GITA

ACCORDING TO GANDHI



Forward

The following pages by Mahadev Desai* are an ambitious project. It
represents his unremitting labours during his prison life in 1933-'34. Every
page is evidence of his scholarship and exhaustive study of all he could lay
hands upon regarding the Bhagavad Gita, poetically called the Song
Celestial by Sir Edwin Arnold. The immediate cause of this labour of love
was my translation in Gujarati of the divine book as I understood it. In
trying to give a translation of my meaning of the Gita, he found himself
writing an original commentary on the Gita.

The book might have been published during his lifetime, if I could have
made time to go through the manuscript. I read some portions with him,
but exigencies of my work had to interrupt the reading. Then followed the
imprisonments of August 1942, and his sudden death within six days of
our imprisonment. All of his immediate friends decided to give his
reverent study of the Gita to the public. He had copies typed for his
English friends who were impatient to see the commentary in print. And
Pyarelal, who was collaborator with Mahadev Desai for many years, went
through the whole manuscript and undertook to perform the difficult task
of proof reading. Hence this publication.

Frankly, I do not pretend to any scholarship. I have, therefore, contended
myself with showing the genesis of Mahadev Desai's effort. In so far as
the translation part of the volume is concerned, I can vouch for its
accuracy. He carried out the meaning of the original translation. I may
add too that Pyarelal has interfered with the original only and in rare
cases where it was considered to be essential, an interference which
Mahadev Desai would, in my opinion, have gladly accepted, had he been
alive.

On the train to Madras
M.K. GANDHI

20th January, 1946



INTRODUCTION

[It was at Kosani in Almora on 24th June, 1929, i.e., after two years'
waiting, that I finished the introduction to my translation of the Gita. The
whole was then published in due course. It has been translated in Hindi,
Bengali and Marathi. There has been an insistent demand for an English
translation. I finished the translation of the introduction at the Yeravda
prison. Since my discharge it has lain with friends and now I give it to the
reader. Those, who take no interest in the Book of Life, will forgive the
trespass on these columns.* To those who are interested in the poem and
treat it as their guide in life, my humble attempt might prove of some
help.

~-M.K.G.]

*This translation appeared in the columns of the Young India, 6-8-1931,
from where it has been reproduced here.

Just as, acted upon by the affection of co-workers like Swami Anand and
others, I wrote My Experiments with Truth, so has it been regarding my
rendering of the Gita. "We shall be able to appreciate your meaning of the
message of the Gita, only when we are able to study a translation of the
whole text by yourself, with the addition of such notes as you may deem
necessary. I do not think it is just on your part to deduce ahimsa etc. from
stray verses," thus spoke Swami Anand to me during the non-cooperation
days. I felt the force of his remarks. I, therefore, told him that I would
adopt his suggestion when I got the time. Shortly afterwards I was
imprisoned. During my incarceration I was able to study the Gita more
fully. I went reverently through the Gujarati translation of the
Lokamanya's great work. He had kindly presented me with the Marathi
original and the translations in Gujarati and Hindi, and had asked me, if I
could not tackle the original, at least to go through the Gujarati
translation. I had not been able to follow the advice outside the prison
walls. But when I was imprisoned I read the Gujarati translation. This



reading whetted my appetite for more and I glanced through several
works on the Gita.

2. My first acquaintance with the Gita began in 1888-89 with the verse
translation by Sir Edwin Arnold known as the Song Celestial. On reading it,
I felt a keen desire to read a Gujarati translation. And I read as many
translations as I could lay hold of. But all such reading can give me no
passport for presenting my own translation. Then again my knowledge of
Sanskrit is limited, my knowledge of Gujarati too is in no way scholarly.
How could I then dare present the public with my translation?

3. It has been my endeavor, as also that of some companions, to reduce
to practice the teaching of the Gita as I have understood it. The Gita has
become for us a spiritual reference book. I am aware that we ever fail to
act in perfect accord with the teaching. The failure is not due to want of
effort, but is in spite of it. Even though the failures we seem to see rays of
hope. The accompanying rendering contains the meaning of the Gita
message which this little band is trying to enforce in its daily conduct.

4. Again this rendering is designed for women, the commercial class, the
so-called Shudras and the like who have little or no literary equipment,
who have neither the time nor the desire to read the Gita in the original
and yet who stand in need of its support. In spite of my Gujarati being
unscholarly, I must own to having the desire to leave to the Gujaratis,
through the mother tongue, whatever knowledge I may possess. I do
indeed wish that at a time when literary output of a questionable
character is pouring upon the Gujaratis, they should have before them a
rendering the majority can understand of a book that is regarded as
unrivalled for its spiritual merit and so withstand the overwhelming flood
of unclean literature.

