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Abstract

We come across a burning controversy among scholars regarding the principal teaching of
the Bhagavadgita. Some scholars think that the principal teaching of the Bhagavadgita is
jhianayoga. All other yogas are just the helping conditions to jfianayoga. Some thinkers
argue that karmayoga occupies the central position in the teaching of the Bhagavadgita and
the other yogas are nothing but the auxiliary factors to the same. Philosophers belonging
to the third group are of the opinion that the supreme position has been given to the
bhaktiyoga in the teaching of the Bhagavadgita. But scholars of the fourth group agree with
none of the three views mentioned. They hold that the principal teaching of the
Bhagavadgita is to establish that the blended path of all the yogas is the best path. I agree
with the fourth view. The principal objective of my article is to refute the first three views
and ultimately to substantiate the fourth one already mentioned. None of the yogas is sub-
ordinate to others. All of the yogas are equally complementary to each other.
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Our present society is running through a number of problems. According to
our sastra the principal reason for these problems is the separation of our practical
life from the spiritual life. Therefore the objective of Bhagavadgita is to make a
bridge in between our practical life and spiritual life (yat karosi yad asnasi yaj
Jjuhosi dadasi yat yat tapasyasi kaunteya tat kurusva madarpanam, Bhagavadgita -
9/27) and thereby to solve all the problems. In fact the picture of our society is
nothing but reflection of the thinking and activities of the people living in it. If the
people living in our society are honest and good then the activities done by them
must be good which turn our society into haven. But if they are dishonest and bad
then their actions must be bad which turn our society into hell. It is only the moral
education that can convert the immoral people into moral ones and ensure
discipline, order and well-being for the whole society. But it is important to note
that moral or religious teaching ensures well-being not for the society alone but it
establishes the well-being for the individual as well. Keeping this in view, Swami
Vivekananda beautifully says that the objective of the teaching of our sastra is
twofold— Atmano moksartham jagat hitaya ca. It ensures the moksa or liberation

for the individual and establishes the well-being for the whole society. We come
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across the same view when we go through verse no 20 of the 3™ chapter of the
Bhagavadgita.! But the question is how does our Sastra do the same? In reply to
this question it can be said that our sastra for doing the same proposes for three
principal margas or yogas— karma yoga, jiana yoga and bhakti yoga.

Bhagavadgita also suggests these three margas.

We come across a burning controversy among the scholars regarding the
principal teaching of the Bhagavadgita. According to Hindu religion in general
each and every yoga is competent to lead one to the state of moksa. The goal is one
that is the moksa and we can reach to that goal following different margas. Different
margas are something like the different rivers which took their birth from different
places and run through different arias and ultimately meet to one and the same
ocean. Likewise different margas take their journey from different states and run
as their own way but ultimately reach to one and the same goal i.e. the attainment
of moksa. The different distinguished commentators of the Bhagavadgita are of
different opinions regarding the principal teaching of the Srimadbhagavadgita.
Sankaracarya, for example, thinks that the principal teaching of
Srimadbhagavadgita is the teaching of jiana yoga. All other yogas delt with in the
Bhagavadgita are nothing but the helping conditions to jiana yoga. Ramanuja, on
the other, says that the principal teaching of the Bhagavadgita is bhakti yoga and
other yogas are the auxiliary factors to bhakti yoga. Bal Gangadhar Tilak agrees
with none of them. He argues that karma yoga is the principal teaching of the
Srimadbhagavadgita and other yogas are the subordinate helping conditions to
karma yoga. Among many others Brajendra Nath Seal and Mahanamabrata
Brahmachari have given a fourth view. According to them Bhagavadgita proposes
for a blended path of all the afore said three margas taken together. I think that the
fourth view is more acceptable so far as the teaching of the Bhagavadgita is
concerned. If we carefully go through the whole of the Gita then it can be
understood that all the paths are complementary to each other. The whole Gita can
be compared with a three-wheeler vehicle. It runs depending on the three wheels of
karma yoga, jiana yoga and bhakti yoga. All of the wheels of a three-wheeler

vehicle are equally important. Likewise, all of these yogas are equally important. If

! karmanaiva hi samsiddhim dsthita janakadayah lokasangrahamevapi sampasyan kartum arhasi.
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any one of the wheels is kept aside then it (vehicle) cannot move any more. The
movement of one wheel depends upon the movement of the other two wheels.
Similarly the movement of one yoga depends upon the movement and co-operation
of the other two yogas. Let us examine and explain how and why the three yogas

are inter-dependent and complimentary to each other.

The Bhagavadgita starts its journey with the discussion of karma yoga
which is otherwise popularly known as niskama karma. The full form and
conditions of niskama karma have not been referred to in a single verse, rather they
have been reflected in a number of verses belonging to different chapters. But we
shall deal with some of the fundamental verses among them. The most important
verse dealing with karma yoga is verse no 47 of the 2" chapter which ruins as—
karmany eva’dhikaras te ma phalesu kadacana ma karmaphalahetur bhiir ma te
sango’stv akarmani. This verve shows that karma yoga or niskama karma is a
karma which is done without having the desire for fruit. The immediate next verse
i.e. verse no 48 of the same chapter points out another important aspect of niskama
karma that aspect is the aspect of equanimity of failure and success.? Verse no 56
of the 2™ chapter points to the same thing in different words. This verse says that a
karma yogi treats sorrow and pleasure equally.’ Verse no 55 draws our attention to
one of the important conditions of the possibility of niskama karma.* This verse
categorically states that a karma yogi otherwise known as sthitaprajiia must be
completely devoid of desire underlying mind and be satisfied with soul alone. Now
let us come back to another important conditions of niskama karma or karma yoga
that has been cited in verse no 45 of the 2nd chapter.’ This verse teaches one to
transcendent the boundary of the guna in order to be a karma yogi. I think the most
fundamental conditions of karma yoga has been pointed out by this verse. This is

what is about the nature and principal conditions of niskama karma in a nutshell.

2 yogasthah kuru karmani sangam tyaktva dhanaiijaya siddhyasiddhyoh samo bhitva samatvam
yoga ucyate.

3 duhkhesv anudvignamanah sukhesu vigatasprihah vitaragabhayakrodhah sthitadhir munir
uchyate

4 prajahati yada kaman sarvan partha manogatan datmany evda ‘tmand tustah sthitaprajiias tado
‘cyate
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Now let us enter into a philosophical significance of these conditions and
nature of niskama karma yoga. Let us start with verse no 47. According to this verse
an action will be converted into niskama karma or karma yoga if it is done without
desire for fruit. But it is worthy to note that the manner in which that condition has
been expressed is very striking. It says that one has the right only upon action but
not upon its fruits. Here the question comes why it is said so? Why one has right
only upon one’s action but not upon the fruit of one’s action? I think the act of
searching of the answer to this question inevitably brings us to the land of jiiana
yoga. But in the land of jiiana yoga we get partial answer to the afore said question.
So in order to have the full answer we have to proceed further and ultimately reach
to the kingdom of bhakti yoga. Thus karma yoga is inter connected with jrigna yoga
and bhakti yoga both.

