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Karma Yoga- The Path of Selfless Action

With humble salutations at the sacred feet of Gurudev, with the blessings of 5ri Jidneévara Maharaja, and
with the reverent invocation of Ma Saraswati, we now proceed toward the exposition of the first half of the
Third Chapter, which is of great importance.

Gurur Brahma gurur Visnuh Gurur devo Mahesvarah |
Guruh saksat param Brahma tasmai sri-gurave namabh ||

yanandasrutimantrasaktirmahati brahmatmavidyavati yasutroditasastrapaddhitiriti
pradyotitantardyutih |
ya satkavyagatiprasaditamati rnanagunalankrtih sa pratyaksasarasvati bhagavati
mantrayatam bharati ||

Namami sadgurum santam saccidananda-vigraham |
Parna-brahma paranandam isamanandi-vallabham ||

Om parthaya pratibodhitarmm bhagavata Narayanena svayam |
Vyasena grathitam purana-munina madhye Mahabharatam |
Advaitamrta-varsinim bhagavatim astadasadhyayinim |
Amba tvam anusandadhami Bhagavad-gite bhava-dvesinim ||

Namo’stu te vyasa-visala-buddhe
phullaravindayata-patra-netra |
yena tvaya bharata-taila-purnah
prajvalito jnanamayah pradipah ||

Salutations to Ma Saraswati, Bhagavan Vedavyasa, and Guru Govind Dev Giriji Maharaj. We offer our
respectful obeisances to all Gita premis who are devotedly studying the Bhagavad Gita. On this auspicious
occasion of Vasant Paficami, we offer our prayers to Ma Saraswati, seeking her blessings for profound
knowledge. Knowledge pervades all existence, and its divine glory (jiana-garima) is limitless—beyond
measure. With these salutations to Ma Saraswati, we now proceed to the Third Adhyaya (Chapter) of the
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Gita, which is Karma Yoga.

Before entering into the exposition of this chapter, it is essential to understand the brief background of the
first and second chapters of the Bhagavad Gita.

The armies of the Kauravas and the Pandavas had assembled on the battlefield of Kuruksetra, ready for
war. Arjuna requested Sri Krsna to place the chariot between the two armies so that he could see who all
had gathered to fight against him.
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Arjuna had chosen Sri Krsna as his charioteer. When given the option of choosing either one aksauhini (a
vast armed army) or the unarmed Sri Krsna, Arjuna chose Sri Krsna. Yet, that same mighty and valiant
Arjuna, upon seeing his own relatives standing prepared for battle, became disheartened and
overwhelmed with sorrow. Arjuna became grief-stricken.

When a person, while immersed in sorrow, remembers Bhagavan, that sorrow itself becomes a means of
connection with HIM. The sorrow transforms into Visada Yoga. Yoga means union or connection.

Arjuna had fought and won many battles earlier, but here, upon seeing his own kinsmen, he became
deluded. One reason for this was the subtle mental conditioning—almost a form of brainwashing—done by
Dhrtarastra through Safjaya. Such brainwashing is often directed at noble-hearted individuals. A virtuous
person is told, “You are gentle and righteous; struggle and conflict do not suit your nature. Therefore,
abandon the battle and withdraw.” In this manner, the wicked gain dominance over the righteous. This
phenomenon operates throughout the world.

Hence, revered Swamiji emphasizes that sajjana-sakti—the power of the virtuous—must not only be united
but also strong, alert, and active. Such empowered righteousness alone can work for the welfare of the
universe.

In this preliminary background, Arjuna’s mental state is being examined, which is essential for
understanding the deeper meaning of the Gita. Arjuna believes that the war is being fought merely for the
attainment of a kingdom. While expressing this, Jianesvara Maharaja states:
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Arjuna conveys that mere enjoyment of royal pleasures and prosperity cannot lead to true upliftment of
life. No matter how much physical comfort or material abundance one acquires, bodily identification (deha-
buddhi) does not diminish. The desires of the body never truly end. Therefore, Arjuna feels that within this
bodily or ego-based consciousness (jiva-buddhi), there is no real elevation or enlightenment.