5. This desire does not mean any disrespect to the other renderings. They
have their own place. But I am not aware of the claim made by the
translators of enforcing their meaning of the Gita in their own lives. At the
back of my reading there is the claim of an endeavour to enforce the
meaning in my own conduct for an unbroken period of forty years. For this
reason I do indeed harbour the wish that all Gujarati men or women



wishing to shape their conduct according to their faith, should digest and
derive strength from the translation here presented.

6. My co-workers, too, have worked at this translation. My knowledge of
Sanskrit being very limited, I should not have full confidence in my literal
translation. To that extent, therefore, the translation has passed before
the eyes of Vinoba, Kaka Kalelkar, Mahadev Desai and Kishorlal
Mashruwala.

II
7. Now about the message of the Gita.

8. Even in 1888-89, when I first became acquainted with the Gita, I felt
that it was not a historical work, but that, under the guise of physical
warfare, it described the duel that perpetually went on in the hearts
mankind, and that physical warfare was brought in merely to make the
description of the internal duel more alluring. This preliminary intuition
became more confirmed on a closer study of religion and the Gita. A study
of the Mahabharata gave it added confirmation. I do not regard the
Mahabharata as a historical work in the accepted sense. The Adiparva
contains powerful evidence in support of my opinion. By ascribing to the
chief actors superhuman or subhuman origins, the great Vyasa made
short work the history of kings and their peoples. The persons therein
described may be historical, but the author of the Mahabharata has used
them merely to drive home his religious theme.

9. The author of the Mahabharata has not established the necessity of
physical warfare; on the contrary he has proved its futility. He has made
the victors shed tears of sorrow and repentance, and has left them
nothing but a legacy of miseries.

10. In this great work the Gita is the crown. Its second chapter, instead of
teaching the rules of physical warfare, tells us how a perfected man is to
be known. In the characteristics of the perfected man of the Gita, I do not
see any to correspond to physical warfare. Its whole design is inconsistent
with the rules of conduct governing the relations between warring parties.



11. Krishna of the Gita is perfection and right knowledge personified; but
the picture is imaginary. That does not mean that Krishna, the adored of
his people, never lived. But perfection is imagined. The idea of a perfect
incarnation is an aftergrowth.

12. In Hinduism, incarnation is ascribed to one who has performed some
extraordinary service of mankind. All embodied life is in reality an
incarnation of God, but it is not usual to consider every living being an
incarnation. Future generations pay this homage to one who, in his own
generation, has been extraordinarily religious in his conduct. I can see
nothing wrong in this procedure; it takes nothing from God's greatness,
and there is no violence done to Truth. There is an Urdu saying which
means, "Adam is not God but he is a spark of the Divine." And therefore
he who is the most religiously behaved has most of the divine spark in
him. It is in accordance with this train of thought that Krishna enjoys, in
Hinduism, the status of the most perfect incarnation.

13. This belief in incarnation is a testimony of man's lofty spiritual
ambition. Man is not at peace with himself til he has become like unto
God. The endeavour to reach this state is the supreme, the only ambition
worth having. And this is self-realization. This self-realization is the
subject of the Gita, as it is of all scriptures. But its author surely did not
write it to establish that doctrine. The object of the Gita appears to me to
be that of showing the most excellent way to attain self-realization. That
which is to be found, more or less clearly, spread out here and there in
Hindu religious books, has been brought out in the clearest possible
language in the Gita even at the risk of repetition.

14. That matchless remedy is renunciation of fruits of action.

15. This is the centre round which the Gita is woven. This renunciation is
the central sun, round which devotion, knowledge and the rest revolve like
planets. The body has been likened to a prison. There must be action
where there is body. Not one embodied being is exempted from labour.
And yet all religions proclaim that it is possible for man, by treating the
body as the temple of God, to attain freedom. Every action is tainted, be it
ever so trivial. How can the body be made the temple of God? In other



words how can one be free from action, i.e. from the taint of sin? The Gita
has answered the question in decisive language: "By desireless action; by
renouncing fruits of action; by dedicating all activities to God, i.e., by
surrendering oneself to Him body and soul."