Now let us explain the same in detail. So for as verse no 47 is concerned it
teaches us to perform our action without having the desire for enjoyment of the
fruit. I think here the reason for saying so has been hinted at. The reason is that one
has a right only upon action but not upon the fruit of action. But no intelligent
conscious person can be satisfied with this answer. He must proceed further and
ask why one has no right upon the fruit of one ’s action. The satisfactory answer to
this question can be attained only through the proper knowledge of one’s self. Thus
it is essential for the karma yoga to take the help of the jiana yoga in order to attain
the proper knowledge of the self. In the first half of 2™ chapter Bhagavadgita deals
with atmajiiana. Here Bhagavadgita more or less follows the ontological view of
Samkhya philosophy. Sarhkhya ontology says of purusa and prakrti. Purusa stands
for soul and prakrti stands for matter. All material objects are the products out of
prakrti through evolution. Our body, sense organs, mind, ego and buddhi are also
the effects coming from the material cause called prakrti. It also states that purusa,
the soul is conscious but inactive and prakrti on the other hand is unconscious but
active. Following the ontological teaching of Samkhya school Bhagavadgita also
teaches that essentially we are soul and different from prakrti or body. Our body is

something like our dress. Our old dress is replaced by new ones. In the same way



our old aged diseased body is replaced by a new and healthy one.® Gita like
Sarnkhya school also believes that our soul is inactive (sthanur acalo).” So far as
our discussion is concerned it is seen that we cannot be a real agent of any action.
If we are not agent of an action how can we have desire for the enjoyment of the
fruit of that action. This knowledge of the nature of our soul necessarily converts
all our actions into niskama karma or karma yoga. So the knowledge that converts
our actions into niskama karma and thereby makes us karma yogi is derived through
jhana yoga. Thus we see that jiana yoga is complementary to karma yoga. This
view has been substantiated by sloke no 52 and 53 of the 2" chapter.® Following
the ontology of Samkhya school Bhagavadgita on the one hand says that no action
is done by us, the purusa or soul and on the other it states that all actions are done

by prakrti.’

The literal meaning of niskama karma implies that it is a karma or action
without kama (desire). This condition of niskama karma has been clearly reflected
in verse no 55 of 2" chapter.!” This verse categorically points out two conditions
for the possibility of niskama karma— (a) we have to transcend the boundary of
kama and (b) enter into the land of soul. But how and why one can transcend the
boundary of the kama? For the sake of better understanding let us go to the answer
to the second question (why question) first. The principal objective of niskama
karma is to ensure the well-being (lokasamgraha) for the society and liberation for
the agent himself.!! So far as the objective of niskama karma is concerned the action

of a karma yogi cannot be motivated by the self-interest or kama rather it will be

S vasansi jirnani yathd vihaya navani grihnati naro ’parani tatha Sarirani vihaya jirnpanya nyani
sanyati navani dehi -2/22

7 acchedyo ’yam addahyo ’yam akledyo ’Sosya eva cha nityah sarvagatah sthanur acalo ’yam
sandtanah -2/24

8 yada te mohakalilam buddhir vyatitarisyati tada gantasi nirvedar srotavyasya Srutasya ca.
Srutivipratipannd te yada sthasyati nischala samadhav acald buddhis tada yogam avapsyasi

% na hi kascit ksanam api jatu tisthaty akarmakyt karyate hy avasah karma sarvah prakrtijair
gunaih- 3/5

prakrteh kriyamanani gunaih karmani sarvasah ahankaravimudhatmda karta "ham iti manyate -3/27
prakrityai 'va ca karmani kriyamanani sarvasah yah pasyati tatha ’tmanam akartaram sa pasyati -
13/30

10 prajahati yada kaman sarvan partha manogatan atmany eva 'tmand tustah sthitaprajiias tado
‘cyate

" karmanai 'va hi sansiddhim asthitd janakadayah lokasangraham eva ’pi sampasyan kartum
arhasi- 3/20



motivated by self-sacrifice which converts one ’s action into yajiia. Verse no 25 of
3" chapter shows that one cannot perform niskama karma or yajiia unless and until
he becomes jiiani.'> The action of an ignorant person is bound to be sakama. Now
let us go back to the answer to the first question i.e. how we can transcend the
boundary of kama. Kama, crodha, lobha etc. are nothing but the essential properties
of the three gunas of sattva, rajas and tamas underlying prakrti. So kama is the
consequence or effect and guna or prakrti is the cause of the same. If we are to
transcend the boundary of the effect then first of all we have to transcend the
boundary of its cause. Since kama is the effect of the gunas so, to transcend the
boundary of the kama we have to transcend the bound of gunas. This is the reason
why verse no 45 of 2™ chapter teaches us to go beyond gunas.'* In order to do the
same again we have to seek co-operation of jiiana marga. Jiiana marga teaches that
we are purusa or soul that is why we are different from prakrti and gunas. But due
to ignorance we wrongly identity our serves with prakrti and gunas i.e. our body,
mind, ego and so on. Consequently we become influenced and motivated by the
prakrti and the gunas. The moment true knowledge about the distinction between
our soul (purusa) and the body or prakrti arises we can transcend the boundary of
the gunas and kama. Here jiiana yoga provides us the knowledge of the distinction
of the purusa and prakrti this knowledge fulfills two-fold purpose. On one hand it
helps us to transcend the boundary of the gunas (nistrai-gunyo bhavarjuna) and
kamas and on the other it leads us to reach to the state of soul.

Bhagavadgita shows that for another reason karma yoga will knock the
door of jiiana yoga. 1t is already stated that karma yoga or niskama karma is the
action meant for the society, the others (bahujana sukhaya bahujana hitaya). This
is the reason why niskama karma has been described as yajria or sacrifice. In fact
the whole teaching of the 3™ chapter of the Gita i.e. the karma yoga aims to convert
our actions into yajiia. Our action will be converted into yajiia if we do the same
by sacrificing our self-interest. In fact sakama karma and niskama karma are self-

contradictory and opposite to each other like light and darkness. As long as there is

12 saktah karmany avidvanso yatha kurvanti bharata kuryad vidvams tatha ’saktas cikirshur
lokasangraham
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darkness there cannot be light and vice versa. Similarly as long as there is sakama
karma there cannot be niskama karma and vice versa. As long as one continues to
think for the self-interest he cannot think for the interest of the others. Keeping this
in view Swami Vivekananda beautifully says religion is self-abnegation.
Rabindranath Tagore says religion is self-denial for self-realization.
Ramkrishnadeva says the same in a lucid and simple manner. He says ami mole
ghucibe junjal. So for as our discussion is concerned it implies that the possibility
of niskama karma necessarily presupposes the destruction of sakama karma. But
the question is how can our sakama karma be destroyed. In reply our sastra says
that our sakama karma can be destroyed through knowledge. So karma yoga again
takes the help of jiana yoga here. This truth has been reflected in verse no 19, 33
and 37 of the 4™ chapter. In verse no 37 and 19 it is said that as all fuels like woods
etc. are burnt out by fire so all our actions are burnt out by the fire of knowledge. !*
Verse no 33 states that all our actions lose their existence in knowledge. !> We know
that different rivers lose their existence when they enter into the ocean. Likewise
our actions lose their existence into the ocean of knowledge. But it is worthy to note
that these three verses in particular give birth to wrong conception in Arjuna.
Arjuna thinks that so far as the teaching of the Bhagavadgita underlying these three
verses are concerned it is clear that there is no room for karma or action when one
turns into a jiiana yogi. He thinks the teaching of the Gita here implies that jiiana
yoga is superior to karma yoga. So he becomes happy since it goes in favor of what
he wants himself. But Arjuna gets confused and hopeless when he listens to sloke
no 42 i.e. the last verse of 4" chapter.'® This verse orders Arjuna to be prepared for
fighting with Kaurava by removing all kinds of doubt underlying his mind. This
confusion led him to raise question in the very beginning of the next chapter i.e.

sannyds yoga. He again asks the same question which was asked earlier in the

4 Yatha ’idhansi samiddho ’gnir bhasmasat kurute ’rjuna jianagnih sarvakarmani bhasmasat
kurute tatha.

yvasya sarve samarambhah kamasankalpavarjitah jianagnidagdhakarmanam tam ahuh panditam
budhah.

15 goim g sl s

parisamapyate.

16 tasmad ajianasambhiitam hritstham jAiandsind ‘tmanah chittvai ‘nam sams$ayam yogam datistho
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beginning of the 3rd chapter that what actually ST Krsna likes to teach whether

karma yoga is superior or jiiana yoga is superior.