Arjuna also believes that if the war is fought, Bhagavan will distance HIMSELF from Arjuna, because
engaging in war appears to him as sinful. Bhagavan, fully aware of Arjuna’s mental condition, strengthens
Arjuna’s morale, for it is rightly said: “Man ke hare har hai, man ke jite jit"—defeat or victory lies in the
state of the mind.

Bhagavan asks Arjuna to transform his mental outlook. The war, HE explains, is not for acquiring a
kingdom but must be undertaken as a duty of a ksatriya. To fight injustice is the very dharma of a ksatriya.

In the second chapter, Bhagavan gradually leads Arjuna from bodily consciousness to self-consciousness
(3tma-buddhi). HE explains that the Atman is immortal—it cannot be burned, slain, or destroyed.
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This principle of the Atman is eternal and timeless. It is never born, nor does it ever die.

Thereafter, Bhagavan describes the characteristics of a sthita-prajia—a person of steady wisdom. It
appears as though HE is describing HIS own state. HE then speaks about Brahmi Sthiti:
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One who attains this Brahmi state and realizes oneness with Brahman is never deluded, even at the time
of death, and attains supreme peace.

In the second chapter, Bhagavan instructs Arjuna—who wishes to renounce the war due to overpowering
bodily identification—to abandon deha-buddhi and perform duty-bound action. At the same time, HE
declares:
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If Arjuna is slain in battle, HE will attain heaven; if victorious, HE will enjoy the kingdom on earth.
Therefore, Bhagavan urges Arjuna to rise with firm resolve and engage in battle. By performing one’s duty,
benefit accrues in either case—this is what Bhagavan conveys. However, Arjuna fails to grasp this clearly.

Often, a human being decides the outcome of an event in advance. Arjuna, representing all of humanity,
does the same here. HE concludes beforehand that this war is not beneficial for him and then begins
providing justifications to support that conclusion. Bhagavan, however, endeavors to turn Arjuna away
from this preconceived decision.

Bhagavan further explains what an atmajnani sthita-prajia truly is like. Hearing this, Arjuna responds that
HE desires this very self-knowledge and peace.

Every individual has a personal Kuruksetra—a field of action and karma. This Kuruksetra is often filled with
conflict. Where there is conflict, peace seems absent. War itself is a form of intense conflict, and that is
precisely what Arjuna seeks to avoid. To escape this turmoil, HE surrenders to Bhagavan.

Arjuna’s surrender is the key to the inner essence of the Bhagavad Gita. The Bhagavad Gita itself is the
literary embodiment of Bhagavan.

At this point, Arjuna feels that instead of resolving his problem, Bhagavan is increasing it. At times,
Bhagavan praises knowledge (jhana), and at other times, action (karma). While glorifying action, HE says:

“HHUYATIRIG R AT By Hera”

—perform action without attachment to results. Yet, while praising knowledge, HE declares:
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Here, Bhagavan states that desire-driven action (sakama karma) is far inferior to buddhi-yoga.

Consequently, Arjuna requests Bhagavan to state one clear and definitive path. A state of deep confusion
arises within Arjuna’s mind—and it is from this confusion that the profound teachings of the Bhagavad Gita



unfold.

3.1

arjuna uvaca :
jyayasi cetkarmanaste, mata buddhirjanardana,
tatkim(n) karmani ghore mam(n), niyojayasi kesava. 3.1

Arjuna said :Krsna, if You consider Knowledge as superior to Action, why then do You urge me to this
dreadful action, Kesava!

Arjuna addresses Bhagavan twice in this verse as Janardana and Kesava. When a person is distressed or
agitated, it is natural to call out someone’s name repeatedly. Similarly, Arjuna, being restless, cries out in
different ways and asks:

“0 Janardana, if You consider intellect superior to action, then why, O Ke$ava, are You engaging me in this
terrible act of war?”