16. But desirelessness or renunciation does not come for the mere talking
about it. It is not attained by intellectual feat. It is attainable only by a
constant heart-churn. Right knowledge is necessary for attaining
renunciation. Learned men possess a knowledge of a kind. They may
recite the Vedas from memory, yet they may be steeped in self-
indulgence. In order that knowledge may not run riot, the author of the
Gita has insisted on devotion accompanying it and has given it the first
place. Knowledge without devotion will be like a misfire. Therefore, says
the Gita, "Have devotion, and knowledge will follow." This devotion is not
mere lip worship, it is a wrestling with death. Hence, the Gita's
assessment of the devotee's quality is similar to that of the sage.

17. Thus the devotion required by the Gita is no soft-hearted effusiveness.
It certainly is not blind faith. The devotion of the Gita has the least to do
with the externals. A devotee may use, if he likes, rosaries, forehead
marks, make offerings, but these things are no test of his devotion. He is
the devotee who is jealous of none, who is a fount of mercy, who is
without egotism, who is selfless, who treats alike cold and heat, happiness
and misery, who is ever forgiving, who is always contented, whose
resolutions are firm, who has dedicated mind and soul to God, who causes
no dread, who is not afraid of others, who is free from exultation, sorrow
and fear, who is pure, who is versed in action and yet remains unaffected
by it, who renounces all fruit, good or bad, who treats friend and foe alike,
who is untouched by respect or disrespect, who is not puffed up by praise,
who does not go under when people speak ill of him who loves silence and
solitude, who has a disciplined reason. Such devotion is inconsistent with
the existence at the same time of strong attachments.

18. We thus see that to be a real devotee is to realize oneself. Self-
realization is not something apart. One rupee can purchase for us poison
or nectar, but knowledge or devotion cannot buy us salvation or bondage.
These are not media of exchange. They are themselves the thing we want.
In other words, if the means and the end are not identical, they are



almost so. The extreme of means is salvation. Salvation of the Gita is
perfect peace.

19. But such knowledge and devotion, to be true, have to stand the test of
renunciation of fruits of action. Mere knowledge of right and wrong will not
make one fit for salvation. According to common notions, a mere learned
man will pass as a pandit. He need not perform any service. He will regard
as bondage even to lift a little lota. Where one test of knowledge is non-
liability for service, there is no room for such mundane work as the lifting
of a lota.

20. Or take bhakti. The popular notion of bhakti is soft-heartedness,
telling beads and the like, and disdaining to do even a loving service, least
the telling of beads etc. might be interrupted. This bhakti, therefore,
leaves the rosary only for eating, drinking and the like, never for grinding
corn or nursing patients.

21. But the Gita says: No one has attained his goal without action. Even
men like Janaka attained salvation through action. If even I were lazily to
cease working, the world would not perish. How much more necessary
then for the people at large to engage in action.

22. While on the one hand it is beyond dispute that all action binds, on the
other hand it is equally true that all living beings have to do some work,
whether they will or no. Here all activity, whether mental or physical is to
be included in the term action. Then how is one to be free from the
bondage of action, even though he may be acting? The manner in which
the Gita has solved the problem is to my knowledge unique. The Gita
says: 'Do your allotted work but renounce its fruit--be detached and work-
-have no desire for reward and work.'

This is the unmistakable teaching of the Gita. He who gives up action falls.
He who gives up only the reward rises. But renunciation of fruit in no way
means indifference to the result. In regard to every action one must know
the result that is expected to follow, the means thereto, and the capacity
for it. He, who, being thus equipped, is without desire for the result and is



yet wholly engrossed in the due fulfillment of the task before him is said
to have renounced the fruits of his action.

23. Again let no one consider renunciation to mean want of fruit for the
renouncer. The Gita reading does not warrant such a meaning.
Renunciation means absence of hankering after fruit. As a matter of fact,
he who renounces reaps a thousandfold. The renunciation of the Gita is
the acid test of faith. He who is ever brooding over result often loses
nerve in the performance of his duty. He becomes impatient and then
gives vent to anger and begins to do unworthy things; he jumps from
action to action never remaining faithful to any. He who broods over
results is like a man given to objects of senses; he is ever distracted, he
says goodbye to all scruples, everything is right in his estimation and he
therefore resorts to means fair and foul to attain his end.