So far as the teaching of the Bhagavadgita underlying the three verses
mentioned above is concerned it is very clear that the confusion and the doubt in
the mind of Arjuna is well grounded. If all our actions are burnt out by the fire of
knowledge then there cannot be any point for advising someone to proceed for any
action. But our care full analysis of the same helps to understand that actually the
real teaching of those verses is not the same as it is understood by Arjuna. When
those verses state that our actions are burnt out by the fire of our knowledge then
thereby they refer only to our sakama karmas but not to niskama ones. It is already
stated that sakama karma and niskama karma are contradictory in nature like the
light and darkness, day and night. So if one is to perform niskama karma then he
has to destroy his sakama karmas first with the help of the fire of knowledge. But
one cannot be convinced by this argument. They may argue that so far as verse no
33, and 37 of chapter 4 are concerned it is seen that the term sarva has been used
before karma. This clearly shows that by the fire of knowledge all kinds of our
actions are burnt out. So the above argument in favor of Srimadbhagavadgita is not
acceptable. I think if we have to resolve this problem then we have to go back to
verse no 18 of the same chapter. It says karmany akarma yah pasyed akarmani ca
karma yah. This verse categorically advises us to see our akarma in karma and
karma in akarma. If we try to understand the proper significance underlying this
verse then our problem will be resolved. We consider our-selves to be the agents of
our sakama karmas. In fact all sakama karmas are performed by us due to our
ignorance. But it is already stated that actually we cannot be agent of any action
since we are the souls or purusas and souls or purusas are essentially inactive. All
actions are performed by prakrti and the gunas underlying prakrti. This knowledge
clearly shows that we cannot have any actions or karmas of our own. Thus all our
karmas are turned into akarmas. This is what is about the teaching of the first part
of verse no 18. Now let us go to the teaching of the second half of verse no 18.!7
The followers of jiiana margas like Sankaracarya think that a true jiana yogi can

live without performing action (karma). But Bhagavadgita teaches repeatedly that

17 sa buddhiman manusyesu sa yuktah kritsnakarmakyt
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it is quite impossible for one to live without performing action.'® One cannot live
without taking food. Beside this our heart, lung and so on continuously doing their
action. So a real wise man sees karma in akarma. 1 think the second half of verse
no 18 bears another significance. The moment one understands that he is not the
real agent of an action rather the real agent of all actions is prakrti and gunas
governed by God then he also understands that he has to perform his actions as the
slave (dasa) of God. Here, in this state one actually sees karma in akarma. 1t is
akarma in the sense that it is not his own karma since he cannot be an agent of any
action. And again it is his karma since he is the slave of God. So far as our
discussion is concerned it is seen that when verse no 33 and 37 of the 4™ chapter
refer to all actions (sarvam karmakhilam, sarva karmani) then thereby they mean
only the sakama karmas which are wrongly thought by the ignorant people to be
really done by them. Actually niskama karma is not the karma of us it is the karma
of God. We do the same not as the agent of them rather as a slave of God. When a
labourer, for example works in the field of crops it is not his own work, it is the
work of the landlord. The action of the labourer here is akarma in one sense and
karma in another sense. It is akarma in the sense that he is not the real agent of the
action he performs but it is karma in the sense that it is the karma of a slave under
his master. The same labourer becomes master and does his own work when he
goes back to his own home. But as long as he performs his own works being the
agent of them he cannot perform the action of his master and vice versa. In the same
way one cannot continue to perform sakama karma and niskama karma both.
Niskama karma means the karma of the God and sakama karma means the karma
of his own. In order to perform niskama karma, the karma of God he has to destroy
all the sakama karmas i.e. the karmas of his own. This is the implication of the
teaching underlying the above verses. So there is no room for confusion regarding
the teaching of Srimadbhagavadgita. Through verse no 18, 33, and 37 of 4™

chapter'® the Bhagavadgita clearly says that in the first step all our sakama karmas

8 na hi kascit ksanam api jatu tisthaty akarmakrt karyate hy avasah karma sarvah prakrtijair
gunaih. 3/5

9 karmanyakarma yah pasyed-akarmani ca karma yah sa buddhiman manusyesu sa yuktah
krtsnakarmakrt.
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are burnt out completely by the fire of knowledge and then the place of sakama
karmas is acquired by the niskama karma. By the fire of knowledge when the sense
of our ego i.e. the sense of agentship of action is destroyed then we perform our

action as the slave (dasa) of God.

For another reason karma yoga is in need of the help of jriana yoga. The
classic example of niskama karma or karma yoga is the karma of God himself. This
view has been depicted in different verses of the Gita. Verse no 22 to 25 of 3™
chapter and verse no 7, 8 and 11 of 4™ chapter clearly say that God has nothing to
do for the sake of his own, since He is perfect being. But in spite of this He comes
down to the world and performs actions in order to establish justice, discipline and
well-being of the society. So if one is to perform niskama karma then he has to
follow the path of God Himself. God Himself has set the example of niskama karma
so that people can follow Him. But Bhagavadgita also points out that if one is to
perform niskama karma following the example setup by God then first of all he has
to manifest the godly nature underlying him. This massage also has been reflected
in different verses of the different chapters of the Bhagavadgita. Some of the verses
containing this teaching is verse no 10 of 4" chapter, verse no 2 of 14 chapter
verse no 10, 12, 14 and 15 of 3% chapter and so on.”’ But the question is how can
the godly nature be attained by us. In reply to this question Gita teaches that we
ourselves are God. Whether we are identical with God or we are the part of God
this is the matter of controversy. But either we are identical with God or part of
God, it is true that we are godly in nature. So far as the essential nature of fire i.e.
the burning power of fire is concerned it is equally shared both by the fire and the
small flame of it. The essential property of gold is shared both by the biscuits of

yathaidhamsi samiddho 'gnir bhasmasat kurute ‘rjuna jiianagnih sarvakarmani bhasmasat kurute
tatha.

X vitaragabhayakrodha manmaya mamupasritah bahavo jiianatapasa piita madbhavamagatah.
idam jiianamupasritya mama sadharmyamagatah sarge 'pi nopajayante pralaye na vyathanti ca.
sahayajiiah prajah srstva purovaca prajapatih anena prasavisyadhvamesa vo ’‘stvistakamadhuk
istan bhogan hi vo deva dasyante yajiiabhavitah tairdattanapradayaibhyo yo bhunkte stena eva sah.
anndad bhavanti bhutani parjanydad annasambhavah yajiiad bhavati parjanyo  yajiiah
karmasamudbhavah.

karma brahmodbhavam viddhi brahmaksarasamudbhavam tasmat sarvagatam brahma nityam
yajiie pratisthitam.

10



gold and the smallest particle of the same. Similarly the godly nature is shared both
by God or the part of it (jiva).