Here Arjuna recognizes something very important: Bhagavan Himself is assigning him this duty. He
accepts that Bhagavan has revealed yoga and wisdom, yet he questions why he must perform such a
dreadful (ghora) act. He expresses that he has surrendered (Saranagati) and seeks guidance—yet he feels
his confusion has increased instead of being resolved.

With this inner agitation, Arjuna proceeds to ask further questions in the next sloka.

3.2

vyamisreneva vakyena, buddhim(m) mohayasiva me,
tadekam(v) vada niscitya, yena sreyo’hamapnuyam.[]3.2[]

You are, as it were, puzzling my mind by these seemingly conflicting expressions; therefore, tell me
the one definite discipline by which | may obtain the highest good.

Arjuna expresses to Bhagavan the deep confusion that has overtaken his mind (manas). He requests
Bhagavan to tell him one single path, one definite teaching, that will lead to his true welfare (hitam). He
confesses that his mind has become unsettled and unstable, and he begs Bhagavan to show him what will
bring lasting benefit and the highest good (sukha / parama-hitam).

Arjuna is troubled by what appears to him as Bhagavan’s mixed instruction—at times praising knowledge
(jiana), and at other times praising action (karma). This alternating emphasis bewilders him. He seeks
clarity and firm guidance so that he may act with certainty and steadiness.

At the same time, there is also a subtle, human hope hidden within Arjuna’s request. Deep within, he
wishes that Bhagavan will confirm what he himself wants to hear—that action is of lower importance than
knowledge, and that he may avoid the dreadful war. In other words, he longs for reassurance that supports
his personal inclination.

This is similar to many real-life situations. Sometimes, parents take their child to a psychologist for
counselling, but inwardly they already have a preferred direction in mind. They may subtly expect the
counsellor to advise the child according to the parents’ own wishes—what the child should do, which path
(marga) should be chosen, and what decisions (nispatti) should be taken. The counselling is sought, but



the hope remains that their own intention (icchad) will be communicated through the counsellor.

Similarly, a person approaching guidance—whether from a Guru, a teacher (acarya), or elders—often
desires that the advice should match their own inner conclusion (antar-manasa-nirdharana). The guidance
is requested, but the mind secretly hopes for validation rather than correction.

Arjuna is standing exactly in this human tendency. He wants Bhagavan to speak in alignment with the
resolution he has already formed within himself—renunciation of the war. This is the natural habit
(svabhava) of the mind: when a decision does not match one’s inner liking, one finds it difficult to accept it.
Therefore, many people long for their own decision to come from the mouth of the Guru, so that it feels
sanctioned and unquestionable. Arjuna too seeks such confirmation, even while presenting his request as
a sincere search for truth.

Yet, Arjuna’s question contains something far more noble than this hidden expectation. He is asking for
sreyah—that which is truly beneficial, welfare-oriented, and conducive to the highest good. This is different
from preyah, which is merely pleasant, comforting, or immediately desirable.

A simple example makes this distinction clear: if a person loves sweets, eating them feels pleasant
(preyah). But if the same person has diabetes, sweets may be harmful. Avoiding sweets then becomes the
truly beneficial choice (Sreyah). To understand what is genuinely beneficial often requires guidance from
those with wisdom—elders, teachers, doctors, and experts.

The Bhagavad Gita is such a sublime guide—always oriented toward sSreyah. It speaks for the welfare of all
beings. Yet welfare is not identical for everyone. It varies according to a person’s nature, stage of life,
conditioning, and responsibilities. What is sreyah for one individual may not be the same for another.
Therefore, Arjuna asks Bhagavan specifically: “Tell me what is my sreyah—what is truly beneficial for me.”

Earlier, in the first chapter, Arjuna presented a strong intellectual argument:

na ca sreyo 'nupasyami hatva sva-janam ahave
“I do not see any good in killing my own people in battle.”