24. From the bitter experiences of desire for fruit the author of the Gita
discovered the path of renunciation of fruit and put it before the world in a
most convincing manner. The common belief is that religion is always
opposed to material good. "One cannot act religiously in mercantile and
such other matters. There is no place for religion in such pursuits; religion
is only for attainment of salvation," we here many worldly-wise people
say. In my opinion the author of the Gita has dispelled this delusion. He
has drawn no line of demarcation between salvation and worldly pursuits.
On the contrary he has shown that religion must rule even our worldly
pursuits. I have felt that the Gita teaches us that what cannot be followed
out in day-to-day practice cannot be called religion. Thus, according to the
Gita, all acts that are incapable of being performed without attachment
are taboo. This golden rule saves mankind from many a pitfall. According
to this interpretation murder, lying, dissoluteness and the like must be
regarded as sinful and therefore taboo. Man's life then becomes simple,
and from that simpleness springs peace.

25. Thinking along these lines, I have felt that in trying to enforce in one's
life the central teaching of the Gita, one is bound to follow Truth and
ahimsa. When there is no desire for fruit, there is no temptation for
untruth or himsa. Take any instance of untruth or violence, and it will be
found that at its back was the desire to attain the cherished end. But it
may be freely admitted that the Gita was not written to establish ahimsa.



It was an accepted and primary duty even before the Gita age. The Gita
had to deliver the message of renunciation of fruit. This is clearly brought
out as early as the second chapter.

26. But if the Gita believed in ahimsa or it was included in desirelessness,
why did the author take a warlike illustration? When the Gita was written,
although people believed in ahimsa, wars were not only not taboo, but
nobody observed the contradiction between them and ahimsa.

27. In assessing the implications of renunciation of fruit, we are not
required to probe the mind of the author of the Gita as to his limitations of
ahimsa and the like. Because a poet puts a particular truth before the
world, it does not necessarily follow that he has known or worked out all
its great consequences or that having done so, he is able always to
express them fully. In this perhaps lies the greatness of the poem and the
poet. A poet's meaning is limitless. Like man, the meaning of great
writings suffers evolution. On examining the history of languages, we
noticed that the meaning of important words has changed or expanded.
This is true of the Gita. The author has himself extended the meanings of
some of the current words. We are able to discover this even on
superficial examination. It is possible that, in the age prior to that of the
Gita, offering of animals as sacrifice was permissible. But there is not a
trace of it in the sacrifice in the Gita sense. In the Gita continuous
concentration on God is the king of sacrifices. The third chapter seems to
show that sacrifice chiefly means body-labour for service. The third and
fourth chapters read together will use other meanings for sacrifice, but
never animal-sacrifice. Similarly has the meaning of the word sannyasa
undergone, in the Gita, a transformation. The sannyasa of the Gita will not
tolerate complete cessation of all activity. The sannyasa of the Gita is all
work and yet no work. Thus the author of the Gita, by extending
meanings of words, has taught us to imitate him. Let it be granted, that
according to the letter of the Gita it is possible to say that warfare is
consistent with renunciation of fruit. But after forty years' unremitting
endeavor fully to enforce the teaching of the Gita in my own life, I have in
all humility felt that perfect renunciation is impossible without perfect
observance of ahimsa in every shape and form.



28. The Gita is not an aphoristic work; it is a great religious poem. The
deeper you dive into it, the richer the meanings you get. It being meant
for the people at large, there is pleasing repetition. With every age the
important words will carry new and expanding meanings. But its central
teaching will never vary. The teacher is at liberty to extract from this
treasure any meaning he likes so as to enable him to enforce in his life the
central teaching.

29. Nor is the Gita a collection of Do's and Dont's. What is lawful for one
may be unlawful for another. What may be permissible at one time, or in
one place, may not be so at another time, and in another place. Desire for
fruit is the only universal prohibition. Desirelessness is obligatory.

30. The Gita has sung the praises of Knowledge, but it is beyond the mere
intellect; it is essentially addressed to the heart and capable of being
understood by the heart. Therefore the Gita is not for those who have no
faith. The author makes Krishna say:

"Do not entrust this treasure to him who is without sacrifice, without
devotion, without the desire for this teaching and who denies Me. On the
other hand, those who will give this precious treasure to My devotees will,
by the fact of this service, assuredly reach me. And those who, being free
from malice, will with faith absorb this teaching, shall, having attained
freedom, live where people of true merit go after death.



DISCOURCE 1.

No knowledge is to be found without seeking, no tranquility without
travail, no happiness except through tribulation. Every seeker has, at one
time or another, to pass through a conflict of duties, a heart-churning.

Dhritarashtra Said:

1. Tell me, O Sanjaya, what my sons and Pandu's assembled, on battle
intent, did on the field of Kuru, the field of duty.