In the 2" chapter of the Bhagavadgitd i.e. in sarkhya yoga it is mentioned
that a karma yogi or niskama karmi must be sthitaprajiia. No one can perform
niskama karma unless and until he becomes sthitaprajiia. Here Arjuna, wants to
know from Krsna — what are the characteristics of a sthitaprajiia, how sthitaprajiia

22! The answer to this question has been given by Sri Krsna in a

can be recognized
number of verses of the 2" and the other chapters. Among them the most important
verse is the immediate next verse i.e. verse no 55 of the 2™ chapter that points out
the most important characteristics of a sthitaprajiia.** This verse clearly mentions
two characteristics of sthitaprajiia. These characteristics themselves are also the
conditions of niskama karma. One condition is that a karma yogi who is otherwise
called sthitaprajiia must transcend the boundary of kama or guna. Secondly he must
enter into the kingdom of the soul. One cannot belong to the world of guna and the
world of soul at the same time. A man cannot be a citizen of the two countries at
the same time. Similarly one cannot be a citizen of the two worlds, the world of
gunas and the world of souls at the same time. In order to be the citizen of the world
of soul one must surrender the citizenship of the world of gunas. One cannot co-
exist in two countries at the same time. So long as one exist in India he cannot exists
in Bangladesh and vice versa. Likewise one cannot co-exist in the world of gunas
and the world of soul at the same time. As long as one exists in the world of gunas
he cannot exist in the world of soul. So if one is to enter into the world of soul then
first of all he has to leave the world of gunas. But the gunas bind its, the ignorant
people with the pillar called body and material world. Gunas in fact are the material
elements underlying prakrti. The literal meaning of the term guna is rope. The term
guna 1is particularly used to refer to the rope that is used to bind a boat in the bank

of a river. Likewise the gunas bind ignorant people with body and the material

2 sthitaprajiiasya ka bhasa samdadhisthasya kesava, sthitadhih ki prabhaseta kim dsita vrajeta

kim. 2/54
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world.?® That state is called the state of bondage. As long as one continues to exist
in the world of gunas he continues to suffer from enumerable problems. Unless and
until one becomes free from the bindings made by the gunas he cannot enter into
the state of soul. For the same reason he cannot turn himself into a sthitaprajiia and
cannot perform niskama karma. Here comes the necessity of the help from the part
of knowledge (jiiana yoga). Only knowledge can rescue one from the control of
guna and karma. But the question is: how knowledge can rescue a person who is
under the control of guna and kama. In other word how knowledge can make one
free from the bindings made by the gunas. In order to make one free from the
binding of the gunas what is necessary is the hands and legs of the rescuer. But the
knowledge has neither the hand nor the legs. How can knowledge then rescue one
from the bindings of the gunas? In reply it is said that the binding made by the
gunas is not real. In reality guna cannot bind one with the world or the body. It is
already stated in the first half of the 2" chapter of the Srimadbhagavadgita that we
are soul. And soul is essentially ever free. Soul is essentially sat, chit and ananda.
It can never be the subject to bondage. But due to avidya or maya one wrongly
considers himself to be bounded. In fact the state of bondage is the result of the
identification of the soul with the body which is otherwise called dehatmabodha.
As the bindings of the soul with the body and the material world is false so the
question of real unbinding is pointless. Here again question arises if soul is
essentially sat, chit and ananda then how it can be affected by ignorance or avidya.
Knowledge and ignorance are two contrary states like light and darkness. Light and
darkness cannot co-exist in one and the same place at the same time. As long as
there is light in a place there cannot be darkness and vice versa. Similarly
knowledge and ignorance cannot co-exist in one and the same place at the same
time. If there is knowledge in a place than there cannot be ignorance (avidyd) in
that place at the same time. Now if soul in essence is chit i.e. knowledge then it

cannot be the subject to ignorance or avidya. If this is the case then how the state

3 sattvam rajas tama iti gunah prakrtisambhavah nibadhnanti mahabaho dehe dehinam avyayam.
14/5

rajo ragatmakam viddhi trsnasangasamudbhavam tan nibadhnati kaunteya karmasangena dehinam
-14/7

tamas tv ajiianajam viddhi mohanam sarvadehinam pramadalasyanidrabhis tan nibadhnati
bharata-14/8
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of bindings which has been claimed as false be accounted for? I think this problem
can be resolved through the experience gathered from our practical life. We know
that sun is ever shining. Self-shining is the essence of the sun. But in the rainy days
the light or the self-shining nature of the sun is covered by the deep cloud. In the
same way though soul is chit in essence but it is covered by the deep cloud of
ignorance (avidyd). Bhagavadgita along with the Upanisads repeatedly asserts that
soul is chit in essence it is self-shining like the sun. Not only that all the lights
actually come from one source only and that is the soul. We know that both moon
and the sun give light to the world. But the light given by the moon is not of its
own, it is borrowed from the sun. But sastra states that the light of the sun even is
not of its own. The sun borrows its light from the soul or God. This truth has been
reflected in verse no 18 of 13™ chapter of Srimadbhagavadgita.** This verse states
that the soul or God is the light of the lights. We come across same type of assertion
in Svetasvatara Upanisad. Here the truth seer claims that he knows the self which
is greater than the greatest and it is self-shining like the sun.>® Bhagavadgita in
verse no 38 and 39 of the 3™ chapter says that the self-shining nature of the soul i.e.
the knowledge is covered by kama as fire is covered by smoke, the baby is covered
by womb of mother and the mirror is covered by deep dust.?® Now the question is
how knowledge can help one to be free from the false bondage created by guna or
kama. 1t is already stated that the false bondage of the soul is the result of our false
identification with the body or prakrti. The moment one gains the knowledge of its
own nature he comes to know that in reality he is soul which is completely different
from the body and the prakrti. Thus the false identification of him with the body
i.e. the dehatmabodha is destroyed and thereby false bondage created by the gunas
or kama 1is also destroyed and he becomes free. Now one easily transcends the
boundary of the land of gunas and enters into the kingdom of the soul. In this way
one who was indriyarama in transformed into atmarama and becomes sthitaprajia.

In this state all the actions performed by him automatically becomes niskama. Here

24 jyotisam api taj jyotis tamasah param uchyate jiianam jiieyam jiianagamyan hridi sarvasya
visthitam

2 Veda aham etam purusam mahantam adityavarnam...

26 dhitmena 'vriyate vahnir yatha 'darso malena ca yatho ’lbena ’vrito garbhas tatha tene 'dam
avritam.

avritam jianam etena jianino nityavairind kamaripena kaunteya duspiirend ‘'nalena ca.
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one regains his real or original nature of infiniteness and perfectness. Since he is
infinite and perfect he cannot have any sort of lacking from the part of his own.
Consequently he does not feel any urge to do any action in order to fulfill his own
want. In this state he goes beyond all sorts of necessities or demand for himself. So
whatever he does he does for the sake of others, the society or world

(lokasamgraha).

The karma yoga or niskama karma takes the help of the knowledge of our
soul for another reason. It is already stated that sakama karma and niskama karma
are opposite to each other. As long as one continues to think of one’s own interest
he cannot think for the interest of others. One become self-centered when he
identifies himself with the body. The infinite soul becomes finite by the boundary
of our body and ego. The water of the ocean is essentially infinite and unlimited
but the same infinite and unlimited water of the ocean becomes limited and finite
when it is put into a jar. It is the body or wall of the jar that makes the infinite water
of the see as finite. Likewise the soul is essentially infinite and perfect but that
infinite and perfect soul becomes finite by the limited boundary of our body and
ego. The same can be explained by another example. We know that space is infinite
and unlimited but it becomes limited and finite by the boundary of the wall. So far
as the space is concerned the whole world is one. It does not know any plurality
and limitation but one and the same world becomes different countries just through
different borders set upon the world. In reality India and Bangladesh is one and the
same in space but they are divided and limited by the border standing in between
them. The India again is sub-divided into different states and the state in turn into
different districts by the imaginary and artificial boundary imposed upon one and
the same space. In the same way one and the same soul or Brahman turns into
different individuals through the boundary imposed by different bodies and the
sense of egos. If one looks into the boundary then he sees plurality and division,
and his outlook becomes limited and the actions done by him are bound to be
sakama. But if one ignores the boundary of the body and ego then he can find the
infinite and perfect nature of him and thereby the plurality and limitedness becomes
false to him. His outlook becomes broader. In this state he perceives one among

