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When the light of gyan shines from all of the body
Then know that sattva is in ascendence.

doors

(Srimad Bhagavad Gita 14.11)
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Since about the last one century, the modern
spiritual lineage of Lord Lakulish, twenty-eighth
incarnation of Lord Shiva, has been addressing this need
through various means, including the systematic
teaching of yoga and allied disciplines through its
Lakulish Yoga Vidyalaya Swami Kripalavanand, then
Kulguru of the lineage and patron and founder of the
Vidyalaya, said at its foundation in1976:

.

Yoga is an ancient spiritual discipline proven to
be capable of transforming one's personality with a
healthy body and a disciplined mind and also one's
perceptions and way of life. Modern man pursues the
physical sciences so as to master 'matter' but is unable to
master the 'mind' and is increasingly seeking a
dependable remedy for his physical and mental ailments.
Since some time, he has found refuge in Yoga as a
remedy for these ailments. But, while Yoga has thus
become a familiar practice in the present day world, it is
mostly so as a body toning or de-stressing tool. What is
missing is the systematic study of Yoga which can help
remove strife, restlessness and distraction and generate
peace, restfulness and quiet within oneself. With the help
of systematic techniques of Yoga, physical as well as
mental sufferings can be relieved step by step, purifying
each level of the whole being – gross, subtle, causal and
spiritual.
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“I wish that this vidyalay may become a
vishvavidyalay, a University in which the yoga of all
religions may be the subject of study. May the sadhaks of
all religions assemble here, do sadhana and serve the
spiritual needs of the world”.

In time, the Vidyalay metamorphosed into the
Lakulish Yoga University founded by Swami Rajarshi
Muni under the Gujarat Private Universities Act, 2009
with the aim of functioning as a seat of higher learning
for teaching, training, extension and research in Yoga. It
imparts teaching in both Patanjali's classical ashtang
(eightfold) Yoga as well as other aspects of yoga practice
such as Mantra, Karma, Gyan, Bhakti etc. Yoga. The
syllabus combines a healthy mix of both the material
and spiritual sciences aimed at propagating and
cultivating moral and ethical values essential to
generating moral and spiritual awakening among the
people and inspire and promote the ancient Indian ideal
of Vasudhaiv Kutumbakam (all mankind is one family)
through the medium of yoga education.

The University's Higher Studies and Research
Academy (2015) is established to encourage and guide its
research goals and this Journal is designed to serve as an
instrument for sharing and disseminating the outcomes
of the research efforts of the world yoga community.
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Editorial

The margin space features the Upavishasan group of asans as given in
Classical Hatha Yoga by Swami Rajarshi Muni, concerning which Muniji has the
following to say in that book: The postures included in this group bestow the
following physical and therapeutic benefits:  improves digestion and relieves
constipation; revitalizes the spleen and liver; removes stiffness from the joints and
legs, and restrains the appearance of grey hair, facial wrinkles, and other signs of
aging. Human nature is characterized by three qualities: (inertia), (activity),
and (purity). These qualities are respectively linked to ignorance, doubt, and
wisdom. (ignorance) manifests out of attachments and aversions.
(activity) manifests out of desire and lust. (harmony) manifests out of
spontaneous joy.  In order to know the Ultimate Reality, one must remove the
and qualities and become firmly established in , or purity. This goal
demands purity of body and mind. The highest degree of is attained when the
inferior qualities of and are completely thwarted. This happens when
attachments are abandoned and lust is conquered. (divine communion) is
only possible when the mind, the , and the sexual fluid are stabilized. As long as
the senses are engaged in the fulfillment of desires, the sexual fluid will remain
unsteady. Conversely, control of the sexual fluid is not possible unless the mind and

tamas rajas
sattva

Tamas Rajas
Sattva

rajasic
tamasic sattva

sattva
rajas tamas

Samadhi
prana

prana
samadhi

(vital force) are steady. Thus, without the steadiness of all three, the entry into
is not possible. But to set this process in motion, it is essential to first harness

the sexual energy. Otherwise there can be no spiritual fulfillment of any sort. The
postures in this group lead to harnessing the sexual energy and transforming it for the
spiritual experience. Therefore this group helps to remove the major obstacles to
spiritual progress.”

From the Heritage:

This is the fifth issue of our Journal and, like the previous, features a student
paper.  Readers will recall that one of the objectives of the Journal is to provide
students of the Lakulish Yoga University, the mother institution of the Journal, an in
house resource for the publication of their mandatory academic papers. This has the
laudatory side effect of somewhat contributing to the students' motivation with
regard to their papers and, hopefully, the promise of publication also contributes to
their aiming for higher quality standards in their written academic output.

Anuradha Jasol is a graduate of St. Xaviers College Ahmedabad and a post
graduate of the Lakulish Yoga University. The paper presented in this issue of the
Journal was her required mandatory submission in the fourth and final term of her
post graduate work at the Lakulish Yoga University. Once again, as before, the paper
nicely demonstrates the utility of such student efforts. Anuradha has labored to do
some quite serious well directed research into her subject and has come up with
insightful material from the revered Gurus of the Shaiv Lakulish lineage, particularly
as regarding the Guru-shishya relationship and parampara, the processes of
establishing such a relationship, and that little known but oft mentioned phenomenon
of 'divine vision.' It is worth mentioning here that Anuradha herself took to the
monastic life in July 2018 when she was initiated into sannyas by Swami Rajarshi
Muniji and is now a full-time ashram resident and sadhak. I am pleased and gratified
to commend this paper to the Journal's readers.

Kr. Fateh Singh Jasol

“ , which is pure and luminous, (causes joy and) binds (one) to happiness and knowledge.Sattva
Rajas Tamas, which is impure, causes passions and cravings, and binds to activity. , which is the
lowest quality, causes ignorance, inertia, and bewilderment, and binds to indolence and
illusion. facilitates enlightenment. A yogi should increase sattva and purge and
from his or her individual nature in order to know Reality.” See the author's

Sattva rajas tamas
Yoga, The Ultimate

Spiritual Path, Llewellyn Publications, 2 edition, 2001, page 52.
nd

(The references to chapters etc. in the footnotes are to chapters etc, in Swami Rajarshi Muniji's
book Classical Hatha Yoga, Life Mission, 2007)

Chief Editor.
Gandhinagar

UPAVISHASAN
Sitting Cross-legged Posture

PRASHANTASAN
Tranquil Posture

SINHASAN
Lion Posture

TRIBANDHASAN
Triple-lock Posture

SINHASHAVASAN
Lion-cub Posture

LAGHAVASAN
Lightness Posture
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Karma and Gyān 

on the Path to Bhakti 

in 

The Bhagavad Gītā 

Anuradha Jasol 
Abstract : This paper is a study of the Bhagavad Gītā, to try and understand each of 
its key aspects – Karma, Gyān and Bhaktī and the Yoga of each aspect. What does each 
term mean, how does one understand them, how does one ‘achieve’ the Yoga of each 
aspect? In the deluge of material and information available globally on this lofty 
subject, one can get drowned. There is such dilution of this subject that most truly 
don’t even understand what they’re learning of Yoga (or teaching, depending on what 
one’s approach to it is), that there is the fear of being on the right path, but being 
taken the wrong way. How does one really understand Yoga and the message that the 
Gītā holds within? That is the purpose of this paper. Given the above questions, the 
only way to understand The Gītā and her teachings is then, not through academia 
and one’s own intellectual dexterity, but through research of the word of the 
scriptures and that of Enlightened Gurus. Thus, there are heavy quotations in this 
paper, from scripture and the books of Swami Rajarshi Muni and his Guru, Swami 
Kripalvanandji, so as to not put forward one’s own limited understanding, and 
instead let the word of the wise prevail. I have attempted to link various other texts 
with what the Gītā talks about, and traverse them in a manner that helps explain the 
content of the Lord’s words, with elaboration from other scriptures, and with the 
experiences and explanations of realized Gurus. Through this paper, I have 
attempted to highlight that Karma Yoga and Gyān Yoga are not any different from one 
another. They are mutually connected, and indeed are two different stages of the 
same spiritual path. The body performs the sādhanā of Karma Yoga, and the mind and 
the intellect perform the sādhanā of Gyān. Once one transcends these two stages, one 
enters the ultimate goal of Bhaktī Yoga, which is not external worship of the Divine, 
but complete absorption through devotion, removal of duality, and complete 
oneness and identification with the Supreme Being. May Ishvara bless the readers of 
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this paper, with His ever-loving grace, giving us the understanding that it is only 
through sādhanā that the mysteries of Yoga are revealed to us. May He bless us with 
a steady, ever-progressing sādhanā that takes us to truly understanding Karma and 
Gyān on the Path to Bhaktī in the Bhagavad Gītā. 

The Secret 

  
Thus partaking the nectar remains of Yagya they attain the eternal Brahma. 
Not for him this world, the non-performer of yagya, much less the next, 
Kurusattama. (4.31) 

The Key 

 
Know this Gyāna through obeisance, service and humble questioning 

Wise tattvadarshins will impart it to you (4.34) 
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1. Preliminaries 

The Bhagavad Gītā preserves and protects a Sovereign Secret and Sovereign Science. The 
title of this paper is “Karma and Gyān on the Path to Bhaktī Yoga in the Bhagavad Gītā”. Since 
the whole Gītā styles itself as “the Upanishad named the Bhagavad Gītā, which is a Yoga 
Shāstra containing Divine Knowledge of the essence of the Supreme”, this paper deals with 
the Karma, Gyān and Bhaktī Yoga of the Gītā. 

Before we begin our exploration of the text of the Gītā to see what we may intuitively 
gain from it by way of understanding its content, it is necessary to clarify a couple of critical 
fundamental premises that underlie this student effort undertaken in pursuit of academic 
goals.  

1. The Bhagavad Gītā is a Sovereign Secret and Sovereign Science 
The Bhagavad Gītā clearly states itself to be Scripture by way of an Upanishad, and thus 
beyond the reach of all but the truly qualified, in so far as comprehending its esoteric 
message is concerned. By universal common consent, it is esoteric text and no one but a 
true Yogi, sufficiently advanced in his spiritual practice, can ever hope to know and 
understand it. Even those who do know the text because their sādhanā has enabled them to 
fathom its esoteric depths, do not reveal it for it is not meant to be revealed to one and all 
indiscriminately. Repeatedly in the Gītā the point has been made that it enshrines profound 
spiritual and mystic secrets known only to the adepts and it is to be revealed only to the 
qualified. 

Lord Krishna tells Arjun about the antiquity of this science and the ‘great secret’ 
nature of its practice: 

I had spoken this imperishable Yoga to Sūrya; 
Sūrya told it to Manu and Manu to Ikshavāku (4.1) 
In this way the Rājarshis1 came to know it through traditional succession. 
After much time, knowledge of this great Yoga vanished from this world, Parantapa. 

(4.2) 
Today I have told you that same ancient Yoga 
Because you are my devotee and friend. It is a great secret. (4.3) 

“The ‘Shrīmad Bhagavad Gītā Shankar Bhashya Hindi Anuvad Sahit’ (Shrīmad Bhagavad 
Gītā Shankaracharya Commentary along with its Hindi Translation) translated by 
Shriharikrishnadas Goendka (younger brother of the previously referred Jaidayal 
Goendka) and published by the Gita Press Gorakhpur claims to be the first 
available published Hindi translation along with Shankaracharya’s original 

                                                                 
1 Rājarshi: "Royal Rishi or Saint, Rishi of Royal descent, that holy and superhuman personage which a man of 

the military class (Kshatriya) may become by the performance of great austerity, e.g. Pururavā, Vishvāmitra". 
(Sir Monier Monier-Williams's Sanskrit-English Dictionary, Parimal Publications, Delhi, 1997). 
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Sanskrit and has some comments by both the translator and Jivanshankar Yagnik 
which are worthy of note. They are briefly reproduced below, translated from the 
Hindi original. 
“In his ‘Background Note’ to this work, Jivanshankar Yagnik writes: 

“Āchāryas have considered the Gītā a principal basis for establishing the validity of 
their respective principles. It was their chief objective to write commentaries on 
the Gītā in order to establish that their principals were consistent with the 
Scriptures. It does not appear to be the case that the original Sanskrit Shankar 
commentary along with its Hindi translation has been published before this. 
There have been many commentaries and treatises on the Gītā. The literature that 
continues to be published cannot be ignored. But the Gītā has been very little 
studied as an independent text. It has been mainly considered from a sectarian 
viewpoint and from the aspect of establishing a particular principal or point of 
view. One consequence of this is that the true meaning of the Gītā is 
comprehended with difficulty.…. Authors of treatises have described the Gītā 
according to how they have understood it through their own experience.” 
In his Foreword, Harikrishnadas Goendka, the translator and commentator writes: 

“It is established from the Āchārya’s statement that there were many commentaries 
on the Gītā already in vogue at the time of his own commentary. Unfortunately, 
none of them is now available. But the Āchārya states that the true meaning of 
the Gītā was not properly understood from those pre-existing works and that is 
why he had himself to write an independent commentary in order to reveal the 
true meaning of the Gītā.” 
Of his own translation, the translator writes: 

“According to my limited intellect and capacity, I have tried to present the Āchārya’s 
thoughts as they are, but I cannot say that I have fully succeeded in doing so. 
Firstly, there is the supremely esoteric subject matter; then the difficult Sanskrit 
of that time employed by the Āchārya which confuses even great scholars because 
of their limited study of the Gītā. So how can an ordinary person like me claim to 
be completely free of confusion? Still, whatever could be done by God’s grace, is 
before you.”1 
Another ancient source also refers to the secret nature of the contents of the Gītā 

and also contains an important message about the role of Gurus and spiritual lineages in the 
acquisition of spiritual knowledge. The following is extracted from F.S. Jasol’s Introduction 
to his English language translation of the Bhagavad Gītā undertaken as a part of his doctoral 
work: 

“We have noted earlier Abhinavagupta’s position that the Gītā is esoteric text and 
therefore hard to be understood beyond its surface meaning. He wrote: “All the 
important points that deserve explanation in this chapter have already been 
explained by the revered Bhatta Bhaskara, as well as other commentators. What 

                                                                 
1 From F.S. Jasol’s introduction to his translation of the Bhagavad Gita, with permission of the author.  
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could be the purpose of repetition of what they have already explained? I however 
am concerned with carrying out my own resolve (in writing the commentary) 
which is limited to explaining the parts of the text containing esoteric secrets.” 
(p. 336) 
And yet, for all that, even Guru’s grace draws a line beyond which he will not let a 

seeker into the fortress he guards. In his commentary on sloka 4.31, (P. 125) Abhinavagupta 
writes clearly that the full secret is never revealed: 

“Here I will stop revealing this secret because of the fear of saying too much and 
clearly revealing the highest secret. Although this verse contains the highest 
secret, it can still be revealed to those whose dhātus are balanced by means of the 
great medicine in the form of tradition handed down by respected teachers when 
pleased by the service and deep devotion of their disciples.” Here echoing the 
sentiment of the Bhagavad Gītā, 4.34: Know this Gyāna through obeisance, service 
and humble questioning; Wise tattvadarshins1 will impart it to you, (4.34) 

Again, in his commentary on sloka 18.67, he wrote: “When knowledge is kept secret 
only then can it grant perfection. This is because knowledge is not meant for all 
people.” (p. 362). 

In her Foreword to the Boris Marjanovic translation of Abhinavagupta’s Gitartha 
Samgraha, Bettina Baumer wrote (P. 8): “Besides a thorough knowledge of 
Sanskrit and Indian philosophy, the study and translation of Abhinavagupta’s 
texts requires another qualification to understand their meaning: an initiation into 
and practice of the tradition of Kashmir Shaivism. Abhinavagupta himself 
stresses this point time and again and his great reverence and indebtedness to his 
teachers as well as his graceful attitude to his disciples for whom he is writing 
shows the importance of the continuity of the mystical lineage.”2 
We should also take notice of the other places in the Bhagavad Gītā where the secret 

nature of the text is reiterated in various ways. The following is extracted from F.S. Jasol’s 
Introduction to his English translation of the Gītā previously referred: “There are those in 
India and elsewhere who live by the Gītā, its philosophy and its precepts. It is quite the 
norm for them to read one full chapter of the Gītā each day, the full Gītā on several 
occasions in the year. For them, it is a shared adage that: “the Gītā contains the answers to 
all your questions.” The Gītā states that it is a ‘Yoga shāstra’ and thus it would not be 
unreasonable to believe that, like Yoga, it is realized ‘by itself’, within, by the qualified. As 
the founder of ISKCON Swami Prabhupada wrote, “The spirit of the Bhagavad Gītā is 
mentioned in the Bhagavad Gītā itself.” 

It was clearly intended that the teaching of the Gītā should be passed on, but there 
were stipulations as to who was worthy of receiving it and who was not. This is what the 

                                                                 
1 Tattvadarshin: Sage who is a knower or 'seer' or perceiver of all tattva (reality, essence, principle); one to whom 

the truth has been revealed, a condition of knowing that is possible only through the elevated state of mind 
attained through yoga practice. 

2 F.S Jasol, ibid., with the permission of the author.  
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Gītā says concerning some of the parameters within which we might seek our answers in its 
verses. 

Never reveal this to a non-tapasvī, or to a non- devotee, 
Or anyone who does not wish to hear it, or who is hostile to me. (18.67) 
Any who imparts this supreme secret Gyāna to my devotees 
Practicing my parā-bhakti,1 will undoubtedly attain to me. (18.68) 
There is none among men dearer to me than he, 
Nor on this earth will there ever be. (18.69) 
Any who reads this dharma dialogue between us, 
I shall consider that my worship through Gyāna Yoga, that is my view. (18.70) 
Whoever merely even listens to this dialogue with faith and without envy, 
Shall be freed and go to the higher realms of pious souls. (18.71)2 
In stating the above, Lord Krishna is merely reiterating the principle he has 

previously laid down. Arjuna earns the qualification to receive the ancient teaching “because 
you are my devotee and friend”: 

I had spoken this imperishable Yoga to Sūrya; 
Sūrya told it to Manu3 and Manu to Ikshavāku (4.1) 
In this way the Rājarshis4 came to know it through traditional succession. 
After much time, knowledge of this great Yoga vanished from this world, Parantapa. (4.2) 
Today I have told you that very same great ancient secret 
Because you are my devotee and friend. (4.3) 
Chapter IX of the Bhagavad Gītā is titled Rājavidyā-Rājaguhya Yoga, the Yoga of 

Sovereign Knowledge and the Sovereign Secret, which means that it is well-defended 
sovereign domain and not all may enter there. 
Shri Bhagavān Said 

I shall again fully tell you, who are free from all envy, 
This most secret Gyāna, with Vigyān,5 knowing which you will be freed of ill. (9.1) 

It is the sovereign among all secrets and knowledge, pure and excellent, 
                                                                 
1 Para-bhakti: Higher practice of devotion; bhakti has been said to be of two types, aparā and parā meaning 

lower and higher, minor and major; parā bhakti is transcendental bhakti; practice of dharma is aparā bhakti; 
practice of Yoga is parā bhakti.  

2 All shlókas of the Bhagavad Gītā quoted in this paper other than those occurring within extracts of other 
published works utilized, are from Shri Fateh Singh Jasol’s yet-to-be-published English language translation of 
the Bhagavad Gītā, to which I have been given priviledged access and permission to utilize. 

3 Vivasvān Manu: The first man, father of the human race. 
4 Rājarshi: "Royal Rishi or Saint, Rishi of Royal descent, that holy and superhuman personage which a man of 

the military class (Kshatriya) may become by the performance of great austerity, e.g. Pururavā, Vishvāmitra". 
(Sir Monier Monier-Williams's Sanskrit-English Dictionary, Parimal Publications, Delhi, 1997). 

5 Vigyān: The experience of the Ātmatattva in a special way is called vigyān. (Swami Rajarshi Muni). 
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Directly fruitful, in accord with dharma, convenient to practice, and imperishable. (9.2) 
Those lacking faith in this dharma, Parantapa, 
Wander without attaining me in this world of death. (9.3) 

The secret nature of the teaching is reiterated again in later chapters also: 
In this way I have spoken to you the most secret Scripture, Anagha, 
Knowing which one becomes wise and, all duty done, content, Bhārata. 
(15.20) 
In this way, I have spoken to you the most secret of all knowledge; 
Consider it well, and do as you wish. (18.63) 
Yet, hear my word again, the most supreme of all secrets 
Which I speak to you for your benefit, for you are very dear to me. (18.64) 
Repose your mind in me, be my devotee, worship me and bow to me; 
I promise you truly that you shall come to me, for you are dear to Me. (18.65) 
Abandoning all dharmas, seek refuge in me alone; 
I shall set you free from all sin; do not grieve. (18.66) 

1. The‘Stain of the World’Conceals the True Secret of the Gītā 

We may conclude this section by the following from Swami Rajarshi Muni’s book Karma 
Yoga1: 

“Every chapter of the Srimad Bhagvad Gītā ends with the assertion that the 
knowledge contained therein is ‘Brahmvidyā’. God spoke to Arjun all that he had 
to say and at the end of declaring the full Gītā to him, exhorted him, “Arjuna! Do 
not declare this Brahmvidyā that I have spoken to you to one who is not a devotee, 
who is not an ascetic (Atapasvi), one who is without faith and speaks ill of me, 
and one who is lacking in fitness”. This is most secret knowledge; it is not to be 
imparted to the unqualified. 

Though this science is most secret, it is present in all our homes in the form of the 
Bhagavad Gītā. So how can it be called secret? God is not worried about it 
because even though this Brahmvidyā is available in all our homes in the form of 
the Bhagavad Gītā it will still remain secret. For until the layer of rust on our 
mind, body and soul is not reduced the true secret of the Gītā will not be 
understood. The Gītā cannot be understood till the accumulated layers of rust 
are removed through practice of Dharm. Thus, this Brahmvidyā will continue to 
remain a secret to us. We will understand only so much of it as we are entitled to 
understand through our qualification.” (P. 37-38) 

  

                                                                 
1 Muni Swami Rajarshi. 2013. Karma Yoga, Life Mission Publications, Vadodara, Gujarat, India.  
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2. Yoga is a Spiritual Practice of  

    One Unified Evolutionary Path to Liberation 

A second fundamental premise that it is necessary to clarify before entering into the main 
task of this essay is to settle the confusion about the word Yoga itself or about the concept 
of Yoga. The confusion is caused by the multiplicity of names by which Yoga is presented in 
the world. The very titles of the eighteen chapters of the Bhagavad Gītā point to a diversity 
of names under which Yoga is described. Thus, the Gītā has names such as Vishād Yoga, 
Sānkhya Yoga, Karma Yoga, Karma Sannyās Yoga, Ātma Sanyam Yoga, Gyāna Vignān Yoga, 
Aksharbrahma Yoga, Rājavidyā Rājaguhya Yoga, Vibhooti Yoga, Vishwaroop Darshan Yoga, 
Purushottam Yoga, Devāsursampdvibhāg Yoga, Shradhhātrayvibhāg Yoga and Móksh Sannyās Yoga. 
There are other names as well by which Yoga is designated, such as Hatha Yoga, Rāja Yoga, 
Gyāna Yoga, Bhaktī Yoga, Kriyā Yoga, Kundalini Yoga, Mantra Yoga, Nād Yoga, Laya Yoga, Tārak 
Yoga, Amanask Yoga, Dhyān Yoga, Sahaj Yoga, Buddhi Yoga, etc. 

In the Bhagavad Gītā, Lord Krishna names two: 

In the past, I have spoken two paths1 in the world, Anagha,2 
Gyāna Yoga for Sānkhya3 Yogis and Karma Yoga4 for the Yogi.5 (3.3) 

This distinction continues to be maintained in His later observation: 

I have told you this concerning Sānkhya; now hear it as concerning Karma 
Yoga, 

                                                                 
1 The original Sanskrit word used is 'nishtthā, meaning, among other things, state of steadfast intellect, the mature 

state of one's spiritual practice; 'being in, grounded in, resting on, depending on, devoted to', etc. (Monier-
Williams, M.); state of stable repose in sadhana, (spiritual practice) 

2 Anagha: Sinless one 
3 Sānkhya: One of the six Indian philosophical systems systematized by Sage Kapil dealing with the constituent 

elements of creation. It forms the theoretical basis for the spiritual practice for liberation.  
4 Karma Yoga: This is the practice base for the spiritual practice for liberation; Sage Patanjali's Yoga Sutra is the 

text for this as is the Sānkhya literature the text for Gyāna Yoga. "Yoga of action or selfless service; the practice 
of Prāńic desireless (Nishkām) Karmas, which eventually culminates in liberation from all past Karmas." 
(Swami Rajarshi Muni). 

5 Footnotes in the Gītā Press Gorakhpur Pocket Edition of the Bhagavad Gītā and the Gujarati translation of the 
Gyānéshwari Gītā (Parmar and Amin, Sastu Sahitya Vardhak Karyalaya, Mumbai, 2001) explain these terms 
as follows: 
Gyāna Yoga: "Understanding that all is a mere play of the guńas born of māyā manifesting according to their 

nature, and remaining established in omnipresent Satchitānanda Paramātmā without any sense of doership 
in all actions is called 'Gyāna Yoga'. It is also called by the names 'Sannyās', 'Sānkhya Yoga', etc." 

Karma Yoga: "Performing action with balanced intellect and without desire for its fruit or attachment but as 
obedience to the Lord's command for His purpose is called 'Nishkām Karma Yoga'; it has also been called by 
the names 'Samatva Yoga, 'Buddhi Yoga', 'Karma Yoga', 'Tadartha Karma', 'Madartha Karma', 'Matkarma' 
etc." 
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Armed with which understanding, you will fully vanquish karma-bondage, 
Pārtha.1 (2.39) 

However, the Lord later also goes on to clarify the unity of all Yoga, notwithstanding the 
reality of the variety of names: 

The ignorant say Sānkhya2 and Yoga3 are separate, not the wise; 
One properly established in either enjoys the fruit of both. (5.4) 
One who knows that the state attained by Sānkhya is also attained by Yoga 
And sees Sānkhya and Yoga as one, he truly sees. (5.5)  
In the Srimad Bhāgavat, Bhagavān speaks of three Yogas: Karma, Gyān and Bhaktī. 

How are we to reconcile all these apparent contradictions? Swami Kripalvananda writes in 
his book Science of Meditation: 

“Of the three paths- jnāna (knowledge), karma (action), or bhakti (devotion) – one 
should choose one which suits one’s nature. No one of these paths is superior or 
inferior to the others. It is sheer arrogance to consider one’s own path to be 
superior and those of others to be inferior. The followers of the path of 
knowledge begin practicing meditation through intellect, the devotee does so 
with the mind, and the yogi begins with the body.”4 

“Those who believe knowledge, action, and devotion to be different are mistaken. 
Knowledge means learning everything about the attainment of God; devotion 
means the intense desire to attain God or the limitless love for God; and action 
means the process of attaining God or Brahma. The sum total of all these three is 
yoga.…..They differ in technique but not in result.”5 
Swami Rajarshi Muni observes in his book ‘One Yoga Many Names’: “Yoga passes 

under many names, but in reality there is only one yoga. This is an important principle and 
                                                                 
1 See 3.3, where Bhagavān speaks of the two paths of spiritual practice: "Gyāna Yoga for the Sānkhya Yogi and 

Karma Yoga for the Karma Yogi". Footnotes in the Gītā Press Gorakhpur Pocket Edition of the Bhagavad Gītā 
and the Gujarati translation of the Gyānéshwari Gītā (Parmar and Amin, Sastu Sahitya Vardhak Karyalaya, 
Mumbai, 2001) explain these terms as follows: 

Gyāna Yoga: "Understanding that all is a mere play of the guńas born of māyā manifesting according to their 
nature, and remaining established in omnipresent Satchitānand Paramātmā without any sense of doership in 
all actions is called 'Gyāna Yoga'. It is also called by the names 'Sannyās', 'Sānkhya Yoga', etc." 

Karma Yoga: "Performing action with balanced intellect and without desire for its fruit or attachment but as 
obedience to the Lord's command for His purpose is called 'Nishkām Karma Yoga'; It has also been called by 
the names 'Samatva Yoga, 'Buddhi Yoga', 'Karma Yoga', 'Tadartha Karma', 'Madartha Karma', 'Matkarma' 
etc." 

Otherwise, 'Sānkhya' denotes numbers, rationality, discrimination and 'buddhi Yoga' denotes devotions of the 
intellect, intellectual union with the Supreme. (Monier Monier-Williams)  

2 Gyāna yoga: See 5.4 – 5.6, footnote below 3.3 
3 Karma yoga: See footnote below 3.3 
4 Kripalvanand ,Yogacharya Swami, 1977. Science of Meditation,c. Vadodara, Shri Kayavarohan Teerth Seva 

Samaj, p. 168. 
5 Ibid. P 169 
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so long as a sadhak fails to internalize this principle, he fails to understand the true meaning 
of yoga and remains enmeshed in all manner of whirlpools of doubt. As a result, he fails to 
secure success in his sadhana and his self-confidence wavers. Once self-confidence is 
shaken, the enthusiasm for sadhana is bound to be destroyed. Lord Krishna has clearly 
explained this truth in just two words in the Bhagvad Gita, where he has said: “Samshayatam 
vinashyati” – doubt destroys.” (P.1) 

He further observes: “Those who believe knowledge, action and devotion to be 
different are mistaken. Knowledge means learning everything about the attainment of God; 
devotion means the intense desire to attain God or limitless love for God; and action means 
the process of attaining God or Brahma. The sum total of all these three is Yoga. Yes, they 
differ in technique, but not in the result.” 

That Yoga practice has many phases is well brought out by the following verses 
ending in the conclusion that in the end, like all rivers leading to one common destination 
namely the sea, all Yoga practice, no matter by what name distinguished, leads to one 
common goal: liberation. 

Devoid of all attachment and ownership, free, and resting in Gyāna 
All his karmas are dissolved, for they are performed for yagya alone. (4.23) 
Where the ladle, the offerings, the fuel, the fire, the priest, the ritual, are 
Brahma, 
So engrossed in Brahma-karma, he reaps Brahma-fruit. (4.24). 
Other Yogis practice yagya by offering worship to the Dévas; 
Others offer karma-yagya as yagya in the Brahma-fire. (4.25) 
Others offer hearing and other senses in the fire of restraint; 
Others offer sound and other sense objects in the fire of the senses. (4.26) 
Others, sacrifice all the karmas of the senses and of Prāńa 
In the fire of self-restraint ignited by Gyāna. (4.27) 
Others practice yagya by offering wealth, tapa and Yoga 
Other ascetics offer Gyāna-yagya through study of Scriptures. (4.28)1 
Others sacrifice prāńa in apāna and others still apāna in prāńa; 
Others restrain prāńa and apāna, breath regulation their final refuge (4.29) 
Yet others, regulating their diet,2 offer prāńa in yagya to prāńa. 
All these, their sins destroyed by yagya, are knowers of yagya. (4.30) 
Thus partaking the nectar remains of Yagya they attain the eternal Brahma. 
Not for him this world, the non-performer of yagya, much less the next, 
Kurusattama.3 (4.31) 
Such, are the many types of yagyas spoken of by Véda 

                                                                 
1 See 18.70 
2 See 3.9 
3 Kurusattama: Excellent (chief) among the descendents of Kuru 
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Know them all karma-born, knowing which you will gain liberation. (4.32) 
Superior to the yagya of material things is the yagya of Gyāna, Parantapa, 
For in the end, all karma is fully absorbed in Gyāna, Pārtha. (4.33) 
We find affirmation of the point that all Yoga is one, the path is one, the way is one, 

in various separate averments of Lord Krishna to Arjun, as, for instance, the following. 
In whatever way men worship me, I reward them accordingly 
For it is I that all men worship, Pārtha, no matter the path they follow. (4.11) 
Through karma it was that Janak and the other Kings attained perfection; 
Thus, considering the common good also, it behooves you to do karma (3.20) 
Past seekers have performed karma with this understanding; 
You, too, do the same, as done by those before you in the past. (4.15) 
Swami Rajarshi Muni summarizes the aspect of the oneness and unity of all Yoga 

practice in the following manner: 
“It is proper that we recognize the aggregation of all the yogas with the single name 

‘yoga’. We do not give the name ‘forest’ to any one tree or a group of a few trees 
growing in a forest. In the same way, it is not reasonable to give the name ‘yoga’ 
to any one type or a small mixture of a few types of yoga. The name ‘yoga’ or 
‘Purnayoga’ (complete yoga) is assignable to the full aggregation of all types of 
yoga.” 

“Though in essence there is only one Purna Yoga or complete classical yoga, there 
are several varieties of yoga, with different ways of training. As a tree has many 
branches or a river has many tributaries, so also the one complete yoga has many 
divisions, which has each developed different practices. No variety is an 
exclusively independent system; rather, they are all inter-dependent, overlapping 
and associated with each other at many levels and in many ways. 

… Though the ultimate aim of yoga is God-realization and liberation, one 
experiences various intermediary states of development and attains different 
psychic powers while progressing on the path of yoga until the final goal is 
reached. …. Some of the variants of yoga are named after such intermediary states 
of spiritual development. Other names indicate various techniques employed for 
attaining the desired goal. Thus, there are varieties of yoga bearing different 
names though all of them ultimately belong to and merge into the great classical 
yoga. Sage Patanjali has called this great classical yoga Ashtang Yoga (eightfold 
path of yoga). It is also known as Purna Yoga (complete yoga), Maha Yoga (great 
yoga), Siddha Yoga (perfect yoga), or Divya Yoga (divine yoga).” 
So, it follows from this understanding of the matter that in this paper we are not 

mainly academically examining the nature of Karma Yoga or Gyān Yoga or Bhaktī Yoga but 
trying to understand the nature of the practice each name denotes and what it helps 
the practitioner to achieve in the way of purification of the body, mind, intellect and 
consciousness to such a degree as to make the self a fit instrument to realize the gyān 
from within himself as promised by the Gītā. In this way, we will try and see to what 
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extent our understanding is enhanced so as to somewhat intuitively understand some of the 
contents of the text as it progresses from chapter to chapter. Towards this end, we will try 
and move from chapter to chapter in sequence, and stitch its various pieces of instructions, 
in an attempt to put together a picture that would stand the test of scrutiny of the 
knowledgeable. Before we thus embark on the task of putting together the various parts of 
the text of the Gītā, we need to set one more benchmark from a realized saint to help us in 
our journey. For this purpose, I am relying on Swami Rajarshi Muni’s ‘One Yoga Many 
Names’ as a base text to help me in my exploration of the subject. Accordingly, the next 
Chapter briefly summarizes the main themes of that work. 

2. All Yogas are Encompassed Within One Pūrńa Yoga 
In the introduction to his Gita Gunjan, his Gujarat translation of the Bhagavad Gītā, Swami 
Kripalavanandji wrote about the necessity to resort to external texts to properly understand 
the Bhagavad Gītā. 

“Whether one studies the Srimad Bhagavad Gita or studies this Gita Gunjan, both 
will have the essential necessity to read other analysis of the Gita. I have not heard 
or read that the Gita has been fully understood by competent scholars of good 
character. True, in this, yoga accomplished and Brahm-realized exalted, world 
revered Sant Gyaneshwarji Maharaj is an exception. In such a situation, every 
individual should resort to texts and experienced Sants to understand the 
meaning of the Gita.”1 
In Chapter 1, we have already alluded to the secret nature of the content of the Gītā 

and the fact that the secret is not accessible to any but the advanced Yoga practitioner. 
Therefore, while this paper does set out with the clear intent to undertake a presentation of 
the text of the Gītā rearranged so as to somewhat put together its widely scattered wisdom, 
it is necessary at this stage to resort to trustworthy external texts to assist our understanding 
when we do embark on the text of the Gītā itself. For this purpose, I have elected to take 
refuge in Swami Rajarshi Muni’s enlightening book ‘One Yoga Many Names’. In the 
following paragraphs I extensively use the text of that book to lay the ground for 
understanding as to what is accomplished by the various stages of spiritual practice which 
together constitute one unified Yoga, which Muniji refers to as Pūrńa Yoga or Complete Yoga. 

The book is a work of 81 pages comprising five chapters. Chapter 1 deals with the 
trio of Yogas named Karma, Jñāna and Bhakti Yoga. Chapter 2 deals with what it calls the 
Quartet of Yogas named Mantra Yoga, Hatha Yoga, Laya Yoga and Rāja Yoga. Chapter 3 
explains how the quartet of Yogas discussed in Chapter 2 together constitute on Mahā Yoga 
or Great Yoga. Chapter 4 moves on to explain that Ashtānga Yoga is the classical and complete 
Yoga in which all other Yogas by whatever name are encompassed. The book concludes with 
a final scrutiny in the last Chapter 5. I will traverse the material; portions of this book with 
the objective to clear all confusion about the whole subject of Yoga and the multiplicity of 

                                                                 
1 Shri Kripalvanandji, Yogacharya, Swami. 2000. Gita Gunjan, Shrimad Bhagvad Gita Nu Samshloki Bhashantar, 

Kripalu Muni Mandal, Malav. Page 9. 
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its names and laying the ground for a proper and well informed understanding of the text 
of the Gītā itself when we take that in hand in later chapters. 

3. Karma, Gyān and Bhaktī According to  

Swami Rajarshi Muni 

Different Types of Yoga 

“Though in essence there is only one Purna Yoga or complete classical yoga, there are 
several varieties of yoga, with different ways of training. As a tree has many branches or a 
river has many tributaries, so also the one complete yoga has many divisions, which has 
each developed different practices. No variety is an exclusively independent system; rather, 
they are all inter-dependent, overlapping and associated with each other at many levels and 
in many ways. They cannot be separated by sharp dividing lines, because they are all mere 
variants of one complete classical yoga. In spite of their different approaches and practices, 
all these varieties of yoga aim at the same goal, i.e., liberation, by establishing unity with 
Brahman, the Supreme Spirit. 

“Though the ultimate aim of yoga is God-realization and liberation, one experiences 
various intermediary states of development and attains different psychic powers while 
progressing on the path of yoga until the final goal is reached. Some of the variants of yoga 
are named after such intermediary states of spiritual development. Other names indicate 
various techniques employed for attaining the desired goal. Thus, there are varieties of yoga 
bearing different names though all of them ultimately belong to and merge into the great 
classical yoga. Sage Patanjali has called this great classical yoga Ashtang Yoga (eightfold path 
of yoga). It is also known as Purna Yoga (complete yoga), Maha Yoga (great yoga), Siddha 
Yoga (perfect yoga), or Divya Yoga (divine yoga).” 

