5@..?@&&5«9@%@%5@&0&&@ i the Yoge Sitre: These acco: FM
Soba.nnwiﬁ in mﬁ.w overturning of obstacles and, in the case of the OMM mHmn”
WMEHMMH delight in H.Wm welfare of every being,” similar to the adoption of
MH. : gmmm,. compassion, ﬁmﬁwﬁnmmy and equanimity in the Yoga Sitra.
- rishna goes on (o praise the specific benefits of worshipping himself as
MM%.WMF mmgﬂwﬁmwﬁmm he delivers those who- worship- hira: “from EM
can of death and rebirth” (XII:7). F
themselves to either the moaﬂmnmm Mw EMM«@MOMMSAMWMM&WMMW”MM% MMMMHG
Womw. He restates gﬁﬁm qualities common to all doers of Yoga .Sas&bm
earlessness, equanimity, and non-parliality. The chapter ends fw% a mEFM

Eﬁﬁa&ﬁﬁm&m@.n.;.@.. , a .
(XI1:20). cﬂﬁm?ryvoéageﬂaav.mo.ﬁgc exceedingly dear”

Conclusion

The option to-choose devotion to-any one of & varie y of deities distingui

es the H.HSQc tradition from most ather religions. Mwﬁn MQMM MMNWMHM%_@M
an mx.ﬁymbmﬁon of how this practice works. Metaphysically, the oﬂumnﬁboh.,
one’s devotion must be seen as not becoming involved in “En Sop,.wmq or
karmic realm. Practically, one should repeal maniras in honor of this deity.
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Ethically, one should pattern one’s interactions with other people in imita-
tion of the way an aloof deity, untouched by karma, might behave if
svolved with: the world, This fashioning of the Tvars ideal works well with
systems that posit a clean division between the world of samsara and release
into nirvina, such as Theravada Buddhism and Jainism. Even though their
heroic figures, Shakyamuni Buddha and the Tirthankaras, once lived a
worldly life, they now dwell in a state of eternal liberation, referred to as
@ﬁaﬁ.ém.ﬁa or kevala.

The concept of the quatdra within Hinduism and even the bodhisattva of

Mahayana Buddhism challenge the ideal of Iévara. Both the avatare and
the bodhisattva make a conscious choice to enter into the world and en-
gage the world for the sake of increasing auspiciousness and goodness. By

the definiton put forward by Patafjali, Isvara can never becortie enmeshied
in the operations of karma, and bence could never enter an epic narrative
or hold an historical biography. By this definition, Isvara cannot be equat

ed with the avatdra Krishna nor with the historical personage of Buddha or

Mahavica, Iévara remains aloof, though devolces of {gvara change them-
selves due to-acts of inspiration dedicated. to Isvara. Through mantra prac:

tice they remove karmic obstacles. Through ethical comportment, they
obtain purified minds. The system of dedicating oneself to Isvara empha-
sizes the transformations that take place in the devotee. _

in some ways, the results of livara-pranidhéna and Bhakt Yoga appear to
be the same. Both result in a diminishment of karma and a state of
equipoise. In both traditions, the practitioner moves within the world in 2
state of nonattachment However, whercas {évara does not model or advo-
cate such involvement, the gvatdra in the form of Krishna urges Arjuna to
carty forth his dharma, {0 engage the world. The thisworldly spirituality of
the epic tradition, which celebrates the story and drama of life, stands in
contrast Lo he world-negaling asceticism of classical Yoga, though, as we
have scen, the traditions are closely related and complementary. Though
Tévara might not have a history or a story, both Lords, ascetic and epic,
inspire the devotee on a path of self purification.
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VORANABHIKSU’S YOGA:
A NOTE ON DOCTRINE AND IDENTITY IN LATE MEDIEVAL INDIA

Andrew J. Nicholson

Introduction

e 16th-century northern Indian philosopher Vijianabhiksu has been
— considered a marginal and probiematic figure throughout the past
two centuries of the historiography of Indian philosophy. He was the
author of numerous works in the philosophical traditions of Yoga, Vedanta,
and Sarhkhya, and argued that when understood correctly, all of these
schools constitute a unity free from internal contradicion. The historian
Richard Garbe shares the opinion of many of his colleagues when he writes
that “Vijianabhiksu mixes up many . . . heterogeneous matters, and even
quite effaces the individuality of the several philosophical systerns.™
In particular, it was Vijianabhiksu’s views on the existence and nature of
God that led Garbe to queston his true allegiances. While most modern
commentators have understood the Samkhya system to be atheistic, Vijia-
nabhiksu interpreted the Samkhyasiiira in accord with the Purinic concep-
tion of God: that was widespread in the late medieval period. This also. led
.ésgmcgﬁ to understand the Yoga system in a new Iight. Patafijali’s Yo-
gusiitra teaches that God exists primarily as 2 meditative object, and has no
role to play in the world’s creation or destruction. But Vijiianabhiksu ar-
.mdnv that the union of the Samkhya-Yoga principles of prakrii (nature) and
puruse (sout) requires & third agent. And ke reveals ks Vaishnavae commit-

‘ments when he cites passages from the Purinas to show mymﬁ it is Vishnu

ho joins these two, setting into motion the world’s creation.
‘While taking issue with Vijiiinabhiksu’s theism, Garbe and many others

&ﬁo nonetheless considered his works too important (o be written off
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