many. If one perceives the jars then to him water is many and limited but if he sees
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only the water ignoring the jars then plurality and finiteness becomes false to him.
In our day-to-day life we come across chair, table, bench and so on made up of
woods. So far as the names and forms are concerned they are many but so far as the
wood is concerned they are one. In the same way we come across different
individuals in the world. One individual is different from the other individuals so
far as the body is concerned but all the individuals are one and the same so for as
their soul is concerned. It is the knowledge of our self that shows that we all are
essentially one, since one and the same soul underlies all individuals. Plurality is
the false creation by the false boundary imposed by body and the ego.
Srimadbhagavadgita teaches us to follow a unique technique by which we can
transcend the boundary of the false plurality and enters into the territory of oneness.
That technique is beautifully reflected in verse no 29 of the 6™ chapter of the
Bhagavadgita.*” This verse teaches to see oneself in each and every individual of
the society and on the other way around to see each and every individual in oneself.
Now let us examine and explain the significance underlying this verse. In fact
following this technique even a most self-centered individual can be transformed
into a real yogi. A self-centered individual only loves himself. Consequently
whatever he does he does for the sake of his own interest. But subsequently he
learns to see himself in his own children and thereby identities himself with them.
Now the sense of his self becomes extended. Now whatever he does he does for the
sake of himself and for the sake of his children. In the next day he learns to see the
reflection of himself in the mirror called his neighbors and thereby he identifies
himself with his neighbors also. Thus his self gets more enlarged. Consequently the
scope of his action also becomes expanded. In this way in the course of time if one
continues to see the reflection of his self in the mirror called the people of the whole
world then thereby his sense of self becomes worldwide extended and accordingly
his actions also get extended aiming to ensure the well-being for the whole society.
Thus the action which was sakama turns into niskama. In this way karma yoga

takes the help of jiigna yoga in different ways in different levels.

Now let us see why jiiana yoga will take the help of karma yoga, in other

words how karma yoga becomes complementary to jiana yoga. So far as our

27 sarvabhiitastham atmanam sarvabhiitani ca ’tmani iksate yogayuktatma sarvatra samadarsanah
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forgoing discussion is concerned we have come to know that a jiiana yogi is one
who has attained the knowledge of his self. He knows that plurality is false and
oneness or non-duality is the truth. Essentially we all are one, since one and the
same reality i.e. the God lives in the body of all individuals.?® A jiana yogi is in
fact atmarama who is liberated. More clearly to say a jriana yogi in the true sense
of the term is a jivanmukta. He transcends the boundary of the body and the material
world and enters into the kingdom of the soul. The world of the soul is the world
of perfection. One living in this world is perfect and has nothing to do for the
fulfillment of his own need. If he does not have any need to fulfill then what is the
justification for his work? So a jiiana yogi, cannot have any action for himself. This
truth has been beautifully expressed in verse no 17 and 18 of 3™ chapter of the
Bhagavadgita.* Perhaps keeping these verses along with some other in mind
Sankaracarya is of the opinion that a jiiana yogi cannot knock the door of karma
yoga. But so far as verse no 8 of the 3™ chapter, verse no 2 of the 5™ chapter and
some others are concerned it is clearly understood that Bhagavadgita does not agree
with Sankaracarya. Gita advises that a jiiana yogi should come down to the world
of karma. The living example of the same is God Himself. In the Bhagavadgita Sii
Krsna Himself repeatedly says that though He has nothing to do for His own sake
yet He comes down to the world in the form of different avataras for the sake of
the betterment and well-being of the world.*® In this context Mahanamabrata
Brahmachari in his book Gitadhyan beautifully says that knowledge is an abstract
thing. The knowledge underlying jiiana yogi must be reflected in the different
actions done by him as greed underlying greedy person is expressed in different
activities performed by him. If one asks — if both of ignorant and wise persons are

engaged in actions then what is the difference between them? In reply it is said that

B ksetrajiiamn ca 'pi mam viddhi sarvaksetresu bharata ksetraksetrajiiayor jiianam yat taj jiianarn
matam mama-13/3

2 yas tv atmaratir eva syad atmatyptas ca manavah atmany eva ca samtustas tasya karyam na
vidyate

nai ‘'va tasya krtena ’‘rtho na ’kritene ‘ha kashchana na ca ’sya sarvabhiitesu kascid
arthavyapasrayah

3 yada yada hi dharmasya glanir bhavati bharata abhyutthanam adharmasya tada ’tmanam
srijamy aham.-4/7

paritrandya sadhunam vinashaya ca duskritam dharmasansthapanarthaya sambhavami yuge yuge.
-4/8
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so far as the actions are concerned there is no difference between two persons. They
are different so far as the purposes of their action are concerned. The purpose of the
action done by an ignorant person is to fulfill the interest of his own. But the
purpose of the action done by a jiigna yogi is to ensure the well-being for the society
which is otherwise called lokasamgraha. Mahanamabrata Brahmachari says that a
karmi takes the help of jiana yoga to convert his sakama karma into yajia
(sacrifice). But a jiiana yogi will take the help of action (karma yoga) in order to
establish lokasamgraha. Ratnakara was engaged in action to fulfil the need and
demand exclusively for himself. But the same Ratnakara with the help of
knowledge of his self turns into Valmiki and again engaged himself in the action
for the well-being of the society. Siddhartha getting liberated becomes Buddha and
comes back to the society and engages himself with the teaching of morality to the
society for the sake of lokasamgraha. In the same way Bhagavadgita teaches that
a jiiana yogi should actively engage in different types of benevolent and altruistic
actions to establish well-being for the whole society. It is worthy to note that the
Bhagavadgita not only teaches that a jiiana yoga should catch the hand of karma
voga but also states that in fact both of them are one and the same. Karma yoga and
jhana yoga are something like the two sides of one and the same coin. The two
sides of a coin in fact are inseparable. Both of them taken together constitute a
single whole. Likewise karma yoga and jiiana yoga are inseparable from each other
and both of them taken together give birth to a single whole. We come across this
truth being reflected in verse no 4 and 5 of chapter 5™ and verse no 1 and 2 of 6™
chapter of the Bhagavadgita. According to the Bhagavadgita jiiana yoga or
sannydsa yoga in fact does not consist in sacrificing karma rather it consists in
sacrificing the fruit or consequence of karma. The common characteristics of and
the common conditions for being karma yogi and jiiana yogi is the sacrifice of the
fruit of the action which has been expressed in verse no 1 of the 6™ chapter.
According to Bhagavadgita karma yogi and jiiana yogi both are conscious about
the fact that they are not the real agent of an action. So in reality no action is done
by them. All of the actions are performed by the guna and prakrti. So both of them
share a common property of sacrificing agentship of action and fruit of the same

and both of them continue to carry their action being the slave of God. Though
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apparently they are engaged in works but in reality they do nothing. They carry out
their actions as an instrument at the hands of God. So far as the teaching of the
Bhagavadgita is concerned there is no contradiction between karma yoga and jiiana
yoga both of them go hand in hand. One karma yogi is jiiana yogi or sannyasi at
the same time so far as the sacrifice of the sense of agentship along with sacrifice
for the desire of fruit are concerned and a jiiana yogi is a karma yogi so far as he is
carrying on his actions. We think man and woman are opposite in their structure
and nature. So we may think that if one is man then he cannot be woman and vice
versa. But in the case of Ardhanarisvara both of them are clapped together. Here a
man becomes a woman and a woman becomes a man. Thus contradiction is
resolved. In the same way karma yoga and jiiana yoga appear to be contradictory
to each other but in reality like Ardhanarisvara both of karma yoga and jiiana yoga

are clapped together. One is complementary to the other.