1. Karma Yoga 

Proceeding to explain the first of the trio he has chosen to elaborate, he writes: 
“Karma Yoga is the path of action. Actions performed without any personal interest, 

motive, desire or attachment constitute Karma Yoga. The seeker of this path 
works as a mere instrument of the Divine Plan, transcending his limited 
individuality. He neither expects nor is concerned with the fruits, rewards or 
results of his actions. For him work becomes worship and so he does it with 
whole-hearted dedication. This path implies the detachment of the soul from the 
phenomenal world. The selfless activity of this path purifies the soul to the 
utmost degree so that it no longer remains subject to the Karmic law. All its 
accumulated seeds of previous Karmas are burnt away and the bonds of future 
involvement in the cycle of births and deaths are abolished. Thus, the soul is 
liberated through Karma Yoga. ….. the ancient Indian theory of Karma (action) 
is directed towards God and spirituality. It is based on Jnana (knowledge), 
Vairagya (detachment) and Bhakti (devotion). It is designed for gaining eternal 
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peace and happiness through perfection and liberation. …. The Karmic law1 
functions like the law of cause and effect. Our lives are subject to the Karmic law 
as much as they are to the laws of electricity and gravitation. Whether we realize 
it or not, our present lives are the products of our Karmas (deeds) of the past 
lives, and our future lives too will be shaped by the Karmas we perform in the 
present lives. Thus the Karmic law is ever at work in our lives. The saying ‘reap 
as you sow’ appropriately sums up the working of the Karmic law. …. “Generally, 
our inner state predisposes us to perform certain acts. Thus our Karmas are 
mostly the products of our attitudes, emotions and moods depending upon the 
circumstances, conditions and events. They are the reactions and reflections of 
our past performance and experience in the light of our present abilities and 
weaknesses. They are not mere accidents but we are led towards them by our 
inner disposition and outward conditioning, built in the present but acquired in 
the past. Our latent tendencies and motivations prompt us to act in the manner 
that we do. Thus our own willful acts are the causes of our sufferings and we are 
solely responsible for our fate. 

“One may argue that if Karmas are the causes of bondage and sufferings, it would 
be advisable to refrain from them. That should be the simplest and easiest way to 
attain liberation.… Here Karma Yoga offers the solution to the dilemma of 
Karma and Akarma. It prescribes a third variety, a special kind of action, which 
does not bind the soul to mundane existence but, on the contrary, leads it towards 
spiritual progress and liberation. Such action is called Nishkam Karma (desireless 
action). It is performed without any attachment or expectation. In fact the 
practice of Nishkam Karma begins only when the seeker with strong 
determination relinquishes all attachment and gives up all expectations as to the 
fruits or results. Only such noble actions fall under the purview of Karma Yoga. 
Thus Nishkam Karma (desireless action) is the sole method of Karma Yoga….. 
Therefore, those who intend to seek Paramarth (spiritual progress) through 
Karma Yoga, should necessarily resort to Nishkam Karma (desireless action) with 
complete detachment, rather than refrain from action. ….  This is the real 
essence of Karma Yoga. According to the Bhagavad Gita, an action performed 
as one’s duty without any desire for reward or ego satisfaction but as though 
ordained by God, with the mind united with him, is not productive of any result 
other than liberation and is, therefore, considered inaction (Akarma). An action 
which does not result in any kind of bondage is regarded as inaction. Lord 
Krishna says in the Bhagavad Gita, “He who sees inaction in action and action in 
inaction, is wise among men and a yogi fully accomplished in Karma.” (IV: 18).” 
Explaining how the various aspects of Yoga practice are not characterized by water 

tight compartmentalization of characteristics, Swami Rajarshi Muni explains that the 
characteristics of each type of practice overlap and impinge on one another: 

                                                                 
1 For detailed understanding of the Karmic law, see author’s book Yoga: The Ultimate Spiritual Path (Chapters 9 

and 10) 
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“Karma Yoga is not devoid of Jnan (knowledge) and Bhakti (devotion). It cannot be 
truly practiced without discriminative wisdom and dedicated devotion. Thus, the 
knowledge of God, the Supreme Source of everything, devotion to Him and the 
performance of natural and legitimate duties, constitute the triple basis of Karma 
Yoga.” 

Muniji continues with the following elaboration of what is nishkām karma: 
“Indian scriptures enjoin one to perform only those acts which are natural and 

legitimate duties and which have a righteous cause. They prescribe at length what 
should be done and what should be avoided. Moreover they direct that actions 
should be performed with no thought of any reward, desire or attachment in 
mind. They should become a means for worshipping God by way of service, 
sacrifice, serenity and renunciation. They should be performed with total 
indifference to their results and in harmony with God’s will. All such acts are 
righteous and divine and are conducive to universal good or well-being 
(Sarvabhutahit). They are necessary for conserving and protecting the institution 
of society and for maintaining world-order (Lokasangrah). Such actions are 
considered to be part and parcel of the divine cosmic plan and do not entangle 
the performer in bondage in any way. They alone are recognized as Nishkam 
Karmas (desireless actions) of a Karma Yogi. Such ennobling actions of a Karma 
yogi aim only at achieving some higher human purpose, since he has nothing 
further to accomplish for himself. His actions are always inspired by the Divine 
will. …. There is only divine automation in all his works. He is not the author of 
his works since God’s will sets him in motion to carry them out. He is a real 
servant of the Lord, not asking for any kind of reward for his devoted work. He 
surrenders all works along with their results to the Lord. Seeking complete refuge, 
with mind and heart in the Lord, he just acts considering his work as a pious 
selfless duty towards him. Such a perfected Karma yogi, even though living ‘in’ 
this world, is not ‘of’ this world.” 
The above delineation of nishkām karma does require further explanation which is 

not available in the book we are referring to. For that, we will once again have to turn to 
other external texts, some of those of Swami Rajarshi Muni himself, to understand the 
matter more clearly, particularly with regard to Guru’s grace, the whole matter of dīkshā or 
spiritual initiation, the nature and fruit of Shaktipāt initiation and similar other themes which 
are elaborated hereafter. For now, let us move on with Muniji’s delineation of Gyān Yoga 
next. 

2. Gyān Yoga 
In ‘One Yoga Many Names’, Swami Rajarshi Muni writes: 

“This is the path of knowledge, insight, wisdom or enlightenment. It consists of the 
comprehension of the true nature of the Atman or individual spirit and also 
Brahman, the universal spirit, which is neither body, mind, intellect nor ego but 
pure spirit. Through deep contemplation, self-analysis and discrimination, the 
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seeker explores knowledge beyond the boundaries of the human mind and 
intellect. He realizes that the body is merely the visible clothing of the inner spirit, 
while the mind, intellect and ego constitute the spirit’s invisible cloak of subtle 
material. Thus, through discriminative self-examination, which is also called 
Buddhi Yoga, he ceases to identify himself with his body, mind or ego. He realizes 
that he is ‘neither this nor that’ and identifies himself completely with the self 
within (i.e. spirit or Atman). Ultimately he identifies his own self with the Divinity 
in all (i.e. Brahman) and realizes the blissful ocean of oneness with everything. 

“This path aims at acknowledging one’s own ‘being’ and achieving a direct 
apprehension of Atman or Brahman in it’s pure essence. The practice indicated 
for this purpose conducts the seeker through four different stages, viz., (i) 
Shravan (hearing), (ii) Manan (musing, reflection), (iii) Nididhyasan 
(contemplating) and (iv) Samadhi (absorption or merging).” 

Further delineating the workings of three of the four means above, Muniji continues: 
 “The first stage, i.e. Shravan, means ‘hearing or listening’. In this state the seeker 
hears or listens to the Shrutis which are heard or known by inner revelation1. While 
listening he should pay full attention and try to understand carefully what is revealed. 
… Therefore, through the means of Shravan, the seeker learns thoroughly what is 
revealed in the Shrutis (inner heard revelations). He repeatedly dwells upon the 
contents by means of Manan (reflection or musing) and finds that the knowledge so 
derived is of extraordinary nature. It is original, unprecedented and otherwise 
unknowable. He understands that such knowledge could not have been obtained 
from any external source but only through inner revelation. He also comes to 
understand by means of Nididhyasan (contemplation) that this knowledge is itself 
the source and means of his spiritual understanding, bringing future happiness in this 
world as well as in other worlds. Finally, when the truth of this knowledge (revelation) 
is made clear by way of actual realization of the self (Atman), its significance fills him 
with adoration for the inner spirit. When this is achieved the path of knowledge 
reaches the culminating point. “ 

“After the stage of Shravan is over, the seeker passes on to the stage of Manan, 
meaning ‘musing, reflection or contemplation’. During this state he ponders over the 
heard revelations. He tries to focus all his thoughts solely on the previously revealed 
knowledge which he finds to be unprecedented in its originality and extraordinary in 
its nature. Subsequently he proceeds to verify its consonance with the truths laid 
down in the sacred scriptures by the realized ancient Rishis (Sages). When he is 
convinced that the revealed knowledge is not at variance with the sacred texts, he 
becomes resolved to attain self-realization and saturated with the required zeal for 
further spiritual progress. Then he moves on to the third stage.” 

                                                                 
1 When a practitioner of yoga begins to hear inner subtle sound (anahat naad), Naad Yoga begins. This is the 

initial stage of Shravan. After much progress in Naad yoga, the yogi becomes capable of listening to the Shrutis. 
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 “The third stage is that of Nididhyasan, meaning ‘intense contemplation’. It is the 
process of continuous and fervent concentration of mind on a single truth of 
knowledge. It is the uninterrupted focusing of mind on a single point with inner 
vision unfolding the true nature of the ‘self’ within. During this process of 
Nididhyasan (contemplation) the seeker realizes the futility of selfishly seeking 
happiness in the worldly life and develops Vairagya (sense of detachment). Now he 
understands that due to Avidya (ignorance) he had forgotten the true nature of his 
Self (Atman), which is Sat-Chit-Anand, i.e. ‘Eternal Existence, Pure Consciousness 
and Supreme Bliss’. But paradoxically, this Eternal Existence itself hitherto feared 
death and strived with strong desire to continue to exist. This Pure Consciousness 
itself was so far groping in the darkness of ignorance in order to increase self-
awareness. This Supreme Bliss itself was until then seeking petty mundane pleasures 
for deriving sense gratification. Now due to intense contemplation, the 
consciousness of the seeker turns inwards, his desires are subdued, his mind becomes 
contented and he is propelled closer to the goal or Self-realization. His mind is no 
more restless or fluctuating. All his thoughts are of the same kind and flow in the 
same direction. They are devoid of the duality of subject and object, dwelling 
incessantly on a single truth of Self (Atman). Such profound concentration cannot 
be achieved through willful effort but only spontaneously. When even this 
spontaneous but slightest activity of mind stops completely, to the exclusion of all 
thoughts, the seeker approaches the last stage. 
 “The final stage is that of Samadhi, meaning complete absorption of mind into 
the consciousness itself, like the dissolution of salt in water. The mental state no 
longer exists but takes the shape of consciousness. Thus, limitations caused by 
mental perceptions no longer remaining; what remains is only the power of intuitive 
discernment. Ultimately when even the consciousness merges into the state of 
‘being’, the goal of Atma-Sakshatkar (Self-realization) is reached. Thus, all false 
reflections of the Pure Consciousness are automatically resolved and the identity of 
the Atman with Brahman (Universal Self) is realized. This super-conscious state of 
absolute identification of Atman and Brahman is called Samadhi or merging of the 
individual self in the Universal Self.” 
 When this super-conscious state of Samādhī is attained, the seeker (now a perfect 
Jñāna Yogi) understands the truth contained in the Upanishadic Mahāvākyas (great 
sayings of Upanishads, also called Shrutis)” 
 “All or any of these sayings when realized through the practice of Samadhi, can 
communicate the direct and immediate knowledge of the identity of the individual 
spirit (Atman) with the Universal Spirit (Brahman). Such realization sets an individual 
soul (Jeev) immediately free from ignorance (Avidya), which is the fundamental cause 
of all bondages. This is also known as Aparokshanubhuti (direct experience), wherein 
all the hindrances to the transformation of mediate and indirect knowledge into 
immediate and direct spiritual realization, are destroyed. 
 “The knowledge obtained in the first three stages of Jnan Yoga, i.e. through 
Shravan, Manan and Nididhyasan, is mediate and indirect. Since such knowledge is 
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aided by intellect and mental reason1, Avidya (ignorance) exists in it at least to some 
degree. That causes bondage and does not allow an individual soul (Jeev) to be free 
from the fetters of Samsar (mundane existence) and concurrent Karmic evils. But in 
the fourth stage, Samadhi, when all mental thoughts melt away, Avidya (ignorance) 
disappears completely and forever through the immediate and direct realization of 
the Self (Aparokshanubhuti). Subsequently all the Karma of the Jnan Yogi are 
liquidated and he is no more involved in the cycle of births and deaths. This is how 
one arrives at the state of liberation through the practice of Jnan Yoga, or the path 
of knowledge.” 

We will see later on that all these various evolutions of the individual consciousness 
are milestones of progress in the sādhanā of kriya Yoga or spontaneous Yoga following 
Shaktipāt dīkshā and progressive gain in Guru’s grace as the sādhak’s efforts progress by his 
efforts. Meanwhile, let us proceed with Swami Rajarshi Muni’s delineation of Bhaktī Yoga. 

3. Bhaktī Yoga 
Muniji writes: 

“This is the path of devotion, worship and selfless love. It demands complete faith 
and surrender on the part of the seeker. In this path the seeker with pure heart first 
overcomes ego and then drops even the awareness of the self, experiencing direct 
relationship with his personal God. Then he remains in constant touch with his God, 
adoring and surrendering to him. Finally even the duality between the devotee and 
God disappears in profound devotion, accompanied by complete self-surrender. 
Thus the devotee identifies himself with God and attains liberation. This path seems 
to many to be the easiest one, since its practice is neither abstract nor too technical. 
Though it appeals to many, it is, as a matter of fact, a difficult path. It demands 
unwavering faith in, complete surrender to and constant remembrance of God, 
whatever may be the preferred ‘form’. …. Bhakti Yoga is the urge of the heart with 
vibrant feelings for and deep devotion to God. It is expressed through obedience 
and service to him. It is achieved by worship and devoted meditation. It aims at 
becoming conscious of one’s relationship with God and finally establishing one’s 
identity with him. By way of selfless love, service, worship and devotion, the devotee 
undergoes transformation of character, transcends barriers of the mind and the heart, 
attains oneness with ‘his’ God and reaches the goal of liberation.….Jnan (knowledge) 
and Vairagya (detachment) are necessary concomitants of Bhakti Yoga2. Without 
these, it degenerates into a blind rapture and a play of uncontrolled emotions and 
feelings. In the absence of discriminative withdrawal from the world, one cannot be 
drawn closer to God. The nearer one drifts towards him, the more one grows into 

                                                                 
1 Katha Upanishad mentions that ‘the knowledge of the spirit cannot be obtained by mere eloquence or through 

intellect or by great learning through Shravan (listening).’ The reason is that such knowledge is mediate and 
indirect. 

2 True devotion can be generated only after gaining true knowledge. Jnan is a necessary prerequisite for Bhakti. 
Bhakti is not the means but the fruit.  
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his image. Initially one worships him with a sense of awe and wonder engendered by 
the idea of his Aishvarya (majestic might). But later on one’s imagination about him 
is kindled with love and devotion is transfigured by the feeling of his Madhurya 
(serene sweetness). Thus the mood of the devotee goes on changing throughout the 
process of Bhakti (devotion).” 

“The ultimate goal of Bhakti Yoga is not merely that of establishing fellowship 
and going along with God, but it is that of becoming one with him in complete 
identification. Initially the devotee experiences such identity with God only to such 
a degree as he is able to surrender. Later on, when the surrender is perfect, the self-
awareness of the devotee is completely lost and no duality remains between him and 
his God. His ultimate objective of gaining liberation is fulfilled. Then onwards he 
becomes merely an instrument of God in whatever he does.” 

4. Differentiation between Karma, Gyān and Bhaktī Yoga 
according to Swami Rajarshi Muni 

Muniji concludes the first chapter of his book by summing up the differentiation between 
Karma, Gyān and Bhaktī Yoga. It contains insights important to the understanding of the 
subject of this paper and are therefore quoted extensively. He writes: 

“We may now differentiate between Karma Yoga, Jnan Yoga and Bhakti Yoga 
with comparative details. 

It is well understood that what is required in yoga is the cessation of the 
modifications of consciousness but before that the matter of the body and sense 
organs is also to be considered. Stillness of the body is not gained till it is well purified 
and control over the senses is not gained till the body is purified. The mind cannot 
be kept under control in the absence of control over the sense organs. This being 
properly considered, it follows that in the beginning the sadhak should first gain 
control over the body, senses and mind. The yogi has to take recourse to karma (or 
action) in order to gain control over body, senses and mind. The yogi cannot gain 
control over body, senses and mind so long as he does not master Karma Yoga. 
Control can be gained over karmendriyas1 and jnanendriyas2 by the practice of 
Karma Yoga. The practitioner of Karma Yoga comes to know and understand and 
believe that he is not the doer but only a witness of all the various actions performed 
by the body, senses, mind etc. Thus, the sadhak remains detached while performing 
these actions. This is called nishkam karma. This alone is yoga. The meaning of 
nishkam karma is that the sadhak has no desire for any fruit of the karma performed 
but performs the actions with a sense of detachment and solely for the love of God. 
This is karma nishtha3. Through it the sadhak transcends the obstacles of the body, 

                                                                 
1 Five faculties of action, namely, grasping, moving, speaking, reproduction and excretion. 
2 The five cognitive sense faculties of hearing, sight, smell, taste and touch. 
3 Being dutiful in performing karmas in a detached manner. 
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mind and senses and becomes established in jnan nishtha1. The sadhak attains to 
Jnan Yoga on thus becoming established in jnan nishtha. The control that the sadhak 
gains over the senses through Karma Yoga is control of karmendriyas. The control 
that the sadhak gains after the dawn of jnan nishtha is sanyam of the jnanendriyas. 
The sadhak’s rajo guna (unsteadiness and passion) and tamo guna (inertia and 
ignorance) are destroyed through Karma Yoga. Karma nishtha ends when tamo guna 
and rajo guna are destroyed. Thereafter the sadhak’s jnan nishtha arises. Sattva guna 
increases in the sadhak’s prakruti (nature) with the commencement of the sadhana 
of jnan nishtha and the seeds of jnan or knowledge begin to sprout in his intellect. 
What this means is that the sadhak is unable to enter the stage of Jnan Yoga unless 
he transcends the stage of Karma Yoga. It will be clear from this that Karma Yoga 
and Jnan Yoga are two different stages or phases of the same yoga or spiritual path.” 

Lord Krishna says in the Bhagvad Gītā, “In this world, a two-fold path of the 
spiritual life has been taught by Me: the path of knowledge for persons of 
understanding or intelligence and the path of action for the persons of deeds.” (3:3) 
The path of knowledge adopted by the persons of understanding is also called Buddhi 
Yoga (Yoga of Intelligence). A sadhak has to practice Karma Yoga and attain mastery 
in it before he can seek entry into Buddhi Yoga or Jnan Yoga. Confirming this, Lord 
Krishna says, “I have thus spoken to you, O Parth2, about the intellect of those who 
follow Sankhya (path of wisdom3). Now listen to what the understanding of yoga 
(path of practice or action) is. If you accept and adopt it, you will be able to discard 
the bonds of karma”. (Gita, 2:39) That sadhak alone, who with proper understanding 
performs karmas in a detached manner and sacrifices their fruits, is freed from the 
bondage of those karmas. Again, Lord Krishna says in the Bhagvad Gita, “The wise, 
with balanced understanding or intellect, renouncing the fruits of their karmas, 
become free from the shackle of birth and reach the sorrowless state.” (2:51) 
Explaining that such balanced intellect is attained only after gaining mastery in Karma 
Yoga, Lord Krishna says, “Those who possess balanced intellect (Buddhi), are able to 
cast away the fruits of their bad as well as sinful karmas and even the Punya4 they 
might have earned in this world. Therefore strive for yoga (involving action); yoga is 
skill in action.” (Gita 2:50) 

It will be clear from this that Karma Yoga and Jnan Yoga (including Sankhya Yoga 
or Buddhi Yoga) are mutually interconnected. Success in either one of them cannot 
be attained without success in the other. In short Jnan Yoga is unsuccessful without 
Karma Yoga. Karma Yoga is the stage precedent to Jnan Yoga and Jnan Yoga is the 
stage successive to Karma Yoga. As a result, Jnan Yoga or Sankhya yoga and Karma 
Yoga should not be understood as different yogas but as two different phases of the 

                                                                 
1 Being established in constant musing over spiritual knowledge.  
2 One of the many names of the warrior Arjun in the Bhagvad Gita. 
3 Sankhya represents the philosophy that the intellectual attitude and discriminative knowledge are necessary for 

the liberation of the individual self. 
4 Good deeds qualifying for spiritual merit. 
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same Purna Yoga. Clarifying this, Lord Krishna says: “They are ignorant who consider 
Sankhya and yoga (or jnan and karma) as different. The learned say that he who is 
well established in one attains to the fruits of both. The state of liberation that can be 
attained by the jnan of Sankhya, can also be attained by karma of yoga. That is why 
they alone understand it well who understand Sankhya and Yoga as being the same 
and devoid of difference.” (Gita, 5:4, 5:5) 

Thus, we understand the trio of Yoga as explained by Swami Rajarshi Muni. It is important 
to understand the above for it directly addresses the subject of this paper. Clear as this is, it 
cannot be fully comprehended unless we properly also understand the workings of dīkshā 
and shaktipāt by an advanced Yogi-Guru and know what transpires in the spiritual practice 
of one who has received shaktipāt dīkshā. We will be addressing this aspect later in this essay. 

5. Destruction of Desire for Karma-fruit 

is the Main Goal of Karma Yoga 

Swami Rajarshi Muni, in his book ‘One Yoga Many Names’ continues: 
“The destruction of the desire for the fruits of karma from the antahkarana1 of 

the sadhak is the main goal of Karma Yoga. All karma performed by the sadhak is 
called sakam karma as long as the desire for the various fruits of karma remain in his 
antahkarana and sakam karma is the cause of the bondage of samsara.2 The karmas 
that the sadhak has to perform in Karma Yoga are called nishkam karma (desireless 
actions). This desireless karma is considered to be the means of liberation. The 
sadhak is not well established on the path of knowledge so long as his antahkarana 
is not purified by the sadhana of desireless actions. Therefore, before gaining entry 
into Jnan Yoga the sadhak performs desireless actions through the practice of Karma 
Yoga. He gains “naishkarmyabhav”3 by the performance of desireless karma. He 
gains admittance into Jnan Yoga only after he attains this naishkarmyabhav.” 

Therefore let us now understand what is naishkarmya bhav. The Lord states in 
the Bhagvad Gita, “O Arjun! He is a special person who establishes control over his 
indriyas (sense-faculties) with his mind and, devoid of all attachment, practices 
Karma Yoga with the faculties of action”. (Gita, 3:7). That state wherein attachment 
to the fruits of karma does not arise is known as naishkarmyabhav. This is not the 
forsaking of karma or the absence of karma but the performance of karma without 
attachment to the fruits thereof. That is why Lord Krishna clarifies: “The human 
being does not attain to naishkarmyabhav merely by abstention from karma, nor 
does he attain success merely by renouncing karma”. (Gita, 3:4). But the sadhak who 
continues to perform nishkam (desireless) karma with detachment completes his 
yoga and attains liberation. That is why Lord Krishna commands Arjun, “O Arjun! 
Ever remain engaged in the performance of karma without attachment to the fruits 

                                                                 
1 Inner cognitive faculty. 
2 Conditional existence; the endless cycle of birth and death which ends only with moksha or liberation. 
3 State of non-attachment to the fruits of karma. 
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thereof, for he alone attains liberation who engages in Karma Yoga with 
detachment.” (Gita, 3:19) 

Now let us understand in detail what is nishkam Karma Yoga. Nishkam karma 
has been given the other name ‘yagyarth karma’, karma performed for the purpose 
of yagya1. Karmas performed without the desire for the fruits thereof do not cause 
bondage. In the same way, yagyarth karmas, karmas performed for the purpose of 
yagya, also do not cause bondage. Concerning this, Lord Krishna says in the Bhagvad 
Gita, “O Kaunteya!2 Karmas other than yagyarth karmas prove to be the cause of 
bondage in this world. Therefore perform karmas without attachment to the fruits 
of karma.” (3:9). But he also says “Yagya karma sumudbhavam”, (yagya is born of 
karma), meaning that yagya is born of nishkam karma. Sakam karmas are destroyed 
by this very yagya. About this also it is said in the Gita that “All karmas of one who 
is free of attachment and whose consciousness is well established in jnan, performed 
for yagya are dissolved.” (4:23) 

These yagyarth karmas include two types of karmas – indriya karmas and prana-
karmas. The sacrifice of the sense faculties in the fire of sanyam (restraint) and 
sacrifice of sense objects in the fire of senses is called indriya karma. The practice of 
one who sacrifices apan in prana and prana in apan by the practice of pranayam 
through the cessation of the flow of prana and apan is called prana karma. Both these 
types of yagyarth karmas are included in ‘atmasanyamyoga’ (yoga of self-control). 
About this it is said in the Gita, “Some sacrifice all karmas of the indriya while others 
sacrifice all karmas of prana in the fire ignited by the yoga of self-control.” (4:27). 
The sadhak destroys all sin by the practice of yagyarth karmas undertaken in this 
manner and becomes entitled to moksh. About this, the Gita says, “You will be able 
to attain moksh by knowing that all yagyas that have been expounded in detail by the 
Great Ones who have known Brahm are born of karma.” (4:32) 

We have noted that pranayam has great significance in nishkam karma or yagyarth 
karma. The other name of the practice of pranayam is said to be ‘tapa’. The Scriptures 
say that “Pranayamat na tapah param”, (there is no greater tapa than pranayam). The 
impurities of the body and mind are removed by pranayam and it ignites jnan. This 
tapa is the first step of Kriya Yoga. Giving the definition of Kriya Yoga in the first 
aphorism of the Sadhanapad, Sage Patanjali says, “Tapah svadhyayeshwar pranidhanani 
Kriya Yogah”, meaning Tapa, svadhyay and Ishvarpranidhan are the limbs of Kriya 
Yoga. Thus, yagyarth karma and pranayam are both included in Kriya Yoga. As 
observed earlier, pranayam or tapa ignites jnan because it destroys physical and 
mental impurities. 

Svadhyay has been accorded a place next to tapa in Kriya Yoga. Svadhyay does 
not mean the reading of books. ‘Sva’, means the soul (self) and ‘svadhyay’ is therefore 
the study of the self. In other words, contemplation on the self is svadhyay. The 
contemplation of the yogi with consciousness concentrated upon the self is the 

                                                                 
1 Offering in sacrificial fire.  
2 Epithet for Arjun 
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svadhyay of Kriya Yoga. Knowledge is ignited with such contemplation. Thus, 
svadhyay is synonymous with Jnan Yoga, as tapa is synonymous with Karma Yoga. 

Ishvarpranidhan, the third limb of Kriya Yoga, is synonymous with Bhakti Yoga. 
We have seen before that the samadhi of ashtang yoga and the Ishvarpranidhan of 
Kriya Yoga denote the same state. Sage Patanjali explains in one aphorism that 
Ishvarpranidhan is the best way to attain samadhi. Thus, Ishvarpranidhan is 
synonymous with Bhakti Yoga. In this view of the matter, we see a reconciliation of 
Karma Yoga, Jnan Yoga and Bhakti Yoga in Kriya Yoga. 

We may recall in this consideration of Jnan Yoga and Karma Yoga that the 
tamoguna (quality of ignorance and idleness) and rajoguna (quality of lust, greed and 
anger) of the sadhak are destroyed by Karma Yoga and sattva guna (quality of 
knowledge and purity) dawns. With this dawning of sattva guna, the sadhak enters 
Jnan Yoga. It is in this context that Lord Krishna observes in the Bhagvad Gita, 
“Jnan arises with increase in the sattva guna”. (14:17) 

The sadhana of Karma Yoga is performed by the body whereas that of Jnan Yoga 
is performed by the intellect and mind. The process of yoga involves the purification 
of the body first, thereafter of the mind, then establishing the mind in one’s own self, 
finally the dissolution of the mind. The sequence of the process of purification of 
the self in this yogic process is the body first, then the mind, thereafter the sense 
organs and finally the intellect. Concerning this, it is said as follows in the Bhagvad 
Gita: “Yogis perform karmas without attachment with the body, mind, intellect or 
sense organs only for the purification of the antahkarana. When nishkam karmas 
occur in this way through detached Karma Yoga the feeling of kartapana1 dissolves. 
This is called Karmasannyas Yoga. Lord Krishna states as follows about this in the 
Gita: “He is a sannyasi and a yogi who performs kartavya karma2 without resorting 
to the desire to the fruits thereof; he is not a sannyasi or yogi who renounces the 
prescribed karmas and sits unengaged without performing sacrificial rites”. (6:1) He 
states further: “O Pandav, that which is called sannyas3, know you that to be yoga, 
for one who has not renounced desire is not a yogi” (6:2) The Lord further states: 
“The performance of karmas with detachment is the means for one desirous of 
entering yoga; buddhi or jnan is the means for one who has already entered into 
yoga” (6:3). Thus, Karma Yoga is for the yogaruruksh4 and Jnan Yoga is for the 
yogaroodh5. This means that in the beginning the sadhak withdraws the senses from 
sense objects and discards desire from the mind and attains nishkam bhava6 through 
the sadhana of Karma Yoga. He enters Jnan Yoga thereafter and is known as 
yogaroodh. Concerning this, Lord Krishna again states: “The yogi is called 

                                                                 
1 The sense of “I do” behind the performance of action.  
2 Karmas enjoined by the scriptures; ‘aught to do’ tasks. 
3 Renunciation. 
4 A novice in the practice of yoga. 
5 One who is well established in yoga. 
6 The feeling of non-attachment. 
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yogaroodh when he is not attached to the objects of sense gratification or karmas 
and renounces all desires”. (6:4) After the yogi has become yogaroodh, all his doubts 
are destroyed through the sadhana of Jnan Yoga and he eventually attains 
transcendental jnan and becomes established in his own Self. The seeds of his sanchit 
karmas1 are also destroyed in this state of Jnan Yoga. Consequently, he is not born 
again and attains to the condition of moksha or liberation.” 

In the above extracts from Swami Rajarshi Muni’s ‘One Yoga Many Names’, I have 
consciously quoted very extensively from the section concluding the first Chapter of his 
book because it explains with complete authority and fullness the significance of Karma, 
Gyān and Bhaktī Yoga in the practice of the one and unified Yoga that is the complete Yoga. 
The text is so complete in itself that it could not have been condensed without losing the 
value of its content. It is a legitimate student effort to locate, read, absorb and present 
relevant academic material as a part of her academic work and I trust that such extensive 
direct quotation does not mitigate against the integrity of my effort. 

For the same reason that much of the foregoing is based on externally sourced text, 
we will have to continue in the same vein in a few of the succeeding sections for reasons 
that I trust will be seen as compelling enough to justify the methodology employed. 

Neither the valuable material we have taken from Swami Rajarshi Muni, nor the 
hidden message of the Gītā itself will be fully understood and appreciated unless we next 
deal with the important matters of spiritual initiation or dīkshā, the Guru-disciple 
relationship, the power of Guru and his grace, the role of shaktipāt dīkshā in Sahaj or Kriyā 
Yoga and the various milestones of sādhanā. 

Recall Lord Krishna’s advice to Arjuna: 

There is nothing so pure as Gyāna in this world;  
It is experienced within, by itself, on maturation of Yoga after a long time. 
(4.38) 
Those who have overcome their senses and seek it with faith and industry  
Find it, and quickly attain supreme peace. (4.39) 
The faithless ones who are ignorant of the Scriptures and doubt them, 
perish;  
For such doubting ones, there is no happiness in this world or the next. 
(4.40) 
Know this Gyāna through obeisance, service and humble questioning;  
Wise tattvadarshins2 will impart it to you, (4.34) 
Knowing which you shall never again fall prey to such delusion, Pāndava,  
For you shall then see all living beings first in yourself and then in me. (4.35) 
Should you be greater even than the greatest sinner  

                                                                 
1 Accumulated karmas. 
2 Tattvadarshin: Sage who is a knower or 'seer' or perceiver of all tattva (reality, essence, principle); one to whom 

the truth has been revealed, a condition of knowing that is possible only through the elevated state of mind 
attained through yoga practice. 
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You will fully cross the ocean of sin by the boat of Gyāna. (4.36) 
Arjun’s plea to Lord Krishna where he declares himself to be the Lord’s 
disciple and asks to be instructed is in line with this Scripture-ordained and 
timeless path to salvation through spiritual practice: 
My nature overcome by infirmity of cowardice 
And confused about my dharma, 
I ask you, tell me decisively that which is best for me. 
I am your disciple come to your refuge. Instruct me. (2.7) 
For, even if I should gain unopposed a prosperous Kingdom 
and the Lordship of the Dévatās of heaven, 
I am unable to see any means which may dispel 
This grief that shrivels my senses. (2.8) 

Thus, in order to understand truly what Karma, Gyān and Bhaktī, and the Yoga of each one 
is, we must first understand the necessity of Guru, of dīkshā and proceed from there. With 
the above background, I am devoting the succeeding few chapters to the subject of Dīkshā, 
Guru, Shaktipāt, and Divine Vision. 

3. Wise Tattvadarshins will Impart This Gyān to You 

1. I am Your Disciple. Instruct Me 

We concluded the previous chapter by noting that Arjun describes himself as a disciple. 
That assumes a Guru-Shishya relationship. Such a relationship is established only through 
the process of initiation, called Dīkshā. While the Gītā does direct a seeker of Gyān to go to 
a Tattvadarshi, it does not reveal what happens after a disciple is lucky enough to find such 
a rare person, and what is the manner in which the former imparts gyān to his disciple. That 
aspect also needs understanding. At most Lord Krishna tells Arjun to practice Yoga and 
instructs him about some of the aspects of that practice, but we need to understand the 
process in greater detail and must make the effort to reach that understanding. The Lord 
also does tell Arjun that he will not be able to view Krishna’s cosmic form with his normal 
eyes and he will therefore give him divine vision so that he may see. That, too, needs 
understanding as to what this divine vision is, and how one comes into it. Lord Krishna 
here appearing as Arjuna’s Guru, it follows that it is within the capacity of a realized Guru 
to impart that transcendental faculty to his disciple as a matter of his grace. Unless we 
properly understand all these processes and Guru-powers, we will not be able to follow the 
meaning of the Gītā even at the surface level, let alone at its deeper level. 

Accordingly, in this chapter, we will consider the subject of Guru and Dīkshā. For 
this, we will draw upon the Purāńas, and thereafter, mainly on the works of my Gurudéva - 
Swami Rajarshi Muniji.  
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2. Guru and Dīkshā According to the Purāńas 

2.1. Bondage is Severed by Dīkshā 

“Bondage is severed by dikshā. Therefore, for severance of bondage one must receive 
mantra dikshā. One who has destroyed his bonds through gyan shakti and is 
established in the pure Atma attains the state of nirvana (Moksha). . . . Dikshā alone 
is the most excellent way of severance of bondage. Therefore one must receive 
Mantra dikshā according to procedure prescribed by scripture. Having received the 
dikshā one must remain devoted to right conduct according to one’s varna and 
dutifully perform one’s nitya and naimittika karmas. Let him not even by thought 
violate the rules of conduct of his varna and his ashram. Let man remain in the varna 
and ashram in which he receives dikshā, and ever observe the duties of the same. 
Karmas performed in this manner do not cause bondage. Whatever enjoyments of 
whichever loka that the initiated person desires receives those by the power of 
practice of mantra and gains Moksha. One who receives dikshā but fails to observe 
his nitya and naimittika karmas has to stay for some time in the pishaach yoni. 
Therefore, let the initiated person by all means perform his nitya and naimittika 
karmas. The person thus practicing these karmas without flaw instantly attains 
Moksha. Bhagvan Shiva showers grace upon all through dikshā all by being present 
in the person of the Guru.”1 

2.2. In the Kali Yuga There is No Other Way 

“In the time of the deepest Kaliyuga, men will have easy availability of son, wife, wealth 
etc., but the bhakti of Bhagvan Vishnu is rare. One who is divorced from the path of 
Veda, lacking in mental purity, and given to sin, the salvation of such persons lies only 
in the name of the Lord. It behooves men that he completely follows Veda karmas 
according to his qualification and surrender them all to Bhagvan Mahavishnu and 
surrender himself also to the refuge of the same Narayana Dev. Fortunate are the men, 
indeed fortunate are the men, whose consciousness is attached to the name of 
Bhagvan. They are worthy of worship even by the Devas. Other than this what profit 
can there be in saying anything more? Therefore, I say only that which is of utility for 
all the Lokas. The Kaliyuga can never do any harm to those humans who are devoted 
to the name of God. The name of Bhagvan Vishnu, only the name of Bhagvan Vishnu, 
is my life. In the Kaliyuga, there is no other way, no other way, no other way.”2 

  

                                                                 
1: Kalyan Karyalaya Geeta Press Gorakhpur. Samvat 2053 Third Edition. Kalyan: Samkshipta Narad-Vishnu 

Puranank, P. 345-346. Translation by Fateh Singh Jasol 
2 Kalyan Karyalaya Geeta Press Gorakhpur. Samvat 2053 Third Edition. Kalyan: Samkshipta Narad-Vishnu 

Puranank, “Charon yugon ki sthiti ka samkshep se tatha kali dharm ka vistar se varnan evam Bhagwan naam 
ki adbhut mahima ka pradipadan”. P. 571, translated by Fateh Singh Jasol. 
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2.3. The Proper Procedure for Dīkshā 

“Shivji says, “Narad, I now describe the proper procedure for dikshā. Listen attentively. 
. . . let man properly understand that the entire phenomenal world, from the smallest 
insect to Brahmaji is perishable. It is the place of experience of adhyatmik, adhidaivik 
and adhibhautik, these three types of sufferings. Whatever pleasure or happiness 
there may be here, it is all impermanent. Therefore, they too be placed in the category 
of sufferings. Let man disassociate from all these and begin to consider ways for 
liberation from the bondage of this world. Also, let him think about the means for 
attaining the Supreme Bliss and let him remain peaceful. Let the most intelligent man 
understand that the accumulation of various types of karmas is very difficult and 
being very concerned about this, let him seek the refuge of Sri Gurudev, who be 
peaceful, entirely devoid of sloth, who is an exclusive devotee of Shri Krishna, in 
whose mind there is no desire other than the attainment of Shri Krishna, who reposes 
his trust in no means other than Divine Grace, in whom there is not the least amount 
of anger and greed, who is the best among those who have knowledge of the essence 
of Shri Krishna rasa and Shri Krishna mantra, who is refuged only in the Shri Krishna 
mantra, who is ever devoted and faithful to the mantra, who stays pure at all times, 
who daily preaches the true dharma and encourages people into good conduct, only 
such a compassionate and virakt mahatma can be called Guru. The disciple should 
also be similar, one in whom most of these above virtues should be present. Other 
than this he should be desirous of the service of his Guru’s feet, be a constant 
devotee of his Guru and have the desire for liberation. Only one who has these 
qualifications is called a disciple. Only the opportunity for direct service of Shri 
Krishna’s feet with a loving heart has been called Moksha by the learned having 
knowledge of Veda-Vedanga.”1 

2.4. Let Him Receive Mantra and Upadésha of Yoga from His Guru 

“Mahadevji says, ‘Beloved, japa practiced without sanction, without procedure, without 
faith, and the necessary dakshina for the observance of the command of the scripture 
is always fruitless. . . . it behooves the disciple that he first present himself before a 
tattva knowing Brahmin Acharya who is devoted to japa, armed with good virtues, 
engrossed in dhyan yoga, and with purity in his mind make every effort to satisfy 
him. . . . Let him by all means at his command surrender himself to the service of 
Guru. In this way, according to his capacity and without deceit worshipping his 
Guru, let him receive Mantra and updesh of Gyan from his Guru.”2 

  

                                                                 
1 Gitapress Gorakhpur, Samkshipta Padmapurana, Pg. 571, translated by Fateh Singh Jasol 
2 Gitapress Gorakhpur, Samkshipta Shivapurana. Guru se Mantra lene tatha usske japa karne ki vidhi etc, Pg 

732, translated by Fateh Singh Jasol 
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2.5. This Karma Purifies In Six Ways 

“Shri Krishna said, ‘Bhagvan, you spoke about the importance of Mantra and the 
procedure for its application, which is like the Veda itself. Now I wish to hear about 
the procedure for the excellent Shiva sanskār which you had spoken to me previously 
in the episode concerning receiving mantra. I have not forgotten that.’ 
‘Upamanyu said: “Very well. I am revealing to you the procedure of the most sacred 
sanskār as told by Shiva which purifies all sin, by the influence of which man attains 
excellent qualification for pooja etc. This karma which purifies in six ways is called a 
sanskār. It is called sanskār because its purifies. It confers vigyān and severs the 
bondage of sin. Therefore this very sanskār is also called dikshā. In the Shiva scriptures 
Paramatma Shiva has commanded three types of dikshā – Shāmbhavi, Shākti and 
Māntri. That by which by the mere glance of the Guru or by his touch or by his word 
Jiva receives the understanding and intellect for the immediate destruction of 
bondage is called Shāmbhavi Dikshā. That dikshā has two differentiations: teevra and 
teevratara, based on quickness or slowness in the destruction of bondage. The dikshā 
conferring instant siddhi or peace is accepted as teevratara. The dikshā that extremely 
purifies the sins of living man is called teevra. 
Entering the disciple’s body through the yoga path, the Guru confers the Gyānvati 
dikshā by his Gyān drishti. That is called Shākti. The dynamic dikshā is called Māntri.”1 

The shāstraic injunctions received from the above extracts from the Purāńas are very specific. 
There is the emphasis on necessity of Guru and dīkshā or spiritual initiation by him. Two 
specific types of dīkshā are referred to. The importance of the Lord’s name in the Kali Yuga 
is stressed very firmly but its efficacy is dependent on sanction, which means sanction as 
received by way of dīkshā by a Guru and japa of the mantra given by him. The characteristics 
of a Guru that one may seek refuge in are described. Being the word of Scripture, we cannot 
ignore any of these aspects in our study and will therefore devote space to understanding 
these concepts and processes. Towards that end, we begin by resorting to the work of 
Swami Rajarshi Muni on the matter of Dīkshā in the following paragraphs. What follows 
will illuminate the various concerns we have identified here as requiring better 
understanding. 