The human body is the battlefield where the eternal duel between right
and wrong goes on. Therefore it is capable of being turned into a gateway
to Freedom. It is born in sin and becomes the seed-bed of sin. Hence it is
also called the field of Kuru. The Kuravas represent the forces of Evil, the
Pandavas the forces of Good. Who is there that has not experienced the
daily conflict within himself between the forces of Evil and the forces of
Good?

Sanjaya Said:

2. On seeing the Pandava's army drawn up in battle array, King
Duryodhana approached Drona, the preceptor, and addressed him thus:

3. Behold, O preceptor, this mighty army of the sons of Pandu, set in
array by the son of Drupada, thy wise disciple.

4. Here are brave bowmen, peers of Bhima and Arjuna in fighting:
Yuyudhana and Virata, and the ‘Maharatha' Drupada.

5. Dhrishtaketu, Chekitana, valorous Kashiraja, Purujit the Kuntibhoja,
and Shaibya, chief among men;

6. Valiant Yudhamanyu, valorous Uttamaujas, Subhadra's son, and the
sons of Draupadi--each one of them a 'Maharatha'.



7. Acquaint thyself now, O best of Brahmanas, with the distinguished
among us. I mention for thy information, the names of the captains of my
army.

8. Thy noble self, Bhishma, Karna, and Kripa, victorious in battle,
Ashvatthaman, Vikarna, also Somadatta's son;

9. There is many another hero, known for his skill in wielding diverse
weapons, pledged to lay down his life for my sake, and all adepts in war.

10. This our force, commanded by Bhishma, is all too inadequate; while
theirs, commanded by Bhima, is quite adequate.

11. Therefore, let each of you, holding your appointed places, at every
entrance, guard only Bhishma.

12. At this, the heroic grandsire, the grand old man of the Kurus, gave a
loud lion's roar and blew his conch to hearten Duryodhana.

13. Thereupon, conches, drums, cymbals and trumpets were sounded all
at once. Terrific was the noise.

14. Then Madhava and Pandava, standing in their great chariot yoked with
white steeds, blew their divine conches.

15. Hrishikesha blew the Panchajanya and Dhananjaya the Devadatta;
while the wolf-bellied Bhima of dread deeds sounded his great conch
Paundra.

16. King Yudhishthira, Kunti's son, blew the Anantavijaya, and Nakula nd
Sahadeva their conches, Sughosha and Manipushpaka.

17. And Kashiraja, the great bowman, Shikhandi the 'Maharatha’,
Dhrishtadyumna, Virata and Satyaki, the unconquerable;



18. Drupada, Draupadi's sons, the strong-armed son of Subhadra, all
these, O King, blew each his own conch.

19. That terrifying tumult, causing earth and heaven to resound, rent the
hearts of Dhritarashtra's sons.

20-21. Then, O King, the ape-bannered Pandava, seeing Dhritarashtra's
sons arrayed and flight of arrows about to begin, took up his bow, and
spoke thus to Hrishikesha: "Set my chariot between the two armies, O
Achyuta!"

22. That I may behold them drawn up, on battle intent, and know whom I
have to engage in this fearful combat;

23. And that I may survey the fighters assembled here anxious to fulfil in
battle perverse Duryodhana's desire.

Sanjaya Said:

24-25. Thus addressed by Gudakesha, O King, Hrishikesha set the unique
chariot between the two armies in front of Bhishma, Drona and all the
kings and said: Behold, O Partha, the Kurus assembled yonder.

26-28. Then did Partha see, standing there, sires, grandsires, preceptors,
uncles, brothers, sons, grandsons, comrades, fathers-in-law and friends in
both armies. Beholding all these kinsmen ranged before him, Kaunteya
was overcome with great compassion and spake thus in anguish:

Arjuna Said:

28-29. As I look upon these kinsmen, O Krishna, assembled here eager to
fight, my limbs fail, my mouth is parched, a tremor shakes my frame and
my hair stands on end.

30. Gandiva slips from my hand, my skin is on fire, I cannot keep my feet,
and my mind reels.



31. I have unhappy forebodings, O Keshava; and I see no good in slaying
kinsmen in battle.

32. I seek not victory, nor sovereign power, nor earthly joys. What good
are sovereign power, worldly pleasures and even life to us, O Govinda?

33. Those for whom we would desire sovereign power, earthly joys and
delights are here arrayed in battle, having renounced life and wealth--

34. Preceptors, sires, grandsires, sons and even grandsons, uncles,
fathers-in-law, brothers-in-law, and other kinsmen.

35. These I would not kill, O Madhusudana, even though they slay me, not
even for kingship of the three worlds, much less for an earthly kingdom.