But one may ask why does a genius like Sankaracarya think that karma yoga
and jiiana yoga cannot go hand in hand, they are contradictory in nature? The
answer is simple, when Sankaracarya maintains that karma is contradictory to
jniana he thereby says of sakama karma. Sakama karma of course is contradictory
to jiiana like light and darkness. As long as there is darkness in one place there
cannot be light in that place. Similarly as long as there is sakama karma there cannot
be jiana (atmajiiana) and the vice versa. Bhagavadgita also believes the same. As
the classic example of sakama karma Bhagavadgita cites the karma of the Vedas.
The witness of the same is the verse no 42-45 of the 2™ chapter. But Bhagavadgita
beautifully shows that the contradiction between the sakama karma and atmajniana
is the contradiction between kama and atmajiiana. There is no contradiction
between karma devoid of kama and atmajiiana. If one tries to cross a river with the
help of a wooden un-dry log then he cannot be successful, the log along with the
person will be drowned into the water. But if the same log is turned into boat then
it will positively help the person to cross the river. Here sakama karma stands for
the wooden un-dry log that drowns a person into bhavanadi. But niskama karma
i.e. the karma without kama stands for the boat which helps one to cross the
bhavanadi. An ignorant person does his action to fulfill his need. But a jiiana yogi

who is otherwise known as armarama does not have any need of his own. Here he
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is engaged in action just for the sake of lokasarngraha.’' A jiiana yogi performs his
action not being influenced by abhdava rather he performs his action spontaneously
due to his sabhava. When fire burns something it is not the case that fire does the
same in order to fulfill any need of its own. The activity or power of burning of fire
is nothing but the essence or sabhava of the fire. In the same way action of a jiiana

yogi turns into the sabhava of him.

So far as our discussion is concerned we have seen that why karma yoga
will knock the door of jiiana yoga and why again jriana yoga will go to the door of
the karma yoga. Now let us see why karma yoga will go to the bhakti yoga. The
careful and close analysis of the teaching of the Bhagavadgita shows the logical
and clear answer to that question. Verse no 47 of the 2" chapter points out that a
karma yogi must perform his action without the desire for fruit. Now if one asks —
what is the reason behind it? Why one performs his action but does not have the
right upon fruit of his action? The immediate answer to this question is that in
reality he is not the agent of any action, the real agent of all actions are the gunas
and the prakrti. The reference of the same has already been given. But when we
proceed further we come to know that the gunas and the prakrti again are not the
true independent agent of the action. They do their action under the mastership of
God. This shows that the actual independent and true agent of all actions are nothing
but God. So the owner of the fruit of all actions is nothing but God Himself. This
is the reason why Bhagavadgita advises one to sacrifice all the fruits and actions to
the lotus feet of God.>? Thus one starts his journey to find out the answer to the
question why one does not have the right upon the fruit of his action and ultimately
he riches to the world of bhakti. The moment one sacrifices all his actions and fruits
of them to the feet of God his actions turn into worship (puja@) and he himself
becomes bhakta. This clearly implies that a karma yogi necessarily be a bhakti yogi,
there is no gap between karma yoga and bhakta yoga, without being a bhakta one

cannot be a karma yogi in the true sense of the term.

31 labhante brahmanirvanam rsayah ksinakalmasah chinnadvaidha yatatmanah sarvabhiitahite
ratah-5/25
32 yat karosi yad asndsi yaj juhosi dadasi yat yat tapasyasi kaunteya tat kurusva madarpanam-9/27
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The second reason for the same is available in verse no 36 of the 3™ chapter
and verse no 14 of the 7" chapter of the Bhagavadgita. So far as our forgoing
discussion is concerned it is seen that we, the ignorant people are under the control
of the prakrti, avidya and maya. We are bound to do whatever is ordered by the
prakrti and the guna which is otherwise called as sadripus, kama, krodha and so
on. Here we cannot exercise our freedom of will. A subordinate is bound to do
whatever is ordered by his boss. Even if one knows that what is ordered by his boss
is not right yet he has nothing to do without caring out the order of his boss. In the
same way we, the ignorant people are subordinate to our gunas and sadripus. Even
if we know that whatever is ordered by them are not right yet we are bound to abide
by the order of them. This shows that our knowledge is not sufficient to rescue us
from the control of them. A smoker knows very well that smoking is injurious for
his health. A thief is quite conscious about the fact that stealing is not good. But in
spite of knowing the same he cannot resist himself from doing those wrong actions
under the pressure of the gunas or sadripus. We come across the same truth in verse
no 36 and 37 of 3™ chapter of the Gita.** So knowledge is handicapped here. In this
state we need the help of God. We are under the control of gunas. So we are
gundadhina but the gunas themselves are under the control of God. So God is
gunddhisa. In this situation only God can rescue us from the hands of the gunas
and maya. 1 think an example can help us to understand the same in a better way.
Suppose Mr. X is doing his service in a factory under the bossism of Mr. Y. In this
case X is bound to carry out the order of Mr. Y. The knowledge and the effort of
Mr. X cannot help him to be free from the influence and control of Mr. Y. In this
situation the Mr. A, the real owner of the factory can help Mr. X to be free from the
control of Mr. Y. Likewise as we are under the control of the gunas, avidya and
maya our knowledge and effort cannot make us free from the control of them. In
this state only the God, the master of both of us, the gunas and ignorant people can
save us from the hands of them. This truth has been beautifully depicted in verse
no 14 of the 2" chapter.>*

33 atha kena prayukto 'yar papam charati piirusah anicchann api varsneya balad iva niyojitah.
kama esa krodha esa rajogunasamudbhavah mahdasano mahapapma viddhyenam iha vairinam.
3 matrasparsas tu kaunteya Sttosnasukhaduhkhadah agamapayino ‘nityas tams titiksasva bharata
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Now let us proceed to another question — why a jiiana yoga will go to the
door of bhakti yoga? In other words why does a jiiani become a bhakta. Verse no
16 of the 7™ chapter of Bhagavadgita says of four kinds of bhaktas.>® Verse no 17
of the same chapter asserts that among the four kinds of bhakta jiiani bhakta is
dearest to God.*® But what is the reason behind it? One of the answers to this
question has been given in the same verse of 17. It is said that a jiiani bhakta knows
nothing other than God. He believes that everything is God (vasudevah sarvam
iti).>” The attention of jiiani bhakta does not move from the door of one deity to the
doors of other deities. He knows very well that all the deities are subordinate to
God. So all his attention moves in an around God, the purusattama, Sri Krsna. I
think besides this answer another important answer can be given to the same
question raised. Bhakti yoga in the true sense of the term necessarily pre supposes
some conditions. One must fulfill some conditions for becoming a bhakta. Those
condition are fulfilled by knowledge. It is the knowledge of the self or God that
makes a karma yogi qualified for becoming an ideal bhakta. In chapter 13™ i.e. the
ksetra ksetrajiia vibhag yoga of Bhagavadgita it is stated that our body and mind
are something like the land of crops. For growing the crops two things are
necessary. One is the effort of the farmer. The farmer prepares the land through
plowing. But this is not enough, ultimately water is necessary. For that he has to
wait for the kindness of God. When God gives water through raining only then
crops will be produced. In the same way our body and mind, the land has to be
prepared for becoming a bhakta. Our mind becomes dirty due to the mud or dust of
kama, krodha, lobha and so on. Unless and until our mind is made clean God cannot
enter and sit on our mind. The name of God, purusattoma according to
Bhagavadgita is Krsna. The literal meaning of the term Krsna is one that draws all
things and beings to Him. God is something like magnet. Magnet essentially attracts
iron to his center but if the iron is covered by the thick layer of moisture or mud
then it cannot be attracted by the power of magnet. Similarly God is a magnet the

nature of whom is to attract everyone to His center but our mind is covered by the