3. Dīkshā According to Swami Rajarshi Muni 

This section is devoted to extracts from Swami Rajarshi Muni’s book ‘Who is Qualified to 
be a Guru’2 for the illuminating insights it provides into the work of Guru and Dīkshā 
which makes it easier for us to understand some of the mysterious workings left 
unexplained in the Gītā and without which any meaningful degree of understanding of 
that text is not possible. 

                                                                 
1 Gitapress Gorakhpur, Samkshipta Shivapurana. “Trivid dikshā ka nirupan, shaktipat ki avashyakta, tatha usske 

lakshanon ka varnan, Guru ka mahatva, gyani Guru se hi moksha ki praapti, tatha Guru ke dwara shishya ki 
pariksha”. Pg 736. Translated by FS Jasol.  

2 Muni, Swami Rajarshi, 2016. Who is Qualified to be a Guru, Life Mission, Rajrajeshwardham, Limbdi, Gujarat, 
India. 
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3.1. The Secret of Sādhanā is Received from the Sadguru 

“For there is nothing purer than gyān in this world; It arises spontaneously from within 
on maturation of Yoga after a long time. (4.38) 
The meaning of this shlóka is plain and easily understood. Here, Bhagavān Shri 
Krishńa has made two things clear: first, that Gyān arises through Yoga, and Yoga is 
established through sādhanā. Secondly, this Gyān is associated with the soul, and 
therefore sprouts spontaneously from within the soul of the practitioner doing 
sādhanā. In short, Gyān sprouts spontaneously from the soul through Yoga sādhanā. It 
is said in the Yoga Vashishttha: “Know that Gyān is born of Yoga and Yoga is of eight 
limbs.” It follows that Gyān is not attainable without the practice of the Yoga of eight 
limbs, or Ashtānga Yoga, and that the Gyān leading to Moksha is born out of Yoga 
sādhanā. Thus, liberation is not attained merely by knowledge of the Scriptures. The 
Gyān leading to liberation is not received by listening to someone’s discourses or 
reading texts and books. However, the secret of Sādhanā can indeed be received from 
the mouth of Sadguru, but after that the disciple has to himself practice the sādhanā 
to attain liberation. (P. 12-13) 

3.2. The Liberation Conferring Gyān is Born of Yoga 

“The question now arises as to what is this liberation-conferring gyān which is attainable 
only through Yoga sādhanā?...... The liberation-conferring gyān, which sprouts from 
the soul, is born of Yoga. When the Yogi realizes for himself his own soul element, or 
in other words, attains Self- Realization, he attains that liberation-conferring gyān 
from within himself. This is a consequence of that Self- Realization. The soul element 
can be seen and realized only through Yoga. Self-Realization is not possible through 
any other means. Yogi Yāgyavalkya has said, “To realise the Self through Yoga is the 
supreme dharma.” The dharma practiced in the course of worldly activity is ordinary 
dharma. Yoga is an internal sādhanā and is the supreme dharma. Self-Realization can 
be attained only through the practice of this supreme dharma. Accordingly, true gyān 
can be conferred only by one who is a Self Realized Guru, for only he has the key to 
sādhanā. Through initiation, he can reveal the true mystery of Yoga to his disciple. 
What kind of initiation is given by a Guru who is not Self Realized is something 
which only that Guru or his disciple knows. Such initiation leads neither to 
realization, nor gyān, nor to liberation. Accordingly, the importance of initiation is 
associated only with a Guru who has himself attained Self-Realization and is in 
possession of complete knowledge through that Self-Realization. (ibid. P. 12-15) 

3.3. Only a Yogi Has the Key to Sādhanā 

“In the Bhagavad Gītā, Bhagavān Shri Krishńa has also indicated the kind of Guru from 
whom this liberation-conferring gyān can be obtained. He told Arjun: Know this gyān 
through obeisance, service and humble questioning; Wise tattvadarshins1 will impart 

                                                                 
1 Tattvadarshin: Sage who is a knower or 'seer' or perceiver of all tattva (reality, essence, principle); one to whom 

the truth has been revealed. 
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it to you. (4.34). Here the Guru that Bhagavān points to has two main characteristics: 
he should be a gyāni, and he should also be a Tattva Darshi, one who has seen or 
realised the Tattva or the essence. Tattva Darshi means one who has realized the soul 
element. One who is not Self Realized is neither a Tattva Darshi nor a gyāni. What 
Bhagavān is clearly stating in this verse is that only a Tattva Darshi can be a true gyāni. 
True gyān, that is, gyān concerning the soul, cannot be attained through books. (ibid. 
P. 15). 

It is said in some Sanskrit text that the crème of gyān that is contained in the Scriptures 
is eaten by the Yogis who practice Yoga sādhanā; the book scholars merely drink of 
the remaining sour whey. This means that the secret mysteries concealed in the 
Scriptures are understood only through Yoga sādhanā, not through scholarship. 
Accordingly, it is only the Yogis who have the true key to liberation, and only they 
have the sādhanā for liberation, and the experience based knowledge relating to Soul. 
This is the kind of knowledge that the Scriptures have referred to as being required 
for liberation. It is the same knowledge that is contained in the Indian Vedas, 
Upanishads, Purāńs, and other sacred scriptures. The crème of these texts remains 
hidden from book scholars, and manifests itself only before Yogis. (Ibid. P. 16) 

Everything has been clearly detailed in the Scriptures, except for the key to Yoga 
sādhanā and the mystery of Yoga. The Scriptures have kept these secret. It is because 
of the secrecy of Yoga and the key to Yoga, that initiation and the Guru conferring 
that initiation are so important. This gyān is critical because it is secret and mysterious, 
therefore the Guru and initiation are essential for the attainment of that secret. …. 
Because the mystery of sādhanā is kept a secret, it is the Yogi Guru and not the scholar 
Guru who is of greater importance for the aspirant. (ibid. P 16-17) 

The success of Yoga sādhanā is founded on access to its secret mystery, meaning that 
what is important in sādhanā is the key to sādhanā. This key is the mystery of Yoga. 
This mystery of Yoga is most secret and traditionally that secrecy is preserved. It is 
revealed only by an experienced Guru to a qualified disciple by way of initiation. It 
is because of this that Guru and initiation are so important. In this way liberation, 
gyān, the mystery of Yoga, initiation and the Guru are all mutually inter-connected. 
That is why, for the sādhanā of liberation, a true Dīkshā Guru (Guru who gives Dīkshā 
or initiation), true Guru Dīkshā (correct initiation by qualified Guru) and the true 
mystery of Yoga are all of particular significance. (ibid. P. 17-18) 

3.4. Secret Teaching of Yoga Sādhanā Imparted by Guru 

“There is another definition of the word to be found in the Scriptures, where it is said, 
“The Guru is one who reveals secret knowledge before the disciple.” Indian 
scriptures also say that Gurus reveal the secret mysteries of the Supreme Element to 
their disciples through initiation. The knowledge of this Supreme Element is called 
Brahm Vidyā or Yoga Vidyā. Because this knowledge is mysterious, it is kept secret. It 
is said in the Mahābhārat (Yaksha Prashna), “The essence of dharma is hidden in a 
cave.” One who experiences this mysterious element through Yoga practice is called 
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Guru. Such experienced Gurus impart that knowledge to their disciples through 
secret teaching. This imparting of knowledge is called Dīkshā, which means both 
‘giving’ and also ‘spiritual initiation.’ In conclusion, the word Guru is used chiefly in 
respect to spiritual mentors who impart this secret teaching.” (Ibid. P. 18-19) 

“No matter how much the aspirant undertakes all manner of worship and practice, 
none bears the desired fruit so long as he has not received Dīkshā from an 
appropriate Guru. Only when he receives ‘Dīkshā Sanskār’1 from the Guru is the veil 
of ignorance removed from the disciple’s intellect. When this happens, his mind’s 
distortions are removed; and his inner consciousness is cleansed and purified. 
Therefore every aspirant must formally receive Dīkshā from an appropriate Guru 
with due procedure. All mantra japa, tantra, vrata (vows), sandhyā pūjā, yagya, Yoga, and 
so on, that an aspirant without Dīkshā may resort to, bears no fruit. It is said in the 
Kulārńava Tantra: Adikshita ye kurvanti japa-pujādikaha kriyāha 
Na phalanti priye teshām shilayamupta bijvata 
Meaning, ‘One who performs actions like japa, pūjā and so on without Dīkshā receives 
no benefit, like seed planted on a stone.’ The dharma-karma of an aspirant bears no 
fruit without Dīkshā. (Ibid. P. 72-73) 

4. What is Dīkshā? 
“It is said in the Shāradā Tilak Tantra: 

Divyagyānam yato dadhyat kuryata-pāpa-kshayam tataha / Tasmāt dikshite sa prokta sarva 
Tantrasya sammata. 
Meaning, ‘That which confers divine gyān and destroys sin is called Dīkshā in 
accordance with Scripture.’ This is the highest reward of Dīkshā, but before that the 
disciple has to become a dīkshit (initiated, one who has received Dīkshā) by a Sadguru 
and do sādhanā he may advise. Who can be called a dīkshit? Who can claim to have 
properly taken or received Dīkshā? It is said: “Sa dīkshito yah: sa-dīkshate” – ‘He is a 
dīkshit who sees and understands Truth.’ (Ibid. P. 73) 

5. Importance of Dīkshā 
“Some experienced pathfinder is extremely necessary for an aspirant wishing to tread 

the spiritual path. The mystery of spiritual science is hidden, secret, and therefore the 
experienced Guru discloses it only orally before a disciple. The revelation of the 
secret in this way is called ‘Dīkshā.’ That is why Dīkshā has been described as ‘nijaguru 
mukha déva vihitā’ or ‘that which is gained from the mouth of one’s Guru.’ Indian 
Scriptures have accorded great importance to such Dīkshā. Scripture emphatically 
says that there is little possibility of any spiritual progress in the absence of Dīkshā 
from the Guru. That is why it is said, “There is no gyān without Guru.” (Ibid. P. 74) 

                                                                 
1 Dīkshā sanskār: The ritual or procedure of spiritual initiation. "The mystery of spiritual science is hidden, secret, 

and therefore the experienced Guru discloses it only orally before a disciple. The revelation of the secret in this 
way is called ‘dīkshā.’" (See below) 
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6. Types of Dīkshā 
“Indian Scriptures contain references to many types of Dīkshā such as Shāstrī, Hótrī, 

Varńa, Krama, Āńavī, Mantra, Shākti, Shāmbhavi, Védha, and Yoga Dīkshā. The main 
dīkshās are divided into two types and all Guru dīkshā are included in these two main 
types. These are Kriyāvatī and Gyānvatī. The first includes Shāstrī Dīkshā, Hótrī Dīkshā, 
Āńavī Dīkshā, Kram Dīkshā, and Mantra Dīkshā. Gyānvatī Dīkshā is Yoga Dīkshā and 
Védha, Shākti and Shāmbhavi Dīkshā are synonyms of Yoga Dīkshā. Kriyāvatī Dīkshā is 
a slow type of Dīkshā and there is no Yoga secret hidden in it. By it, the Sādhak attains 
liberation slowly over many lifetimes. Therefore, it is also called Kram Mukti Dīkshā, 
meaning 'liberation in stages'. Gyānvatī Dīkshā is a type of Dīkshā yielding rapid 
results. It is extremely mysterious and the Guru reveals its mysterious secrets to none 
but the qualified Sādhak. There is the possibility of the Sādhak attaining móksha 
through it in one lifetime. Therefore, it is also called Dīkshā of Sadhyo Mukti meaning 
'liberation in this given lifetime'. Bhagavān Shivaji has said in the Kulārńava Tantra: 
“Dikshās are of two types, distinguished as external and internal; Kriyā Dīkshā is 
external and Védha Dīkshā is internal.” 
 Through Kriyā Dīkshā, the Sādhak can cleanse his āńava, kārman and māyik 
impurities according to his sanskārs by resorting to external actions. This Dīkshā 
results in external experiences and is therefore categorized as external Dīkshā. In 
Védha or Gyānvati Dīkshā, the Sādhak resorts to internal or mental energy and 
experiences great bliss through which the supreme gyān dawns. This Dīkshā gives rise 
to experiences of internal, subtle activities and is therefore also called abhyantar or 
internal Dīkshā. Kriyāvatī Dīkshā is primary and general. The Sādhak is not put to any 
particular test for qualification of fitness because it is not a móksha-conferring Dīkshā. 
Gyānvatī or Védha Dīkshā is extraordinary and sacred; it is given only to a qualified 
and worthy disciple because it is a móksha-conferring Dīkshā. This is the true Yoga 
Dīkshā. It is gyān-oriented and therefore sequentially leads the Sādhak to extra-sensory 
gyān, divine gyān and Brahm gyān. This Dīkshā can be given by gyān drishti, so the Guru 
must himself have this gyān drishti. This means that the Guru giving Gyānvatī Yoga 
Dīkshā must himself be a capable Guru, otherwise he cannot shower this grace on 
the disciple. If the Guru cannot open his disciple’s inner eye by his yogic power, his 
fitness as a Guru is not established. On the whole, it is very rare to find such a Guru 
and a disciple worthy of such grace from him. In the Kulārńava Tantra, Bhagavān 
Shivaji has said: “Gurus giving Védha or Gyānmayī Yoga Dīkshā are rare in this world 
and the disciple worthy of receiving such Dīkshā is also rare in this world. Only the 
fruiting of puńya makes a meeting of both possible.” (Ibid. PP. 80-81) 

7. Mantra Dīkshā is the Initial Dīkshā 
“Everyone is considered qualified for Mantra Dīkshā because it is simple and easy. That 

is why the Guru first gives only Mantra Dīkshā to everyone. It is the preliminary 
Dīkshā and a significant one. This Dīkshā also has to be received from a Guru because 
no amount of mantra japa will do us any good unless the mantra is one given by the 
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Guru. This is what the Scriptures say: Mantra received from the mouth of a Guru is 
vidyā (knowledge). Scriptures state: Vidyā is that which liberates (from the endless cycle 
of life and death). Mantra can also secure release from the bonds of the world. 
Therefore this vidyā is also to be received from the Guru’s mouth, not a book. (Ibid 
P. 81-82) 

8. The Second Dīkshā–Yoga Dīkshā 
“After Mantra Dīkshā, the next Dīkshā in sequence is Yoga Dīkshā. Mantra sādhanā is a part 

of Yoga practice, so it is also called mantra Yoga. One desiring to do Yoga sādhanā should 
begin with mantra sādhanā. It is said in the Rudrāyamal Tantra: “Yoga does not succeed 
without mantra and mantra without Yoga. Brahm can be attained by the practice of 
both.” If the Sādhak initiated by Mantra Dīkshā regularly practices mantra sādhanā with 
proper procedure, he gradually acquires fitness for Yoga Dīkshā. The Guru imparts Yoga 
Dīkshā only after testing the disciple’s fitness for it. 
This is the second Dīkshā after Mantra Dīkshā. Yoga Dīkshā results in the quickening 
of the prāńic energy in the disciple’s body. He can do Yoga sādhanā only after this 
happens. Yoga sādhanā without the awakening of prāńic energy proves fruitless. (Ibid. 
P. 84-85) 

9. The Third Dīkshā–Shākti Dīkshā 
“When the disciple has sufficiently advanced in qualification by the regular practice of 

the first two dikshās – Mantra and Yoga Dīkshā, Guru gives him the third type of 
dikshā. With this third Dīkshā, the Guru awakens the disciple’s kundalini. This is the 
gateway to dhyān or meditation. Meditation starts when kundalini is awakened. 
Outside of this route to dhyān, any other personal effort to practice dhyān on our own 
will not lead to true dhyān. Rather than wasting time groping in the dark attempting 
to practice dhyān on one’s own, it is much better and far more productive to perform 
the sādhanā the Guru has given us. The second Dīkshā is given after the first proves 
fruitful; the third is given after the second proves fruitful. Most of us want to rush 
to the third even before we have attained any progress with the first. Consequently, 
all our efforts prove unfruitful and we remain stuck in the first level. We cannot hope 
to obtain Yoga Dīkshā without having achieved some skill in mantra; after receiving 
Yoga Dīkshā, we should do regular practice. As long as we have not advanced 
sufficiently in our practice of this phase, the Guru will not give us the next Dīkshā.” 

10. The Fourth Dīkshā–Shāmbhavi Dīkshā 
“This is the best and highest Dīkshā. It is given only to the most qualified and deserving 

of disciples. It is not a Dīkshā which can be given by any but the most powerful Guru 
having the capacity to impart it. The Shāmbhavi Dīkshā can be received only from a 
Divine Guru or Siddha Guru. The disciple must also be qualified for endeavouring 
to achieve Brahmagyān or móksha. Divine Yoga, also known as Pūrńa or complete Yoga, 
is accomplished by this Dīkshā. 
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Only the Yoga Sādhak who succeeds in attaining the khéchari mudrā, after receiving the 
Shākti Dīkshā, is qualified for Shāmbhavi Dīkshā. This is the Dīkshā implied by the 
Scriptural observation which we have seen earlier: “Sa-dīkshitó yah: sa-dīkshate,” – He 
is dīkshit who sees and understands Truth. Thus, one receiving the Shāmbhavi Dīkshā 
is the best dīkshit, chief among those who have received Dīkshā or initiation. It is not 
easy to obtain this Dīkshā. It requires solid qualification. It also calls for the formation 
of a bond as a result of the sādhanā of previous lifetimes. 

The sum of vishåya, prayójana, adhikāra and sambanddha is called Anubandha. This 
Anubandha is not formed in one lifetime. It is formed over many lifetimes by the 
karmas of those lifetimes and the mutualities of indebtedness between Guru and 
disciple incurred through previous interactions shared in past lifetimes. This is an 
‘Anubandha’ of many lifetimes. If, by destiny, such an Anubandha is formed in the 
present, given life, the Guru will impart ‘Brahmvidyā’ to us. This vidyā for the 
attainment of móksha is a secret vidyā. In the Bhagavad Gītā, Bhagavān Krishńa has 
stated: “This Rājavidyā is most secret, sacred and supreme,” and it is given only to a 
suitable, qualified, and worthy aspirant. 

If, like iron turning into gold at the touch of the ‘pāras mańi’ (touchstone), a disciple 
jīva can become Shiva by Guru’s grace, it can be understood that Yoga Dīkshā has the 
power to take one to móksha, liberation. This is not to say that there is anything 
instantaneous about the process. One given Dīkshā does not become a mahātamā 
tomorrow. Becoming a mahātamā and attaining móksha are only the final fruits of 
Dīkshā, attainable gradually and over time. The mango seed planted today does not 
become a mango tree tomorrow. It takes some years for the seed to become a tree 
and yield fruit. In the same way, it takes many years after yoga Dīkshā to become a 
mahātamā and attain móksha. Furthermore, great care has to be taken to ensure that 
the process takes place and advances to its natural conclusion. Many are the mangos 
that are eaten during every mango season. Many are the seeds that are flung away 
after their purpose has been served. Not all of them find suitable soil, take root and 
sprout. The seed must find nourishing soil and water for growth to take place. A 
seed grown on stone will not sprout even with heavy irrigation. When the seed 
germinates, it has to be nursed with care, given necessary nutrients and protected 
against disease. It has to be raised with the same care as a child. It takes many years 
before it grows into a mango tree and yields fruit. 

Like a seed planted on stone, Yoga Dīkshā will not sprout if given to an unqualified 
disciple, let alone produce fruit. But, if given to a qualified disciple, it grows like a 
well watered seed in good soil. After that, properly nursed and cared for, it will grow 
into a large tree many years later and bear good fruit. This ‘nursing’ consists of the 
proper practice of the yams and niyams and regular sādhanā. Just as a child and a sapling 
have to be raised, Dīkshā also has to be raised through regular sādhanā. Only then will 
it give fruit. Just as it is necessary to know the method for raising a child or tree, it is 
also necessary to know the method or science for ‘raising’ Dīkshā after receiving it. 
Thus, along with sādhanā, the disciple must also receive knowledge of its practice. 
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To achieve any goal, one must first know its means and the method of application 
of those means. By the same logic, for attainment of moksha, one must know the 
means and the science of application of those means. The khéchari mudrā is the means 
of moksha. It is the only means for attaining låya,1 the divine body and moksha. 
Accordingly, the first goal is to attain the khéchari mudrā through sādhanā. This process 
takes at least twelve years during which the Sādhak comes to understand the secret 
science of khéchari mudrā. As a result, through personal experience, he also 
understands the science of purna Yoga (complete Yoga). Only one who has attained 
knowledge of this science through personal experience becomes free of old age and 
death and attains moksha. Concerning this, it is said in the Yoga Kundali Upanishad: 
“Now I speak of the vidyā named khéchari. One who knows this science becomes free 
of old age and death in this world.” The word ‘vigyān’ means experience-based 
knowledge, that which one knows by experience. One who is lacking the vidyā, 
(experienced based knowledge) of khéchari mudrā, and its full ‘vigyān’ can never be a 
true Yogi. Anyone in whom khéchari mudrā does not spontaneously manifest through 
sādhanā after receiving Yoga Dīkshā must be considered an unqualified Sādhak. One 
who does not acquire the ‘means’ of khéchari mudrā, also does not acquire its science 
or ‘method.’ One who does not know the science of khéchari cannot be a Yogi. 

The Sādhak desiring to become a Yogi has to take Dīkshā from a Yogi Guru and 
undertake difficult Yoga sādhanā for many years. 

There is a gland in the skull named the pituitary gland. In the opinion of biologists, 
it is considered the master gland controlling the whole body. In ancient Indian Yoga 
texts, it has been identified as the Rudra Granthi. The body can become free from old 
age and death only when the tongue pierces that gland through khéchari mudrā. In 
brief, this is the vigyān of khéchari. The knowledge of khéchari is the first fruit of Dīkshā. 
If Dīkshā is not followed by the attainment of khéchari through sādhanā, the second 
fruit of Dīkshā, which is låya Yoga, will not be attained. It follows then that attainment 
of the third fruit, which is móksha, will remain out of the question. The divine body 
cannot be formed without attainment of the full vigyān of khéchari. 

After attaining this vigyān as the fruit of Dīkshā, and upon the Sādhak’s khéchari mudrā 
reaching completion, he enters the phase of låya Yoga. The Sādhak attains the vajra 
déha (adamantine body) or preliminary divine body after eight and a half year’s 
practice of låya Yoga. After that, by maintaining an unbroken låya practice for twenty-
four years, the Yogi can attain Parampad, the Supreme State, which is free of old age 
and death through a complete energy body. 

It is stated in the Kattha Upanishad: “One who becomes possessed of vigyān, is of 
restrained mind and ever pure, attains to such a state from which he is never again 
reborn.” Here, the ‘sa-manaska’ Yogi is the Yogi in the phase of låya. 

                                                                 
1 : Låya: Absorption; Dissolution; Complete mental absorption; Period of continual meditation that marks a 

Yogi’s entrance into Turīya, the ultimate state of superconsciousness; Synonym for Samādhi.. 
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The forerunner of låya Yoga is known as samanaska Yoga and the latter half is known 
as amanaska Yoga. The divine body and móksha or Parampad, the Supreme State, are 
attained in the final amanaska Yoga. 

It is stated in the Kattha Upanishad: “When all desires of the heart are dissolved, the 
human born to death becomes immortal. When the glands of the Sādhak’s heart are 
pierced by the practice of Yoga, no longer yielding to death, he becomes immortal 
even while remaining in the body of birth. This is the essence of all the Upanishads.” 
The Upanishad states further: “Of the 101 subtle channels originating from the heart 
in the human body, that best one (sushumnā), travels up to the Brahmrandhra in the 
skull. One who, travelling upward by the path of this channel (via khéchari mudrā) can 
pierce the Brahmrandhra, conquers death and becomes immortal.” 

We have seen that no one attains móksha instantly on receiving Yoga Dīkshā. For that 
the Sādhak has to perform Yoga sādhanā for a very long time after receiving Yoga 
Dīkshā from the Guru. By that sādhanā, one first attains the khéchari mudrā and its 
vigyān. After that, låya Yoga begins. One achieves the divine body1 and móksha through 
the practice of låya. The fruit of Yoga Dīkshā has been briefly described in this 
manner: “Dīkshā is that which, first, gives the fruit of vigyān, second, confers låya, and 
third, confers móksha.” It will be clear from this that Yoga Dīkshā is not some ordinary 
sermon but a process containing extremely secret mysteries and leading to three 
consecutive results. It cannot be explained in words. Its true mystery is understood 
only when its result is achieved through sādhanā. The Dīkshā which does not lead to 
such a result, namely the vigyān of khéchari, låya Yoga and móksha, is not true Yoga 
Dīkshā. The Guru giving such a Dīkshā is not a true Yogi Guru. Such an incomplete 
Guru can fill the disciple’s mind with confusion but cannot impart true vigyān. (Ibid. 
PP. 85-93) 

4. Shaktipāt - According to Swami Rajarshi Muni 

Swami Rajarshi Muni, a perfected Yogi of our times, has imparted Shaktipāt dīkshā to his 
disciples from time to time, both to individuals and to groups of varying numbers of 
disciples. In 2003 he imparted such dīkshā to a group of disciples at Baroda and at the end 
of the procedure spread over three days he delivered a seminal discourse explaining the 
entire matter of Shaktipāt dīkshā and its role in Yoga sādhanā. Later on, the full discourse was 
printed in the August 2003 edition of Divya Sanskriti, a prāńopāsanā special edition of the 
monthly house magazine of Life Mission founded by Swami Rajarshi Muni. The following 
material is extracted verbatim from that discourse as appearing in the said magazine, as 
translated by Kr Fateh Singh Jasol. The various extracts are joined together for purposes of 
continuity. Please note that the paragraph headings are provided by me and are not a part 
of the original as printed. 
                                                                 
1 : Divine Body: No Yogi of modern times other than my Guru, the late Swami Shri Kripalavanandji, has ever so 

much as mentioned the divine body. The sādhanā of the khechari mudra has significance in the attainment of 
the divine body. Those who are interested in learning more about this should read my book, “Divine Body 
through Yoga” (Life Mission, 2007).  
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Let me add a further word of clarification. Purists may find reason to decry this approach 
of addressing an academic task. In trying to deal with matters that have their authority in 
Scripture, it is not at all unusual to quote Scripture verbatim. The written and spoken word 
of a realized Saint that Swami Rajarshi Muni is, is also of the same weight and class as 
Scripture. Sadguru’s word is Scripture. I believe offend no norms of propriety nor am guilty 
of sloth in quoting Muniji verbatim instead of paraphrasing him. Especially since resorting 
to the latter course would only distort meaning and serve no purpose. 

What follows is from Guruji’s discourse on Shaktipāt. 

1. What is Shaktipāt? 
“Shaktipāt is the spiritual initiation by way of transmission of energy. This initiation is also 

called anugrah or ‘grace’. The good fortune of receiving this initiation by way of 
transmission of energy falls only upon those fortunate ones upon whom the grace of 
God or Guru has descended. Normally, the grace of God is not directly received; it is 
received indirectly through the Sadguru. But no matter how received, directly or 
indirectly, its method is in both cases the same. That method is the transmission of 
energy or shaktipāt in Sanskrit. In this method of initiation, the Sadguru places the disciple 
on the path of spontaneous Yoga sādhanā by transmitting his own vital energy into the 
latter’s body. Thereafter, if the disciple continues to practice sādhanā regularly according 
to his fitness and determination he can even attain liberation in the end. 
The Sadguru can transmit this energy in four ways according to his wish. These are 
sight, speech, touch or mental volition. None of these methods is superior or inferior 
to another. 
The Sadguru chooses one or the other method from among these as may be 
appropriate for the occasion. In seminars such as these where the transmission of 
energy is not on an individual basis but in the mass or on collective basis, the Sadguru 
rains grace equally upon all by transmission of energy but each person can receive 
the grace only according to his own fitness.” 

2. Shaktipāt Dīkshā is Rare and Earned through Good Destiny 

“The destiny of receiving this initiation of transmission of energy is shaped as a result 
of virtuous and spiritual acts of previous lives. The grace of Sadguru or God is not 
attainable without destiny. If someone receives it by mistake without being entitled 
to it by the virtuous and spiritual acts of past lives he cannot receive it or utilize it 
properly even after receiving it. As a result, he derives no benefit from it. In short, 
the Grace in the form of transmission of energy is obtained only as a result of the 
virtuous deeds and spiritual prowess of past lives. Adi Sankaracharya rightly observes 
in the Vivekachudamani: 

Durlabham trayameva-etad devanugraha-hetukam 
Manushyatvam mumukshatvam mahapurusha-sanshrayah. 
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“Three things are considered rare for the purpose of receiving the grace of God: 
human birth, desire for liberation, and the shelter of a Mahapurush, i.e., great soul or 
Sadguru”. 

3. Shaktipāt is the Gateway to Sahaj or Spontaneous Yoga 

“The normal person generally experiences and sees only the gross body. He is ignorant 
of the experience of the subtle and causal bodies and of ātma. In the same way, in 
the beginning he can experience and recognize merely prāńa shakti but is ignorant of 
kundalini shakti, chitt shakti and chaitanya shakti. If, due to the Guru’s grace, the 
initiation of transmission of energy can be had, first the kindling and then the 
releasing of prāńa shakti is experienced. After that sādhanā (spiritual practice) takes 
place of its own accord or spontaneously. The sādhak (aspirant) has not to maneuver 
anything by his own mind or intellect in that spontaneous sādhanā. He simply has to 
observe as a witness all the manifestations of prāńasfūran that take place of their own 
during sādhanā. 
Gradually, as prāńasfūran gains in vigor, the process of prāńótthān begins. In this 
process, the flow of prāńa rushes to the base of the spine, enters the mouth of the 
sushumna nādi (central astral channel) and struggles to move upwards through it. In 
so doing, prāńa shakti assaults the kundalini shakti lying dormant in the mūladhāra 
chakra due to which the kundalini is awakened. Thereafter kundalini shakti becomes 
ascendant along with the prāńa shakti by the path of the sushumna channel. 
As kundalini and prāńa ascend to progressively higher levels, the chakras situated in 
the sushumna nādi (swādhishthāna, mańipur, anāhat, vishudhākhya, and ājña chakra) are 
progressively pierced. Prāńa shakti is dissolved after reaching the ājña chakra and chitt 
shakti arises. Eventually, on reaching the sahasrār chakra, a union of Shiv and Shakti 
takes place. In this state marked by absence of duality, all modifications of chitt cease, 
ritambhara prajñā (real knowledge) dawns and paramānand, the highest joy, is secured. 
This is the state of nirvikalp samādhi. 
It will be understood from this that the process of prāńasfūran takes place first on 
receiving the initiation of energy from the Guru and thereafter the process of 
prāńótthān ensues. The awakening of the kundalini and its upward ascent take place 
with the progress of prāńótthān. Kundalini does not become awakened immediately 
with prāńasfūran; nor does the kundalini, awakened by prāńótthān, immediately reach 
the sahasrār chakra. For this, years of determined sadhana along with proper 
observance of the yam and niyam is necessary. Progress becomes as rapid as the 
importance given to sadhana. Therefore sadhana must be kept up over a long period 
of time with patience and enthusiasm. This sadhana is called ‘Prāńopāsanā’. Ancient 
Indian Scriptures have considered Prāńopāsanā to be the best form of sadhana. It is 
this very Prāńopāsanā that is also called ‘yoga sadhana’. It is necessary to understand 
what is prāńa and what is its significance in order to understand the importance of 
Prāńopāsanā.” 
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4. The Power of Prāńa 
‘Prāńa’ is a Sanskrit word which has been used in the Indian Scriptures such as the Védas, 

Purāńas, Darshanas, etc. “Pra’ is the upsarg (prefix) in it and ‘ana’ is the dhātu (root). 
“Ana” is denotative of ‘life force’ or ‘life’ or ‘consciousness’. Therefore, the meaning 
of prāńa would be living or conscious energy. The word ‘prāńī’ is used for all but non-
living gross matter in creation who have life. From this viewpoint, the word Prāńa 
can also be construed as meaning the energy or force by which life exists. Other 
meanings assigned to Prāńa include ‘motive power of the body’, ‘motive power of 
the mind’, and ‘vital air of the respiratory breath’. 
The Taitareya Upanishad has considered ‘Prāńa’ as a synonym of Brahm1. It is said 
in Part 3 of its Bhraguvalli Anuvadak that “prano brahmeti vyajanat”, meaning, “Know 
that Prāńa is Brahm”. It is common knowledge that the essence of Brahm and the 
ātmā is the same. In this light of the matter prāńa is also the soul. It is said in the 
Prashnopanishad that “Atman esha prano jayate”, meaning, “Prāńa is born from the 
ātmā (soul).” Similarly, the Brahadaranyak Upanishad also shows Prāńa as being born 
from the soul, where it is said that, “yathagne kshudra visfulinga vyuchharantye-
emevasmadatmanaha sarve pranaha,”(2:1:2:20) meaning, ‘as small sparks come out of the 
fire, so all the prāńas come out of ātmā’. 
It follows that if prāńa arises from the soul then it also arises from Brahm because 
the essence of ātmā and the essence of Brahm are inseparable. It is a mahāvākya (great 
golden sentence) of the Upanishads that “Ayamatma Brahm,” meaning, ‘this soul is 
Brahm’. Scriptures say that in the beginning there existed Brahm alone, there was 
nothing else. Prāńa took birth from that Brahm. Prashnopanishad says, “Sa prana-ma-
srajata,” meaning, ‘that Brahm caused creation in the form of prāńa’. That is why 
Brahm has been called “pranasya prana” – the prāńa of prāńa, in the Brahadaranyak 
Upanishad. Showing that the rest of creation was created thereafter from prāńa, it is 
said in the Prashnopanishad that “Pranachhadham kham vayurjyotirapah prithvi-indriyam 
mano-annad viryam tapo mantrah karma loka lokeshu nama cha”, meaning, from prāńa were 
created faith, the five gross elements – ether, air, fire, water and earth- , the indriyas, 
mind, anna (food) and, from the food, vigor, tapa (austerity), karma, the lokas (realms) 
and from the lōkas, nāma (names) of various things. 
Since prāńa is the first in creation, the Chhandogya Upanishad has said: “Prano vaa 
jyeshtashcha shresthashcha,” (5:1:1), meaning, “prāńa is elder and best’.. It is said in the 
Pranasukt of the Atharva Veda that “prānē sarva pratishtthitam,” meaning, everything 
is established in prāńa (11:4). The import is that all matter in creation exists because 
of prāńa. Prāńa is the seed of creation. In the same way, the basis of all living beings 
is prāńa. All living beings are born due to prāńa and exist because of prāńa. All the 
fourteen realms in creation, all things in them that move and do not move, exist 
because of prāńa and have motion because of prāńa. Concerning this, Scripture says: 

Prāńō-hi Bhagavan isha, prano Vishnu, Pitamaha 

                                                                 
1 Brahm is the Supreme Spirit regarded as impersonal and disinvested of all qualities.  
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Prāńēn dharyate lokah, sarva pranamayam jagat. 
“Verily, prāńa is Bhagavan Mahesh, Vishnu and Brahma. Due to prāńa the fourteen 
lōkas are created and sustained. All creation is full of prāńa.” 

Scripture also says that all of creation is born from prāńa. The Upanishads say: 
Prabhavah sarvabhavanam satamiti vinischayah 
Sarvam janayati pransache-tomanushun-purushah prathak. 