Later, Bhagavan calls such reasoning panditya—cleverness that appears refined, but is still incomplete. Yet
Arjuna’s inner condition soon changes. When he truly takes refuge in Bhagavan, he places Bhagavan in the
position of his Guru and openly confesses his helplessness:

karpanya-dosopahata-svabhavah prcchami tvam dharma-sammudha-cetah |
yac chreyah syan niscitam brihi tan me sSisyas te ’ham sadhi mam tvam prapannam ||

“My nature is overwhelmed by weakness. My mind is deluded regarding dharma. | ask You to tell me
clearly what is truly beneficial for me. | am Your disciple; | have taken refuge in You. Please instruct me.”

This is a decisive transformation. Earlier, Arjuna was relying on his own judgment. Now, in surrender, he
admits confusion and seeks guidance—not for what is merely pleasing (preyah), but for what is truly
beneficial (sreyah). This shift—from intellectual argument to surrender—is one of the greatest turning
points of the Bhagavad Gita.

Arjuna continues:

na hi prapasyami mamapanudyad yac chokam ucchosanam indriyanam |
avapya bhumav asapatnam rddham rajyam suranam api cadhipatyam ||

He says that he cannot see anything that will remove the grief that is drying up his senses, even if he were
to gain an unrivalled prosperous kingdom on earth, or even the lordship of the gods.

Here Arjuna reveals the depth of his suffering. He is saying that external success, power, or victory cannot



heal the inner crisis he is facing. Therefore, he begs Bhagavan again: “Please instruct me. Teach me. | am
Your disciple. | have surrendered at Your feet.”

The word sadhi means: “Please guide me, discipline me, teach me.”
The word prapanna means: “l have taken refuge; | am surrendered.”

Only after this surrender does Bhagavan begin to unfold the eternal wisdom of the Gita in its full force.
From the eleventh verse of the second chapter onward, the timeless stream of knowledge
flows—immortality of the Self, the nature of the Atman, and the description of the sthita-prajfia.

Yet Arjuna still feels uncertain. Even after hearing about wisdom, he admits that he has not fully grasped
what he should do. Now the relationship between Bhagavan and Arjuna becomes one of deep love,
compassion, and trust. Sant JAanesvar Maharaj explains this bond beautifully in the JAdnesvari, the great
commentary on the Bhagavad Gita, composed with compassion as though carving wisdom into the hearts
of seekers. The JAianesvari expresses the emotional depth and inner movement of the Gita with
extraordinary tenderness and clarity, unfolding across nearly nine thousand ovis.

JAhanesvar Maharaj captures Arjuna’s helplessness in these words:
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“Now | do not know which path to take. At whose feet should | place myself? | can no longer distinguish
between dharma and adharma. Nothing is clear to me. Therefore, please instruct me with compassion.
Accept me as Your disciple. | have come in complete surrender, O Sri Krsna, Lord of all gods.”

Arjuna confesses that waves of delusion have covered him, and his discernment has been overwhelmed.
He admits that he is struggling but cannot rise out of this confusion alone. Therefore, he seeks
viveka—clear discrimination: the ability to understand what is right and what is wrong, what should be
done and what should not be done.

Ignorance must never be encouraged. True wisdom shines among the sages and the divine. This
awakening of discernment is viveka, and it lies at the heart of the Bhagavad Gita.

Sant Kabir expresses this as:
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He says he found a Guru whose very name is Viveka—discrimination that keeps the inner light shining
constantly, and exposes sorrow as darkness.

Jhanesvar Maharaj also expresses Arjuna’s tender complaint—his loving protest—when Arjuna feels that
Bhagavan’s teaching appears mixed:
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“This is indeed surprising, O Lord—your teaching itself bewilders me. In one place you praise one path, and
in another place you seem to criticize it.”

Arjuna is essentially saying: “l have surrendered at Your feet. | want to walk on the path You show. But
why does the teaching feel so mixed that it confuses me even more?” He pleads for one definitive
instruction—clear, steady, and unmistakable—so that he may know what will lead to his true welfare, and
what will carry him toward the highest good.