36 tesam jRani nityayukta ekabhaktir visisyate priyo hi jianino "tyartham aham sa ca mama priyah
37 bahiindm janmandm ante jiidnavan mam prapadyate vasudevah sarvam iti sa mahatma
sudurlabhah
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thick layer of mud of sadripus. Consequently, the power of attraction of God does
not work for the ignorant people. It is the knowledge of self (atmajiiana) that helps
to wash and purify our mind and thereby makes us qualified for being a real bhakta.
Another beautiful example has been cited by Mahanamabrata Brahmachari. He
says that if one staying in a room is to take fresh air coming from outside then first
of all he must open the window. But though opening the window is the necessary
condition positively it is not the sufficient condition for receiving fresh air from
outside. The sufficient condition for the same is the kindness of God. When God
gives air only then the person living in the room will enjoy the fresh air. So the first
condition i.e. opening the window is fulfilled by the person concerned with the help
of knowledge but the other condition is fulfilled by the grace of God. We have to
open the windows and door of our mind and subsequently God will enter into the
room of our mind and lives there. So far as our discussion is goes I think it is clear
that why a karma yogi becomes jiiana yogi and why again a jiiani karmi becomes
a bhakta. So far as the teaching of the Bhagavadgita is concerned karma yoga is
prior to jiiana yoga and both of them again prior to bhakti yoga. A karmi in order
to be a karma yogi first of all he will catch the hands of knowledge or armajiiana
and subsequently both of them catch the hands of God or bhakti yoga. We come
across the hints of this teaching in verse no 29 and 30 of the 6™ chapter and sloke
no 35 of 4" chapter.*8

Now let us see why does bhakti yoga go to the doors of karma yoga and
Jjiiana yoga? In Srimadbhagavadgita bhakti yoga occupies one of the central places.
In verse no 27 of 9™ chapter Krsna advises Arjuna to surrender whatever he does
to the lotus feet of the God.** In verse no 34 of the same chapter Krsna advises
Arjuna to be His bhakta in a categorical way.*® But what type of bhakti does one of
bhaktas should have that has been described in verse no 11 of 13" chapter and verse

no 7 of 8 chapter. In these verse Bhagavadgitd teaches that mind of a true bhakta

38 sarvabhiitasthamatmanam sarvabhitani catmani ikshate yogayuktatma sarvatra samadarsanah.

yo mam pasyati sarvatra sarvam ca mayi pasyati tasyaham na pranasyami sa ca me na pranasyati.
yaj jiatva na punarmoham evam yasyasi pandava yena bhitanyasesena draksyasyatmanyatho
mayi.
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should be engaged with the thinking of God without any interruption. It implies that
one bhakta should fix his mind on God always without any interruption.*! But it is
not an easy task for one to set our mind on God continuously since our mind is
flickering and unsteady. This truth has been reflected in words of Arjuna in verse
no 33 and 34 of the 6™ chapter.*? In those verses Arjuna states that mind of the
people is more unsteady and flickering than the air even. So how this type of
flickering and unsteady mind can be fixed up? In reply to this question Krsna
frankly recognizes that mind is really unsteady and moving. So to control the same
is very difficult. But at the same time Krsna also states that it is not impossible. He
says our mind can be controlled through abhydsa and vairagya. In fact among the
three yogas (karma yoga, jiiana yoga and bhakti yoga) bhakti yoga is the highest
state. So it is quite natural that one cannot reach to the state of bhakti yoga in a day.
In order to reach to the state of bhakti yoga one must take the help of staircase of
karma, jiiana and dhyana yoga. If one student is to get admission into the class of
Master Degree then he must come through the ladder of Madhyamika, Secondary
and Degree course. In that sense the lower classes are the necessary precondition
for entering into the higher classes. Similarly since bhakti yoga is the highest state
if one is to enter into the kingdom of bhakti yoga then he must take the help of
karma yoga and jiiana yoga both. The same can be explained in another way.
Suppose one wants to reach to the roof of a house. In that case he must take the
help of staircase. In the same way if one is to reach to the state of bhakti yoga then
he must take the help of the staircase of karma yoga and jriana yoga both. Thus
karma yoga and jiiana yoga become the helping condition of and complementary
to bhakti yoga. This truth has been reflected also in verse no 9, 10, and 11 of chapter
12 of the Bhagavadgita.** Now let us explain the same in detail. A true bhakta

U mayi cd’nanyayogena bhaktir avyabhicarini viviktadesasevitvam aratir janasansadi

tasmat sarvesu kalesu mam anusmara yudhya ca may arpitamanobuddhir mam evai’syasy
asamsayah

2 yo ’yam yogastvaya proktah samyena madhusiidana etasyahar na pasyami cafichalatvat sthitinm
sthiram

caiicalam hi manah krisna pramathibalavaddridam tasyaham nigraham manye vayoriva
suduskaram.

B atha cittam samadhaturin na Saknosi mayi sthiram abhyasayogena tato mam iccha ptum
dhanamjaya

abhydse 'py asamartho ’si matkarmaparamo bhava madartham api karmani kurvan siddhim
avapsyasi
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cannot have anything for himself. He must surrender himself along with all his
belonging to the lotus feet of God. He becomes a slave of God. A slave in the true
sense of the term cannot be the owner of anything. He is purchased by his master.
Since he himself is purchased his belonging at the same time is also purchased.
Likewise a true bhakta becomes a slave of God which implies that he himself along
with all his belonging is purchased by God. So whatever he does he does for the
sake of God, whatever he posses he sacrifices the same to God. But the question is
why a bhakta should consider himself as slave (dasa) of God? what is the reason
behind it? If one is to find out the proper answer to this question then he must take
the help of knowledge or jii@na yoga. In verse ne 12 of the 3 chapter Bhagavadgita
says that if one does not sacrifice his food and other belonging to God then he
should be treated as a thief.** But what is the reason behind it? The proper answer
to this question is discovered by knowledge. Proper knowledge shows that the
whole world is nothing but the creation of God. According to Hindu religion God
is the material as well as the efficient cause of the world. He is the material cause
of the world in the sense that it (the world) is the manifestation of Himself and again
He is the efficient cause of the world in the sense that this manifestation or creation
has been made by God Himself. God is the only reality. So there is nothing other
than God. Keeping this in view Advaita Vedanta says ‘Sarvam Khalvidam
Brahma’. The same view has been reflected in the different verses of the different
chapters of the Bhagavadgitda. Verse no 19 of the 7™ chapter says that God is
everything (vasudevah sarvam iti). Verse no 4 and 5 of the same chapter shows that
earth, water, fire, air, sky, mind, intellect, ego, soul everything is God.* Verse no
6 and 7 of the same chapter again state that the whole world comes out of and goes
into God.*® God is something like thread which unites all things of the world as a
thread unites all individual pearls. So far as our discussion is concerned it is

understood that everything is God. So the food, water, oxygen on which we are

athai tad apy asakto ’si kartum madyogam asritah sarvakarmaphalatyagam tatah kuru yatatmavan
4 jstan bhogan hivo deva dasyante yajiabhavitah tair dattan apradayai’bhyo yo bhuiikte stena eva
sah

4 bhitmir apo ‘nalo vayuh khar mano buddhir eva ca ahankara it yar me bhinna prakritir astadha
apare’yam itas tv anyam prakrtim viddhi me param jivabhitam mahabaho yaye’dam dharyate jagat
4 etadyonini bhiitani sarvani’ty upadhdraya aham krtsnasya jagatah prabhavah pralayas tatha
mattah parataram nd’'nyat kiricid asti dhananijaya mayi sarvam idam protam sitre manigand iva
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essentially depended for our existence are nothing but the gift of God Himself. A
slave lives on the food and cloth given by his master. In the same way we live on
the kindness of God. More elaborately to say the food we live on is produced by
the fulfilment of some conditions. For production of food the necessary elements
are the seed, the land, the water, the sunlight and so on. All of them are given by
God Himself. Secondly for living oxygen is most vital. In each and every moment
we take oxygen through the process of respiration. That oxygen again is the gift of
God. Thirdly, our body is essential for us. This body is the product of panchabhutas
or prakrti. These panchabhutas (earth, water, fire, air and ether) or prakrti is the
very part and parcel of God. These are known as Apara Brahman. Now let us go to
our essence, our soul. So far as the teaching of the Bhagavadgita is concerned we
are nothing but the soul which is eternal. But that eternal soul which is beyond
creation and destruction is nothing but the part and parcel of God.*” Thus it is seen
that, we, the each and every individual cannot but be the slaves of God. So one

cannot know this philosophy behind us without the help of knowledge.