“It is certain that all materials and things that exist in creation are born or created. All 
these things are born from the element of prāńa. It merges with purushas (souls) and 
produces different living beings.” 

From this point of view, prāńa is present in all living beings and things. 
In a life given to indulgence, the jīva (individual soul) partakes of the sense objects 
through the indriyas. The sādhak should not be drowned in indulgences; instead, he 
should undertake Prāńopāsanā. Asuri (evil) qualities are developed by remaining 
engaged in indulgence whereas Dåivī (divine) qualities are developed by doing 
Prāńopāsanā. There is another story in the Upanishads. As told therein, the asurs 
(devils) rendered all the indriyas sinful but could not make prāńa sinful. They were 
destroyed the moment they approached prāńa. Therefore the dévas (divine beings) 
opposed to the asurs (demons) accepted prāńa as their udgata (principal priest at 
sacrifices). This shows that the prāńa element is pure. 

5. Prāńopāsanā is Nishkām Karma Yoga 

“It is true that all the indriyas indulge in sense objects in the presence of prāńa. However, 
prāńa itself never indulges in any enjoyment. prāńa is devoid of attachment; therefore 
it is never the doer of any karma. At the same time, no karma can be done in the 
absence of prāńa. 
(the things that prana is also called) Prāńa has the extraordinary power of raising the body, 
getting it to perform various actions, coordinating various activities, maintaining the 
balance of the body and protecting it from injury. Prāńa is the shakti (energy) that 
raises all living beings and gives them life. That is why prāńa is called “uktha” 
(deserving praise). A lifeless being cannot rise or awaken. The body becomes live 
because of the union with prāńa and prāńa alone causes the existence of all living 
beings. That is why prāńa is also called “yaju” (deserving worship). All living beings 
and things are equipped equally with the element of prāńa and that is why prāńa is 
also called “sama” (deserving appeasement). Wounds (kshat) received by the body are 
healed by prāńa and thus the body is protected and therefore prāńa is also called 
“kshatra” – that which protects from injury or harm. The Brahadaranyak Upanishad 
commands the undertaking of Prāńopāsanā with an attitude that looks upon prāńa as 
praiseworthy (uktha-drishti), worthy of worship (yajurdrishti), worthy of appeasement 
(sam-drishti), and that which protects from harm and liberates (kshatra-drishiti). 
The Upanishads have commended Prāńopāsanā for attaining immortality, since death 
remains far away from prana. It is said in the Brahadaranyak Upanishad that “prāńa 
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bears the name ‘dūr’ (far) because death remains far from it. Death stays far also from 
one who knows this prāńa”. The conclusion is that one who practices Prāńopāsanā 
also becomes pure like prāńa and, conquering all limitations, becomes liberated and 
immortal. 

Prāńopāsanā is thus a priceless heritage of the Vedic culture taught to us by the ancient 
Sages as the experienced essence of their sādhanā. It is this Prāńopāsanā which is the 
Vedic yagya (sacrifices), sāttvic tapa (purifying austerity) and the Yoga of liberation. This 
Prāńopāsanā is the science of making human life meaningful and achieving 
immortality. All the Scriptures of Indian sanātan dharm (immortal or eternal religion) 
are agreed that this Prāńopāsanā is the supreme instrument for attaining liberation. 
There is no disagreement about this.” 

6. Spontaneous Manifestation of Guńas of  
Prakriti in Prāńōpāsanā 

I first cite slokas from the ‘Bhaktirasamrit Sindhu’. It is said therein: 
Anubhavastu chitastha- bhavanam ava-bodhakah, 
Te bahirvikriya prayah prokta udbhasvar akhyayayha. 
Nrityam, vilum-uththitam, geetam, kroshanam, tanumotanam, 
Hunkaro, jrimbhanam, shvasabhuma, lokanapekshita. 
Lalasravo, attahasascha, dhurna, hikkadayopi cha, 
Te sheetah kshepanascheti yathathkhivya. 

“Experiences causing awareness of the emotions stored in the consciousness begin 
to manifest. In this, there is a plentitude of external kriyās (activities or movements) 
which are considered conducive to progress in sādhanā. Among them, dancing, rolling 
on the ground, weeping, twisting of the body or the limbs of the body, rapid 
respiration, becoming unmindful of embarrassment or shame, drooling from the 
mouth, laughing loudly, rotating of the torso, hiccupping, shivering as if from cold, 
flinging the hands and legs about, etc. are considered appropriate kriyās.” 

Elsewhere it is said that: 
Pranastu vikriyam gachhandeham vikhobha-yatvalam, 
Tada stambhadayo bhav bhakt-dehe bhavantyamo. 
Te stambha sweda romanchah swar-bhedothave-pathuh, 
Vaivarna mishru pralaya ityashtau satvikaha smritaha. 

“When prāńa gives rise to kriyās it moves the body this way and that. At that time 
various other emotions find expression, such as stillness, sweating, feeling thrilled, 
emanation of various types of sounds from the mouth, trembling or rocking, the skin 
becoming pale, tears flowing and losing awareness of the body. These eight types of 
sāttvic experiences manifest.” 
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7. Description of Spontaneous Manifestations in  

Shaktipāt or Prāńopāsanā 
"Describing the types of behavior of a devotee, Lord Krishna says in the Srimad 

Bhāgvat: 
Vag-gad-gada dravate yasya chitam, 
Rudatyabhikshanam, hasati, kwa-chichha. 
Vilajja udgayati nrityate cha, 
Madbhakti-yukto bhuvanam punati. (11:14:24). 

“Whose voice is choked with emotion, whose consciousness melts with devotion, 
who weeps tragically or laughs loudly, who sheds shame and begins to sing or dance 
– such a devotee of mine purifies the world.” 

Lord Shiv tells His Consort Parvati as follows in the Kularnav Tantra: 
Sammodaha param-anandaha patanam, gayanam, tatha, 
Veni-vinadi vadhyam cha kavita rachanadikam. 
Rodanam, bhashanam, chaiva sammuthhanam vrijambhanam, 
Gamanam vikriya devi yoga ityabhi-dhiyate. 

“O Goddess! To be delighted, to experience supreme joy, to fall on the ground, to 
sing, to hear the sounds of the flute, veena (stringed instrument) and other musical 
instruments, to create poetry, to weep, to speak aloud, to rise up, to yawn, to begin 
walking - are all kriyas begin to manifest. That is called yoga.” 

He observes further concerning these kriyas: 
Yatra yatyatkritam karma shubham va yadi a-shubham, 
Tatsarvam devata preetye jayate sur sundari. 

“O Beautiful Goddess! In this manner, whatever kriyas occur spontaneously, whether 
good or bad, they are all such as to please God.” 
Concerning the signs that appear in the body of the disciple upon receiving shaktipat 
initiation from a Guru, it is said in the Yogavasishtha: 

Deha-patastatha, kampanah, paramanand-harshane, 
Swedo, romancha, ityetachha-vitta-patasya, lakshanam. 

“The body falling on the ground, trembling, experiencing extreme joy, feeling 
delighted, perspiring, experiencing thrill, etc., are the signs of Shaktipāt having 
occurred.” 

It is difficult to describe all that occurs spontaneously after receiving shaktipāt 
initiation, but it would not be wrong to call it the Lord’s Divine Play. 

8. Prāńasfūran is the Key to Yoga 

“Prāńasfūran is the chief key to the practice of Yoga. When entry itself to the path of Yoga is 
not possible without this key, then how can there be any question of progress? There is no 



43 

necessity for the sādhak to willfully practice the various limbs of Yoga after prāńasfūran. The 
practice of the various limbs of Yoga occurs spontaneously as a result of the working of 
prāńa shakti, which arranges the spontaneous practice of whatever limb of Yoga that may be 
appropriate at the given time. The sādhak merely has to give prāńa shakti the freedom to 
function without any hindrance, that is, free from the control of mind and intellect. He 
should not interfere with the work of prāńa shakti but objectively allow it to flow freely. He 
should consider any kriyā occurring in prāńasfūranas essential in sādhanā rather than as 
obstructive and accept the significance and importance of even kriyās that may appear to 
him as insignificant or absurd. That is nishkām karma Yoga or Yoga of desireless actions.” 

9. Vital Importance of Guru’s Grace 
“No true progress is possible on the path of Yoga without receiving the initiation 

involving transmission of vital energy from Sadguru. Lord Shiv tells Parvati in the 
Kularnav Tantra, “Devi, dikshā-vihinasya na sidhirna cha sadgati”, meaning, “O Goddess! 
without receiving initiation, no one accomplishes Yoga nor does he also obtain mōksh 
(liberation).” 
Some saint poet has rightly observed about such nishkām karma Yoga or actions 
performed for the love of God: 

Tan se karma karau bidhi nana 
Man rakho jahan kripa-nidhana. 

“Perform various actions with the body (but) keep your mind fixed on the Lord.” 

10. Yoga is Skill in Karma 

“A sādhak will be able to make progress in nishkām karma Yoga in the same proportion 
as his ability and skill in being able to utilize this key. Lord Krishna has said in the 
Bhagvad Gita, “Yogah karmasu kaushalam” (2:50), meaning, “to obtain the skill to 
perform spontaneously occurring desireless actions is called Yoga.” This is the 
essence of karma Yoga. 
All of us desire to come to know the Supreme element or Parameshwar but he cannot 
be known directly. Before that it is necessary that we come to know our selves. 
Knowledge of one’s own self or ātmasākshātkār also cannot be achieved directly. 
Before that it is necessary for us to come to know prāńa on the basis of direct personal 
experience because prāńa is a mirror image of Brahm. It is possible for us to come to 
know prāńa. Once we come to know prāńa our prāńopāsanā or practice of Yoga begins. 
…. Whatever we do with the mind and intellect proves conducive to bondage, but 
any action done by prāńa spontaneously does not create bondage. Prāńopāsanā is 
liberating.” 

11. Prāńa is Purifying 
“Earlier I narrated the story of the Upanishads as to how the asurs (demons) make the 

indriyas sinful but can not make prāńa sinful. On the contrary, the asurs are destroyed 
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on approaching prāńa. Thus, prāńa is pure and a friend of the dévas (divine beings). 
Man acquires sinful qualities by the indriyas, whereas he derives divine qualities from 
prāńa. The conclusion is that a person desiring to approach near God should forsake 
sinful qualities and embrace divine qualities. Describing sinful qualities, Lord Krishna 
has said in the Bhagvad Gita: 

Dambho, darpo-bhimanashcha, krodhah, parushyameva cha, 
Agyanam, chabhijatasya parta sampada-surim. (16:4) 

“Deceit, arrogance, pride, anger, harsh speech, and ignorance – these are the qualities 
of demonic nature present in man.” 

The sādhak should stay away from all these sinful qualities and ever remain diligent 
about developing divine qualities. Lord Krishna has said in the Bhagvad Gita, 
“Sampadvi-mokshaya nibandha-yasuri mata” (16:5), meaning, “Liberation from the world 
is obtained through divine qualities while worldly bondage arises from sinful 
qualities.” Among divine qualities, he included fearlessness, purity of consciousness, 
restraint, self-study, tapas (penance, austerities), simplicity, non-violence, 
truthfulness, freedom from anger, sacrifice, peacefulness, absence of speaking ill of 
another, compassion, absence of greed, humility, shame, stability, brilliance, 
forgiveness, firmness, purity, non-betrayal (trustworthiness), among others. Sage 
Patanjali has also commended these very divine qualities among the yam-niyams. In 
the yams or restraints, he has included ahimsā (non-violence), satya (truth), astēya (non-
stealing), aparigraha (non-possessiveness), and brahmacharya (continence, celibacy) 
whereas among the niyams or rules he has included shåuch (purity), santosh 
(contentment), tapas (transformative spiritual practices or austerities), swādhyay 
(spiritual study), and īshvara pranidhan (dedication of all one’s thoughts and actions to 
God). In short, the sādhak should remain humble and remain ever diligent to remove 
his faults. He should do away with sinful qualities and cultivate divine qualities. 

Those who chase after sense objects adopt sinful qualities while sādhakas who take 
interest in Prāńopāsanā cultivate divine qualities. Even sense objects cannot be 
enjoyed without prāńa shakti, but that is a misuse and waste of prāńa shakti. Prāńopāsanā 
is the best means of making the best use of prāńa shakti. It is true that sense 
gratification takes place in the presence of prāńa shakti but prāńa itself does not 
partake of any bhōg. Prāńa itself is without attachment. It is not defiled by sinful 
qualities. Therefore, the spontaneous kriyās that prāńa generates during sādhanā is 
unasakt karma or actions without attachment. Counseling Arjuna in the Bhagvad Gita 
to perform such karmas, Lord Krishna says: 

Tasmadasaktah satatam karyam karma samachara, 
Asakto hyacharankarmaa paramapnoti purushah. (3:19). 

“Ever perform actions without attachment for the person performing actions 
without attachment gains Parampad (the highest place, the supreme state).” 
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12. Desire Underlies All Sakām Karma; 

Want of it Underlies Nishkām Karma 

The action that is performed as a result of conscious desire or mind and will is sakam 
karma or action with a desire for its results or fruits and proves to be a cause of 
bondage. All the actions that one performs in worldly affairs are sakam karmaas and 
cause bondage. That bondage is inevitable. But the actions that will manifest 
spontaneously by prana shakti when one engages in sadhana and undertakes 
pranopasana will be nishkam karma. They will not cause any bondage. In short, one 
doing pranopasana is doing nishkam karma which causes no bondage. On the 
contrary, that karma devoid of attachment leads him towards liberation. 

God may be very high and very far but we can establish a link with him from far with 
the rope of prana. We should accept prana as the shakti of God and surrender to it 
completely. The Lord says in the Bhagvad Gita, “Mam-ekam sharanam vraja”, 
‘Surrender to me alone’. During the time that we are unable to see God directly we 
have to remain fully surrendered to prana shakti and do as it makes us do. Believe 
that whatever prana makes us do, it is God that makes us do it. Saint Kabir has 
another beautiful couplet: 
“Na kachu keeya, na kari saka, na karne joga sareer 
Jo kutch kiya so Hari keeya, tate bhaya Kabir. 

“I did not do anything, nor could I do anything; nor did I have a body capable of 
doing anything. Whatever was done was done by the Lord, and that is why I became 
Kabir.” 
By this couplet, Kabir has explained the very mystery of karma yoga.” 

13. Prāńopāsanā is Brahmavidyā 
The kriyās that occur in prāńopāsanā are covered in hatha Yoga. Hatha Yoga is activity or 

action oriented. Concerning the secrecy of sādhanā it is said in the Hathayoga 
Pradipika: 

Hathavidya param gopya yogina sidhhi-micchita 
Bhave-dviryavati gupta nirveerya tu prakishita. 

“Hatha yoga is a very secret science for the yōgi desiring success on the path of 
liberation. It gains in virility by being kept secret and becomes effete by being made 
public.” 
If one treats prāńopāsanā as a personal sādhanā and does it in private, it gains in vigor 
and one will make rapid progress. But it will become effete and one’s progress will 
slow down if one is tempted to exhibit it in public with a notion of impressing others. 
Eventually, one’s sādhanā will stop altogether. 
The Upanishads consider Prāńa as Brahm. From that point of view prāńopāsanā is also 
called Brahmavidyā, or knowledge or science of Brahm. Sages say that Brahmavidyā is 
like the lioness’s milk. A gold vessel is alone the fit vessel for containing the milk of 
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a lioness. Similarly, only a fit person can receive and digest Brahmavidyā. An unfit 
person cannot digest it properly. If a sick person eats a full meal, he will only get 
indigestion and probably become more sick. A patient suffering from indigestion 
usually vomits. Similarly, if an unfit person receives Brahmavidyā, he cannot digest it 
and he begins to belch vidyā or knowledge, meaning that he begins to publicly exhibit 
the kriyās of Prāńopāsanā and put on airs as if he is some great yōgi. Such unmerited 
attempts on his part lead him not to progress but to his downfall.” 

5. Gyān Chakshu or Divine Vision 

According to Swami Rajarshi Muni 

Divine Vision: Gyān Chakshu 
What Yoga practice or sādhanā does is, among other things, render the practitioner fit to 
receive the ‘divine vision’ required to perceive the deeper spiritual truths. This is a 
conferment of Guru’s grace which, just as shaktipāt initiates the disciple into sahaj Yoga, 
initiates the disciple into the path of transcendental perception and gyān Yoga and bhaktī 
Yoga. References to this reality of a transcendental vision, divya drishti, gyāna chakshu, a 
capacity for perception beyond the mundane, occur repeatedly in the Indian scriptures, 
the Purāńas, the Mahābhārata and the Bhāgavata among them. In the first part of this chapter, 
we highlight some examples from the Mahābhārata and the Bhāgavata. 

Before we go to these texts, we need to demystify and understand what this Divine or 
Inner Vision is all about. Recall the following from the Gītā: 

There is nothing so pure as Gyāna in this world; 
It is experienced within, by itself, on maturation of Yoga after a long time. (4.38) 
Those who have overcome their senses and seek it with faith and industry 
Find it, and quickly attain supreme peace. (4.39) 

The above is extremely important for the purpose of understading some critical issues 
concerning any esoteric spiritual text. Note that the above states that gyān is experienced 
from within; which means that there is nothing to be gained from the outside where 
everything is material and phenomenal, therefore perishable and asat. It follows that our 
extroverted faculties of knowledge and perception will serve no purpose for perceiving the 
gyān that is within. Accordingly, some subtle, inner faculties will have to be called into play. 
This is the domain of the Guru. Just as dīkshā and Guru are imperative for entering the 
closed realm of Yoga practice through Yoga practice. Without Guru’s grace and the faculties 
for inner seeing and inner hearing, chintan, contemplation, manan, etc of the subtle world of 
the inner self is not possible. So, as he does in the case of shaktipāt, the Guru imparts to his 
chosen disciple the capacity to see within, from within, and to hear from within, and 
understand and contemplate within. A later chapter on Bhaktī will speak about the ‘shruti’ 
experienced within, which the practitioner muses about through dhyān-meditation to ascede 
the higher reaches of gyan and bhakti. At this stage, suffice it to say that Guru devolves his 
grace on his chosen disciple by opening his inner eye whereby he can internally perceive 
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inner knowledge and hear and understand the samādhī bhāshā, the language in which he is conveyed 
inner secret teaching to take him further in his practice. 

To make the case for the concept of Divine Vision, we will first resort to references 
to the phenomenon in the Purāńas and thereafter read the full text of Swami Rajarshi 
Muni’s writings on the subject in a book containing his yoga experiences. 

1. References to Divine Vision in the Scriptures 

In the Vidur Niti in Udyog Parva of the Mahābhārata it is said: 
“Only Dharma is the harbinger of the Supreme Good; forgiveness is the only means 
of peace; gyana is the only supreme vision; non-violence is the only means of 
happiness.” (Jasol, ibid. p. 292). 

In the Bhishma Parva of the Mahābhārata Arjuna is granted divine vision by Bhagavan in 
response to his plea for darshan of his cosmic form: 

“Bhagavan, if you consider it appropriate, grant me darshan of your cosmic form. 
Bhagavan granted him divine eyes and Arjuna had darshan of Bhagavan’s divine, 
transcendental, cosmic form” 1 
“Unable to bear this terrible form of Shrī Krishńa, the eyes of many Kings simply 
closed shut. In fact everyone's eyes closed due to Bhagavān's divine brilliance except 
Guru Dróńāchārya, Pitāmaha Bhīshma, wise Vidurjī, fortunate Sanjåya, and other 
Rishis and ascetics. Bhagavān had given divine vision to Dróńa and the others so 
that they could see his cosmic form with their open eyes. Everyone was amazed. The 
Dévas played various auspicious instruments and showered flowers. The Earth 
swayed and the oceans churned. 
Bhagavān then folded up his cosmic form. He took leave of the Rishis and, holding 
Sātyaki's hand, went out like a smoky flame. The moment he had left, the Rishis also 
disappeared. The Kings also started leaving behind Bhagavān. An amazing event had 
occurred.” 2 

In ‘Conversation between Bhīshma and Yudhishtthir about Rāja-dharma’ in the Shanti 
Parva of the Mahābhārata it is said: 

“Gyana-chakshu (gyana vision or gyana eyes) are the most sensitive eyes. Satya/Truth 
is the greatest tapa. Attachment is the greatest grief. Renunciation is the fountain of 
great happiness. We are born of Brahm through Brahma. By surrendering himself to 
Brahm, man returns to Brahm. Seek yourself hidden in a cave.” (Abridged 
Mahābhārata Part 2, Translated by Kr. Fateh Singh Jasol, Life Mission Vadodara, 
2017). 

Granting Arjuna his wish for darshan of the Lord’s divine form, Lord Krishna tells him: 
Now see hundreds and thousands of my divine forms, Pārtha, 
Of many kinds and many shapes and colors. (11.5) 

                                                                 
1 Jasol, ibid. p. 332. 
2 Jasol, ibid. p. 309. 
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Behold in me Bharata the Ādityas, Vasus, Rudras, Ashvinikumārs, Maruts, 
And many other wondrous forms never seen before, Bhārata. (11.6) 
See here in one place in my body the entire movable and immovable universe, 
And whatever else that you wish to see, Gudakésha. (11.7) 
But you will not be able to see me with your own eyes, 
So I give you divine vision; now, behold my divine Yogic power. (11.8) 

Late, again in the Gita, Bhagavan tells Arjuna: 
Those who with Gyāna-eyes know the difference between kshétra and kshétragya 
And the means of liberation from Prakriti, realize the Supreme. (13.35) 

In the Aranyak Parva of the Mahābhārata it is said: 
“Pure-minded Vyāsjī came to know of this by his divine vision and he went to 
Dhritrāshṯra to prevent this enterprise. He told Dhritrāshṯra to explain to his 
perverse-minded son Duryódhan that there was no longer any cause to want to kill 
the Pānḏavas. 
Dhritrāshṯra replied: "I know, but my love for my son renders me helpless." 
Vyāsji said: "I look upon you, Pānḏu and Vidur equally; still, Mahārāj, if you do not 
want to see the destruction of your sons, let Duryódhan make peace with the 
Pānḏavas; that is in the best interest of all." (Chapters 8-10). (Abridged Mahābhārata 
Part 1, Translated by Kr, Fateh Singh Jasol, Life Mission Vadodara, 2016, 168-169). 

Later on, again, it is this very same divine or inner vision that was also accorded to Sanjaya 
so that he could witness the entire Mahābhārata war and narrate it in exact detail to 
Dhritrashtra. 

“The two armies facing each other in the battlefield looked like two mighty seas at 
the time of the great dissolution, each impatient to merge in the other. 
Thus, seeing the Pānḏavas and Kåurava armies facing each other east to west, Vyāsjī 
came and revealed a mystery to Dhritrāshṯra. He said: "The end of your sons and the 
Kings with them is near, so do not grieve on witnessing this turn of events. If you 
wish to see with your own eyes this līlā playing itself out in the field of Kurukshétra 
I will give you a third eye whereby you may witness this war." 
Dhritrāshṯra said: "I do not wish to witness the destruction of my family, but, by 
your divine power, I am prepared to listen to it." So Vyāsjī gave Sanjåya the boon of 
a third eye and said: "Sanjåya will narrate to you an eye-witness account of everything 
going on at Kurukshétra at all times of night and day. No one will be able to kill him 
and he will emerge alive from the war. I shall propagate this glory tale of the Pānḏavas 
everywhere. This incomprehensible līlā is divinely ordained and we are powerless to 
stop it. Still, it is true that victory attends the footsteps of Dharma. All the bad omens 
visible at this time are symbols of destruction." Dhritrāshṯra lent his support to 
Vyāsjī's words, saying: "What you say is true."1 

                                                                 
1 Jasol, ibid. pp. 326-327 
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The following extracts from various stories in the Srīmad Bhāgavat illustrate the power and 
capacity of this vision, where it comes from, the stature of those who possess it and its 
capacity to overcome all barriers of time and space. Together with the foregoing from the 
Mahābhārata, they help us to comprehend something of the exalted platform on which the 
Bhagavad Gītā rests and the equipment necessary for its fullest understanding. 

In the story The Great Punya of Gokarna it is said: 
“The Mahātmā felt pity for him, but also saw through his divine vision that this 
Brāhmin was not destined for the happiness of a progeny for seven generations. So 
he asked him why he kept waiting for a child, since none was destined for him for 
seven generations. The Brāhmin replied, "Mahātmā, do what you can, but give me 
your imperishable blessing that I shall have a child, for I am deeply longing for one". 

In the Bhāgavat, Naradji described a previous life to Sage Vyasji thus: 
“This was an opportunity and I left the Brāhmin's house. Taking the path of the 
forest, I took a bath in the river. I had trees and vines for company, birds and animals 
as my relatives and fruit for my food. God filled my heart. Tears flowed from my 
eyes like rivers. I spread my āsan under a ficus tree. In the sky of the heart God 
appeared as a brilliant light. I felt as if I stood beneath a waterfall of love. In a 
moment that form disappeared. I was like a fish thrashing about when out of water. 
I had just missed a divine vision and I was not able to tolerate the resulting pain. At 
that moment, the Lord Himself said, in an extremely sweet voice, "O child, you will 
not be able to have my darshan again in this lifetime. My darshan is unattainable to 
those whose vāsanās have not been entirely destroyed. O innocent child, I have given 
you this momentary darshan, so that your devotion in me may become stronger, 
whereby your other vāsanās will be destroyed, but your longing for becoming one 
with me will also remain. You will now leave this inert gross body of yours and 
become my Pārshad. You will certainly remember this even if this whole creation 
were to be dissolved”. 

In the Story of Kardam it is written: 
“Dévahūti said: O Nāth! There may have been labor involved in serving you but I 
did not find it laborious. Your Yoga is of the highest. As for my desire, it is to see 
this entire Earth. Will you be able to fulfill that? The Rishi replied: Yes, beloved. By 
the power of my Yoga, I give you Divine Vision. With this Divine Vision, Dévahūti 
saw that Kardam Rishi had made a beautiful air-carriage capable of going anywhere 
and equipped with all pleasure necessities. …. This carriage began travelling over the 
entire earth. Dévahūti saw the rivers, mountains, valleys, oceans, cities, the land, 
everything that there was to be seen. She was much pleased. After that, the carriage 
returned to the Bindu Saróvar. Kardam Rishi told her: All this that you have seen is 
only a shadowy world. By the power of my Yoga, I have shown you everything in a 
very short time, and by Divine Vision you have seen it all as well. But do not get 
stuck in it and meditate only on Shrī Hari, only by which can man find release from 
the bondage of sansār”. 
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In The Story of Puranjan it is written: 
“Nāradjī asked the King: How many animals did you sacrifice in the yagya? Look! 
Look up in the sky! There, do you see them all? You have given them pain and they 
are all waiting to avenge that pain. When you go to the realm beyond after death, all 
of them will tear you apart with their sharp nails. Understand, and renounce violence. 
With divine vision, Nāradjī showed the King how the animals are poised in wait and 
this had effect on the King. He thought: With what hope do I perform these yagyas? 
Only for the sake of the body and its comfort and happiness? Why and how have I 
got stuck in this body? As this wheel of thought began in the King's mind, Nāradjī 
started to narrate a kathā to him”. 

In Life of Parashuram, it is written: 
“In Māhishmatī, there was clamor everywhere: Parashurām comes! Parashurām 
comes! The Sahasrārjun sons had stuck Jamdagni's head on a spear and hung it up 
like a victory symbol. In the clamor announcing Parashurām's arrival, no one had the 
time to pay any heed to the head. The battle between the Sahasrārjun sons and 
Parashurāmji lasted about a year and a half. The Arjun sons were slain; there were 
rivers of blood; there was clamor everywhere. Hanging by a spear's head, Jamdagni's 
meditating head witnessed everything through divine vision. Parashurāmji lowered 
the head and took it with him to the āshram. He attached the head to the body and, 
by performing a yagya, ensured the highest end for his father” (P. 164) 

In Sojourn to Vrindavan and Rās Līlā it is written: 
“On that Sharad Pūrńimā night, Shrī Krishńa took the Gópīs' chitta to a divine realm 
and in that way spent that whole night in the most mysterious mahā rās. Shrī Krishńa 
assumed independent form with each Gópī, so that there were as many Krishńa as 
there were Gópīs! Even the Dévas were amazed by this sight. O Parīkshit! Shrī 
Krishńa was an illumined, divine- bodied, Yógéshwara pūrńāvatār (A full incarnation 
of the Lord of Yoga with all his creative energy). This rās līlā of his is remote from 
the comprehension of our material minds. Describing that sport with the help of 
descriptions of the embellishments of the body is like casting the people into 
delusion. Purush and Prakriti are constantly performing rās līlā in this creation as Shrī 
Krishńa and the Gópīs and that is what keeps this creation going. This divine vision 
is not visible to those whose vision is conditioned by nature. O Parīkshit! Shrī 
Krishńa destroyed all such vāsanās as may have remained in the Gópīs. What has 
once been offered to Bhagavān, no longer belongs to the devotee”.1 

The purpose of narrating all the above incidents of reference to the Divine Vision as found 
in various scripturtes is to drive home the point about the heights to which a Yoga 
practitioner may ascend to, once he has been granted this transcendental faculty as Guru’s 
grace. 
                                                                 
1 Extracts from Jasol Kr. Fateh Singh. 2015. Essential Stories from the Srimad Bhagavat, 2015, Life Mission 

Rajrajeshwardham Limbdi.  
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2. What is this Divine Vision and How is it Gained? 

How may one understand this matter of the third eye or inner vision which has been much 
written about but perhaps never explained, much less generally understood? Fortunately, 
we have available the word of a perfected yōgi in the person of Swami Rajarshi Muni, a 
khéchari mudrā siddha yōgī whose presence graces and blesses the world. In the initial years of 
his sādhanā, his Guru Swami Kripalavanandji entrusted to him the task of replying to 
spiritual questions by others or Kripalavanandji’s disciples. These questions and answers 
were subsequently printed in the form of two small books in Gujarati named ‘Yoganubhuti 
1’ and ‘Yoganubhuti 2’, the first of these presently available in English translation as ‘Yoga 
Experiences Part 1’. 

One of the questions covered in ‘Yoganubhuti Part 2’1 related to the inner vision. 
The question and extracts from the answers are reproduced verbatim below: 

“Question: 
What is that inner vision by which you experienced various divine experiences? How 
did you acquire inner vision? What should be done to acquire it? 

Answer: 
“Yoga is a spiritual science and yoga practice is its chain of experiments. The 
experiments of material science are conducted externally through external materials 
on external objects and persons. But the experiments of yoga or spiritual science can 
be done only internally on one’s own body and mind. The results and outcomes of 
experiments of material science can be seen externally and thus can be witnessed and 
put to the test by others. But the outcomes of spiritual experiments are one kind of 
personal experience. They are internal and subtle and others cannot see or 
understand them externally or put them to the test. Outward vision can be utilized 
for witnessing the experiments of material science whereas inner vision has to be 
utilized to witness the outcomes of experiments of spiritual science. Because of this, 
while many people can witness the outcomes of material science at the same time, 
only the person conducting the experiments of spiritual science can experience the 
outcomes alone and by himself. Consequently, so long as a person does not himself 
resort to the experiments of yoga or the spiritual science for God-realization, he 
cannot properly understand the subtle internal divine experiences. Yoga or spiritual 
science is founded on the foundation of personal experience alone.” 
“To truly understand the inner and subtle experiences arising on the yoga path the 
practitioner should come to a conclusion about their nature only after conducting 
regular experiments, with himself as the instrument or means. But this task is very 
difficult. Just as the accuracy and exactness of the tools and instruments is a necessary 
part of the experiments of material science for the accuracy of their results, the purity 
of the means utilized is just as much of a pre-requisite in conducting the experiments 

                                                                 
1 Yoganubhuti Bhag 2 by Swami Rajarshi Muni, Kayavarohan Tirth Seva Samaj, Vadodara, 1983. Out of print. 

Translated and used by kind permission of the author.  
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of spiritual science. The tools for spiritual experiments are the practitioner’s body and 
mind. The sadhak cannot experience divine experiences if he practices yoga without 
purity of body and mind. In this way, the qualification criterion is an important factor 
in understanding or experiencing the truths of yoga science. Only those who enter 
the spiritual field after adequately purifying body and mind and gain inner vision by 
Guru’s grace can personally experience the highest truths of the yoga path. The rest 
can only make such effort as they are capable of to understand the spoken or written 
account of such experiences recorded by such yoga scientists. This is thus one of the 
difficulties in understanding the yoga experiences of others.” 
“Yoga scientists find it difficult to express their divine experiences in words, 
particularly when it comes to subtle experiences or states of mind. Such difficulties 
are not experienced in understanding or describing bodily activities (kriyas) or gross 
experiences. Because the mind becomes deeply introverted during sadhana there is 
difficulty in remembering later on the mental processes at play at that time. The 
sadhak sitting in yoga practice becomes so deeply engrossed in his own mental state 
at that time that he does not have the outward awareness or extroversion to 
objectively observe his subtle mental activities. Thus, in the absence of conditions for 
objective study he cannot properly observe or evaluate the birth or nature or purpose 
of the subtle mental experiences he is undergoing. Should he fall into the effort of 
properly observing and evaluating those subtle experiences, he will lose his state of 
mental introversion and if that happens his subtle experiences will themselves 
disappear. Therefore, he has to systematize his subtle experiences during meditation 
on the basis of his memory of his state and feelings at that time after he has completed 
his meditation and he is again in a state of extroversion. Such efforts are bound to 
suffer from the distorting shadow of lapse of memory, incompleteness, inadequate 
observation and lack of appropriate words. This means that the word descriptions of 
the subtle experiences of meditation are bound to remain inadequate.” 
“Because of this difficulty, the subtle and divine experiences of one person through 
his inner vision remain unknowable to another. Even though he experiences them, 
the subtle divine experiences of a sadhak remain indescribable for him just like the 
taste experienced by a dumb person. Still, it cannot be said that such types of divine 
experiences are wholly indescribable, for they can be described in the Samadhi bhasha 
(Samadhi language). The sadhak practices yoga to attain the state of Samadhi and all 
experiences arising during such efforts being a part of the processes of Samadhi can 
be expressed in the language of Samadhi. But there is a difficulty here. Those whose 
inner vision is not opened are not qualified to properly understand the divine 
experiences expressed in the Samadhi bhasha. As a result, only sadhaks who have 
reached that level can understand and absorb the divine experiences seen by inner 
vision and expressed in the Samadhi bhasha. The examination of the truths of these 
divine yoga experiences is never possible under any circumstances without resorting 
to yoga. It is not possible to know the true value of yoga experiences so long as those 
of other practitioners tested on the anvil of practice of austerities (yoga).” 
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“Many great ones searched the depths of the soul to unravel its mysteries and in the 
course of their spiritual journey gained the treasure of many types of divine 
experiences. Granted entry into the realms of the soul, these great ones created 
various texts presenting their divine experiences for the purpose of lighting up the 
paths of others. In these texts, they expressed the divine experiences of spiritual 
science and its hidden mysteries in Samadhi bhasha. Anyone who devotedly 
undertakes the necessary experiments through spiritual practice to plumb these 
spiritual mysteries and experiences can realize the truths contained therein according 
to the level of his qualification, high, medium or low. The mere reading or 
contemplate on of the scriptures is not enough for self-realization; for that, one’s own 
spiritual experiments are a sine qua non. When the inner eyes of such a sadhak so 
engaged in spiritual experiments is opened by the grace of Guru or God and he gains 
knowledge of the Samadhi bhasha, he can easily and properly understand all the divine 
experiences described in the scriptures and plumb their hidden mysteries.” 

3. Divine Vision Through Grace of Guru or God 

“When the traveler of the yoga path reaches a specific physical and mental level, Sadguru 
showers grace on him and opens his inner eyes, inner vision, and confers on him the 
knowledge of the Samadhi bhasha. The comprehension of the divine inner 
experiences and their hidden mysteries through inner vision is not possible for those 
who have not so received the grace of Guru or God. Should some sadhak by some 
good fortune pass through the odd such divine experience, in the absence of 
knowledge of the Samadhi bhasha he fails to understand its true mystery. Here, 
Guru’s or God’s grace is indispensible. Guru’s grace is capable of transporting the 
sadhak in a mere moment from the external to the internal world. Closed doors open 
for him within and he finds the path to inner knowledge. Guru’s grace takes him in a 
moment from restlessness to peace, ignorance to knowledge. At this time, he clearly 
understands the importance of Sadguru and his surrender and devotion at his feet 
becomes firmer. He realizes that the inner mysteries of self cannot be realized without 
Guru.” 

Thus, we understand through the word of scripture and the undisputed word of Swami 
Rajarshi Muni, that Divine Vision alone can take us to the highest heights of Yoga, and 
show us the hidden meaning in the Gītā as well. Having understood this, we now proceed 
with delving into the Bhagavad Gītā, where and how it begins, and go into understanding its 
key elements: Karma, Gyān and Bhaktī. 

6. Yoga Begins with Vishād 
Having considered several external texts to facilitate our understanding of the Bhagavad Gītā 
from a non-initiate, non-practitioner point of view, we can now turn our attention to a 
reading of the Gītā itself to try and assemble together its message about Karma, Gyān and 
Bhaktī Yoga scattered across 700 shlōkas in eighteen chapters. We have aready clarified the 
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point that the path of Yoga is a single evolutionary path with various types of practices 
marking the ascent along the way before the final goal of liberation is reached. It is suggested 
here that since the Gītā is arranged in the way it is, with the chapters named as they are, 
there must be a rationale for it. Many have looked upon the Gītā as an alegory. Various 
interpreters have assigned various meanings to the alegorical conotations. I would like to 
suggest that it is also an alegory of the progress of sādhanā and the various stations on the 
way. Thus, Vishād or despondency must be the beginning of the path where the journey 
begins. There is a reason why the instruction on gyān and karma is a limited instruction in 
Chapter 2 and why aspects like the gyān of kshētra and kshētragya or Vishvarūpa Darshan must 
wait for later. The way the contents are positioned reflect the practitioner’s sequential gain 
in knowledge and understanding as his sādhanā progresses, each new peak being reached as 
the purification of his body, mind, intellect and consciousness advances with his practice. 
Thus, it is not incorrect to say that the journey on the path to Yoga or the the spiritual path 
begins with a deep unrest of the spirit, a deep longing for answers to the dilemmas of 
existence. When all else fails, the troubled soul turns to one who might know and might 
bring peace to his troubled mind. If his action is in accord with what the Gītā says, that is, 
he turns to a Tattvadarshī, bows to him, serves him, and asks questions of him, he will receive 
his answers. This is indeed what the first chapter of the Gītā reflects. Such is the condition 
of Arjun as the Gītā opens. He is troubled and confused, despondent about his situation 
and surrenders to Lord Krishna and asks for guidance. The latter responds by imparting to 
his disciple preliminary teachings about Karma and body and soul. 