36. What pleasure can there be in slaying these sons of Dhritarashtra, O
Janardana? Sin only can be our lot, if we slay these, usurpers though they
be.

37. It does not therefore behove us to kill our kinsmen, these sons of
Dhritarashtra. How may we be happy, O Madhava, in killing our own kins?

38. Even though these, their wits warped by greed, see not the guilt that
lies in destroying the family, nor the sin of treachery to comrades;

39. How can we, O Janardana, help recoiling from this sin, seeing clearly
as we do the guilt that lies in such destruction?

40. With the destruction of the family perish the eternal family virtues,
and with the perishing of these virtues unrighteousness seizes the whole
family.

41. When unrighteousness prevails, O Krishna, the women of the family
become corrupt, and their corruption, O Varshneya, causes a confusion of
varnas.



42. This confusion verily drags the family-slayer, as well as the family, to
hell, and for want of obsequial offerings and rites their departed sires fall
from blessedness.

43. By the sins of these family-slayers resulting in confusion of varnas,
the eternal tribal and family virtues are brought to naught.

44. For we have had it handed down to us, O Janardana, that the men
whose family virtues have been ruined are doomed to dwell in hell.

45. Alas! What a heinous sin we are about to commit, in that, from greed
of the joy of sovereign power, we are prepared to slay our kith and kin!

46. Happier far would it be for me if Dhritarashtra's sons, weapons in
hand, should strike me down on the battlefield, unresisting and unarmed.

Sanjaya Said:

47. Thus spake Arjuna on the field of battle, and dropping his bow and
arrows sank down on his seat in the chariot, overwhelmed with anguish.

Thus ends the first discourse, entitled 'Arjuna Vishada Yoga' in the
converse of Lord Krishna and Arjuna, on the science of Yoga as part of the
knowledge of Brahman in the Upanishad called the Bhagawadgita.



DISCOURCE 2.

By reason of delusion, man takes wrong to be right. By reason of delusion
was Arjuna led to make a difference between kinsmen and non-kinsmen.
To demonstrate that this is a vain distinction, Lord Krishna distinguishes
between body (not-Self) and Atman (Self) and shows that whilst bodies
are impermanent and several, Atman is permanent and one. Effort is
within man's control, not the fruit thereof. All he has to do, therefore, is to
decide his course of conduct or duty on each occasion and persevere in it,
unconcerned about the result. Fulfillment of one's duty in the spirit of
detachment or selflessness leads to Freedom.

Sanjaya Said:

1. To Arjuna, thus overcome with compassion, sorrowing, and his eyes
obscured by flowing tears, Madhusudana spake these words:

The Lord Said:

2. How is it that at this perilous moment this delusion, unworthy of the
noble, leading neither to heaven nor to glory, has overtaken thee?

3. Yield not to unmanliness, O Partha; it does not become thee. Shake off
this miserable faint-heartedness and arise, O Parantapa!

Arjuna Said:

4. How shall I, with arrows, engage Bhishma and Drona in battle, O
Madhusudana, they who are worthy of reverence, O Arisudana?

5. It were better far to live on alms of this world than to slay these
venerable elders. Having slain them I should but have blood-stained
enjoyments.



6. Nor do we know which is better for us, that we conquer them or that
they conquer us, for here stand before us Dhritarashtra's sons having
killed whom we should have no desire to live.

7. My being is paralysed by faint-heartedness; my mind discerns not duty;
hence I ask thee; tell me, I pray thee, in no uncertain language, wherein
lies my good. I am thy disciple; guide me; I see refuge in thee.

8. For I see nothing that can dispel the anguish that shrivels up my senses
even if I should win on earth uncontested sovereignty over a thriving
kingdom or lordship over the gods.

Sanjaya Said:

9. Thus spoke Gudakesha Parantapa to Hrishikesha Govinda, and with the
words 'I will not fight' became speechless.

10. To him thus stricken with anguish, O Bharata! between the two
armies, Hrishikesha, as though mocking, addressed these words:

The Lord Said:

11. Thou mournest for them whom thou shouldst not mourn and utterest
vain words of wisdom. The wise mourn neither for the living nor for the
dead.

12. For never was I not, nor thou, nor these kings; nor will any of us
cease to be hereafter.

13. As the embodied one has, in the present body, infancy, youth and
age, even so does he receive another body. The wise man is not deceived
therein.