Bhagavan begins His response by firmly rebuking Arjuna. In the second chapter, He first scolds him
because a deeply depressed mind is often not ready to understand subtle truth. At such moments, a sharp
awakening is necessary—like a strong shake to break the paralysis.

Therefore Bhagavan says:

klaibyam ma sma gamah — do not fall into weakness.
napumsakatvam ma sma gamah — do not sink into cowardice or impotence.

These words are strong, almost like a deliberate shock. Bhagavan is commanding Arjuna to abandon
weakness and rise. This teaching was especially dear to Swami Vivekananda. He repeatedly emphasized:
klaibyam ma sma gamah—never accept weakness.

First, Bhagavan shakes Arjuna awake—pulling him out of mental collapse. But after that stern beginning,
Bhagavan does not remain harsh. With immense compassion, tenderness, and wisdom, He begins to
explain the deeper truth—leading Arjuna step by step toward clarity, courage, and the true path of sreyah.

3.3

Sribhagavanuvaca :
loke'smindvividha nistha, pura prokta mayanagha,
jhanayogena sankhyanam(n), karmayogena yoginam. 3.3

Sri Bhagavan said:Arjuna, in this world two courses of Sadhana (spiritual discipline) have been
enunciated by Me in the past. In the case of the Sankhyayogi, the Sadhana proceeds along the path of
Knowledge; whereas in the case of the Karmayogi, it proceeds along the path of Action.

Bhagavan had earlier addressed Arjuna with the sharp words “klaibyarm ma sma gamah”, strongly
rebuking him for weakness. But now, in this chapter, Bhagavan addresses Arjuna as “Anagha.” Anagha
means one who is sinless, pure, and free from fault (nispapa). Arjuna has not harbored malice, cruelty, or
ill will toward anyone. He is not driven by hatred; his distress arises from compassion and moral sensitivity.
In that sense, his inner intention remains pure, and therefore Bhagavan addresses him as Anagha.

Bhagavan then reminds Arjuna that He has already explained this earlier—He uses the word “prokta”,
meaning “l have already declared.” What has been declared? The principle of two nisthas (two
orientations, two disciplines of approach):

e For the Sankhyas — the path of knowledge (jhana-yoga)
e For the Yogins — the path of action (karma-yoga)

Here, the word Sankhya does not point to the technical Sankhya-darsana founded by Sage Kapila, with its
detailed analysis of creation through prakrti and purusa. Bhagavan is not entering a philosophical system
here. Instead, He uses Sankhya in a broader and practical sense: as a temperament oriented toward



knowledge, a disposition that naturally moves toward reflection, discrimination, and contemplation. Thus,
Bhagavan is indicating that human beings carry different inner leanings, and these become the basis for
the spiritual path that suits them.

Human beings can be understood according to their inner constitution—the mixture and dominance of
sattva, rajas, and tamas within them.

e Some are naturally inclined toward knowledge and contemplation. Their minds are drawn to
inquiry, reflection, meditation, and the pursuit of truth. They value inner clarity and live
primarily through the power of intellect. These are jiiana-yogis. For them, Bhagavan indicates
the path of knowledge—this is what He refers to as “jhiana-yogena sankhyanam.”

e Others are naturally inclined toward action. They are driven by work, activity, and engagement.
They live primarily through the organs of action, and their mind becomes steady through doing.
Such people may not be able to remain still for long listening to extended discourse; their
understanding matures through practical expression. They may translate the Gita, write
commentaries, build teachings into service, contribute through technology, teach, organize, or
serve society through disciplined work. These are karma-yogis, and for them the fitting path is
karma-yoga.

Both orientations arise from different inner temperaments, and both are valid.

The destination, however, is one. Nistha in its essence is not two. The final establishment—Self-
knowledge, ultimate freedom (nihsreyasa), the highest welfare of human life, and realization of
Paramatma—is one. Yet, to reach that single goal, Bhagavan gives two workable approaches: the path of
knowledge and the path of action. Therefore, Bhagavan says, “Anagha—O pure one—understand this
clearly.”