The background of Lord Krishna’s teaching to Arjun is the great war fought between 
the Kåuravas and the Pāndavas on the battlefield of Kurukshētra. The actual war has been 
preceded by many years of preparation, including the practice of severe austerities by Arjuna 
to acquire divine astras and shastras to be deployed against the foe when the actual war should 
come. Finally, that day has dawned. When the Gītā opens on the scene, the two armies are 
arrayed on the battlefield ready for war. Positions having been taken, the conches of the 
mighty warriors are sounded to denote the beginning of hostilities. At this point, Arjuna 
asks Lord Krishna, acting as his charioteer, to position his chariot between the two armies 
so that he may view those with whom he has to do battle. Lord Krishna does so and asks 
Arjuna to view his enemies. The verses of the Gītā describe the incident as follows: 

Viewing of the Armies by Arjuna 
That tumultuous sound pierced the hearts of the Dhritrāshtra sons 
And echoed through earth and sky. (1.19) 
Then, seeing the Dhritrashtra sons ready in orderly ranks, 
The clash of arms about to begin, Kapidhvaja1 Pāndava took up his bow (1.20) 

                                                                 
1 Kapidhvaja Pāndava (Son of Pāndu Arjuna) fighting under a standard bearing the image of Hanuman. (Kapi: 

ape; dhvaja: flag or standard) In the Ārańyak Parva of the Mahābhārata, it is said: "Varuńa Déva gave Arjuna 
that unprecedented powerful bow which Déva, Dānava, Gandharva, all worship, along with two quivers with 
inexhaustible arrows. He also gave a chariot of the speed of wind and flying a standard bearing the image of 
Hanumān." In the meeting between Bhīma and Hanumān in the Ārańyak Vana, Hanumānji told Bhīma: ""I shall 
sit atop Arjuna's chariot and roar terrifyingly at his enemies". 
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And spoke these words to Hrishikésha,1 O King. 
Arjuna Said 
Position my chariot between the two armies, Achyuta2 (1.21) 
Till such time as I see all those standing before me ready for war 
And with whom I have to fight in this give and take of arms; (1.22) 
Let me see those who have assembled here to fight 
For evil-minded Duryódhana's pleasure. (1.23) 
Sanjåya Said 
On being so addressed by Gudakésha,3 O Bhārata!4 
Hrishikésha positioned his great chariot between the two armies (1.24) 
In front of Bhīshma, Dróńa and all the other Kings of the land, 
And said: 'Pārtha,5 look upon all the Kurus gathered here'. (1.25) 

1. Nature of Arjuna’s Confusion 
The viewing of the armies has a negative effect on Arjun. He is bewildered by what he 
considers the consequences of his action should he proceed with the fight and kill his foes. 
The main considerations in his mind are: 

1. He himself does not want this war. He has no desire for any of its gains or losses. 
2. He believes it is wrong to kill his own people for what he sees as no gainful 

consequence. 
3. He believes his action will be a betrayal of friends and kith and kin and therefore 

sinful. 
4. He believes he will incur personal harm by way of reaping the fruits of sin by killing 

his kith and kin and mentors and Gurus. (Two ideas of sin are involved here: that 
of betrayal and that of killing) 

5. He thinks his action will do harm to the social order by the destruction of families 
for that corrupts the family women and produces class hybridization as a 
consequence. 

6. That by the class hybridization following wars, the eternal traditions of class and 
family are lost and harm the souls of the ancestors. 

  

                                                                 
1 Hrishikésha: Lord of the senses, one who has conquered the senses. 
2 Achyuta: One who never falls or meets destruction, imperishable 
3 Gudakésha: Lord of Sleep, meaning one who has conquered sleep, also, one whose Lord is Shankar. 

(Overcoming sleep, hunger, thirst, heat and cold etc. are all exalted yogic attainments; Arjuna needed this 
capability to fight the Asuras who fought only at night).  

4 Bhārata: Son of Bharat, Dhritrāshtra 
5 Pārtha: Son of Kunti (Prithā is Kunti) 
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2. Arjuna Refuses to Fight 

With these thoughts and considerations, Arjuna reaches a most amazing conclusion and 
decision and declares it to Lord Krishna thus: 

Oh, that we are bent upon committing great sin, 
Risen to slay our kinsmen from greed for kingdom and happiness! (1.45) 
Far better for me that the armed sons of Dhritrāshtra 
Should slay me in battle, unresisting and unarmed. (1.46) 

Sanjåya Said 
Speaking thus in the battlefield, of grief-tormented mind, 
Arjuna put aside his bow and arrows and sat down on the chariot seat. (1.47) 

Thus ends the first chapter of the Gītā dealing with Arjuna’s vishād or despondency, born of 
attachment and incorrect understanding of his actions as well as the effect of his actions on 
himself and on others. It is this situation that Lord Krishna begins to address in the chapters 
that follow by addressing the problem of Arjuna’s vishād through many spiritual and moral 
themes. 

3. Lord Krishna Rebukes Arjuna 

Bhagavān reminded Arjuna of the meaning of his refusal to fight. 

Shri Bhagavān said 
Whence comes this bewilderment at this inopportune time, Arjuna? 
It little becomes the noble, and leads neither to heaven nor renown. (2.2) 
Do not succumb to such impotence, Pārtha. It is unworthy of you. 
Abandon this base weakness of your heart and stand up, Parantapa! (2.3) 

4. Arjuna Surrenders to Lord Krishna  

as Disciple and Seeks Guidance 

Arjuna responded by admitting his infirmity of cowardice and confusion about his duty and 
surrenders to Bhagavān and seeks refuge in him by asking for instruction as to what he 
should do, but not without reiterating his resolve not to fight until his doubts were resolved: 

My nature overcome by infirmity of cowardice 
And confused about my dharma, 
I ask you, tell me decisively that which is best for me. 
I am your disciple come to your refuge. Instruct me. (2.7) 
For, even if I should gain unopposed a prosperous Kingdom 
and the Lordship of the Dévatās of heaven, 
I am unable to see any means which may dispel 
This grief that shrivels my senses. (2.8) 
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Sanjåya said 
Speaking thus to Hrishikésha, Gudakésha Parantapa 
Said decisively to Góvinda, 'I shall not fight’ and fell silent. (2.9) 

5. Lord Krishna Addresses Arjuna’s Concerns 
Krishna addressed Arjuna’s dilemma on several planes. First, Bhagavān addressed Arjuna’s 
misconceptions about life and death, body and soul, the perishable and the imperishable. 
Much of Arjuna’s despondence arose out of ignorance about these important questions. 
The following does not require paraphrasing or explanation, and is therefore presented as 
it is without comment. 

6. The Soul is Imperishable and Eternal, Unborn and Undying 

Shri Bhagavān Said 
You grieve for those unworthy of grief and speak words like the wise.1 
The wise do not grieve either for the dead or for the living. (2.11) 
It is not as if there ever was a time when I was not, or you, or all these Kings; 
Nor is it that there will ever be a time when all of us shall not be. (2.12) 
Just as the Jīvātmā2 experiences childhood, youth and old age in this body, 
It also gains another body. The resolute are not deluded by such change. (2.13) 
Know as imperishable that by which this all is pervaded.3 
None has the capacity to destroy that Imperishable. (2.17) 
Perishable are said to be all these bodies of that eternal Soul 
Which is imperishable and infinite; therefore, fight, Bhārata. (2.18) 
Those who believe that the Ātmā kills and those who believe that it is killed, 
Both do not know; for the Ātmā neither kills nor is killed by another. (2.19) 
The Ātmā is never born, and never dies; 
Nor, having been, it will become again, 
For it is unborn, eternal, everlasting and ancient; 
It does not perish when the body perishes. (2.20) 
One who knows the Ātmā to be unborn, imperishable, eternal, 
How can that purush slay or cause any to be slain, Pārtha? (2.21) 
As a man puts away old and worn out clothes 
And puts on other fresh ones, 
The embodied Soul casts off old and worn out bodies 
And takes on other new bodies. (2.22) 

                                                                 
1 The original word used is "pragyāvadanascha", - "words filled with pragyā"; the word ' pragyā' means 'higher 

wisdom'. 
2 Jīvātmā: Embodied Soul 
3 All that exists, the phenomenal world; body; "Yatha pinde, tatha Brahmande", “as it is in the microcosm, so it 

is in the macrocosm”. 
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Weapons cannot cleave this Ātmā, nor fire burn it; 
Water cannot wet it, nor the wind dry it; (2.23) 
It is indivisible; it cannot be burnt, nor made wet or dry; 
It is everlasting, all-pervading, unchanging, stable and eternal. (2.24) 
It is said to be non-manifest, unthinkable1 and unchangeable; 
Knowing this to be so, it is unworthy of you to grieve. (2.25) 

7. Arjun Reminded of His Svadharma,  

Observance of Which Absolves Him of Sin 

Next, Bhagavān reminds Arjuna of his Svadharma as a Kshatriya to whom fighting for 
righteous causes and indefence of dharma comes as a karma natural to his prakriti. 

Further, considering your sva-dharma2 also, it is not right for you to fear, 
For a Kshatriya has no greater task than to fight in defense of Dharma (2.31) 
This naturally received opportunity for such a battle is an open door to heaven, 
Gained only by fortunate Kshatriyas,3 Pārtha. (2.32) 
But if you fail to engage in this dharma-war 
You will lose your sva-dharma and renown, and incur the fruits of sin (2.33) 
And people will long speak of your infamy. 
Slain in battle, you will gain heaven; victorious, you will enjoy the earth. 
Therefore, Kåuntéya, rise, determined to fight. (2.37) 
Treating equally happiness and sorrow, profit and loss, victory and defeat, 
Prepare for battle, and fight. Fighting thus, you will not incur sin. (2.38) 

Further on, in Chapter 3, Lord Krishna delineates the guńas of nature as the driving force 
behind karma and explains how it is “Better to die doing one's own work” rather than fall 
prey to the dualities of attachment and aversion 
                                                                 
1 Texts suggest this to mean as being beyond the senses and the mind, as not being an object of thought or the 

senses.  
2 Svadharma: "Natural dharma", here meaning his class dharma and natural duty as a Kshatriya, also implyimg 

karma natural to him by way of gunas of prakriti. The word Dharma is loosely translated as religion, but that is 
not what it means. What is correctly means is ‘the way’ or ‘the path’ of morality that upholds order from the 
cosmic to the individual levels, the eternal moral law. In the Mahabharata, Yaksha asks Yudhishtthir: “What is 
the way?” And Yudhishtthir replies: “The essence of Dharma is hidden in caves, that is, it is greatly mysterious; 
therefore, the path is that by which the great have gone before.” Speaking of the mysterious ways of karma, 
Lord Krishna also counseled Arjuna about ‘the path’ of his ancestors:  
“Past aspirants have performed karma with this understanding;  
You, too, do the same, as ever done by those before you in the past.’’ (4.15) 
The Vedic culture and faith of India are referred to as the Sanatan Sanskriti and Sanatan Dharma, denoting 

thereby ‘the eternal culture’ and the ‘eternal way’ of morality. 
3 Kshatriya: Lord Krishna says: “I have created four classes according to their differentiation by guńa and karma” 

( B.G. 4.13); these classes are Brahmin, the priestly class; Kshatriya, the warrior class; Vaishya, the trading, 
farming etc. class; and Shudra, the serving or service class. 
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Let the wise do karma without attachment and for the common good 
As the ignorant do with attachment to its fruit, Bhārata. (3.25) 
Let not the wise Yogi confuse the minds of the unwise attached to karma 
But let him nicely perform all karma and cause others to do likewise. (3.26) 
All karmas are performed in all ways by the guńas of Prakriti1 
The ego-deluded Jīvātmā2 believes himself to be the doer. (3.27) 
One learned in the tattvas of guńa and karma Mahabaho 
Remains unattached, knowing it is only the guńas at play among the guńas. (3.28)3 
Deluded by the guńas of Prakriti, the deluded become attached to guńas and 
karma; 
Let not the wise seek to dissuade those ignorant ones. (3.29) 
With consciousness fully established in me, surrender all manner of your works to 
me; 
Abandon expectation, desire, sense of doership and sorrow, and fight this battle. 
(3.30) 
Those who, without malice and with faith always practice my these principles 
Find release from all karmas. (3.31) 
But those who find fault and ignore my teachings, and do not follow them, 
Consider them ignorant, deluded in all they know, and doomed. (3.32) 
All living beings are prone to Prakriti and act accordingly, even the wise, 
What can mere restraint do? (3.33) 
Attachment and aversion are inherent in the objects of all the senses; 
Let no man fall prey to either, for both are fatal obstructions in his path. (3.34) 
Better one's own dharma4 even if imperfectly performed, than another's flawlessly 
done; 
Better to die doing one's own work; fraught with fear is the path of another. 3.35) 

Arjuna’s despondency being born of attachment and agyān (ignorance, wrong 
understanding), Bhagavān has imparted to him the basics of gyān, right understanding and 
knowledge. Next, he addresses the matter of action and its consequences. Bhagavān 
reconciles Arjuna’s fear of the karma-fruit of killing by speaking to him of karma done in a 
way that earns no karma-fruit and, instead, leads the soul to liberation and freedom from 
the cycles of birth and death. He also addresses the problem of the irresolute mind and 
other aspects that troubled Arjuna in the situation that faced him. 

                                                                 
1 Guńas of Prakriti: Constituent elements or attributes of Nature (Sattva, Rajas, Tamas) 
2 Jīvātmā: Embodied Soul 
3 See 5.9 
4 Svadharma: One's own allotted, naturally received, or destined or ordained duty 
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8. Nishkām Karma Yoga 

I have told you this concerning Sānkhya; now hear it as concerning Karma Yoga, 
Armed with which understanding, you will fully vanquish karma-bondage, Pārtha.1 

(2.39) 
Once begun, its seed does not perish, nor does it have any adverse fruit. 
Even a little practice on this dharma protects against great fear.2 (2.40) 
The practice of this new type of karma confers a resoluteness of intellect which 

those performing karma in the usual way with desire lack. 
The intellect is resolute and single-pointed in this Yoga, Kurunandana;3 
But very diverse and endless are the intellects of the irresolute. (2.41) 
Their minds thus deluded by excessive attachment to sense gratifications and 

material glory 
They cannot know any resoluteness in devotion towards God. (2.44) 
Védas speak of the world of three guńas.4 Transcend these three, Arjuna, and 

duality, 
Unconcerned about gain and loss, established in purity, be established in your Self. 

(2.45) 
You have a right to do karma but never to its fruit. 
Let you not be the cause of karma-fruit, nor should you be attached to inaction. 

(2.47) 

                                                                 
1 See 3.3, where Bhagavān speaks of the two paths of spiritual practice: "Gyāna Yoga for the Sānkhya Yogi and 

Karma Yoga for the Karma Yogi". Footnotes in the Gītā Press Gorakhpur Pocket Edition of the Bhagavad Gītā 
and the Gujarati translation of the Gyānéshwari Gītā (Parmar and Amin, Sastu Sahitya Vardhak Karyalaya, 
Mumbai, 2001) explain these terms as follows: 
Gyāna Yoga: "Understanding that all is a mere play of the guńas born of māyā manifesting according to their 

nature, and remaining established in omnipresent Satchitānand Paramātmā without any sense of doership in 
all actions is called 'Gyāna Yoga'. It is also called by the names 'Sannyās', 'Sānkhya Yoga', etc." 

Karma Yoga: "Performing action with balanced intellect and without desire for its fruit or attachment but as 
obedience to the Lord's command for His purpose is called 'Nishkām Karma Yoga'; It has also been called by 
the names 'Samatva Yoga, 'Buddhi Yoga', 'Karma Yoga', 'Tadartha Karma', 'Madartha Karma', 'Matkarma' 
etc." 

Otherwise, 'Sānkhya' denotes numbers, rationality, discrimination and 'buddhi Yoga' denotes devotions of the 
intellect, intellectual union with the Supreme. (Monier Monier-Williams)  

2 Like the previous, this slóka also is very difficult to construe and has been variously rendered by various 
translators. It is rendered here in a way compatible with the plainer and more straightforward Slókas 6.37 to 
6.44, wherein the fate of the yogi who leaves his body in the natural course before his Yoga is completed is 
discussed between Arjuna and Lord Krishńa.  

3 Kurunandana: Son of the Kurus/Kauravas 
4 Guńas: Three attributes of Prakriti or Nature: Sattva (the guńa of purity), Rājasic (the guńa of action) and Tamas 

(the guńa of ignorance, sloth and indolence); Innate tendency, inherent attribute; for purpose of understanding, 
it could be correct to see this as 'the d.n.a. of nature' both at the macro and micro levels.) 
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Be established in Yoga and perform karma abandoning all attachment, Dhananjåya, 
Balanced equally in success and failure; "samatvam"1 is called Yoga. (2.48) 
Pitiable are those who perform karma for karma-fruit, Dhananjåya; 
Reject those from far, and take refuge in Buddhi Yoga.2 (2.49) 
One steadfast in Buddhi Yoga casts off both pāpa and puńya3 here. 
Therefore, apply yourself to this Yoga. Yoga is skill in karma. (2.50) 
Abandoning the fruits of karma, the wise established in Buddhi Yoga, 
Freed from the bondage of birth, effortlessly reach the highest abode. (2.51) 
When your intellect fully crosses the deep quagmire of delusion, 
You will attain indifference to all you have heard or are yet to hear of Shruti.4 (2.52) 
When your intellect, bewildered by Vedic texts, 
Becomes established in stable samādhi, you will attain Yoga. (2.53) 

9. Characteristics of One Stable in Yoga 
Arjuna said 

Késhava! What are the signs of the sthitpragya5 established in samādhi? 
How does he of stable intellect speak, sit, walk? (2.54) 

Shri Bhagavān said 

When one has abandoned all desires of the mind, Pārtha, 
And rests content in his own pure Self, then he is said to be sthitpragya. (2.55) 
One whose mind is unperturbed by suffering and indifferent in happiness, 
Sans attachment, fear and anger, he is called a sthitadhi Muni.6 (2.56) 
One who is indifferent to all he receives, good or bad, 
Neither praising nor condemning either, he is of stable intellect. (2.57) 
When, like a tortoise withdrawing its limbs from all sides, 
He withdraws his senses from their objects, his intellect is stable. (2.58) 
No longer nourishing his senses on objects, he is relieved of those, 
But attachment for them remains; on God-realization, even this is relieved. (2.59) 
Kåuntéya, the powerful senses forcibly draw to them 

                                                                 
1 Samatvam: Balance, equanimity, state of equilibrium.  
2 Nishkām karma; Karma performed as yagya, its fruits sacrificed as an offering to the Lord. See, later, 2.50-2.51, 

3.5, 3.8 to 3.12 and 12.10, 12.11, most importantly, 18.11, 18.12; footnote 43.  
3 Pāpa and puńya: Respectively, sinful action having unhappiness as its fruit and meritorious action having 

happiness as its fruit.  
4 Shruti: Veda 
5 'Sthitpragya': One established in pragyā or higher wisdom; 'firm in knowledge and judgment; contented'. 

(Monier-Williams, M ); literally, 'sthita' means 'positioned or situate in'; pragyā means wisdom or higher 
knowledge, indicating the state of samādhi.  

6 Sthitadhi Muni: sthitadhi: established in fortitude, wisdom, of stable intellect; Muni: "Saint, Sage, Seer, ascetic, 
devotee, hermit, esp. one who has taken a vow of silence", (Monier-Williams)  
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The mind of even the discriminating one seeking to overpower them. (2.60) 
Let him restrain all his senses and one-pointedly resort in me, 
For only one who has all his senses under control can gain stable intellect. (2.61) 
Pondering on the objects of the senses a man develops attachment for them; 
From attachment desire arises, and from desire denied, anger. (2.62) 
From anger comes indiscrimination and, from that, distortion of memory; 
Distortion of memory destroys intellect and destruction of intellect causes his fall. 

(2.63) 
One in control of his consciousness ventures in the objects with restrained senses 
Free of attachment and aversion and finds inner peace. (2.64) 
Thus at peace, he is relieved of all sorrow 
And his intellect is quickly well established in stability. (2.65) 
One not so established in equanimity lacks one-pointed intellect and faith; 
One without faith lacks peace; how can one lacking peace know happiness? (2.66) 
For, as the wind forcefully overpowers a boat sailing on the water, 
One indriya his mind dwells on from those it wanders among overpowers his 

intellect. (2.67) 
Therefore, Mahābāho, one whose senses are in every way restrained 
From their objects, his intellect is doubtlessly still. (2.68) 
When it is night for all beings, one of such self-restraint is awake; 
In the time when all beings are awake, it is the realized Muni’s night. (2.69) 

One who has completely abandoned all desire and attachment, 
Ego, and sense of 'I' and 'mine' attains complete peace. (2.71) 
This is the Brāhmi state,1 Pārtha, having attained which a man is never deluded; 
Established here even at his end, he attains the final liberation. (2.72) 

Thus, it will be seen from the development of the content of this chapter that the initial 
instruction of Lord Krishna to Arjuna on Karma and gyān is the direct outcome of Arjuna’s 
vishād or despondence born of his confusion about Sat and Asat. Further, it is to be noted 
that Arjuna places himself in a position of a disciple and the Lord accepts the position of 
Guru, and thereby the situation presented at the beginning of the Gītā is consistent with the 
adage that Yoga and Gyān are Guru-gamya, meaning received from Guru. 

7. Synthesis 1 - Karma 

The word Karma is a very common one in the Indian popular lexicon. While its ordinary 
meaning is understood to denote work or action or activity, in the popular parlance the 
preferred word used is kāma or kārya, meaning work. But when the word karma is used, it 
is generally understood in its metaphysical sense by most, to denote actions having moral 
consequence to be undergone as suffering or happiness in the present or the next life. 
Likewise, in the popular imagination, present happiness or suffering, opulence or penury, 
                                                                 
1 State of one who has realized Brahma or the Supreme, who is one in union with Brahma.  
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are attributed to the individual’s karma, meaning his destiny as shaped by the actions of his 
past life or lives fruiting in the present as the observed happiness or suffering. 

The law of karma is at the core of the philosophy of the Bhagavad Gītā and therefore 
compels a proper understanding. Towards that end, we will need to rely on the word of 
masters who are qualified to instruct on the matter. According, I reproduce below an extract 
from Swami Rajarshi Muni’s book “Karma Yoga”.1 

1. “The Irrevocable Principle of Karma 

If the principle of Karma has to be defined on the spiritual plane, it can be most easily 
done by the scientist Newton’s law of motion. The law of motion in context of the 
physical sciences is such that every action has an equal and opposite reaction. In 
spiritual sciences the principle of Karma is that every good or bad Karma invariably 
yields happiness or unhappiness as its fruit. Whatever karmas we perform are such 
as to result either in a waste of time and difficulties or such as to make for progress 
on the spiritual path. The process of fruition of the karmas that we perform does not 
cease with our death. The process continues uninterruptedly in the intermediary 
period between birth, death and rebirth. The karmas of every lifetime invariably leave 
their mark as specific samskars. These samskars remain like a shadow with the soul in 
its rebirth. This Samskara does not get removed till it has motivated a new Karma 
and has caused happiness or unhappiness as may be appropriate to be awarded as its 
fruit. There is no escape from the bondage of Samskara till such a fruit or result has 
been endured. Only an advanced yogi can be liberated from the fruits of samskars by 
burning away karmas along with their seeds through Pranayam. 
It is not possible to endure the fruit of all karmas in any single limited lifetime even 
if we so wish it. How can the karmas of endless lifetimes be squared up in a single 
lifetime? Therefore the karmic account of many remains unsettled when they leave 
this world. These remaining karmas accompany the soul as samskars. Thus, bound by 
the hidden motivating force of the dormant samskars, we have to come back to earth 
to taste the fruit of unsettled karmas. Thus, our wheel of being is ever in motion 
through the chain of dormant samskars and karmas. 
Our life is product of the irrevocable and unbroken process of enduring the fruits of 
karmas performed in previous lifetime. Our karmas of the past shape our 
constitution during the present life and motivate us to perform karmas accordingly. 
Normally, our personality is shaped by the karmas we have performed in past 
lifetimes which match the physical, intellectual and emotional traits we hereditarily 
receive from our parent. Thus, the family, nation and circumstances in which we take 
birth are based on our previous karmas.” (SRM, Karma Yoga 2013, P.22-23) 

  

                                                                 
1 Muni Swami Rajarshi. 2013. Karma Yoga. Life Mission Publications, Vadodara. 
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2. “The Philosophy of Karma is Not Fatalistic 

We saw in the above consideration of the principle of Karma that man receives 
appropriate rewards or punishments as the fruit of karmas he has freely chosen to 
perform. From this point of view, the law of Karma is no more than a mechanically 
and therefore automatically functioning process of cause and action or cause and 
effect. We reap according to what we sow in the ground. By this principle, precisely 
such a realistic truth lies behind every Karma and its fruit. Thus, every event of life 
is the effect of some past cause or the cause of some future effect. 

Eventually, the principal of Karma functions as the work of the judge in a simple 
and automatically operative process of natural justice. It works beautifully. It remains 
totally impartial and holds every individual without exception responsible for his own 
actions. It holds individuals responsible not only for their actions but also for their 
words and thoughts. A person may make a fool of the whole world with his actions 
and intentions but cannot cheat God residing within him as a judicator. The soul, 
which is a fractional aspect of God himself, is within us. It keeps a clear account of 
all our actions and dealings. (SRM Karma Yoga P. 23) 

3. “The Burden of Karmic Debt 
As we have now understood, not all the karmas that we have performed in past lives can 

bear fruit in the present or given lifetime. Many karmas are going to bear fruit in the 
next or some future lifetime. The karmas of which the account is not settled in the 
present lifetime accumulate as karmic debt. These debit karmas determine our social 
status, place, age, pleasures, circumstances and environment in future lives as a result of 
which not all are born with the same opportunities. (SRM Karma Yoga P. 24-25). 

It will be recalled from previous chapter concerning Vishād - the causes of Arjuna’s 
despondence in the battlefield, that one of the reasons he was reluctant to fight was his fear 
of the sin of killing his kith and kin and his mentors and Āchāryas. In other words, he feared 
the consequence of his action by way of karma-fruit. Since, as the Gītā tells us, no living 
being can live for even a moment without action, it follows that the causative force of karma-
fruit keeps him bound to the wheel of āvāgaman - coming and going, through interminable 
rounds of birth and death and endless happiness and suffering. The Gītā offers a solution 
by way of a kind of karma which has no fruit and, further, carries the reward of burning 
away all karma seed and the burden of accumulated karma. This is by way of doing karma 
without the desire for its fruit and sacrificing all karma-fruit to God through performing all 
karma for Him, rather than for any selfish purpose of the doer himself. This is at the heart 
of nishkām karma and the effort in this chapter is to come to an understanding of this 
concept. As before, we will try and manage the task through the text of the Gītā itself, as it 
is, and the words of preceptors who have knowledge of the matter. 
Swami Rajarshi Muni offers the following clarification on how Karma Yoga offers a way 
out of the inexorable processes of the law of karma. 

“It could even be said that human life is a synonym for Karma. Lord Krishna has 
said in the Bhagvad Gita that “no human being can remain even a moment without 
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doing some Karma”. Right from the moment of birth an infant moves his hands and 
legs. No one has taught him anything yet but he performs physical actions. When he 
grows up he continues to perform some action or the other right up to the moment 
of his death. Moksha is possible only if we clear off the old heaps of Karma that we 
have accumulated and at the same time we do not perform any new Karma. If we 
perform new karmas before the old heaps have been cleared off, then obviously the 
heap of our karmas will never get cleared. In reality, this is precisely what we are 
doing. The heaps of karmas of all of us are very large. They are not yet cleared off 
and in the meantime we go on performing new ones. Thus, there will be no end to 
this. This means that we will not be able to become fully free from Karma. However, 
this is not entirely true. The Scriptures have advised a remedy. Our Sages and Saints 
performed great austerities and found out a way to escape from Karma and have 
revealed it to us through our Scriptures. If we adopt this way we have an opportunity 
to make spiritual progress. The name of the way is Karma Yoga. (SRM, Karma Yoga, 
P. 49-50) 

4. Karma Yoga is the Prescribed Means for Yoga1 

“Concerning the indispensability of Karma Yoga, the Gītā says, “Karma Yoga is the 
prescribed means for the Muni who is still to attain to yoga and, after being 
established in yoga, restraint is the means for the completion of yoga” (6:3) (SRM, 
Karma Yoga, P 170) 

The Stages of Yoga for Freedom from  

Entrapment in Sense Objects is Restraint 

“Not getting entrapped in sense objects is restraint. Renouncing the desires of the mind, 
the yogi is not enticed by the fruits of Karma. Concerning the foregoing verse, the 
great Yōgi Gyāneshvar says in his commentary, “One who desires to reach the top of 
the mountain of Yoga should never renounce the easy mode of Karma Yoga. At the 
beginning of the journey on this path of Karma the traveler reaches the first plateau 
of Yama2-niyama3 of this mountain. Then, via the path of Āsan one has to climb 
higher across the cliff of Prāńāyām. The half broken cliff of Pratyāhār is reached 
thereafter. One has to go there without any support. Even the feet of intellect cannot 
lodge here. Traveling on this difficult path even hatha yōgis are unable to live up to 
their word till the very end. It is possible to slowly ascend up this path of vacant 
unsupported space only by the power of practice and the support only of 

                                                                 
1 This and the next heading are provided by me in my understanding of the the content of the book and in putting 

the extracts in context, and are not from book the extracts have been taken from. 
2 Abstinences; rules delineating conduct to abstain from, specially violence, lying, theft, indulgence in sense 

pleasures, and attachment to possessions or relationships; the first limb of the eightfold path of yoga. 
3 Observances or Rules; rules delineating conduct to observe, specifically, contentment, inner and outer 

purification, austerity, study of scriptures and surrender to God; the second limb of eightfold path of yoga. 
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detachment. The path has to be negotiated on the back of the steed prāń and after 
reaching the vast space for establishing the stillness of the consciousness the journey 
has to be continued till the final goal of dhyān1 is reached”. It is clear from this 
commentary of Sant Gyāneshvar that Karma Yoga is hatha Yoga encompassing the first 
five limbs of Ashtānga Yoga. It has no connection with the karmas with the sakām 
karmas performed in connection with worldly affairs. That is why the experienced 
have delineated the connection of Karma Yoga with Nishkām Karma or Karma 
performed for the purpose of Yagya, or Karma associated with Prāńāyām-Pratyāhār. 
(Swami Rajarshi Muni, Karma Yoga, P. 171-172) 

With the above understanding of the law of karma, we may now proceed to read 
what the Gītā has to say about karma. It is a complex subject explored through the Gītā over 
several chapters. What I have done below is to try and put together, in a fairly reasonable 
sequential order, the Gītā’s observations about karma, which binds living beings to the cycle 
of birth and death and the suggested remedy to the dilemma of karma and non-karma 
through the practice of karma Yoga which is nåishkarmya or non-karma. Where appropriate, 
I have interpolated the observations of advanced yōgīs Swami Rajarshi Muni or his Guru 
Swami Kripalvanandji, to illuminate a point made by the verses of the Gītā.  
The first point to be noted is that all creation is the work of Prakriti, the creative energy of 
the creator. This principle is accompanied by the other principle that prakriti is constituted 
of the three constituent elements: sattva, rajas and tamas, the characteristics of which are spelt 
out in the verses. From this it follows that all activities of living beings, whether of thought 
(mind) word (speech) or deed (body), operate through the senses in relation to sense objects, 
and are imbued by the guńas of prakriti, and account for the good or ill consequences of 
those actions according to their impelling guńas. This is best understood through the shlōkas 
of the Gītā in the original for they are eminently lucid and eloquent by themselves, as they 
are. The one liberty I have permitted myself with the text is to highlight with headings 
specific portions of the shlōkas for purpose of emphasis. 

1. I Am the Seed-giving Father and Prakriti the Womb 
 My womb is the Mahad-Brahma (Prakriti) in which I plant the seed 
 From which all things are born, Bhārata. (14.3) 
 Of all bodies that take birth in whatever species, Kåuntéya, 
 Mahad-Brahma (Prakriti) is the womb, and I the seed giving Father. (14.4) 

2. Prakriti is Constituted of Three Guńas, and They Bind the Soul 
 Sattva, Rajas and Tamas - these are the three guńas born of Prakriti; 
 They bind the imperishable Soul in the body, Mahābāho. (14.5) 

3. The Guńas Bind through Association and Attachment 
 Of these, sattva, being pure, confers light and is free from modification; 
 It binds its bearer by association with happiness and Gyāna, Anagha.2 (14.6)  
 Know Rajas to be born of desire and attachment; 

                                                                 
1 Meditation; concentration of mind; extended practice of dharana (concentration); seventh limb of ashtang yoga.  
2 Anagha: One without sin.  
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 It binds the embodied soul through attachment to karma, Kåuntéya. (14.7) 
 Know all-deluding tamas to be born of ignorance; 
 It binds the Jīva through neglect, laziness and sleep. (14.8) 

3.1. The Guńas of Prakriti Nurture the Tree of Life 

Shri Bhagavān Said 
They speak of the imperishable Ashvattha1 with roots above and trunk below, 
The meters of the Védas are its leaves; one who knows this truly knows Véda. 

(15.1) 
Its branches extend above and below. 
Nurtured by the guńas; the sense objects are its shoots. 
Its roots below bind through karma 
In the world of men. (15.2) 
It is not truly perceived in this world; 
No one knows where it begins or ends, nor in what it is founded; 
Therefore let this firmly rooted ashvattha 
Be firmly severed by the weapon of non- attachment. (15.3) 
After that, let man assiduously seek that supreme place 
From which there is no return, 
Refuged in that primordial Purusha 
From whom this all began long ago. (15.4) 
Free of pride and delusion, and the taint of attachment to objects, 
Ever engrossed in the Supreme, their desires fully destroyed, 
Free from the duality of happiness and sorrow, 
The wise attain the imperishable Supreme State. (15.5) 

3.2 Liberation through Transcending the Guńas 

The fruit of puńya2 is said to be pure and Sāttvic; 
The fruit of Rajas is sorrow, and that of Tamas is ignorance. (14.16) 
From Sattva comes Gyāna, from Rajas comes greed, 
And from Tamas only indolence and delusion. (14.17) 
Those established in Sattva, rise to the higher realms; the Rājasic remain in between 
The Tāmasic, established in inferior karmas, fall lower. (14.18) 
When the seer sees none other than the guńas as the doer, 
And beyond the guńas truly knows the transcendental Me, he attains to Me. (14.19) 
Transcending these three guńas which are the cause of the body 
He is freed of birth, death, old age and sorrow and goes to immortality. (14.20) 

Thus, the state of transcending the guńas of prakriti and developing the perception described 
in the lines highlighted above is an attainment of spiritual practice. The following 
                                                                 
1 Ashvattha: The Pipal tree, Ficus religiosa 
2 Puńya: Selfless actions, virtuous actions meriting happiness as their fruit.  
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observations on the same subject are from Swami Rajarshi Muni’s book ‘Karma Yoga’. The 
headings below are provided by me, and are not from the book. 

4. Transcending Prakriti and the Guńas of Prakriti 

“It should be understood that we can be truly called wise when we attain cosmic 
knowledge. In that event, nothing in the cosmos remains hidden from us. We can 
know everything in every corner of the cosmos. 
But even after all this we are still only Brahmandagya, knower of the cosmos, but not 
yet Sarvagya, knower of all. So, though we may know the cosmos, we do not yet know 
the Supreme Essence, Brahm tattva. It is only the Supreme Essence that is truly worth 
knowing. The cosmos is but only physical creation. It is perishable, and thus untrue 
or false. When we attain knowledge of the cosmos, all it denotes is that we have 
attained all embracing knowledge of the fleeting and perishable, of untruth. Still, it is 
much better and higher than our normal knowledge. After this when we attain 
knowledge of the pure Ātmā (soul), we understand that the soul essence is the same 
as the Cosmic essence or Brahm-tattva or Supreme Essence. This Brahm is true and 
eternal, everlasting. Once that is known, cosmic knowledge of Asat or untruth is of 
no use. Knowledge of only Brahm is of use. The attainment of knowledge of the 
Brahm-tattva or Brahmgyan is true and complete knowledge. This is all-knowingness. 
It is the state of moksha when we become Sarvagya. The saying that moksha is attained 
through Gyan refers to such complete Brahmgyan. 
We should endeavor to attain such complete Gyan. We have to first climb the ladder 
of sadhana with the help of sattva guna in order to become Sarvagya. This sattva guna 
helps us to attain cosmic knowledge. Scripture says that after that not even this sattva 
guna is useful for attaining Brahmgyan. We should leave even sattva guna if we wish to 
attain moksha. Only then can we gain complete freedom from the bonds of Prakriti 
which comprises of the three Gunas or attributes, sattva guna, rajo guna and tamo guna. 
Prakriti will continue to retain its grip on us as long as we hold on to even one of 
these three Gunas. The soul needs to free itself from the hold of Prakriti. Therefore 
Prakriti itself has to be let go in its entirety. That is called moksha. Even Sattvic intellect 
itself is a part of Prakriti. Both sattva guna and intellect too are elements of Prakriti. 
Therefore both prove impediments to the attainment of Brahmgyan. Sant Gyaneshvar 
has rightly said, “Where the intellect cannot enter, the steps of thought retreat and 
the enthusiasm of argument becomes enfeebled, that is called Gyan”. In short, the 
elements of Prakriti such as sattva guna and intellect have to be given up prior to 
attainment of Brahmgyan. Only one who becomes trigunatit, beyond the three Gunas, 
attains Brahmgyan. Such a trigunatit yogi is liberated in the true sense. He can be said 
to have attained moksha. (Swami Rajarshi Muni, Karma Yoga, P. 53-54) 

The guńas determine the direction in which we are impelled in what we do, and therefore 
also determine the good or bad fruits we reap as a fruit of our actions. The following shlōkas 
explain: 

4. Nature of Activity According to Guńa 
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 Sattva directs one to happiness, Rajas to activity, Bhārata; 
 Veiling knowledge, Tamas directs one to neglect and carelessness. (14.9) 

5. How the Guńas May be Modified 
 Sattva comes from suppressing Rajas and Tamas, Rajas from suppressing Sattva and 

Tamas 
 And Tamas from suppressing Sattva and Rajas, Bhārata. (14.10) 
 When light emanates from all pores of this body and Gyāna dawns, 
 Know that Sattva is then on the ascendant. (14.11) 

6. The Work of the Guńas 
 Greed, start-up of selfish activity, restlessness and desire - 
 All these arise when Rajas predominates, Bharatrishabha. (14.12) 
 Darkness, indolence, neglect, fruitless effort and delusion 
 Arise when Tamas predominates, Kurunandana. (14.13) 

7. All Beings Are Helpless by Their Prakriti 
 This whole universe is pervaded by me unmanifestly. 
 All beings are contained in Me but not I in them, (9.4) 
 Like the freely roaming great wind ever present in the vast ether 
 Know all beings to be in Me. (9.6) 
 At the end of a Kalpa,1 Kåuntéya, all beings dissolve in my Prakriti; 
 At the beginning of the Kalpa I create them again. (9.7) 
 Helpless by their own Prakriti this entire world of beings, 
 I create them again and again, resorting to my own Prakriti. (9.8) 
 By my authority Prakriti brings forth this movable and immovable world; 
 That is why, Kåuntéya, the world goes on from change to change. (9.10) 
 In vain all their hopes, karmas and Gyāna; thoughtless, 
 Deluding prakriti casts them into Rākshasi,2 and demonic tendencies. (9.12) 

8. None Can Remain Without Karma 
 No one can ever remain without performing karma even for a moment 
For everyone is helplessly driven to karma by the guńas3 of Prakriti.4 (3.5) 

                                                                 
1 Kalpa: measure of cosmic time, denoting one day of Brahma, which is 1000 mahā yugas, equalling 4,320, 

000,000 days; equally long is his night. (For the full details of measures of cosmic tome, see Swami Rajarshi 
Muni’s “Yoga the Path to Eternity” and several others of his works. 