14. O Kaunteya! contacts of the senses with their objects bring cold and
heat, pleasure and pain; they come and go and are transient. Endure
them, O Bharata.



15. O noblest of men, the wise man who is not disturbed by these, who is
unmoved by pleasure and pain, he is fitted for immortality.

16. What is non-Being is never known to have been, and what is Being is
never known not to have been. Of both these the secret has been seen by
the seers of the Truth.

17. Know that to be imperishable whereby all this is pervaded. No one can
destroy that immutable being.

18. These bodies of the embodied one who is eternal, imperishable and
immeasurable are finite. Fight, therefore, O Bharata.

19. He who thinks of This (Atman) as slayer and he who believes This to
be slain, are both ignorant. This neither slays nor is ever slain.

20. This is never born nor ever dies, nor having been will ever not be any
more; unborn, eternal, everlasting, ancient, This is not slain when the
body is slain.

21. He who knows This, O Partha, to be imperishable, eternal, unborn,
and immutable—whom and how can that man slay or cause to be slain?

22. As a man casts off worn-out garments and takes others that are new,
even so the embodied one casts off worn-out bodies and passes on to
others new.

23. This no weapons wound, This no fire burns, This no waters wet, This
no wind doth dry.

24. Beyond all cutting, burning, wetting and drying is This-eternal, all-
pervading, stable, immovable, everlasting.

25. Perceivable neither by the senses nor by the mind, This is called
unchangeable; therefore knowing This as such thou shouldst not grieve.



26. And if thou deemest This to be always coming to birth and always
dying, even then, O Mahabahu, thou shouldst not grieve.

27. For certain is the death of the born, and certain is the birth of the
dead; therefore what is unavoidable thou shouldst not regret.

28. The state of all beings before birth is unmanifest; their middle state
manifest; their state after death is again unmanifest. What occasion is
there for lament, O Bharata?

29. One looks upon This as a marvel; another speaks of This as such;
another hears thereof as a marvel; yet having heard This none truly
knows This.

30. This embodied one in the body of every being is ever beyond all harm,
O Bharata; thou shouldst not, therefore, grieve for any one.

Thus far Lord Krishna, by force of argument based on pure reason, has
demonstrated that Atman is abiding while the physical body is fleeting,
and has explained that if, under certain circumstances, the destruction of
a physical body is deemed justifiable, it is delusion to imagine that the
Kauravas should not be slain because they are kinsmen. Now he reminds
Arjuna of the duty of a Kshatriya.

31. Again, seeing thine own duty thou shouldst not shrink from it; for
there is no higher good for a Kshatriya than a righteous war.

32. Such a fight, coming unsought, as a gateway to heaven thrown open,
falls only to the lot of happy Kshatriyas, O Partha.

33. But if thou wilt not fight this righteous fight, then failing in thy duty
and losing thine honour thou wilt incur sin.

34. The world will for ever recount the story of thy disgrace; and for a
man of honour disgrace is worse than death.



35. The Maharathas will think that fear made thee retire from battle; and
thou wilt fall in the esteem of those very ones who have held thee high.

36. Thine enemies will deride thy prowess and speak many unspeakable
words about thee. What can be more painful than that?

37. Slain, thou shalt gain heaven; victorious, thou shall inherit the earth:
therefore arise, O Kaunteya, determined to fight.

Having declared the highest truth, viz. the immortality of the eternal
Atman and the fleeting nature of the physical body (11-30), Krishna
reminds Arjuna that a Kshatriya may not flinch from a fight which comes
unsought (31-32). He then (33-37) shows how the highest truth and the
performance of duty incidentally coincide with expediency. Next he
proceeds to foreshadow the central teaching of the Gita in the following
shloka.

38. Hold alike pleasure and pain, gain and loss, victory and defeat, and
gird up thy loins for the fight; so doing thou shalt not incur sin.

39. Thus have I set before thee the attitude of Knowledge; hear now the
attitude of Action; resorting to this attitude thou shalt cast off the
bondage of action.

40. Here no effort undertaken is lost, no disaster befalls. Even a little of
this righteous course delivers one from great fear.

41. The attitude, in this matter, springing, as it does, from fixed resolve is
but one, O Kurunandana; but for those who have no fixed resolve the
attitudes are many-branched and unending.

When the attitude ceases to be one and undivided and becomes many and
divided, it ceases to be one settled will, and is broken up into various wills
of desires between which man is tossed about.