One may argue that in fact bhakti yoga is the mater of faith, it is not the
mater of argument and knowledge. Bhakti yoga necessarily presupposes the
existence of God. But the existence of God cannot be established by knowledge. In
fact God is avanmanasagocara. So it is beyond any logical proof. It is purely mater
of unquestioning faith. Keeping this in view Caitanyacaritamrta says of bhakti
devoid of knowledge (jAanasunyabhakti sadhyasara)®. But this view of the
opponent cannot be accepted. The same Caitanyacaritamrta says of bhakti based
on knowledge (jiianamisrabhakti sadhyasara)®. Hindu sastra never teaches any
blind faith. The whole teaching of Hindu religion consists of three-unit sravana,
manana and nididhyasana. The second unit that is manana is based on knowledge
and reasoning. In fact bhakti means unquestioning firm faith on God. This state is
beyond doubt but this doubtless state presupposes the doubtful state. Unless and
until one transcend the boundary of doubt he cannot enter into the state which is

completely devoid of doubt. Day necessarily presupposes night. Similarly

Y1 mamai’va’'nso jivaloke jivabhiitah sandatanah manahsasthant ndriyani prakrtisthani karsati.-

15/7
4 Caitanyacaritamrta, Madhyalila, chapter-8
Y Caitanyacaritamrta, Madhyalila, chapter-8
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doubtless state necessarily implies the doubtful state. Our mind at the very initial
state of bhakti becomes the kingdom of doubt. That doubt can be removed only
through knowledge. This is the reason for which Srimadbhagavadgita repeatedly
reminds Arjuna of the necessity of buddhi or jiana. Verse no 38, 39, 40, 41, 42 of
the 4™ chapter of the Bhagavadgitd repeatedly show the importance of
knowledge.’® Particularly verse no 40 and 41 state that a doubtful person attains
neither the peace in this life nor the peace in after life. He attains the same only
when his doubt is removed through knowledge. A true bhakta in order to enter into
the level of firm faith he must first transcend the boundary of doubts through
knowledge. Thus bhakti yoga necessarily goes the door of knowledge.

Now let us deal with why does bhakti yoga will go to the door of karma
yoga. I think the logical analysis of the concept of bhakti yoga shows that bhakti
yoga is necessarily mixed up with karma yoga. Bhakti yoga means the mind, the
intellect, the body, and overall all the actions performed by them are centered in
and around God. Hence the term actions refer to three kinds of action—mental or
intellectual action, verbal action and bodily action. All these actions are nothing but
disinterested or niskama which is otherwise known as a karma yoga. As long as
one performs his actions for the sake of himself (they are bound to be sakama) he
cannot perform the same for the sake of God. On the other hand as long as one
performs his actions for the sake of God he cannot perform the same for the sake
of himself. This clearly implies that in bhakti yoga whatever is done by one for the
sake of God, it is done by sacrificing the interest of his own. It is already stated that
whatever is done by ignoring the interest of one self is nothing but yajiia or karma
voga. Thus it is seen that the karma yoga is complementary to bhakti yoga. If we
keep our attention on the bhakti yoga i.e. 12" chapter of Bhagavadgita then I think

3 na hi jianena sadyisam pavitram iha vidyate tat svayar yogasansiddhah kalend tmani vindati
sraddhavanl labhate jiianam tatparah samyatendriyah jiianam labdhva param santim
acirend dhigacchati

ajiias ca’sraddadhanas ch samsayatma vinaSyati na’yam loko ’sti na paro na sukham
sansayatmanah

yogasamnyastakarmanam jiianasamchinnasamsayam atmavantam na karmani nibadhnanti
dhanamjaya

tasmad ajiianasambhiitam  hrtstham  jaandasind’tmanah  chittvai’ nam — samsayam — yogam
atistho ttistha bharata
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this concept will be more clear to us. In verse no 8 of 12" chapter Krsna advises
Arjuna to set his mind and intellect on God and in the immediate next three verses
he says of the techniques or paths following which one can do the same. It is already
stated that it is really very difficult to set our mind and intellect on God. Since our
mind is flickering and unsteady by its nature. Keeping this in view
Srimadbhagavadgita says Arjuna that if he cannot fix his mind upon God then he
has to resort to the path of abhydsa yoga.’' The Bhagavadgita further says if Arjuna
fails to do the same then he should continue to perform all sorts of his action for
the sake of God.>? Again if Arjuna cannot be successful even in his second attempt
then he should perform all his actions being a karma yogi. More clearly to say in
third attempt one should perform all his actions for the sake of God without the
desire for the fruit of his action. So far as our discussion goes it is clear that
following the path of abhyasa, karma, and karma yoga one enters into the sphere
of bhakti yoga. But it is important to note that though Bhagavadgita advises to take
the help of karma yoga in the third attempt yet it does not mean that it is inferior to
the earlier two paths rather karma yoga is much more superior to them. This view

has been substantiated by the immediate next verse that is verse no 12.3

So far as our discussion is concerned it is seen that one takes the help of
karma yoga and jiiana yoga in order to enter into the kingdom of bhakti yoga. But
after being a bhakti yogi does one continue to be associated with the karma yoga
and jiiana yoga? 1 think the answer must be positive. Srimadbhagavadgitd in verse
no 16 of the 7™ chapter says of four kinds of bhaktas.>* Among them the last one
that is the jiiani bhakta is the superior most. He is superior for the two reasons—
first he knows nothing other than God, the purusattoma Krsna. Secondly, other
three kinds of bhakta pray to God for the fulfilment of their own interest, but the
fourth one prays to God not for the sake of himself but for the sake of God. This
implies that only the fourth kind of bhakta is a true bhakta. A true bhakta then must

SUatha cittam samadhatum na $aknosi mayi sthiram abhydsayogena tato mam icchha ptum

dhanamjaya.- 12/9

2 atha cittamm samadhatum na $aknosi mayi sthiram abhydsayogena tato mam icchha ptum
dhanamjaya.- 12/9

53 $reyo hi jiianam abhyasdaj jianad dhyanam visisyate dhyanat karmaphalatyagas tyagac chantir
anantaram
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fulfil two conditions, firstly he must be jiiani and secondly, his actions towards God
must be selfless (disinterested). More clearly to say bhakti has its two levels. In the
first level it is apara bhakti which is otherwise called vaidhi bhakti and another is
pard bhakti which is otherwise called raganuga bhakti. The bhakti of the first level
is conditional, therefore it is sakama. In this state a bhakta prays to God for the
satisfaction of the personal interest of himself but bhakti of the second level that is
para bhakti is unconditional. It is the bhakti for the sake of bhakti. Apara bhakti or
vaidhi bhakti is a means to fulfil an end. But pard or raganuga bhakti is an end.
The bhakti of the common people is apara bhakti. But the bhakti of the so-called
Gopis is the classic example of para or raganuga bhakti. The bhakta of the first
level is neither a karma yogi nor even a jiana yogi. But the bhakta of the second
level is karma yogt and jiiana yogi both. Thus it is seen that true bhakti yoga must
be clubbed together with karma yoga and jiiana yoga both. In the conclusion we
can remember the example that was cited in the beginning of our discussion. The
Bhagavadgita with karma yoga, jiiana yoga and bhakti yoga is something like a
three-wheeler vehicle. Here the three yogas i.e. the karma yoga, the jiiana yoga and
the bhakti yoga stand for the three different wheels of the vehicle called
Srimadbhagavadgita. If any one of the wheels is kept aside then the vehicle cannot
move anymore. Likewise if any one of the yogas is kept aside then the vehicle
called Bhagavadgita cannot move towards its goal. So the principal teaching of the
Bhagavadgita according to me is the blended path of all the three yogas — karma
voga, jiana yoga and bhakti yoga.
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