2 Rākshasa is a species of demonic being. 
3 Guńas of Nature: Prakriti or nature is said to consist of three guńas or constituent elements: Sattva or the element 

of purity, Rajas the element of action and Tamas the element of indolence and ignorance.  
4 Prakriti: That which existed before creation. The original source of creation. Being the principal cause of 

creation, it is also called Pradhān (principal or chief). Prakriti possesses three guńas (qualities or attributes) – 
Sattva guńa, Rajó guńa and Tamó guńa (respectively the quality of (1) purity, (2) action and (3) indolence and 
ignorance) and it is ever changing, for it is also active. Preceding creation, in a state of dissolution, these three 
attributes of Prakriti exist in a state of equilibrium (sāmyāvasthā); Nature, creation; negative primal principle 
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But one who, restraining his senses with the mind, 
Unattached, engages them in Karma Yoga is a special one, Arjuna. (3.7) 
Perform your ordained karma,1 for activity is better by far than inactivity; 
Indeed, without work, your body's survival itself cannot be secured. (3.8) 
Karma performed for reasons other than yagya2casts the world into bondage; 
Therefore, free from attachment, perform karma as yagya, Kåuntéya. (3.9) 

9. The Five Causes of Karma through Body, Mind and Speech 
Properly know from me, Mahābāho, the five causes of all karmas 
Spoken by Sānkhya as the end of all effort for their accomplishment. (18.13) 
These are: the body as basis, the doer Jīva, the various means,3 
The various activities, and divine dispensation4 as the fifth. (18.14) 
Whatever activity man initiates through body, speech and mind, 
Whether good or bad, is the result of these five causes. (18.15) 
Though this is so, the impure see the Self as the cause of karma 
They are ill-advised and do not see it right. (18.16) 

10. Impulses and Makings of Karma 
Knowledge, the known, and the knower are the threefold impulses of karma. 
The means of karma, the deed and the doer are the threefold makings of karma. 

(18.18) 

11. Threefold Nature of Karma According to Guńa 
Prescribed karma done without doership, attachment and attraction or aversion 
And desire for its fruit is called sāttvic karma. (18.23) 
Selfish karma performed with the sense of doership and desire for its fruit 
And calling for much hard effort in its execution is said to be Rājasic. (18.24) 
Karma initiated in ignorance without regard to consequence 
Or loss or injury and one's own capacity is called Tāmasic. (18.25) 

12. Threefold Nature of the Doer According to Guńa 

                                                                 
that unfolds into twenty-three hierarchical metaphysical and physical categories when catalyzed by the positive 
animating principle (Purush); the primordial, unmanifested, and most subtle metaphysical principle that has the 
potentiality to manifest into an enormous empirical universe.  

1 Niyat Karma: Karma prescribed by Scripture, also called vihit karma. See 16.23, 16.24: He who abandons the 
way of the Scriptures and acts willfully, attains neither success, nor happiness nor the highest end. (16.23); also  

Therefore, let the Scriptures be your authority for determining what you should do and what you should not do 
and thereafter act accordingly (16.24); see also 3.14, 4.40, 17.11, 18.12. 

2 Yagya: sacrifice, offering; (see 3.10 and footnote 43 ante re. yagya and 'tadartha karma' - karma performed for 
His pleasure; see 18.10, 18.11 for the clearest explanation of the import of offering the fruit of karma to God.  

3 The sense organs  
4 Dåiva: Destiny, fate; one of the three macrocosmic determinative forces that represent the working of the law 

of karma. (Swami Rajarshi Muni) 
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One, doing karma free of association, unboasting, with enthusiasm and 
determination, 

Without sense of doership, unmoved alike by success or failure, is said to be sāttvic. 
(18.26) 

The doer attached to objects and karma-fruit, greedy, impure and destructive, 
Prone to happiness or misery is said to be Rājasic. (18.27) 
The doer who is unrestrained, foolish, insolent, vain, deceitful, 
Avaricious, doleful and prone to procrastination is said to be Tāmasic. (18.28) 

13. Actions of the Varńas According to Guńa 
The karmas of Brāhmins, Kshatriyas, Våishyas and Shūdras, 
Are distinguished according to their guńas born of their nature, Parantapa. (18.41) 
Restraint of mind and senses, austerity, purity, fortitude, straightforwardness, 
Gyāna, Vigyāna,1 and faith, all these are the Brāhmin's natural karmas. (18.42) 
Courage, strength, fortitude, dexterity, and not fleeing from battle, 
Generosity and leadership are the Kshatriya's natural karmas. (18.43) 
Agriculture, cattle rearing and trade are the Våishya's natural karmas, 
And service is the Shūdra's natural karma. (18.44) 

The Gītā has emphasized performing actions consistent with one’s own nature, which 
would generally be according to varńa. That would be consistent with varńa-dharma. 
Arjun’s refusal to fight is inconsistent with his sva-dharma, that is, it is inconsistent with his 
nature as a Kshatriya warrior. The Gītā says performing one’s natural dharma is better than 
performing another’s. The highlighted shlōkas point to the spontaneous manifestations of 
sahaj or kriyā Yoga after shaktipāt. 

14. Man Attains Perfection through His Own Natural Work 
Thus engrossed, each in his own natural work, a man attains perfection. 
Hear how one so engrossed in his own work attains perfection. (18.45) 
By worshipping the all-pervading Source of all 
By his own natural work, man attains perfection. (18.46) 
Better one's own duty even imperfectly performed, than another's however well 

done, 
For, performing one's natural duty, one does not incur sin. (18.47) 
One should not abandon one's natural karma, Kåuntéya, even if flawed 
For, like smoke in fire, some flaw is inherent in all karma. (18.48) 
Let your mind surrender all your karmas to me, be devoted to me; 
Resorting to buddhi-Yoga let your consciousness rest constantly in me. (18.57) 
The karma which you do not wish to do on account of your delusion, 
You will do it helplessly, Kåuntéya, karma-bound by your natural karma. (18.60) 
Whoever merely even listens to this dialogue with faith and without envy, 
Shall be freed and go to the higher realms of pious souls. (18.71) 

                                                                 
1 Gyāna, Vigyāna: Knowledge of the Scriptures; experienced knowledge. 
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15. Desireless “Own Natural Work” is Nishkām Karma 
Even a little practice on this dharma protects against great fear.1 (2.40) 
The intellect is resolute and single-pointed in this Yoga, Kurunandana;2 

The following observations are extracted from Swami Rajarshi Muni’s book ‘Yoga the 
Path to Eternity’: 

“It is very difficult to accomplish release from Samsāric existence. The only way out 
of the chain of bondage is the practice of a rigorously scientific system of liberation 
like Yoga. A Yógi ̄ transcends conditioned existence by means of severe austerities 
that grant access to progressively deeper states of super conscious meditation. The 
Yógi ̄ thereby integrates into consciousness the real Self underlying the acquired ego-
sense. Persevering in these efforts for many years, the Yógi ̄ eventually becomes 
capable of attaining the unfettered state of Brahmań. Endowed with perfection and 
omniscience, the individual then rises above all limitations, forever bringing to an 
end the conditioned existence of births and deaths. 

An aspirant of Yoga begins the journey on the Yogic path by first learning to 
control within the psyche obstacles to advanced practice such as lust (Kām), anger 
(Kródh), greed (Lóbh), attachment (Móh), etc., through the practice of special 
austerities. Even if the aspirant does not attain the final goal in this lifetime, the 
practice of these austerities will qualify him or her for rebirth in the higher heavenly 
spheres after death. 

A genuine aspirant must understand, however, that such results are merely 
preliminary benefits of the Yogic path and not the final goal. Though rebirth in a 
heavenly sphere may mean quite a happy and pleasurable existence enduring for 
thousands of years, it still represents only another round of Samsāric existence, from 
which a return to Earth is inevitable. Therefore, a genuine Yógi ̄ proceeds further 
with iron resolve to transcend all the conditions that may necessitate rebirth within 
the cycle of transmigration. 

A genuine Yógi ̄ is not interested in enjoying the fruits of austerity. Disdaining all 
the alluring rewards of hard austerity, one proceeds further with meditation to 
achieve complete purification and mastery of mind, intellect, and consciousness. The 
aspirant completely subdues the outgoing tendencies of the mind by repeatedly 
concentrating to a state of one-pointedness, bringing about states of profound 
spiritual ecstasy. 

One who has not controlled mind and senses in this manner retains subtle desires 
and impurities that can dissipate energies and keep the aspirant from reaching the 
supreme state of superconsciousness. Distracted by subtle obstacles or desires, such 

                                                                 
1 Like the previous, this slóka also is very difficult to construe and has been variously rendered by various 

translators. It is rendered here in a way compatible with the plainer and more straightforward Slókas 6.37 to 
6.44, wherein the fate of the yogi who leaves his body in the natural course before his Yoga is completed is 
discussed between Arjuna and Lord Krishńa.  

2 Kurunandana: Son of the Kurus/Kauravas 
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a person is again carried away in the whirlpool of death and rebirth. But a Yógi ̄ whose 
unrelenting perseverance through the progressive stages of superconsciousness 
(Samādhi ̄ ) brings him or her to the final state forever transcends the illusion of 
phenomenal existence. The Yógi ̄ becomes endowed with total freedom and 
omniscience, and is completely released from the rounds of birth and death. (Swami 
Rajarshi Muni, Yoga the Path to Eternity). 

Sequence of Sadhana: To understand the phases and stages of Yoga sādhanā, we turn to 
the word of Swami Rajarshi Muni, who speaks of the stages in his book ‘Karma Yoga’, 
thus: 

“Thus, the attainment of Brahmgyan may well be the final goal of life but before that 
we shall have to increase our quotient of sattva guna. For this, rajo guna and tamo guna 
will have to be reduced. For this, our shadripus, (the six foes: kama, krodh, lobha, moha, 
mada and matsar – respectively sensual pursuits, anger, greed, ego or vanity, delusion 
and jealousy) will have to be brought into control. This task can be accomplished 
by Karma yoga. Later, when sattva guna begins to increase, Gyan yoga commences. 
Vairagya (non attachment or renunciation) starts to increase as progress is made in 
the various stages of Gyan yoga. With the increase in cosmic metaphysical 
knowledge the interest in the objects and pleasures of this world reduces. The 
reduction in attachment to sense objects gives rise to indifference towards the 
world. Thus, along with Gyan, detachment also goes on increasing. With the 
attainment of cosmic Gyan it comes to be understood that the cosmos is the Virat 
swaroop (universal form) of God. At that stage the phase of mukhya bhakti (main 
bhakti) begins. This is bhakti yoga. The bhakti performed before the attainment of 
Gyan and Vairagya is minor and external bhakti which can be considered a part of 
Karma yoga. True bhakti yoga is possible only after the attainment of Gyan and 
Vairagya. Thus, true mukhya bhakti is not as easy as everyone believes. This task of 
reaching the stage of mukhya bhakti is very difficult. The instruments of minor bhakti 
which is prevalent among the common masses being external and interesting makes 
bhakti appear easy to everyone but this is only a misunderstanding. Bhakti yoga is a 
high plane of sadhana.” (Swami Rajarshi Muni, Karma Yoga, P. 54-55) 
 

16. Pitiable are those who perform karma for karma-fruit, Dhananjåya 
But very diverse and endless are the intellects of the irresolute. (2.41) 
All these of lesser understanding who follow the Védas, with flowery words 

proclaim 
Their wonders, and say that this is all, there is naught else, Pārtha. (2.42) 
Desiring sense gratification and heaven, through actions fruiting as birth and 

karma, 
They direct their lives chasing gratifications and luxury. (2.43) 
Their minds thus deluded by excessive attachment to sense gratifications and 

material glory 
They cannot know any resoluteness in devotion towards God. (2.44) 
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17. Transcend the Three Guńas 
Védas speak of the world of three guńas.1 Transcend these three, Arjuna, and 

duality, 
Unconcerned about gain and loss, established in purity, be established in your Self. 

(2.45) 
A fully enlightened knower of the transcendental Brahma has as little purpose with 

the Védas 
As he would with a small well surrounded by a vast reservoir of water. (2.46) 
You have a right to do karma but never to its fruit. 
Let you not be the cause of karma-fruit, nor should you be attached to inaction. 

(2.47) 
Be established in Yoga and perform karma abandoning all attachment, Dhananjåya, 
Balanced equally in success and failure; "samatvam"2 is called Yoga. (2.48) 
Pitiable are those who perform karma for karma-fruit, Dhananjåya; 
Reject those from far, and take refuge in Buddhi Yoga.3 (2.49) 
One steadfast in Buddhi Yoga casts off both pāpa and puńya4 here. 
Therefore, apply yourself to this Yoga. Yoga is skill in karma. (2.50) 
Abandoning the fruits of karma, the wise established in Buddhi Yoga, 
Freed from the bondage of birth, effortlessly reach the highest abode. (2.51) 
When your intellect fully crosses the deep quagmire of delusion, 
You will attain indifference to all you have heard or are yet to hear of Shruti.5 (2.52) 
When your intellect, bewildered by Védic texts, 
Becomes established in stable samādhi, you will attain Yoga. (2.53) 
Let the wise do karma without attachment and for the common good 
As the ignorant do with attachment to its fruit, Bhārata. (3.25) 
Those who, without malice and with faith always practice my these principles 
Find release from all karmas. (3.31) 

18. Prakriti Impels Activity 
It is your false illusion if, prey to your ego, you believe that you shall not fight, 
For your prakriti will compel you to do so. (18.59) 
The karma which you do not wish to do from delusion, Kåuntéya, 

                                                                 
1 Guńas: Three attributes of Prakriti or Nature: Sattva (the guńa of purity), Rājasic (the guńa of action) and Tamas 

(the guńa of ignorance, sloth and indolence); Innate tendency, inherent attribute; for purpose of understanding, 
it could be correct to see this as 'the d.n.a. of nature' both at the macro and micro levels.) 

2 Samatvam: Balance, equanimity, state of equilibrium.  
3 Nishkām karma; Karma performed as yagya, its fruits sacrificed as an offering to the Lord. See, later, 2.50-2.51, 

3.5, 3.8 to 3.12 and 12.10, 12.11, most importantly, 18.11, 18.12; footnote 43.  
4 Pāpa and puńya: Respectively, sinful action having unhappiness as its fruit and meritorious action having 

happiness as its fruit.  
5 Shruti: Veda 
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You will do it, helplessly bound by your past prakriti born karma (18.60) 
Īshvara is present in the hearts of all beings, Arjuna, 
Whirling them by his māyā as if mounted on a machine. (18.61) 
Seek refuge in him with all your heart, Bhārata, 
By His grace you will attain the highest peace and Eternal Abode. (18.62) 

19. Do Karma as Ordained by Scripture 
Of three kinds are the gateways to hell that destroy the Soul - 
These are: lust, anger, and greed; therefore renounce all three. (16.21) 
Those who have escaped these three gates of darkness, Kåuntéya 
Strive for salvation and attain the Supreme Goal. (16.22) 
Those who abandon the way of the Scriptures and act willfully, 
Attain neither success, nor happiness nor the Supreme Goal. (16.23) 
Therefore, let Scriptures be your sole authority as to karmas to do and not do 
Know what the Scriptures say and do karma accordingly. (16.24) 

Tapa, Yagya and Dān: These are the three karmas as prescribed by scripture, which are 
never to be abandoned. Yet, even these are influenced by the three guńas. Let us go back 
to the Gītā, to see what it has to say about these karmas. 

20. Threefold Nature of Yagya 
Yagya performed by the selfless as duty and according to Scripture, 
Without desire for its fruit is Sāttvic, (17.11) 
But that performed from hypocrisy for show, or with eye on its fruit, 
Know that to be rājasic, Bharatshréshttha.1 (17.12) 
Yagya lacking prescribed procedure, offering of food, mantra and gift, 
And without faith, is said to be tāmasic. (17.13) 

21. Threefold Nature of Austerity of the Body, Mind and Speech 
Worship of God, Brāhmins, Guru, and the wise; purity, simplicity, 
Celibacy and non-violence are called the austerities of the body. (17.14) 
Soothing, truthful, beneficial and accurate speech 
And the study of the Scriptures are said to be austerities of speech. (17.15) 
Cheerfulness, peacefulness, silence, restraint of mind 
And purity of thought, these are said to be the austerities of the mind. (17.16) 

22. Threefold Nature of Austerity or Tapa 
This threefold austerity practiced with absolute faith by Yogis 
Without desire for karma-fruit, is said to be sāttvic. (17.17) 
Austerity practiced for respect, honor and praise or any other selfish purpose, 
Or from hypocrisy is called rājasic; it is transitory and unstable. (17.18) 
Austerity practiced forcefully through self-mortification 
Or for causing harm to another is called tāmasic. (17.19) 

                                                                 
1 Bharatshréshttha: Best of the descendents of King Bharat 
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23. Yagya, Tapa and Dān Not to Be Abandoned; Duty Karmas 
Yagya, dān and tapa are duty karmas not to be abandoned. 
Yagya, dān and tapa are purifying karmas for the wise. (18.5) 
Abandoning attachment1 and karma-fruit, these and other duty karmas 
Should be dutifully done, this is my best considered view, Pārtha. (18.6) 
The abandonment of the prescribed karmas2 is not proper; 

24. Threefold Nature of Abandonment of Karma 
Abandoning these out of delusion is declared to be tāmasic. (18.7) 
One abandoning prescribed karmas from fear of difficulty or pain 
Performs rājasic tyāga and gains no fruit from his tyāga. (18.8) 
Karma done as ordained requirement, Arjuna, 
Relinquishing attachment and karma-fruit, that tyāga is considered sāttvic. (18.9) 
One not averse to disagreeable karma nor attached to the agreeable,3 
Established in Sattva, free of doubt, is a tyāgī.4 (18.10) 
It is not possible for the embodied to fully relinquish all karma. 
Therefore, one who relinquishes karma-fruit is called a tyāgī. (18.11) 
Good, bad and mixed are the three types of karma-fruit 
After death for the non-tyāgī, but never for the tyāgī. (18.12) 

25. Purification of Consciousness the Sole Purpose of Karma Yoga 
Shri Bhagavān Said 
Both Sannyās5 and Karma Yoga6 lead to the highest good 
But, of the two, Karma Yoga is superior to Karma-Sannyās. (5.2) 
Sannyās7 is difficult to gain without Karma Yoga, Mahābāho; 
The Muni well established in Yoga quickly realizes Brahma. (5.6) 
Well established in Yoga, consciousness cleansed and master of his senses, 
At one with the soul of all, he is not tainted even while performing karma. (5.7). 
One performing karma without attachment and surrendering all karma-fruit to 

God, 
Like a lotus leaf by water, is never touched by sin. (5.10) 
Whether through body, mind, intellect or senses, abandoning attachment, 
Yogis perform karma only for purification of consciousness. (5.11) 

                                                                 
1 Meaning, sense of doership denoted by the feeling of “I do”; likewise, in 18.9. 
2 Prescribed by Scripture according to natural inclination, social class, naturally received 'duty karmas', etc. 
3 The original words are ‘kushal’ and ‘akushal’ karmas which the Gyāneshwari has interpreted as kāmya and 

punya karmas 
4 Tyāgī: One who relinquishes, renounces, disowns 
5 Here indicating Sānkhya or Gyāna Yoga  
6 Diligent practice of nishkām karma or selfless karma 
7 Sannāys: Renunciation or relinquishment of doership, as clarified by the next slóka. 



77 

The yukta1 renounce all karma-fruit and attain the everlasting peace. 
Others, driven by desire, are bondaged by attachment to karma-fruit. (5.12) 
Mentally renouncing all karma, the self-lord lives happily 
In this city of nine gates, neither doing karma nor causing any to be done. (5.13) 
The Lord neither creates men's sense of doership nor the karma done, 
Nor the association of karma and its fruit; it is all merely svabhava2 at play. (5.14) 

We will once again pause here to revert to external help to understand the import of 
the shlókas we have read so far and those that will follow. We have seen above that 
purification of consciousness is the sole purpose of karma Yoga. This purification is 
necessary so that the mind and deeper inner consciousness may be ready to receive higher 
transcendental knowledge that cannot be received by impure or ordinary faculties. The 
purification process involves not only the gross material body but also the subtle and causal 
bodies. Higher gyān can be perceived and received only to the extent that the receiving 
faculties have been rendered ready and capable to receive it. Therein lies the importance of 
karma Yoga. 

All Karma is done by body, mind and speech. All karma done in a state of extroversion 
is willful karma, karma with intent and therefore with guńa. No karma done in a state of 
introversion is willful or with intent and is therefore desire-less karma, Yoga. The karma of 
the body in a state of introversion is kriya Yoga, that of speech is nādópāsanā, and that of the 
mind is meditation or dhyān. In all these latter manifestations, it is nishkām karma because it 
takes place spontaneously and is lacking in willfulness or conscious intent on the part of the 
sādhak. Every activity of the mind in a state of introversion is yagya and one or another form 
of hóma or sacrifice is taking place when such activity is manifesting. 

We resort to the following observations extracted from Swami Rajarshi Muni’s book 
‘Karma Yoga’ to help us better understand the subject before we proceed further. 

“Three Paths of Yoga for Realizing Brahm 

Three main paths are included in the path that the Guru shows to us. These are Karma, 
Gyan and Bhakti yoga. Lord Krishna says in the Bhagwat, “I have delineated three 
paths for the benefit of humans: Karma yoga, Gyan yoga and Bhakti yoga. There is 
no way other than these”. We have to make chronological progress on these paths 
shown by God. What shall we do if we have to go from here to Delhi? First we will 
exit from our house and walk or take a transport to the bus stand. Then we will get 
into a bus and make progress in the correct direction down the State Highway. 
Further on, the highway will meet the National Highway. We will make our progress 
down this path and reach Delhi. If we wish to reach up to Brahm we will have to 
make progress in this way down three paths. 

                                                                 
1 Yukta: ‘Joined’ – one established in stable yoga. Thus, yogis referred to in the previous sloka 
2 Svabhāva: One's nature, denoting the inclinations, urges and drives resulting from the guńas or attributes of 

prakriti 
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Now let us understand the analogy of the paths or ways. The first path that we take 
from our home to the bus stand is Karma yoga. The State Highway down which we 
travel after getting in the bus is Gyan yoga. The National Highway that we travel on 
at the last is bhakti yoga. Many are under the mistaken notion that these three are 
different paths. In actuality, these are not here different paths but a single 
continuous path of which these three are separate sections. A path is a path. The 
section from where we begin our journey is the path of Karma yoga. When we 
advance in Karma yoga and reach a particular stage a slightly wider highway opens 
and this is Gyan yoga. When we advance further on it and reach a particular stage a 
still wider section begins and this is bhakti yoga.” (SRM, Karma Yoga, Pg 50-51) 

Karma, Gyān and Bhaktī are Necessarily  

Sequential Stages of Yoga Practice 

“If we have not begun with Karma yoga, have not done the sadhana of Karma yoga, we 
shall never become entitled to travel the path of Gyan yoga. We shall never be able 
to set foot on the Gyan path without first performing Karma yoga. At most it may 
be possible to read books and acquire dry knowledge, but this is not true knowledge 
that can give liberation. Neither is it true Gyan yoga. In the same way, we cannot 
enter the path of bhakti yoga without making progress on the path of Gyan yoga. 
Even the great preceptors of bhakti say that bhakti does not dawn without Gyan and 
renunciation. Renunciation also does not dawn without Gyan and Gyan does not 
dawn without performing Karma yoga.” (SRM, Karma Yoga, Pg 50-51) 

Karma Yoga Purifies 

“Gyan is the fruit of Karma yoga. There is an increase of sattva guna in us as we progress 
in Karma yoga and Gyan is the result of sattva guna. Ignorance is the fruit of rajo guna 
and tamo guna. All that we know of a Rajasic and Tamasic nature and all our thoughts 
which are of a Rajasic and Tamasic nature is nothing but our ignorance. On the other 
hand all our thoughts that are Sattvic and all that we think with a Sattvic intellect is 
true Gyan. Lord Krishna has said in the Bhagvad Gita, “Gyan dawns when light 
emanates from all doors of the body. When this happens, know that now sattva guna 
has increased”. It is to be understood that we have as many doors as the sense organs 
in the body. Eyes, ears, nose, mouth, all these are doors. All these sense organs have 
to be restrained from within, not from without. What would be the result if we were 
to seal all these doors from without? Closing the nostrils would result in death by 
suffocation. If we close the ears external sound cannot be heard. If we close the eyes, 
there is darkness inside even if there is light outside. However, if we see light inside 
when we close our eyes it should be understood that there is an increase of sattva guna 
in us. We gain Gyan when we see such inner light. This Gyan is not Gyan of one sense 
organ but metaphysical knowledge of the objects of all sense organs.” (P. 50-51) 
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26. All Willful Action is Prakriti Driven 
Want of Karma intent through Kriya Yoga is the Means to Stability in Yoga 
Shri Bhagavān Said 
One doing his duty karma without refuge in karma fruit is a sannāysī and a Yogi 
Not one who merely renounces fire1 or activity itself. (6.1) 
For the Muni wishful of being established in Yoga, karma is the means; 
For one so established, want of all karma-intent2 is the means. (6.3) 
When he overcomes attachment to karma and to all gratifications, 
And abandons all intent, he is said to be established in Yoga. (6.4) 

27. Nåishkarmya Through Sva-Dharma Performed as Yagya 
Thus engrossed, each in his own natural work, a man attains perfection. 
Hear how one so engrossed in his own work attains perfection. (18.45) 
By worshipping the all-pervading Source of all 
By his own natural work, man attains perfection. (18.46) 
Better one's own duty even imperfectly performed, than another's however well 

done, 
For, performing one's natural duty, one does not incur sin. (18.47) 
One should not abandon one's natural karma, Kåuntéya, even if flawed 
For, like smoke in fire, some flaw is inherent in all karma. (18.48) 
Free of attachment and expectation in all things, the Self-Lord3 
Attains the supreme siddhi4 of nåishkarmya5 through sannyās. (18.49) 

28. Nåishkarmya Through Sahaj Yoga 
Man does not attain nåishkarmya6 by refraining from karma 
Nor does mere renunciation of all karma confer success in Gyāna Yoga.7 (3.4) 

                                                                 
1 Renunciation of fire is an aspect of accepting sannyās, the fourth ashram. Renunciation of fire is an aspect of 

accepting sannyās, the fourth ashram. The Boris Marjanovic translation of the Abhinavgupta Gita refers to the 
householder’s fire. 

2 The original word used is 'Shama', meaning "Control of mind; ‘Shama is the cooling of the Vāsanās and the 
questionings of the mind and uprāmata (transcendence) of karma.’ This is one of six ‘shadsampattīs’ or sextet 
of spiritual properties or virtues." (Swami Rajarshi Muni) 

3 Self-Lord: the original word is ‘jitātmā’, meaning one who has mastered his senses 
4 Siddhi: Great yogic attainment (many are recognized, but there are 8 principal ones, called the ashta-siddhis).  
5 Nåishkarmya: Karma that does not bind. Another name for Akarma. Usually devotional activity not resulting in 

any fruit or reaction. 
6 Nåishkarmya: state in which one's karmas do not invite the fruits of karma and so, from that viewpoint, are 'non-

karma' and so also known as 'akarma; This is elaborated in Slóka 18.49 "One who is without attachment or 
material desire in all things and in full control of his mind, through sannyās (sacrifice) attains the supreme 
siddhi of nåishkarmya. (18.49)" This may appear to be contrary, but see 18.11 from where it is made clear that 
since it is impossible to sacrifice karma, the key lies in sacrificing the fruit of karma. Here, denoting success in 
karma Yoga. 

7 The original word used is Siddhi, denoting the siddhi of success in sānkhya/gyāna Yoga.  
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Even the wise are bewildered by questions of karma and non-karma. 
I will explain that to you fully, knowing which you will be freed from evil. (4.16) 
Karma should be understood; so too forbidden karma,1 
And non-karma2 also, for mysterious are the ways of karma. (4.17) 
One who sees non-karma in karma and karma in non-karma3 
Is wise among men, a Yogi, and a performer of all karmas. (4.18) 
His every karma devoid of desire or intent, 
And consumed in the fire of Gyāna, the wise call him enlightened. (4.19) 
Abandoning attachment to karma and its fruit and dependence on the world, ever 

content, 
Though fully engaged in karma, in reality he does nothing. (4.20) 
Consciousness and senses fully restrained, dispossessed of all desire and 

expectation, 
Performing karma only for the maintenance of the body, he does not incur sin. 

(4.21) 
Free of desire, envy and jealousy, unexpectant, ever content with whatever is 

received, 
Balanced alike in success or failure, he is not bondaged even while performing 

karma. (4.22) 
Devoid of all attachment and ownership, free, and resting in Gyāna 
All his karmas are dissolved, for they are performed for yagya alone. (4.23) 

 
The following observations of Swami Rajarshi Muni are extracted from his book ‘Karma 
Yoga’: 

What is Nishkām Karma? 

“The sadhak should perform actions with nishkam buddhi, without keeping the ego 
awareness of ‘I do’ and sacrificing the desire for the fruits of the actions. This is 
Nishkam Karma Yoga. Experiencing neither joy nor sorrow for whatever results or 
fruits of the Nishkam Karma performed with nishkam buddhi, the sadhak should keep 
a balanced mind and offer to God whatever actions that may have been performed. 
Further, in this there is no need to worry about whether the action or Karma resulted 
in success or failure. This is a state of Yoga named Samatva or samatā. The sadhak who 
can learn how to perform Karma with such a Samatva Buddhi without any desire for 
the fruits thereof is said to have attained ‘Karma Kåushalya’ (adeptness or efficiency in 
Karma). The actions that occur through Karma Kåushalya are far more desirable or 

                                                                 
1 Original word is 'vikarma' 
2 The original word is 'akarma', for non karma 
3 The Gyānéshwari Gītā nicely explains this to mean that the discriminating observer sees the Soul's non- action 

in the action of the body and the senses and sees action in the abstinence from, or sacrifice of, action by the 
ignorant.  
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appropriate than karmas performed with ego or identification with the body, because 
through the former it is possible to be liberated from the bondage of Pāp1 and 
Puńya.2”(Swami Rajarshi Muni, Karma Yoga, P 29-30) 

Only Nishkām Karma is Karma Yoga 

“One who sacrifices the fruit of Karma and performs Karma with nishkām bhāva (with no 
feeling of attachment to any fruit of the karmas performed) has been called a Sannyāsī 
(ascetic) or Tyāgī (one who sacrifices) in the Bhagvad Gita. “He alone is called a true 
Tyāgī or Sannyāsī who sacrifices the fruit of Karma” (Bhagvad Gita, 18:11). Sakām 
karmas are chiefly performed for the success of Artha purushārtha and Kāma purushārtha 
but sometimes Dharma purushārtha also. Nishkām karmas are performed sometimes 
for the success of Dharma purusharthā but specially for the success of móksha 
purushārtha. Sakām Karma is called “Pravritti Karma” (the Karma of worldly activity) 
whereas Nishkām Karma is called ‘Nivritti Karma’ (the Karma of detachment from the 
world or asceticism). In this way Sakām Karma is associated with extroversion 
whereas Nishkām Karma is associated with introversion. In reality, Lord Krishna has 
given the name ‘Karma Yoga’ only to Nishkām Karma. (Swami Rajarshi Muni, Karma 
Yoga, P. 71) 

The Nishkām Karma of the Yoga Sādhak 
The Yoga practitioner performs Nishkām Karma with the help of prāńa3, the inner life 

force. He fully awakens the power of prāńa with Yogic kriyās4 and surrenders his ego 
mind to it. Where there is mind, there is desire. During Yoga sādhanā (spiritual 
practice) the mind surrenders to prāńa and the sādhak does not consciously perform 
any karma but, driven by inner prāńic energy, kriyās spontaneously arise during 
meditation. The mind merely remains an impartial observer. Prāńa gives impetus to 
purificatory processes during these kriyas. After many years, even many lifetimes, the 
flow of the practitioner’s pure consciousness ascends progressively higher and 
eventually leads him to liberation. Thus, nishkām karmas are performed fully 
independently by prāńic energy in a state of total freedom from the sway of the ego 
mind. They have no connection with the external world and its affairs. 
As opposed to sakām karmas, nishkām karmas do not have any future fruits to be 
experienced in the form of happiness or suffering. Time spent in Yoga sādhanā in any 
lifetime gets attached with the soul and in this way the Nishkām Karmas of the sādhak 
go on adding up. If a sādhak with an accumulation of Nishkām Karmas dies before 

                                                                 
1 Sinful or bad karmas having pain and suffering as their fruit. 
2 Good karmas having joy and happiness as their fruit. 
3 Vital air; life force; subtle energy existing both macrocosmically and microcosmically. In a human being, prana 

is the generic life force which is divided into five major specific energies, one of which is also called prana, life 
energy centered in the chest region, energy radiation of the Atman. 

4 Purificatory actions. Actions one performs commensurate with influence exerted by one’s ripening karmas. 
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attainment of his final goal, his Nishkām Karmas become the destiny of his future life 
and facilitate his future spiritual practice. God so arranges his future circumstances 
that he can once again re-enter the path of Yoga. After that, his spiritual practice 
resumes again from the point where it was cut off in the previous life. Lord Krishna 
describes the destiny of such a Yogi in the Bhagvad Gita and says, “O Arjuna! The 
Yogi once again regains the intellect developed in the previous life and once again 
embarks upon attainment of Yoga in the present life” (6:43). A practitioner whose 
Yoga practice has been cut short in a given lifetime is, on rebirth, born into a family 
of comfortable circumstance, replete with previously earned cleansing, wealth and 
intellect. That is why it is said that no effort directed towards Yoga practice ever goes 
waste.  

“Nishkām Karma Yoga Means Surrender 

Nishkām Karma Yoga is a Yoga of surrender. What is surrender? It is surrendering to the 
living energy of the Lord, handing over one’s self, mind, body and soul, to prāńa. 
This is surrender. On doing so, one should thereafter only observe whatever prāńa 
does. This observing as witness is sharańāgatī (surrender) Yoga. This does not imply 
that there is nothing we have to do in sharańāgatī Yoga. Sharańāgatī does not work 
without endeavor. 
Sharańāgatī Yoga is a special method of performing action with nishkām bhāva or 
feeling of renunciation of the fruits of the action. Nishkām Karma Yoga is the karma 
of surrender. Thus, surrender is also karma but it is nishkām karma. The fruit of 
nishkām karma is spirituality, which does not cause bondage but, instead, leads to 
liberation. Our spirituality increases in proportion to the nishkām karma we perform. 
Nishkām Karma wipes out our past karmas and strengthens our surrender. Call it by 
any name, nishkām karma, sharańāgatī or prāńopāsanā, it is all Yoga sādhanā, the spiritual 
practice of Yoga.” (Swami Rajarshi Muni, Karma Yoga, P. 164-165) 

We once again now return to the verses regarding karma, as in the Gītā: 
29. The Various Yagya Performed in Sahaj Yoga 

Where the ladle, the offerings, the fuel, the fire, the priest, the ritual, are Brahma, 
So engrossed in Brahm-karma, he reaps Brahma-fruit. (4.24). 
Other Yogis practice yagya by offering worship to the Dévas; 
Others offer karma-yagya as yagya in the Brahma-fire. (4.25)1 
Others offer hearing and other senses in the fire of restraint; 
Others offer sound and other sense objects in the fire of the senses. (4.26) 
Others, sacrifice all the karmas of the senses and of Prāńa 
In the fire of self-restraint ignited by Gyāna. (4.27) 
Others practice yagya by offering wealth, tapa and Yoga 
Other ascetics offer Gyāna-yagya through study of Scriptures. (4.28)2 

                                                                 
1 See 3.9 
2 See 18.70 
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Others sacrifice prāńa in apāna and others still apāna in prāńa; 
Others restrain prāńa and apāna, breath regulation their final refuge (4.29) 
Yet others, regulating their diet,1 offer prāńa in yagya to prāńa. 
All these, their sins destroyed by yagya, are knowers of yagya. (4.30) 
Thus partaking the nectar remains of yagya they attain the eternal Brahma. 
Not for him this world, the non-performer of yagya, much less the next, 

Kurusattama.2 (4.31) 

30. Know All These Yagyas to be Karma-Born 
Such, are the many types of yagyas spoken of by Véda 
Know them all karma-born, knowing which you will gain liberation. (4.32) 
Superior to the yagya of material things is the yagya of Gyāna, Parantapa, 
For in the end, all karma is fully absorbed in Gyāna, Pārtha. (4.33) 
Know this Gyāna through obeisance, service and humble questioning; 
Wise tattvadarshins3 will impart it to you, (4.34) 
Knowing which you shall never again fall prey to such delusion, Pāndava, 
For you shall then see all beings first in yourself and then in me. (4.35) 
Should you be greater even than the greatest sinner, 
You will fully cross the ocean of sin by the boat of Gyāna. (4.36) 
As the ignited fire consumes the wood and turns all to ash, Arjuna, 
So the fire of Gyāna consumes and turns all karma to ash. (4.37) 
There is nothing so pure as Gyāna in this world; 
It is discovered within by itself on maturation of Yoga after a long time. (4.38) 
Those who have overcome their senses and seek it with faith and industry 
Find it, and quickly attain supreme peace. (4.39) 
The faithless ones who are ignorant of the Scriptures and doubt them, perish; 
For such doubting ones, there is no happiness in this world or the next. (4.40) 
The self-realized one who has renounced all karma through Yoga 
And severed doubt through Gyāna, is not bound by karma, Dhananjåya. (4.41) 
Therefore, with the sword of Gyāna sever the ignorance-born doubt in your heart; 
Established in Yoga, arise, Bhārata. (4.42) 

We turn to the word of the enlightened Guru to know what the above verses really mean. 
Swami Rajarshi Muni explains the import of the above set of verses in his book ‘Karma 
Yoga’ as follows:  
  

                                                                 
1 See 3.9 
2 Kurusattama: Excellent (chief) among the descendents of Kuru 
3 Tattvadarshin: Sage who is a knower or 'seer' or perceiver of all tattva (reality, essence, principle); one to whom 

the truth has been revealed, a condition of knowing that is possible only through the elevated state of mind 
attained through yoga practice. 
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The Various Types of Karmas as Yagya 

“In the Bhagvad Gita Lord Krishna has called Nishkām Karma by the description 
“yagyārth karma” or karma performed for the purpose of Yagya. This points to the 
similarity between Karma Yoga and Yagya. Karma performed for the sake of Yagya is 
free of bondage just as nishkām karma. The Bhagvad Gita says, “All karmas in this 
world cause bondage save those performed for the sake of Yagya.” (3:9) Therefore 
the scriptures enjoin homage to the presiding deities of all the sense organs through 
Yagya. Delineating the various forms of Yagya Lord Krishna says in the fourth chapter 
of the Bhagvad Gita, “Certain Yogis perform Yagya addressed to the demi gods while 
others perform Yagya through sacrifice in the fire of Yoga. Some offer the sense 
organs as offering in the fire of restraint, while others offer sense objects such as 
sound etc. in the fire of the sense organs. Still other Yogis sacrifice all karmas of the 
sense organs and prāńa in the fire of self restraint ignited by gñāna. In this way, Yogis 
undertake many types of Yagya such as dravya yagya, tapa yagya, yoga yagya, svādhyāya 
yagya (or ātmachintan yagya), gyān yagya, vrat yagya etc. for the purpose of liberation. 
Further, Yogis devoted to Prāńāyām sacrifice apāna vāyu in prāńa and prāńa in apāna. In 
this way prāńa and apāna each restrain the movement of the other. In truth, only Yogis 
who know all types of the foregoing yagyas can destroy sin through karmas performed 
for the cause of Yagya. Good and bad karmas can be destroyed only through yagyas. 
About this, it is said in the Gita that, “all karmas of one who practices Yagya are 
dissolved.” It is said in the Yoga texts that the Yogi destroys karmas through Prāńāyām. 
It will be understood from this that the destruction of binding karmas is the purpose 
of both Yagya and Pranayam. The similarity of purpose of both shows that both are 
included in Karma Yoga. (P. 167-168) 

Moving further, it will be seen from the following verses that a degree of higher gyān is the 
fruit of Karma Yoga and an essential preparation for the later stage of parā bhaktī. 