42-44. The ignorant, revelling in the letter of the Vedas, declare that there
is naught else; carnally-minded, holding heaven to be their goal, they



utter swelling words which promise birth as the fruit of action and which
dwell on the many and varied rites to be performed for the sake of
pleasure and power; intent, as they are, on pleasure and power their
swelling words rob them of their wits, and they have no settled attitude
which can be centered on the supreme goal.

The Vedic ritual, as opposed to the doctrine of Yoga laid down in the Gita,
is alluded to here. The Vedic ritual lays countless ceremonies and rites
with a view to attaining merit and heaven. These, divorced as they are
from the essence of the Vedas and short-lived in their result, are
worthless.

45. The Vedas have as their domain the three gunas; eschew them, O
Arjuna. Free thyself from the pairs of opposites, abide in eternal truth,
scorn to gain or guard anything, remain the master of thy soul.

46. To the extent that a well is of use when there is a flood of water on all
sides, to the same extent are all the Vedas of use to an enlightened
Brahmana.

47. Action alone is thy province, never the fruits thereof; let not thy
motive be the fruit of action, nor shouldst thou desire to avoid action.

48. Act thou, O Dhananjaya, without attachment, steadfast in Yoga, even-
minded in success and failure. Even-mindedness is Yoga.

49. For action, O Dhananjaya, is far inferior to unattached action; seek
refuge in the attitude of detached action. Pitiable are those who make fruit
their motive.

50. Here in this world a man gifted with that attitude of detachment
escapes the fruit of both good and evil deeds. Gird thyself up for Yoga,
therefore. Yoga is skill in action.

51. For sages, gifted with the attitude of detachment, who renounce the
fruit of action, are released from the bondage of birth and attain to the
state which is free from all ills.



52. When thy understanding will have passed through the slough of
delusion, then wilt thou be indifferent alike to what thou hast heard and
wilt hear.

53. When thy understanding, distracted by much hearing, will rest
steadfast and unmoved in concentration, then wilt thou attain Yoga.

Arjuna Said:

54. What, O Keshava, is the mark of the man whose understanding is
secure, whose mind is fixed in concentration? How does he talk? How sit?
How move.

The Lord Said:

55. When a man puts away, O partha, all the cravings that arise in the
mind and finds comfort for himself only from Atman, then he is called the
man of secure understanding.

To find comfort for oneself from Atman means to look to the spirit within
for spiritual comfort, not to outside objects which in their very nature
must give pleasure as well as pain. Spiritual comfort or bliss must be
distinguished from pleasure or happiness. The pleasure I may derive from
the possession of wealth, for instance, is delusive; real spiritual comfort or
bliss can be attained only if I rise superior to every temptation even
though troubled by the pangs of poverty and hunger.

56. Whose mind is untroubled in sorrows and longeth not for joys, who is
free from passion, fear and wrath—he is called the ascetic of secure
understanding.

57. Who owns attachment nowhere, who feels neither joy nor resentment
whether good or bad comes his way—that man's understanding is secure.

58. And when, like the tortoise drawing in its limbs from every side, this
man draws in his senses from their objects, his understanding is secure.



59. When a man starves his senses, the objects of those senses disappear
from him, but not the yearning for them; the yearning too departs when
he beholds the Supreme.

The shloka does not rule out fasting and other forms of self-restraint, but
indicates their limitations, these restraints are needed for subduing the
desire for sense-objects, which however is rooted out only when one has a
vision of the Supreme. The higher yearning conquers all the lower
yearnings.

60. For, in spite of the wise man's endeavour, O Kaunteya, the unruly
senses distract his mind perforce.

61. Holding all these in check, the yogi should sit intent on Me; for he
whose senses are under control is secure of understanding.

This means that without devotion and the consequent grace of God, man's
endeavour is vain.

62. In a man brooding on objects of the senses, attachment to them
springs up; attachment begets craving and craving begets wrath.

Craving cannot but lead to resentment, for it is unending and unsatisfied.

63. Wrath breeds stupefaction, stupefaction leads to loss of memory, loss
of memory ruins the reason, and the ruin of reason spells utter
destruction.

64. But the disciplined soul, moving among sense-objects with the senses
weaned from likes and dislikes and brought under the control of Atman,
attains peace of mind.

65. Peace of mind means the end to all ills, for the understanding of him
whose mind is at peace stands secure.



66. The undisciplined man has neither understanding nor devotion; for
him who has no devotion there is no peace, and for him who has no peace
whence happiness?

67. For when his mind runs after any of the roaming senses, it sweeps
away his understanding, as the wind a vessel upon th