31. How Great Ones Reposed in Divine Prakriti Know Me 
But the great ones reposed in divine Prakriti know Me 
As the imperishable cause of all beings and constantly worship Me exclusively. 

(9.13) 
Ever extolling Me and My works, bent on determined effort to attain Me, 
They bow to Me repeatedly and devotedly meditate on Me in worship. (9.14) 
Others through Gyāna yagya worship Me in many forms 
Dual, non-dual, or cosmic, thus variously. (9.15) 
You will be freed of bondage of your good and bad karmas; 
Practicing Sannyās-Yoga1, free, you will attain to Me. (9.28) 

32. Rewards of Karma Yoga 
Once begun, its seed does not perish, nor does it have any adverse fruit. 

                                                                 
1 Sacrificing karma fruit; nishkām karma 
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Even a little practice on this dharma protects against great fear.1 (2.40) 
The intellect is resolute and single-pointed in this Yoga, Kurunandana;2 
But very diverse and endless are the intellects of the irresolute. (2.41) 
All these of lesser understanding who follow the Védas, with flowery words 

proclaim 
Their wonders, and say that this is all, there is naught else, Pārtha. (2.42) 
Desiring sense gratification and heaven, through actions fruiting as birth and 

karma, 
They direct their lives chasing gratifications and luxury. (2.43) 
Their minds thus deluded by excessive attachment to sense gratifications and 

material glory 
They cannot know any resoluteness in devotion towards God. (2.44) 
Védas speak of the world of three guńas.3 Transcend these three, Arjuna, and 

duality, 
Unconcerned about gain and loss, established in purity, be established in your Self. 

(2.45) 
A fully enlightened knower of the transcendental Brahma has as little purpose with 

the Védas 
As he would with a small well surrounded by a vast reservoir of water. (2.46) 
You have a right to do karma but never to its fruit. 
Let you not be the cause of karma-fruit, nor should you be attached to inaction. 

(2.47) 
Be established in Yoga and perform karma abandoning all attachment, Dhananjåya, 
Balanced equally in success and failure; "samatvam"4 is called Yoga. (2.48) 
Pitiable are those who perform karma for karma-fruit, Dhananjåya; 
Reject those from far, and take refuge in Buddhi Yoga.5 (2.49) 
One steadfast in Buddhi Yoga casts off both pāpa and puńya6 here. 
Therefore, apply yourself to this Yoga. Yoga is skill in karma. (2.50) 

                                                                 
1 Like the previous, this slóka also is very difficult to construe and has been variously rendered by various 

translators. It is rendered here in a way compatible with the plainer and more straightforward Slókas 6.37 to 
6.44, wherein the fate of the yogi who leaves his body in the natural course before his Yoga is completed is 
discussed between Arjuna and Lord Krishńa.  

2 Kurunandana: Son of the Kurus/Kauravas 
3 Guńas: Three attributes of Prakriti or Nature: Sattva (the guńa of purity), Rājasic (the guńa of action) and Tamas 

(the guńa of ignorance, sloth and indolence); Innate tendency, inherent attribute; for purpose of understanding, 
it could be correct to see this as 'the d.n.a. of nature' both at the macro and micro levels.) 

4 Samatvam: Balance, equanimity, state of equilibrium.  
5 Nishkām karma; Karma performed as yagya, its fruits sacrificed as an offering to the Lord. See, later, 2.50-2.51, 

3.5, 3.8 to 3.12 and 12.10, 12.11, most importantly, 18.11, 18.12; footnote 43.  
6 Pāpa and puńya: Respectively, sinful action having unhappiness as its fruit and meritorious action having 

happiness as its fruit.  
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Abandoning the fruits of karma, the wise established in Buddhi Yoga, 
Freed from the bondage of birth, effortlessly reach the highest abode. (2.51) 
When your intellect fully crosses the deep quagmire of delusion, 
You will attain indifference to all you have heard or are yet to hear of Shruti.1 (2.52) 
When your intellect, bewildered by Vedic texts, 
Becomes established in stable samādhi, you will attain Yoga. (2.53) 

There are dispersed mentions in the Bhagavad Gītā about how the practice of Karma Yoga is 
to be pursued. These point to the practice of Sahaj Yoga, Kriyā Yoga or Hatha Yoga. 

33. Method of Practice 
Let the Yogi with mind, senses and body under control, 
Remain secluded, unexpectant, dispossessed, and ever apply himself to God. (6.10) 
Let him establish his āsan in a clean place, not too high or too low, 
On successive layers of kusha grass, then deerskin and cloth. (6.11) 
Seated thus, let him still the activities of his mind and senses; 
Let him then focus his mind and practice Yoga for self-purification. (6.12) 
Let him keep body, head and neck balanced and still 
And his gaze steadily fixed on the nostrils, without looking elsewhere. (6.13) 
Peaceful and fearless and established in celibacy, 
Let him remain engrossed in me with a focused mind. (6.14) 
With his mind always under control and engrossed in Me, 
The Yogi attain the supreme bliss and peace, reposed in me. (6. 15) 

34. Moderation, Balance is the Key 
This Yoga is not attained by one who eats too much or not at all, 
Or to one who tends to sleep too much or not at all, Arjuna. (6.16). 
One who properly balances his diet, activity and works, 
His hours of sleeping and waking, gains this sorrow-destroying Yoga. (6.17) 
When the well-regulated consciousness is established in the Supreme alone, 
Indifferent to all gratifications, he is then said to be yukta, stable in Yoga. (6.18) 
The controlled consciousness of the Yogi meditating on the Supreme 
Is likened to a lamp in a windless place where the flame does not flicker. (6.19) 
When his mind regulated by Yoga practice gains transcendence, 
The Yogi realizes the Supreme in his cleansed Soul, and rests content in the Self. 

(6.20) 
Then he knows the infinite transcendent bliss knowable to the cleansed intellect. 
So truly established2 there, that Yogi does not fall from that place, (6.21) 
Gaining which he considers naught else as greater gain. 
There established, he does not flinch even in gravest pain. (6.22) 

                                                                 
1 Shruti: Veda 
2 The original word is “tattvataha” (Tattva: Constituent element, real essence, fundamental principle or nature.) 
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35. How One Attains Brahma, the Supreme 
Know from Me, in brief, Kåuntéya, how, 
Reaching that Gyāna-Yoga siddhi, one attains Brahma, the Supreme. (18.50) 
Armed with pure intellect, and mind well restrained with a firm will, 
Abandoning sense gratification, and attachment and aversion, (18.51) 
Living in seclusion, eating moderately, body, mind and speech under control, 
Practicing meditation, indifferent to the world, (18.52) 
Renouncing power, pride, ego, lust, and possessiveness, 
At peace with oneself, one is worthy of union with Brahma. (18.53) 
One thus united with Brahma ever remains in bliss, free of grief and desire, 
And, balanced towards all beings, attains supreme devotion to Me. (18.54) 
By such devotion, he knows the essence of me, as I am and what I am. 
Knowing me thus, he becomes one with me. (18.55) 
Performing all activities with constant refuge in me, 
By my grace he attains the eternal imperishable state. (18.56) 

36. Surrender to God Removes all Hurdles 
Let your mind surrender all your karmas to me, be devoted to me; 
Resorting to buddhi-Yoga let your consciousness rest constantly in me. (18.57) 
Your mind united in me, by my grace you will overcome all hurdles. 
But if, from ego, should you not heed me, you will perish. (18.58) 
It is your false illusion if, prey to your ego, you believe that you shall not fight, 
For your prakriti will compel you to do so. (18.59) 
The karma which you do not wish to do on account of your delusion, 
You will do it helplessly, Kåuntéya, karma-bound by your natural karma. (18.60) 
Īshvara is present in the hearts of all beings, Arjuna, 
Whirling them by his māyā as if mounted on a machine. (18.61) 
Seek refuge in him with all your heart, Bhārata, 
By His grace you will attain the highest peace and Eternal Abode. (18.62) 

In this way, I have spoken to you the most secret of all Gyāna; 
Consider it well, and do as you wish. (18.63) 
Yet, hear my word again, the most supreme of all secrets 
Which I speak to you for your benefit, for you are very dear to me. (18.64) 
Repose your mind in me, be my devotee, worship me and bow to me. 
I promise you truly that you shall come to me, for you are dear to Me. (18.65) 
Abandoning all dharmas, seek refuge in me alone, 
I shall set you free from all sin; do not grieve. (18.66) 

Arjuna Said 
By your grace my delusion is destroyed, my memory has returned, Achyuta 
I stand free from doubt: I shall do what you say. (18.73) 
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We can here conclude this chapter on Karma Yoga, observing that it is the first phase of Yoga 
practice intended for the sole purpose of purification of the body, mind and consciousness. 
In its practice, certain tendencies of the individual prakriti are overcome, making the sādhak 
fit for higher understanding and perception. Before the phase of karma Yoga is fully 
completed, the sādhak has already made the transition into gyān Yoga which occurs at the 
plane of the mind. But this is not to say that there is ever any kind of clear cut 
compartmentalization or sealing off of one phase and the beginning of another. All three 
tend to run parallel, sometimes one predominating and the other predominating at other 
times. In conclusion, we also take notice that we have towards the end of this examination 
slipped into aspects of gyān Yoga, which is what we delve into next. 

Synthesis 2 - Gyān 
There is nothing so pure as Gyāna in this world; 
It is experienced within, by itself, on maturation of Yoga after a long time. (4.38) 
Those who have overcome their senses and seek it with faith and industry 
Find it, and quickly attain supreme peace. (4.39) 

The above shlókas of the Bhagavad Gītā are critical to our understanding of Gyān Yoga. Gyān 
is the purest of all that is knowable, according to the word of Lord Krishna above. It is 
experienced from within for it arises from the soul and therefore is pure. And it comes to 
those who have ‘conquered their senses’. In Chapter 5 we have dealt with the inner subtle 
faculties which the practitioner must possess in order to perceive the higher gyān that comes 
with the practice of gyān Yoga. In this, he gains the gyān vision that enables him to perceive 
the higher truths: 

1. Self Realization through Gyān Vision 
This eternal Jīvātmā in the body is a fraction of my Self, 
It draws to itself the five senses and mind contained within Prakriti. (15.7) 
Like the wind carries the perfume from its source, 
This Lord of the body carries these from the body it leaves to the one it goes. 

(15.8) 
Resorting to the ears, eyes, skin, tongue, and nostrils 
And mind, Jīvātmā partakes of the sense objects. (15.9) 
The ignorant do not see it departing or residing in the body or in the guńas, 
Enjoying the objects; only those with Gyāna-vision truly see it. (15.10) 
The striving Yogis truly see it established in the heart, 
But the ignorant and impure cannot see it even with effort. (15.11) 

We retain the technique of trying to understand the Gītā through its text itself and take the 
help of adept mentors to guide us on the path of right understanding. We will see from 
the text that the Gītā specifies what characteristics the Yogi must have in order to be called 
a gyānī or enlightened. What that would apply is that he does in fact attain those qualities 
before his sādhanā passes on to the stage of bhaktī Yoga. 
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I would like to begin by quoting the verses of the Gītā, which, in my view, help us 
understand what qualities the sādhak must strive for and reach, before he accomplishes 
completion of the gyān Yoga part of his sādhanā. We then proceed from there to comments 
of Swami Rajarshi Muni and his Guru Swami Kripalavanandji to help us better understand 
these verses. 

2. Ordinary and Higher Gyān 
Absorbed in me, practicing Yoga with your mind in me as your sole refuge, 

Pārtha, 
Hear from me how you will know me fully and free from all doubt. (7.1) 
I will tell you about this Gyāna fully, both the ordinary and the divine,1 
Knowing which nothing remains to be known in this world. (7.2) 
Some one among thousands of men strives for perfection; 
From among even these adepts, barely one knows me truly.2 (7.3) 

Lesser and Higher Prakriti 
Earth, water, fire, air, ether, mind, intellect and ego, 
These are the eightfold parts of my Prakriti. (7.4) 
This is my lesser prakriti; know also my other, transcendental prakriti, 
Which, as Conscious Spirit, upholds this entire creation, Mahābāho. (7.5) 
Know that all beings are born of these two; 
I am the cause of the creation and dissolution of this world. (7.6) 
There is nothing higher than me Dhananjåya; 
This entire world is entwined in me like pearls on a string. (7.7) 

3. Proper Gyān of Kshétra and Kshétragya is True Gyān 
Shri Bhagavān Said 

This body is called Kshétra, Kåuntéya 
And its knower is called Kshétragya, so it is said by those who know (13.2) 
Know me to be the Kshétragya in all Kshétras, Bhārata; 
Proper Gyāna of the Kshétra and Kshétragya is true Gyāna, in my view. (13.3) 
That kshétra, what it is, such as it is, and its modifications and its works, and 

why, 
Also, who that Kshétragya is, and what is his power, hear all that briefly from me. 

(13.4) 
The sages have variously extolled it in the Védic mantras; 
It is also described in the decisive and well-reasoned Brahmsūtra verses. (13.5) 

                                                                 
1 The original words are 'gyāna' and 'vigyāna': gyāna means knowledge, wisdom; vigyāna means special 

knowledge, divine knowledge; "The experience of the Ātmatattva in a special way is called vigyān". (Swami 
Rajarshi Muni). 

2 The original word is “tattvataha” (Tattva: Constituent element, real essence, fundamental principle or nature.) 
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4. Kshétra (The field) 

The gross elements, ego, intellect, the non-manifest, (Prakriti), 
The ten sense organs, the mind, the five objects of the senses, (13.6) 
Desire, happiness, sorrow, the body,1 consciousness, and will2 - 
This, in brief, is said to be the Kshétra along with its various modifications. (13.7) 

5. All This is Gyān 

Freedom from vanity, hypocrisy, and violence, forgiveness, straightforwardness 
Guru-séva,3 purity, steadiness, and restraint of body and mind, (13.8) 
Indifference towards all gratifications and absence of ego, 
And constant contemplation of the miseries of birth, death, old age and disease, 

(13.9) 
Want of attachment to son, wife, home, and such; 
Constant evenness and balance in good or bad circumstances, (13.10) 
Exclusive oneness with me with Avyabhichārińi bhakti,4 
Tendency for seclusion and secluded places, (13.11) 
Stable repose in adhyātmik Gyāna,5 darshan of parmārthic Gyāna6 - 
All this is Gyāna; whatever is opposed to this is called Agyāna.7 (13.12) 

6. The Nature of Brahm  
I tell you now what is worth knowing, by which Jīvas attain móksha. 
The timeless Brahma cannot be said to be either 'sat'8 or 'asat.'9 (13.13) 
With hands and feet on all sides, eyes, heads and faces on all sides, 
With ears on all sides, he exists pervading all. (13.14). 
Knower of all sense objects, but without sense organs himself, 
Without attachment, he upholds all beings; nirguńa, he enjoys the guńas.10 (13.15) 
Inside and outside of all beings, movable and immovable, he is all. 

                                                                 
1 Sanghāt: the aggregate of all these; the 'pinda' of the gross body. 
2 Dhriti: “holding, seizing, keeping, supporting, firmness, constancy, resolution, will, command, satisfaction, 

content, joy.”(Monier- Williams, M.) 
3 Guru-séva: Service of Guru 
4 Avyabhichārińi bhakti: Constant meditation on God with faith and feeling and without selfishness and pride, 

and with belief in his exclusive sovereignty.  
5 Adhyātma Gyāna: The gyāna by which soul and non-soul can be distinguished, known (the Gyānéshwari) 
6 Parmārthic Gyāna: "Paramārth: The highest or the whole truth, reality, spiritual knowledge. (Monier- Williams, 

M.) 
7 Agyāna: Ignorance, false or perverse knowledge 
8 Sat: To be, to exist, permanent existence, Truth; “is”. 
9 Asat: Untruth, perishable, impermanent, “is not”.  
10 Guńa: Sattva, rajas and tamas attributes of prakriti; nirguńa without attributes 
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Being subtle, he is unknowable; though far, he is near; (13.16) 
Though undivided and whole, he appears divided in all the beings; 
He is knowable as nourisher, destroyer and creator. (13.17) 
He is the light of all lights, said to be beyond darkness; 
He is knowledge, knowable, attainable through Gyāna, in the hearts of all. 

(13.18) 
I have briefly told you about Kshétra, Gyāna and the gyéya (knowable), 
Knowing which my devotee comes to oneness with me. (13.19) 

Know both Prakriti and Purusha to be without beginning; 
Know the modifications and guńas to be born of Prakriti. (13.20) 
The body, ego and the senses are said to be the purpose of Prakriti 
And experience of happiness and misery the purpose of Purusha. (13.21). 
Residing in Prakriti, Purusha experiences the Guńas born of Prakriti. 
Association with the Guńas is the cause of Jīva's birth in high and low species. 

(13.22) 
The Purusha present in this body as witness, approver, nourisher, enjoyer, 
Has been called Mahéshwara, Paraméshwara1 and Paramātmā.2 (13.23) 
One who knows Purusha and Prakriti along with its guńas in this way, 
Even while performing karma in every way, is not born again. (13.24) 
Some see the Self in the heart through meditation, 
Others through Gyāna Yoga, and others still through Karma Yoga. (13.25) 
Others, not knowing the Self in this way, worship him by listening to others; 
Those who worship by listening to the wise also cross the sea of death. (13.26) 
Know that all that are born as movable and immovable beings 
Are born of the union of the Kshétra and Kshétragya, Bharatvrishabha. (13.27) 
One who sees the imperishable Supreme Lord abiding equally 
In all perishable beings, he truly sees. (13.28) 
Seeing the Lord as abiding equally in all things, 
He does not himself destroy himself and attains the supreme end. (13.29) 
One who sees Prakriti as the doer of all karma 
And the Ātmā as the non-doer truly sees. (13.30) 

7. Brahm is Realized When Non-Duality is Attained 

When one sees all diverse beings as abiding in the one Paraméshvara 
And as merely an expansion of that Paraméshvara, then one attains Brahma. 

(13.31) 
Unborn and without guńas, this imperishable Paramātmā 

                                                                 
1 Paraméshvara: Supreme Īshvara or God. 
2 Paramātmā: Supreme Soul. 



92 

Though residing in the body, Kåuntéya, neither acts, nor is tainted by action. 
(13.32) 

Just like the all-pervading space, being subtle, is not tainted by any association, 
So, too, free of all association is this Ātmā pervading all bodies. (13.33) 
As the one sun illuminates this whole cosmos, even so, Bhārata, 
This Kshétrī1 illuminates the whole Kshétra. (13.34) 
Those who with Gyāna-eyes know the difference between kshétra and kshétragya 
And the means of liberation from Prakriti, realize the Supreme. (13.35) 

Shri Bhagavān said 
I tell you again that supreme Gyāna, highest among the things to be known, 
Knowing which all the Sages moved on from here to perfection. (14.1) 
Resorting to this Gyāna, they became one with me. 
They are not born at the time of creation, nor tormented at dissolution. (14.2) 
My womb is the Mahad-Brahma (Prakriti) in which I plant the seed 
From which all things are born, Bhārata. (14.3) 
Of all bodies that take birth in whatever species, Kåuntéya, 
Mahad-Brahma (Prakriti) is the womb, and I the seed giving Father. (14.4) 
Sattva, Rajas and Tamas - these are the three guńas born of Prakriti; 
They bind the imperishable Soul in the body, Mahābāho. (14.5) 
Of these, sattva, being pure, confers light and is free from modification; 
It binds its bearer by association with happiness and Gyāna, Anagha.2 (14.6) 
Know Rajas to be born of desire and attachment; 
It binds the embodied soul through attachment to karma, Kåuntéya. (14.7) 
Know all-deluding tamas to be born of ignorance; 
It binds the Jīva through neglect, laziness and sleep. (14.8) 
Sattva directs one to happiness, Rajas to activity, Bhārata; 
Veiling knowledge, Tamas directs one to neglect and carelessness. (14.9) 
Sattva comes from suppressing Rajas and Tamas, Rajas from suppressing Sattva 
and Tamas and Tamas from suppressing Sattva and Rajas, Bhārata. (14.10) 
When light emanates from all pores of this body and Gyāna dawns, 
Know that Sattva is then on the ascendant. (14.11) 
Greed, start-up of selfish activity, restlessness and desire - 
All these arise when Rajas predominates, Bharatrishabha. (14.12) 
Darkness, indolence, neglect, fruitless effort and delusion 
Arise when Tamas predominates, Kurunandana. (14.13) 

                                                                 
1 Kshétri: One residing in the Kshétra (i.e, the Soul residing in the body). 
2 Anagha: One without sin.  



93 

When the body falls prey to death while Sattva predominates, 
He attains to the pure worlds of the Sages. (14.14) 
Dying when Rajas predominates, he is born among those attached to activity. 
Dying when tamas rules, he takes birth in ignorant species. (14.15) 
The fruit of puńya1 is said to be pure and Sāttvic; 
The fruit of Rajas is sorrow, and that of Tamas is ignorance. (14.16) 
From Sattva comes Gyāna, from Rajas comes greed, 
And from Tamas only indolence and delusion. (14.17) 
Those established in Sattva, rise to the higher realms; the Rājasic remain in 

between 
The Tāmasic, established in inferior karmas, fall lower. (14.18) 
When the seer sees none other than the guńas as the doer, 
And beyond the guńas truly knows the transcendental me, he attains to me. 

(14.19) 
Transcending these three guńas which are the cause of the body 
He is freed of birth, death, old age and sorrow and goes to immortality. (14.20) 
Arjuna Said 
Prabho, what are the signs of one thus transcended the three guńas? 
How does he conduct himself, and how transcends these three guńas? (14.21) 
Shri Bhagavān said 
One who feels no aversion to the states of light, activity and delusion2 
Nor desires them when they do not obtain, Pāndava; (14.22) 
Behaving indifferently, unmoved by the Guńas, 
Steadfast, unwavering, believing all as a mere play of the guńas, (14.23) 
Looking equally on pleasure or pain, a lump of clay, or stone or gold, 
Composed, even, towards agreeable or disagreeable, balanced in praise or 

blame; (14.24) 
Balanced alike in honor and dishonor and balanced too towards friend or foe, 
Having cast away seed of all activity, he is called Guńatīta, guńa-transcended. 

(14.25) 
Whoever single-mindedly worships me with the Yoga of devotion 
Transcends these Guńas and becomes worthy of attaining the Brāhmi state, 

(14.26) 
For I am the abode of the imperishable transcendental Brahma, 
Of immortality, eternal dharma, and unending joy. (14.27) 

                                                                 
1 Puńya: Selfless actions, virtuous actions meriting happiness as their fruit.  
2 Sattva, Rajas and Tamas 
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The following extracts help us to somewhat understand the processes at work in the karma 
Yoga part of the sādhanā and how one progresses towards gyān Yoga through the fruits of 
karma Yoga, particularly with reference to the purification of the body, mind and chitta. We 
also learn how rajó guńa and tamó guńa are overcome in the prior stage and how the 
practitioner then moves on from there to gyān Yoga on way to Bhaktī. In his book Science of 
Meditation,1 Swami Kripalavanandji, Guru of my Gurudéva Swami Rajarshi Muniji writes: 
(Paragraph headings and emphasis are provided by this writer) 

8. Nishkām Karma Yoga Precondition to Gyān Yoga 
“This technique of meditation is called gyan or samkhya yoga by the followers of the path 

of knowledge. It is called gyan because through it the highest state of wisdom is 
attained. In order to be fit for entering gyan yoga, first of all one has to practice 
nishkam karma yoga. The yogi who attains this is called an urdhvareta or Rajarshi. 
He has, by then, conquered two out of three gunas (qualities of nature) 
namely rajoguna (passion) and tamoguna (inertia). This stage is the first 
stage of gyan yoga. Thereafter, with the help of available knowledge he 
completes the remaining practice of yoga and identifies himself with 
Brahma. A yogi reaching this stage is called a gyani or a Brahmarshi. He 
is considered to have crossed over all the three gunas because his 
composure is never disturbed. Nishkam karma yoga removes impurities, 
disturbances and deceptions, and through that the sense organs become 
introvert.” 

“In the next stage the perceptive or subtle senses become introvert. As a 
result the mind gets dissolved and merges into its own source – prakriti 
(nature). The jeevatma (individual soul) merges into Paramatma (God). 
Nishkam Karma Yoga is also known as sampragyat, Sabija or Savikalpa samadhi. 
The stage that begins after this is known as asampragyat, nirbija, or nirvikalpa 
samadhi”2 

9. How is Gyān Yoga Attained? Rising Above Guńas of Nature 

“Lord Krishna answers: 
He who, sitting like one unconcerned, is moved not by the qualities of nature, who, 
knowing that the qualities of nature operate, is firm and moves not; balanced in 
pleasure and pain, Self-abiding, viewing a clod of earth, a stone and gold alike; the 
same to agreeable and disagreeable, firm, the same in censure and praise; the same 

                                                                 
1 Kripalavananda, Yogacharya Swami. 1977. Shri Kayavarohan Teerta Seva Samaja. Kayavarohan Gujarat. (Out 

of Print) 
2 Ibid. P. 170  
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in honor and dishonor, the same to friend or foe, abandoning all undertaking – he 
is said to have risen above the qualities of nature” (Bhagavad Gita, 14: 23-25).”1 

One can assume that as the sādhak advances in his practice he has not only put behind 
Rajas and Tamas as observed by Swami Kripalavanandji but also all that goes under the 
description of demonic qualities and has gained the divine qualities necessary in a devotee. 
What are these said qualities? Lord Krishna explains: 

Shri Bhagavān Said 
Fearlessness, purity, steady repose in Gyāna Yoga, 
Dān,2 self-restraint, yagya, study of the Scriptures, austerity and simplicity; (16.1) 
Nonviolence, truthfulness, non-anger, renunciation, peacefulness, not faulting 

others, 
Compassion for all, non-covetousness, sweet temperedness, sense of shame; 

(16.2) 
Moral authority, forgiveness, fortitude, purity, non-betrayal, non-hostility, non-

arrogance 
These are the signs of those born with divine endowments, Bhārata. (16.3) 
Vanity, arrogance, haughtiness, anger, cruelty, and ignorance 
Are the signs of those born with demonic endowments, Pārtha. (16.4) 
The divine endowments are conducive to móksha, the demonic to bondage. 
Do not worry, for you have been born with divine endowments, Pāndava. 

(16.5) 
The Gyāna by which one sees the imperishable, indivisible Paramātmā 
In the diversity of living beings, know that to be Sāttvic Gyāna. (18.20) 

10. Sahaj or Spontaneous Yoga 
“During meditation one experiences that by taking away the mind’s control over the 

body, various organs of the body begin to perform activities. ….. Ordinarily, we 
perform actions with some purpose, but during meditation actions are performed 
without any purpose. A question arises – how does this happen? The answer is that 
the entire physical organization of the body works under the control of the mind. 
But the mind itself does not do any activity. It orders prana (vital air) to follow its 
wishes. During meditation, the mind’s control over the body is lifted. As a result, 
prana becomes free. Prana then becomes the guardian and operator of the body. So, 
without paying attention to the orders of the mind, prana makes the body to perform 
various activities in order to protect it. Physical organs perform actions without one’s 
will during meditation. … This is called akarma (inaction) in karma (action). The 

                                                                 
1 Ibid. P.171 
2 Dān: Donation; charity; one of ten niyams according to Yāgyavalkya Samhitā, Shāndilya Upanishad and 

Vashishtha Samhitā; an essential characteristic or requisite or ‘foundation’ of Dharma mentioned by Padma 
Purāń, Matsya Purāń, Vishńu Samhitā and Bhagavad Gītā. 



96 

seeker undergoing such experiences is called a purnakarmakrit (one who performs 
complete action) and also “wise among men” by Lord Krishna. 

He who sees inaction in action, and action in inaction, he is wise among men. He 
is a yogi and accomplisher of everything.’ ”1 

“It is common that the seeker’s mind becomes introvert while in meditation, but 
it can be said to be firmly established only when it continues to remain 
introvert even when he is not in meditation. Moreover, this introversion 
should be based on the realization of the Essence and not upon its 
contemplation. Through the regular practice of this dhyana (meditation) the 
seeker attains the constant meditative state.” (The import appears to be that in this 
stage he realizes that all actions are done by prakriti , Gita 13.11)2 

11. Unity of Karma, Gyān and Bhaktī Self-realized Within 

“A follower of the path of knowledge should practice this meditation regularly and he 
should also study the Upanishads, Brahma Sutra (etc.) and other books on yoga. 
When he at last feels that Bhakti yoga and Karma yoga are no different from 
Gyan Yoga, it should be understood that his sense of non-duality has been firmly 
established and that he has attained knowledge.” 

12. Dhyān Yoga as Part of Bhakti Yoga 
“So far we have observed the nature of Dhyan Yoga, considering it to be a process of 

Gyan Yoga or Sankhya Yoga. Now let us look at its nature considering it as the 
process of Bhakti Yoga.” 

“This dhyana (meditation) is known by the devotees as Bhakti Yoga, Prapatti Yoga, 
Sharanagati Yoga, Buddhi Yoga, Anugraha Yoga. Other yogas like Mantra Yoga, 
Nada Yoga, Laya Yoga, etc. are included in it. In gyan yoga, the seeker has the 
feeling of being the swami (master) while in Bhakti Yoga he has the feeling of being 
the sevaka (servant). A servant acts only to serve the master. So another term for 
Bhakti Yoga is Nishkam Karma yoga.”3 
“Raga and Dvesha (attachment and aversion) are mental impurities. Since the body 
and the mind are closely connected, physical impurities affect mental purity and 
mental impurities affect physical purity. If rajoguna (passion) and tamoguna 
(inertia) are not destroyed through this process of meditation sensuality does not 
become extinct and the yogi is not able to become urdhvareta. Till then, the yogi 
is not called atmajeta (conqueror of the self). When the yogi acquires sattvaguna in 
abundance through sadhana (spiritual practice) he attains rithambhra pragya (the 

                                                                 
1 Ibid. P 171-172 
2 Ibid. P174-175 
3 Ibid. P. 176 
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highest wisdom) and apara vairagya (state of detachment). The word ‘peace’ 
(prasada) used in the foregoing stanza signifies the removal of the screen of illusion 
covering the intellect (buddhi).” 
“Gyan is hidden by kama (sensuality). When sensuality is conquered, knowledge 
shines unthwarted. In other words, on reaching this stage, the yogi attains 
rithambhra pragya (the highest wisdom). During this peaceful meditation, the mind 
becomes introvert and ultimately gets dissolved in its own source, prakriti 
(nature).”1 

13. “Karma Yoga and Dhyana Yoga 

Now let us see, in short, the nature of this dhyan yoga, considering it to be a process of 
kriya yoga, Karma Yoga, Nishkam Karma Yoga, Hatha Yoga, Kundalini Yoga, 
Siddha Yoga or Pranopasana. 

On Atmasamyam Yoga (the yoga of self subdual), Lord Krishna says: 
Karma (action) is said to be the means of the sage who seeks to attain yoga; serenity 
is said to be the means when he has attained yoga.” (Gita 6.3) 
“The meaning of the above sermon of the Lord is that the seeker who is just a 
beginner should first of all try to make the physical senses introvert by resorting to 
karma (action). Those who have already made them introvert and have ascended 
to yoga should try to make the perceptive senses introvert by taking recourse to 
the mind. …. 
…. It has already been mentioned that the practitioner of karma yoga takes the 
scientific approach and hence does not accept any principle without 
experimentation. One can enter into this karma yoga in two ways: through saktipat 
or the grace of the Guru, or with the help of the yogic scriptures. If the seeker 
enters through the grace of the Guru, he does not have to learn the eight-
fold aspects of yoga from anybody. All these aspects are automatically 
generated in his body.” 

“When the seeker who has received the grace of the Guru is doing meditation, he 
observes every activity of his own body with great interest and micro-analyzes the 
causes and effects of these actions. While doing so, he completely forgets the outside 
world. After scientific observation of his sadhana (spiritual practice) he looks to the 
main principle of bhakti (love of God) and the main principle of gyan (information 
about principles) and tries to determine their places in karma yoga. Having found 
this out, he dances for joy. He does not find any contradiction or difference 
between gyan (knowledge) or bhakti (devotion) and karma (action). The 
follower of the path of knowledge, the devotee and the follower of the path of 
action are all doing the same type of practice, but their points of view are 
different. The gyani gives emphasis to pure feeling and the yogi emphasizes 
scientific experience. 

                                                                 
1 Ibid. P. 182 
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Gyan yoga can never be attained without first removing impurities, disturbances and 
the veil of duality through karma yoga. One who has studied scriptures knows the 
Essence but he has not realized the Essence. Knowledge of the Essence (tattva gyan) 
can be attained through Scripture but realization of the essence (tattva darshan) is 
possible only through yoga. That is why Lord Krishna showed these two 
characteristics of the guru-gyani (knower of the Essence) and tattva darsi (seer of the 
essence).”1 

14. Gyān Yoga According to Swami Rajarshi Muni 

We next turn to Swami Rajarshi Muni for furthering our insights and understanding of gyān 
Yoga. The following extracts are taken from his book ‘One Yoga Many Names’2. Muniji’s 
explanation of Gyān Yoga has been extracted from Chapter 1 of the book, and I have divided 
those extracts under different headings, so as to understand the matter. All extracts till the 
end of this chapter are from the same source. 

What is Gyāna Yoga? 
“This is the path of knowledge, insight, wisdom or enlightenment. It consists of the 

comprehension of the true nature of the Atman or individual spirit and also Brahman, 
the universal spirit, which is neither body, mind, intellect nor ego but pure spirit.” 

The Process of Gyān Yoga 
“Through deep contemplation, self-analysis and discrimination, the seeker explores 

knowledge beyond the boundaries of the human mind and intellect. He realizes that 
the body is merely the visible clothing of the inner spirit, while the mind, intellect 
and ego constitute the spirit’s invisible cloak of subtle material. 

“Thus, through discriminative self-examination, which is also called Buddhi Yoga, he 
ceases to identify himself with his body, mind or ego. He realizes that he is ‘neither 
this nor that’ and identifies himself completely with the self within (i.e. spirit or 
Atman). Ultimately he identifies his own self with the Divinity in all (i.e. Brahman) 
and realizes the blissful ocean of oneness with everything.”3 

The Goal of Gyān Yoga 
“This path aims at acknowledging one’s own ‘being’ and achieving a direct apprehension 

of Atman or Brahman in it’s pure essence.” 

                                                                 
1 Ibid. P. 186 
2 Muni, Swami Rajarshi. 2010. One Yoga Many Names, Life Mission Publications, Vadodara. Pages 9-13 
3 Ibid. 
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The Practice of Gyān Yoga 
“The practice indicated for this purpose conducts the seeker through four different 

stages, viz., 
(i)Shravan (hearing), (ii) Manan (musing, reflection), (iii) Nididhyasan (contemplating) 
and (iv) Samadhi (absorption or merging).” 

Shravan 

“The first stage, i.e. Shravan, means ‘hearing or listening’. In this state the seeker 
hears or listens to the Shrutis which are heard or known by inner revelation1. While 
listening he should pay full attention and try to understand carefully what is 
revealed….. 
….Therefore, through the means of Shravan, the seeker learns thoroughly what is 
revealed in the Shrutis (inner heard revelations). He repeatedly dwells upon the 
contents by means of Manan (reflection or musing) and finds that the knowledge so 
derived is of extraordinary nature. It is original, unprecedented and otherwise 
unknowable. He understands that such knowledge could not have been obtained 
from any external source but only through inner revelation. He also comes to 
understand by means of Nididhyasan (contemplation) that this knowledge is itself 
the source and means of his spiritual understanding, bringing future happiness in 
this world as well as in other worlds. Finally, when the truth of this knowledge 
(revelation) is made clear by way of actual realization of the self (Atman), its 
significance fills him with adoration for the inner spirit. When this is achieved the 
path of knowledge reaches the culminating point.” 

Manan 

“After the stage of Shravan is over, the seeker passes on to the stage of Manan, 
meaning ‘musing, reflection or contemplation’. During this state he ponders over 
the heard revelations. He tries to focus all his thoughts solely on the previously 
revealed knowledge which he finds to be unprecedented in its originality and 
extraordinary in its nature. Subsequently he proceeds to verify its consonance with 
the truths laid down in the sacred scriptures by the realized ancient Rishis (Sages). 
When he is convinced that the revealed knowledge is not at variance with the sacred 
texts, he becomes resolved to attain self-realization and saturated with the required 
zeal for further spiritual progress. Then he moves on to the third stage.” 

Nididhyāsan 

“The third stage is that of Nididhyasan, meaning ‘intense contemplation’. It is the 
process of continuous and fervent concentration of mind on a single truth of 
knowledge. It is the uninterrupted focusing of mind on a single point with inner 

                                                                 
1 When a practitioner of yoga begins to hear inner subtle sound (anahat naad), Naad Yoga begins. This is the 

initial stage of Shravan. After much progress in Naad yoga, the yogi becomes capable of listening to the Shrutis. 



100 

vision unfolding the true nature of the ‘self’ within. During this process of 
Nididhyasan (contemplation) the seeker realizes the futility of selfishly seeking 
happiness in the worldly life and develops Vairagya (sense of detachment). Now he 
understands that due to Avidya (ignorance) he had forgotten the true nature of his 
Self (Atman), which is Sat-Chit-Anand, i.e. ‘Eternal Existence, Pure Consciousness 
and Supreme Bliss’. But paradoxically, this Eternal Existence itself hitherto feared 
death and strived with strong desire to continue to exist. This Pure Consciousness 
itself was so far groping in the darkness of ignorance in order to increase self-
awareness. This Supreme Bliss itself was until then seeking petty mundane pleasures 
for deriving sense gratification. Now due to intense contemplation, the 
consciousness of the seeker turns inwards, his desires are subdued, his mind 
becomes contented and he is propelled closer to the goal or Self-realization. His 
mind is no more restless or fluctuating. All his thoughts are of the same kind and 
flow in the same direction. They are devoid of the duality of subject and object, 
dwelling incessantly on a single truth of Self (Atman). Such profound concentration 
cannot be achieved through willful effort but only spontaneously. When even this 
spontaneous but slightest activity of mind stops completely, to the exclusion of all 
thoughts, the seeker approaches the last stage. 

Samādhi 

“The final stage is that of Samadhi, meaning complete absorption of mind into the 
consciousness itself, like the dissolution of salt in water. The mental state no longer 
exists but takes the shape of consciousness. Thus, limitations caused by mental 
perceptions no longer remaining, what remains is only the power of intuitive 
discernment. Ultimately when even the consciousness merges into the state of 
‘being’, the goal of Atma-Sakshatkar (Self-realization) is reached. Thus, all false 
reflections of the Pure Consciousness are automatically resolved and the identity 
of the Atman with Brahman (Universal Self) is realized. This super-conscious state 
of absolute identification of Atman and Brahman is called Samadhi or merging of 
the individual self in the Universal Self.”  

Some Willfulness Remains 

“The knowledge obtained in the first three stages of Gyāna Yoga, i.e. through 
Shravan, Manan and Nididhyasan, is mediate and indirect. Since such knowledge is 
aided by intellect and mental reason1, Avidya (ignorance) exists in it at least to some 
degree. That causes bondage and does not allow an individual soul (Jeev) to be free 
from the fetters of Samsar (mundane existence) and concurrent Karmic evils. But in 
the fourth stage, Samadhi, when all mental thoughts melt away, Avidya (ignorance) 
disappears completely and forever through the immediate and direct realization of 

                                                                 
1 Katha Upanishad mentions that ‘the knowledge of the spirit cannot be obtained by mere eloquence or through 

intellect or by great learning through Shravan (listening).’ The reason is that such knowledge is mediate and 
indirect. 
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the Self (Aparokshanubhuti). Subsequently all the Karma of the Gyāna Yogi are 
liquidated and he is no more involved in the cycle of births and deaths. This is how 
one arrives at the state of liberation through the practice of Gyāna Yoga, or 
the path of knowledge.” 

There is a point beyond which the uninitiated cannot comprehend the processes of gyān 
Yoga. These are experienced and understood only in the course of actual Yoga practice. What 
I have tried to do is to put together the relevant shlókas from the Gītā, which help to 
somewhat, at least intuitively, understand these processes. My take away from the above 
exploration of the shlókas of the Gītā relating to gyān is that one enters into this phase of 
practice following the suppression of rajóguńa and tamóguńa through the practices of nishkām 
karma consequent to shaktipāt. From the readings relied on, my understanding is that it is 
only when one reaches the stage of Samādhi that Gyān Yoga is complete, and the stage spoken 
of by Bhagavān as regards light emanating from all pores of the body is reached. My 
understanding also is that at that stage one is also parallely into the higher reaches of Bhaktī 
Yoga. Whis is also the topic of our next chapter, that we now go into understanding further. 

9. Synthesis 3 - Bhaktī Yoga 
Perhaps it would be right to say that in Bhakti Yoga one does not have to do anything for 
bhakti or devotion dawns on its own as divine prasādi, grace. As the yoga practitioner’s 
practice progresses and the purification processes take hold, devotion manifests from within 
of its own as a manifestation of feeling towards Paramātmā. As the practitioner gains in 
understanding, he becomes increasingly overwhelmed with the relief and joy which comes 
from realization of the higher truths and devotion springs spontaneously in his heart. One 
can view this in two ways: one, that this bhakti manifests in nine forms or alternatively, the 
processes of bhakti work themselves out in the course of sādhanā in nine ways. This has 
been called navadhā bhakti or the nine ways of bhakti. We shall look at this in some detail for 
the purpose of understanding, but first let us begin with the slokas of the Gita where bhakti 
or the bhakta have been referred to so that we can see what the Gita has to say about it. 
After that, we shall seek the guidance of mentors to try and understand the deeper meanings 
of the slokas to the extent we can. 

1. The Bhakta Occupies the Highest Position 

Four types of people of good karmas worship me, Arjuna: 
The ārta,1 jigyāsu,2 arthārthi,3 and gyānī,4 Bharat-vrishabbha. (7.16) 
Among these, the gyānī bhakta ever one with me with exclusive devotion5 

                                                                 
1 Ārta: One who is afflicted by torment, misery and suffering; abject.  
2 Jigyāsu: One in search of knowledge and understanding; one with true longing to know. 
3 Arthārthi: One desiring fulfillment of worldly desires. 
4 Gyānī: One of wisdom; the wise. 
5 Exclusive devotion has been defined in 11.55: "Who performs all kartavya karmas only for me, who takes refuge 

in me, who is my devotee, who is free of attachment and aversion towards all living beings".  
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Is dearest to me; I am deeply beloved to him and he to me. (7.17) 
They are all good, but the gyānī is like my own self in my view, 
For, his intellect one with me, he is well established in me. (7.18) 
In the last of many lifetimes, realizing that 'all is Vasudeva' 
The gyānī surrenders to me; such a mahātmā is very rare. (7.19) 

2. Various Stages of Bhaktī and Classes of Bhakta 
Arjuna Said 

Between devotees constantly meditating on you in that way, and those 
Worshipping your imperishable non-manifest form, which is the higher Yogi? 

(12.1) 
Shri Bhagavān Said 
Those who worship me with single-minded faith and constant devotion 
Are acceptable to me as excellent Yogis. (12.2) 
But those who, properly restraining the senses and viewing all beings equally, 
Single-mindedly worship the imperishable, indescribable, non-manifest 
Omnipresent, unchangeable, immovable, constant, still, 
Intent on the good of all, they attain me. (12.3, 12.4). 
Those attached to the worship of the non-manifest, face much difficulty, 
For realizing the non-manifest is particularly difficult for the embodied. (12.5) 
But for those intent on me who surrender all their karmas to me 
And worship me with the Yoga of exclusive devotion, (12.6) 
For them I become the means of salvation, Pārtha 
And quickly rescue them from this death-ocean of being. (12.7) 

3. Various Means of Bhaktī 

Fix your mind and intellect in me alone, 
In this way you will doubtlessly abide in me. (12.8) 
If you are unable to rest your mind steadily in me, 
Have the desire to attain me through the Yoga of practice,1 Dhananjåya. (12.9) 
If you are incapable of even that, be intent on doing karma for me; 
Thus doing karma for me, you will gain success and attain me. (12.10) 
If you are incapable of doing that through the Yoga of refuge in me, 
Transcend mind and intellect and surrender all karma-fruit to me. (12.11)2 
Gyāna is superior to practice; meditation to Gyāna, 

                                                                 
1 Constant engagement in the Lord by various means: study, contemplation, extolling (svādhyāya). 
2 See 9.27 
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And sacrifice of karma-fruit to meditation, for that gives instant peace. (12.12)1 

4. Bhakta Described 
One, disliking none, forgiving, compassionate, friend to all, 
Free of ego and pride, balanced alike in happiness and misery, (12.13) 
Contented, constant Yogi, self controlled, of firm resolve, 
With mind and intellect surrendered to me, such a devotee is dear to me. (12.14) 
By whom none is perturbed and who is not perturbed by any, 
Free of joy, envy, fear and restlessness, he is dear to me. (12.15) 
Free of expectation, suffering, pure, skilful, indifferent, 
Who has relinquished all beginnings, such a devotee is dear to Me. (12.16) 
He who neither rejoices nor hates, nor regrets nor desires, 
And who has relinquished all good and evil, such a devotee is dear to Me. 

(12.17) 
One who is balanced towards friend or foe, in honor and dishonor, 
In heat and cold and in happiness and misery, from all attachment free, (12.18) 
Balanced in censure or praise, contemplative, of few words, content, 
Unattached to place, of stable intellect, such a devotee is dear to me. (12.19) 
Any devotee who, refuged in me and with faith and love towards me, 
Partakes of this dharma-nectar as I have spoken it, is very dear to me. (12.20) 

5. How the Supreme May be Known 
Shri Bhagavān Said 

Absorbed in me, practicing Yoga with your mind in me as your sole refuge, 
Pārtha, 

Hear from me how you will know me fully and free from all doubt. (7.1) 
I will tell you about this Gyāna fully, both the ordinary and the divine,2 
Knowing which nothing remains to be known in this world. (7.2) 
Some one among thousands of men strives for perfection; 
From among even these adepts, barely one knows me truly.3 (7.3) 

  

                                                                 
1 Surrender: The original word used is tyāga, concerning which Arjuna requests clarification in 18.1. Reading 

9.27 with 12.11,12.12 and 18.4 to 18.11 ff. fully clarifies the matter as denoting relinquishment of fruits of 
karma. 

2 The original words are 'gyāna' and 'vigyāna': gyāna means knowledge, wisdom; vigyāna means special 
knowledge, divine knowledge; "The experience of the Ātmatattva in a special way is called vigyān". (Swami 
Rajarshi Muni). 

3 The original word is “tattvataha” (Tattva: Constituent element, real essence, fundamental principle or nature.) 
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6. Gyān of Parā and Aparā Prakriti 
Earth, water, fire, air, ether, mind, intellect and ego, 
These are the eightfold parts of my Prakriti. (7.4) 
This is my lesser prakriti; know also my other, transcendental prakriti, 
Which, as Conscious Spirit, upholds this entire creation, Mahābāho. (7.5) 
Know that all beings are born of these two; 
I am the cause of the creation and dissolution of this world. (7.6) 
There is nothing higher than me Dhananjåya; 
This entire world is entwined in me like pearls on a string. (7.7) 

7. True Knowledge of Body and Soul  

Means to Oneness with Brahm 

I tell you now what is worth knowing, by which Jīvas attain móksha. 
The timeless Brahma cannot be said to be either 'sat'1 or 'asat.'2 (13.13) 
With hands and feet on all sides, eyes, heads and faces on all sides, 
With ears on all sides, he exists pervading all. (13.14). 
Knower of all sense objects, but without sense organs himself, 
Without attachment, he upholds all beings; nirguńa, he enjoys the guńas.3 (13.15) 
Inside and outside of all beings, movable and immovable, he is all. 
Being subtle, he is unknowable; though far, he is near; (13.16) 
Though undivided and whole, he appears divided in all the beings; 
He is knowable as nourisher, destroyer and creator. (13.17) 
He is the light of all lights, said to be beyond darkness; 
He is knowledge, knowable, attainable through Gyāna, in the hearts of all. 

(13.18) 
I have briefly told you about Kshétra, Gyāna and the gyéya (knowable), 
Knowing which my devotee comes to oneness with me. (13.19) 

We should note from the above two sets of shlókas that realizing the true nature of the 
elements of prakriti, and the differentiation between the perishable body and the 
imperishable Soul, through the processes of Karma Yoga is a part of the true self realized 
Gyān, through which the Supreme itself maybe ultimately fully realized. These aspects have 
been previously observed elsewhere, and further expanded in the shlókas that follow. 

8. How the Self is Seen 

The Purusha present in this body as witness, approver, nourisher, enjoyer, 

                                                                 
1 Sat: To be, to exist, permanent existence, Truth; “is”. 
2 Asat: Untruth, perishable, impermanent, “is not”.  
3 Guńa: Sattva, rajas and tamas attributes of prakriti; nirguńa without attributes 
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Has been called Mahéshwara, Paraméshwara1 and Paramātmā.2 (13.23) 
One who knows Purusha and Prakriti along with its guńas in this way, 
Even while performing karma in every way, is not born again. (13.24) 
Some see the Self in the heart through meditation, 
Others through Gyāna Yoga, and others still through Karma Yoga. (13.25) 
Others, not knowing the Self in this way, worship him by listening to others; 
Those who worship by listening to the wise also cross the sea of death. (13.26) 
Know that all that are born as movable and immovable beings 
Are born of the union of the Kshétra and Kshétragya, Bharatvrishabha. (13.27) 
One who sees the imperishable Supreme Lord abiding equally 
In all perishable beings, he truly sees. (13.28) 

9. One Transcended the Triguńas Attains me 
When the seer sees none other than the guńas as the doer, 
And beyond the guńas truly knows the transcendental me, he attains to me. 
(14.19) 
Transcending these three guńas which are the cause of the body 
He is freed of birth, death, old age and sorrow and goes to immortality. (14.20) 

10. Characteristics of the Triguńātīta (Triguńa-transcended) 

Arjuna Said 
Prabho, what are the signs of one thus transcended the three guńas? 
How does he conduct himself, and how transcends these three guńas? (14.21) 

Shri Bhagavān Said 
One who feels no aversion to the states of light, activity and delusion3 
Nor desires them when they do not obtain, Pāndava; (14.22) 
Behaving indifferently, unmoved by the Guńas, 
Steadfast, unwavering, believing all as a mere play of the guńas, (14.23) 
Looking equally on pleasure or pain, a lump of clay, or stone or gold, 
Composed, even, towards agreeable or disagreeable, balanced in praise or 

blame; (14.24) 
Balanced alike in honor and dishonor and balanced too towards friend or foe, 
Having cast away seed of all activity, he is called Guńatīta, guńa-transcended. 

(14.25) 
Whoever single-mindedly worships me with the Yoga of devotion 

                                                                 
1 Paraméshvara: Supreme Īshvara or God. 
2 Paramātmā: Supreme Soul. 
3 Sattva, Rajas and Tamas 
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Transcends these Guńas and becomes worthy of attaining the Brāhmi state, 
(14.26) 

For I am the abode of the imperishable transcendental Brahma, 
Of immortality, eternal dharma, and unending joy. (14.27) 

With these extracts from the Gītā as our possible pointers, we may next proceed to seek 
guidance from mentors about the bhaktī Yoga portion of the Yoga practice of the Yogi. Two 
chief sources have been tapped fopr this purpose, both the works of Swami Rajarshi Muni. 
The first is his book ‘One Yoga Many Names’1, and the second is also his book named 
‘Bhaktī Yoga’2 . Once again, any emphasis and the headings of the below extracts have been 
provided by me so as to understand the context of the said extracts. 

What is Bhaktī Yoga? 
“This is the path of devotion, worship and selfless love. It demands complete faith and 

surrender on the part of the seeker.” (One Yoga Many Names, Pg 13) 

Process of Bhaktī Yoga 

“In this path the seeker with pure heart first overcomes ego and then drops even 
the awareness of the self, experiencing direct relationship with his personal God. 
Then he remains in constant touch with his God, adoring and surrendering to him. 
Finally, even the duality between the devotee and God disappears in profound 
devotion, accompanied by complete self-surrender. Thus the devotee identifies 
himself with God and attains liberation.” (One Yoga Many Names, Pg 13) 

Qualification for Bhaktī Yoga 

“This path seems to many to be the easiest one, since its practice is neither abstract 
nor too technical. Though it appeals to many, it is, as a matter of fact, a difficult path. 
It demands unwavering faith in, complete surrender to and constant remembrance 
of God, whatever may be the preferred ‘form’. 
Bhakti Yoga is the urge of the heart with vibrant feelings for and deep devotion to 
God. It is expressed through obedience and service to him. It is achieved by worship 
and devoted meditation. It aims at becoming conscious of one’s relationship with 
God and finally establishing one’s identity with him.” (One Yoga Many Names, Pg. 
13-14) 

Outcome of Bhakti Yoga 

“By way of selfless love, service, worship and devotion, the devotee undergoes 
transformation of character, transcends barriers of the mind and the heart, attains 

                                                                 
1 Muni Swami Rajarshi. 2010. One Yoga Many Names, Life Mission Publications, Vadodara. 
2 Muni, Swami Rajarshi. Bhakti Yoga, Life Mission Publications, Vadodara. 
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oneness with ‘his’ God and reaches the goal of liberation.” (One Yoga Many Names, 
Pg 14) 

Preconditions for Bhaktī Yoga 

“Gyāna (knowledge) and Vairagya (detachment) are necessary concomitants of 
Bhakti Yoga1. Without these, it degenerates into a blind rapture and a play of 
uncontrolled emotions and feelings.” (One Yoga Many Names, Pg 14) 

State of Devotee During Practice of Bhaktī Yoga 

“In the absence of discriminative withdrawal from the world, one cannot be drawn 
closer to God. The nearer one drifts towards him, the more one grows into his 
image. Initially one worships him with a sense of awe and wonder engendered by 
the idea of his Aishvarya (majestic might). But later on one’s imagination about him 
is kindled with love and devotion is transfigured by the feeling of his Madhurya 
(serene sweetness). Thus the mood of the devotee goes on changing throughout the 
process of Bhakti (devotion). 

Five different Rasas (sentiments or moods) have been identified, representing 
the characteristic moods of a devotee. 
They are as follows in the order of ascending degrees of Bhakti: 
(i) Shant (resignation), (ii) Dasya (service), (iii) Sakhya (companionship), (iv) Vatsalya 
(fondness) and (v) Madhurya (sweetness).” (One Yoga Many Names, Pg 14-15) 

Bhaktī Yoga Through its Nine Means 

“Based on the subtle analysis of these changing devotional moods, attuning the devotee 
to God in increasing measure, nine phases or stages of Bhakti (devotion) have 
evolved. Hence there are nine-fold means of practicing Bhakti Yoga, viz., (i)Shravan 
(hearing or listening), (ii) Kirtan (chanting or singing), (iii) Smaran (remembrance), (iv) 
Pada-sevan (dedication at the feet of God), (v) Archan (worship), (vi) Vandan 
(obeisance), (vii) Dasya (service), (viii) Sakhya (companionship) and (ix) Atma-nivedan 
(self-surrender).” (One Yoga Many Names, Pg 15) 

Shravan 

“Like the path of knowledge (Jnana yoga), the path of devotion (Bhakti Yoga) also 
begins with Shravan, i.e. hearing the inner revelations in the form of various notes 
of the spiritual symphony coming from the heart’s most inward feelings. The devotee 
thus feels the first touch of the Deity of his loving adoration. He listens to these 
revelations with an understanding heart and rejoices.” (One Yoga Many Names, Pg 
14-15) 

                                                                 
1 True devotion can be generated only after gaining true knowledge. Gyana is a necessary prerequisite for Bhakti. 

Bhakti is not the means but the fruit.  
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Kirtan 

“Then in the next phase, i.e. Kirtan (chanting), he develops an irresistible desire to 
glorify his personal God. So he eventually pours out his heart in full praise of him. 
Profuse emotional thrills are expressed through chanting or singing the glory of the 
Lord. When such love streams forth constantly from the devotee’s heart without any 
hindrance, he passes on to Smaran, the third stage.” (One Yoga Many Names, Pg 15) 

Smarań 

“During the stage of Smaran, the remembrance of the Lord occurs continuously in 
the mind of the devotee. He incessantly recollects and broods over the holy name 
and form of his Lord with concentrated attention. With such constant recollection 
or remembrance, a thirst arises for dedicating oneself completely to the Lord and for 
establishing communion with him leading to the fourth phase, i.e. Paad-sevan.” (One 
Yoga Many Names, Pg 15) 

Pāda Sevan 

“During this phase the devotee becomes lost in whole-hearted dedication at the holy 
feet of his Lord. According to the Vedas, this phenomenal world is considered to be 
the ‘feet’ of the symbolic personality of God. Thus the devotee, instead of seeking 
God in any far-off realm, visualizes him as immanent. 

After complete dedication, the devotee begins to experience the first thrilling glimpse 
of communion with his Lord. His rapture in this experience generates deep devotion. 
He expresses his joy through continuous worship of the Lord.” (One Yoga Many 
Names, Pg 15-16) 

Archan 

“Thus he moves on to the fifth phase of Archan (worship). During this stage he 
remains in stable, sweet and serene communion with not only the ‘feet’ but the entire 
symbolic personality of his Lord. When he thus feels the presence of the macrocosmic 
form of the Lord, he visualizes the entire creation in his being. Hence he prostrates 
before Him with great reverence and devotion.” (One Yoga Many Names, Pg 16) 

Vandan 

“This leads him to the sixth phase, i.e. Vandan (prostration, obeisance). During this 
stage he realizes that everything is manifested in the Lord, who is found everywhere, 
and nothing exists apart from him. Therefore he sees God in all that is in existence 
and bows down to everybody and everything with reverence. His ego melts and 
gradually disappears, making him pure-hearted and humble. He is then in a mood 
of offering his selfless service to his Lord, who has become enthroned in his purified 
and softened heart.” (One Yoga Many Names, Pg 16) 
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Dāsya 

“Thus follows naturally the seventh phase of Dasya (service). Now his watch-word is: ‘Thy 
will be done’. Such commitment to loyal and selfless service comes only when the 
devotee experiences the Divine in the core of his heart. The hardened heart then 
softens and melts in the warmth of Divine Love.” (One Yoga Many Names, Pg 16) 

Sākhya 

“Nevertheless the devotee is not satisfied with mere obedience and service to his Lord; he 
yearns for establishing closer and constant relationship with him. He seeks 
comradeship with him. Eventually he does succeed in getting a glimpse of such 
friendliness, leading him to the eighth phase of Sakhya (companionship). Even the 
occasional glimpse of companionship makes him restless in Divine love. So he 
attempts to repeat the original experience over and over again. But often that 
experience becomes lost for a while. He repents and even weeps in the absence of 
such an experience. He longs to seek frequent and more intimate relationship with 
his beloved Lord. God is very kind; He unfailingly reciprocates the feelings and 
affections of the devotee. When the latter’s love for him grows sufficiently, He does 
grant loving companionship. When the devotee is favored with this eagerly awaited 
experience, he becomes immersed in Divine Love1. One of the Upanishads describes 
this companionship between the devotee and the Lord, comparing them with “two 
bright-winged birds, boon companions, dwelling in love on the same tree”. (One 
Yoga Many Names, Pg 16-17) 

Ātma-Nivédana 

“But this is not yet the end. The ultimate goal of Bhakti Yoga is not merely that of 
establishing fellowship and going along with God, but it is that of becoming one with 
him in complete identification. Soon the devotee recognizes a new force, better than 
even companionship. It is a total self-surrender to one to whom he offers his deepest 
love. By letting go of the hold on his own life, he allows his beloved Lord to lead it 
in whatever manner he chooses. This is the final phase of Atma-nivedan (self-
surrender). During this stage of earnest and complete self-surrender, all the barriers 
between him and his beloved Lord are broken, bringing wonderful bliss of absolute 
union. ….Initially the devotee experiences such identity with God only to such a 
degree as he is able to surrender. Later on, when the surrender is perfect, the self-
awareness of the devotee is completely lost and no duality remains between him and 
his God. His ultimate objective of gaining liberation is fulfilled. Then onwards he 

                                                                 
1 Worldly love is only a faint semblance of the transcendental or divine love. In worldly love, the emotion cannot 

be sublimated with an upward urge. The reason for this is the lack of moral purity. On the other hand, divine 
love entails a radical change in the devotee causing a spiritual conversion and sometimes effecting a complete 
transformation of the highest order in his being.  
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becomes merely an instrument of God in whatever he does.” (One Yoga Many 
Names, Pg 16-17) 

11. Bhakti Yoga According to Rajarshi Muniji 

The following is extracted from Swami Rajarshi Muni’s book Bhakti Yoga: 

What is Bhaktī 
“The word ‘Bhakti’ is made by suffixing the word ‘Ki ̄rtan’ to the root ‘Bhaj’. ‘Bhakti’ can 

generally be defined in this way: "To serve and worship God with tender love with 
thought word and deed in accordance with the word of Scripture and Guru is 
Bhakti." Bhakti is also called ‘Upāsanā’ or ‘Bhakti Yoga’. In reality, Bhakti combines 
both Karma (that is Sādhanā or spiritual practice or Yoga) and Gyān (that is, knowledge 
of truth, of the essence or God). Thus, Bhakti is Karma or spiritual practice for 
achieving closeness to God and the Gyān or true knowledge resulting from that 
Karma. In this way, Bhakti is both a means as well as a result or consequence.” 
(P. 1-2) 

Bhaktī is Inseparable from Karma and Gyān 
“However, Karma, Gyān and Yoga cannot be wholly separated from Bhakti because all these 

are mutually inter-connected. It is not possible to attain full spiritual development by 
adhering exclusively to any single path without taking recourse to the help of the 
other paths too.” (Ibid. P. 2) 

“A bird flying in the sky has to achieve coordination of all its parts - its two wings, tail, 
head, legs etc. In the same way, it is also necessary that the spiritual practitioner 
desirous of attaining God strike a balance among Karma, Gyān and Bhakti Yoga and 
all such available means.” (Ibid. P.2) 

Bhaktī is the Sustainer of Karma and Gyān 
“Recourse to Bhakti Yoga is absolutely indispensable for knowing God. Concerning this also 

the Bhāgavat has said, “In this manner men of cheerful minds and without attachment 
for the world come to a proper knowledge of the essence of God through Bhakti 
Yoga.” (P. 3) 

“Neither Karma nor Gyān succeed or develop without Bhakti. Therefore Bhakti is the 
mother and sustainer of Karma and Gyān. Gyān is born of Karma and Gyān infused 
worship is Bhakti. The highest goal of human life, attainment of God, is possible 
through Bhakti alone. It is said in the Bhakti Sūtra of Sage Nārad that “Even among 
the three true paths Karma, Gyān and Bhakti, Bhakti is of particular significance; it is 
the best” (Bhakti Sūtra,81).” (Ibid. P. 4) 
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The Bhakta is the Highest of All 

“In the Bhagavad Gita too, delineating Bhakti as the best, Lord Krishńa has said, “Such a 
Yógi ̄ has been considered greater than one who practices austerities, greater than the 
Gyānis and greater too than those who perform Agnihótra and such karmas; therefore, 
O Arjun, be you a Yógi ̄! Among even Yógi ̄s, I have considered him as the best who is 
one of faith and worships me with his consciousness united in me” (6: 46: 47).” (Ibid. 
P.4) 

Bhaktī is the Nourishing Rain for the Seed  

in the Soil of Karma and Gyān 
“The Scriptures have delineated karmas such as Jap,1 Tap2, Dhyān3, Yagya4, Dān5 etc. for the 

purification of consciousness. Even for the performance of these the presence of the 
appropriate internal feeling is necessary, otherwise the karmas yield no results. The 
moisture of inner feeling is necessary also for karmas undertaken for the purification 
of life. Seed is ploughed into the soil for practicing agriculture but the seed will not 
sprout if the soil is without moisture. In the same way, Karma performed without 
inner feeling cannot lead to purification of life. The presence of the moisture of inner 
feeling in a Bhakta’s (devotee’s) heart is indispensable. Purity of mind and inner 
feeling rather than wisdom is most specially necessary in Bhakti. Purity, holiness, 
faultless consciousness and sacred life are positively gained if each Karma performed 
in Bhakti is performed for God and with the feeling that it is performed for God. 
Those whose mind, intellect, Prāń and heart remain pure always have good thoughts 
and perform only good karmas. They are qualified to be restrained and vitarāgi6 
Bhaktas (devotees).” (Ibid. P. 5-6) 
Having extensively gone into the writings of the Gītā and that of the adept Masters 

on Bhaktī, I have to conclude at this stage with an admission that I find myself unable to 
add further to what I have already attempted. I do know from my reading of the works of 
my Gurudeva Swami Rajarshi Muniji that Bhaktī is the last stage of the sādhanā of Yoga. I 
have personally heard him say that for Bhaktī you do not have to do anything, it comes as 
Bhagavān’s prasādī. That is why I have made bold to say in the opening paragraph of this 
chapter that bhaktī manifests of its own in the course of the sādhanā of karma and gyān Yoga. 
The form of manifestation is by way of the various bhāvas described above as constituents 
of navadhā bhaktī. These manifestations occur throughout the sādhanā for bhāva is an essential 
part of the sādhanā. As the processes of purification advance, these bhāvas occur and recur 
                                                                 
1 Recitation or repetition of mantra or the Lord’s name. 
2 Practice of austerities such as fasting etc. 
3 Meditation 
4 Sacrifice 
5 The giving of donations, charities or service.  
6 Vitarāg: One who has transcended rāg and dvésh. 
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again and again till in the end the final bhāva of total surrender and oneness with the supreme 
remains. What is important to understand is that the characteristics of a bhakta, as described 
in the few shlókas of the Gītā that I have used in this chapter, evolve and develop throughout 
all the stages of sādhanā till finally the sādhak is in a state of sthitapragña and guńātīta. 

As Swami Rajarshi Muni points out in his book One Yoga Many Names:1 

“Karma Yoga Destroys Rajoguna and Tamoguna 

The sadhak’s rajo guna (unsteadiness and passion) and tamo guna (inertia and ignorance) are 
destroyed through Karma Yoga. 

Karma nishtthā ends when tamo guna and rajo guna are destroyed. 

Thereafter the sadhak’s Gyāna nishtthā arises. 

Sattva Guńa Increases with Gyān Yoga 
Sattva guna increases in the sadhak’s prakruty (nature) with the commencement of the 

sadhana of Gyāna nishtthā and the seeds of Gyāna or knowledge begin to sprout in his 
intellect. 

What this means is that the sadhak is unable to enter the stage of Gyāna Yoga unless 
he transcends the stage of Karma Yoga. It will be clear from this that Karma Yoga and 
Gyāna Yoga are two different stages or phases of the same yoga or spiritual path. 

Sequential Process of Purification of Body, Mind and Intellect 

The sadhana of Karma Yoga is performed by the body whereas that of Gyāna Yoga is 
performed by the intellect and mind. The process of yoga involves the purification of the 
body first, thereafter of the mind, then establishing the mind in one’s own self, finally the 
dissolution of the mind. The sequence of the process of purification of the self in this yogic 
process is the body first, then the mind, thereafter the sense organs and finally the intellect. 

Concerning this, it is said as follows in the Bhagvad Gita: “Yogis perform karmas 
without attachment with the body, mind, intellect or sense organs only for the purification 
of the antahkarana. When nishkam karmas occur in this way through detached Karma Yoga 
the feeling of kartapana2 dissolves. This is called Karmasannyas Yoga. Lord Krishna states as 
follows about this in the Gita: “He is a sannyasi and a yogi who performs kartavya karma3 
without resorting to the desire to the fruits thereof; he is not a sannyasi or yogi who 
renounces the prescribed karmas and sits unengaged without performing sacrificial rites”. 
(6:1) 

                                                                 
1 Muni, Swami Rajarshi. 2010. One Yoga Many Names, Life Mission Publications Vadodara. P. 19 
2 The sense of “I do” behind the performance of action.  
3 Karmas enjoined by the scriptures; ‘aught to do’ tasks. 
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He states further: “O Pandav, that which is called sannyas1, know you that to be yoga, 
for one who has not renounced desire is not a yogi” (6:2) The Lord further states: “The 
performance of karmas with detachment is the means for one desirous of entering yoga; 
buddhi or Gyāna is the means for one who has already entered into yoga” (6:3). Thus, Karma 
Yoga is for the yogaruruksh2 and Gyāna Yoga is for the yogaroodh3. 

This means that in the beginning the sadhak withdraws the senses from sense objects 
and discards desire from the mind and attains nishkam bhava4 through the sadhana of Karma 
Yoga. He enters Gyāna Yoga thereafter and is known as yogaroodh. 

Concerning this, Lord Krishna again states: “The yogi is called yogaroodh when he is 
not attached to the objects of sense gratification or karmas and renounces all desires”. (6:4) 
After the yogi has become yogaroodh, all his doubts are destroyed through the sadhana of 
Gyāna Yoga and he eventually attains transcendental Gyāna and becomes established in his 
own Self. The seeds of his sanchit karmas5 are also destroyed in this state of Gyāna Yoga. 
Consequently, he is not born again and attains to the condition of moksha or liberation. 

When the yogi has reached the above state, he is a fully established bhakta and yogi.” 

10. Summing Up 

Even a cursory reading of Swami Rajarshi Muniji’s book One Yoga Many Names will confirm 
the inadequacy of this paper as a treatment of its chosen theme. That is inevitable, for the 
one is the work of an adept, realized, Yogi, and the other is his novice student’s effort to 
understand something that is understood only in spiritual sādhanā. Still, I have tried my best 
to deal with the subject, utilizing as my tools the text of the Gītā itself as intuitively 
understood by my untrained mind and intellect as guided by my Guruji’s books. There is a 
great deal in his books that I have left out, which is lucid and critical to the understanding 
of the theme of this paper. To try and paraphrase those thoughts and words would be 
disrespectful of the majesty of his work; to incorporate all that could have been incorporated 
would have rendered this paper more a reproduction of his book and less an independently 
worked out student paper. 

In the ultimate analysis, is there a final personal take away that enriches me as a 
student from having undertaken this exercise? Yes, there is and, for this, I fall back to the 
place from where all this begins. I have finally understood properly Bhagavān Krishna’s 
words: 

For in the end, all karma is fully absorbed in Gyāna, Pārtha. (4.33) 
Know this Gyāna through obeisance, service and humble questioning; 

Wise tattvadarshins will impart it to you, (4.34) 
Knowing which you shall never again fall prey to such delusion, Pāndava, 

                                                                 
1 Renunciation. 
2 A novice in the practice of yoga. 
3 One who is well established in yoga. 
4 The feeling of non-attachment. 
5 Accumulated karmas. 
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For you shall then see all beings first in yourself and then in me. (4.35) 
Should you be greater even than the greatest sinner, 
You will fully cross the ocean of sin by the boat of Gyāna. (4.36) 
As the ignited fire consumes the wood and turns all to ash, Arjuna, 
So the fire of Gyāna consumes and turns all karma to ash. (4.37) 
There is nothing so pure as Gyāna in this world; 
It is discovered within by itself on maturation of Yoga after a long time. (4.38) 
Those who have overcome their senses and seek it with faith and industry 
Find it, and quickly attain supreme peace. (4.39) 
These words led me to a search for answers to the question in my mind: 
Who is a Guru? 
Who is Qualified to be a Guru? 
What is his power? 
What does a Guru do to pass on this liberating gyān to his disciple? 
What are the qualifications of a deserving disciple? 
What is Dīkshā? 
Why is dīkshā necessary? 
What follows dīkshā? 
What are the kinds of dīkshā? 
How does gyān arise? 
These main, and many other lesser restless questionings led me to the refuge of 

scriptures and the wise words of realized saints. I referred to the Purāńas1, and the works of 
my own Gurudeva Swami Rajarshi Muniji: One Yoga Many Names2, Karma Yoga3, Gyan 
Yoga,4 Bhakti Yoga5, Who is Qualified to be a Guru,6 How to be a Good Disciple,7; I also 
read Swami Kripalvanandji’s Science of Meditation8. Irrespective of the quality of this 
output of my effort to deal with my chosen theme, no value can be put on what I have 
gained as a student by association with these works. 

In the end, one comes back to the key that we began with, on the page before 
Chapter 1: Bhagavān’s instruction to Arjun: Seek refuge of a Tattvadarshi; he will impart this 
gyān to you. In seeking to answer my own questions, I have understood the text of the Gītā 
better as to what it says about who is a tattvadarshin, who is a sthitapragyā, what makes them 
so, and what is the role of Yoga in placing them on that pedestal. The secret lies in dīkshā, 
either shaktipāt directly or following mantra dīkshā and the practice of Yoga. One finds 
success or progress in one’s sādhanā, by following, in Swami Rajarshi Muni’s words, the 

                                                                 
1 Citations provided at the relevant places in the text of the paper. 
2 Muni, Swami Rajarshi. 2010. One Yoga Many Names, Life Mission Publications, Vadodara. 
3 Muni, Swami Rajarshi, 2013. Karma Yoga, Life Mission Publications, Vadodara. 
4 Muni, Swami Rajarshi, 2013. Gyan YogaL ife Mission Publications, Vadodara. 
5 Muni, Swami Rajarshi, 2013. Bhakti Yoga, Life Mission Publications, Vadodara. 
6 Muni, Swami Rajarshi, 2016. Who is Qualified to be a Guru?, Life Mission Publications, Vadodara. 
7 Muni, Swami Rajarshi, 2016. How to be a Good Disciple, Life Mission Publications, Vadodara.  
8 Kripalavanad, Yogacharya Swami, 1977, Science of Meditation, Shri Kayavarohan Tirth Seva Samaj, Vadodara. 
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three P’s – Practice, Perseverence and Patience. Thus, advancing from milestone to 
milestone, purifying the body and mind, overcoming rajóguńa and tamóguńa through sahaj 
Yoga, gaining in sattva guńa through gyān Yoga and moving on into samādhī and låya through 
the stages of bhaktī Yoga and rāja Yoga. For those who would understand this better than I 
have been able to express, I would refer them to my Guru’s books, to the shelter of his feet 
where hopefully they may too receive diksha and be put on the path of practice where 
understanding will come as a fruit of Guru’s grace and the seeker’s faith and effort. I am 
already refuged there, and with obeisance at his holy feet, I conclude this my effort with 
salutations to him in whose service this was done. 

To conclude, I quote one last verse from the Bhagavad Gītā. May all our delusion be 
thus destroyed, and may we ever be in service of the Perfected Ones. 

 
Arjuna said 

By your grace my delusion is destroyed, my memory has returned, Achyuta 
I stand free from doubt: I shall do what you say. (18.73) 
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