Sant JAaneSvar Maharaj expresses this inner purity and readiness for surrender:
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“Tu suman, suddha mati, anindu | Aghanya gati, Sarana jane ||”

Jhianesvar Maharaj highlights why Bhagavan calls Arjuna Anagha: Arjuna carries no malice, no hatred, no
sinful intention. He knows how to surrender with purity. Because of this inner cleanliness, Bhagavan
considers him fit to receive the teaching. Bhagavan is making Arjuna understand that the destination is
one, but the routes differ according to inner nature.

It is like traveling from one place to another. To reach Delhi, one may go by air, by train, by road (bus or
car), or even on foot. The route chosen depends on one’s capacity, resources, circumstances, and physical
strength. Great teachers like Adi Sankaracarya traveled across the vast length of India on foot—from the
southern regions up to Badarikasrama in the north—according to their extraordinary capacity. In the same
way, many routes may lead to one destination, but each person must choose the route suited to their
nature and ability.

Likewise, in a medical shop, many medicines exist, but not all are suitable for every person. Only the
medicine that matches the illness is chosen. Similarly, the Bhagavad Gita presents multiple yogas—Karma
Yoga, Jiiana Yoga, Bhakti Yoga, Karma-Sannyasa Yoga, Dhyana Yoga, Atma-samyama Yoga,
Ksetra-Vibhaga Yoga. These are not contradictions. They are distinct approaches leading toward one
Supreme Reality. A seeker must adopt the approach that aligns with their nature, inclination, capacity, and
inner temperament.

Sri Gurudev narrates a teaching from Gondawalekar Mahardj, the great saint of Maharashtra who glorified



nama-japa and taught that one can reach Paramatma through the Divine Name, because Bhagavan is
present in the Nama.

Once, Maharaj was teaching nama-japa in a temple. People were sitting comfortably, chanting, and
listening as he explained the greatness of japa and the right way to practise it. Nearby, construction work
was going on, and laborers were working all day in the heat. Those laborers began talking among
themselves. Maharaj overheard them saying, “Look how fortunate these people are. They sit comfortably,
chant, and later eat peacefully. They do not struggle at all. Look at us—we toil in the hot sun all day.”

Maharaj was deeply moved. He called the laborers and asked how much wage they earned for one full day
of hard physical work. When they told him, he said, “l will give you double that wage, but with one
condition.” They asked what it was. Maharaj said, “Tomorrow, instead of construction work, you must sit
here. Chant the Nama for four hours, then eat, and then chant again for four hours.”

The next day, Gondawalekar Maharaj placed japa-mala in their hands. At first, they were delighted: “This is
easy—no hard labor, only sitting and chanting.” But after some time they became restless. These were
people accustomed to breaking stones and doing physical labor. Sitting quietly and chanting became
extremely difficult. They could not continue. After two or three hours, they returned the mala, placed it at
Maharaj's feet, and said, “This is not for us. It is better for us to break stones and do hard labour. That
work suits us.”

This shows that not every form of practice suits every person. Each person differs in nature and capacity.
What is easy for one may be difficult for another.

Therefore, Bhagavan explains that although two approaches have been described, each person must
choose the path according to their own nature and ability. Bhagavan then goes further and makes an
essential point: action (karma) can never be completely abandoned. As long as one is alive, karma
continues. This world itself is a field of action (karma-bhdmi). Even breathing is an action. No one can
remain completely without action even for a moment.

He explains this further in the fourth sSloka.

3.4

na karmanamanarambhan, naiskarmyam(m) puruso'snute,
na ca sannyasanadeva, siddhim(m) samadhigacchati. 3.4

Man does not attain freedom from action (culmination of the discipline of Action) without entering
upon action; nor does he reach perfection (culmination of the discipline of Knowledge) merely by
ceasing to act.

Arjuna’s mental state was such that even if Bhagavan had permitted him to leave the battlefield and
withdraw into solitude for meditation and Self-knowledge, he would not have remained steady for long.
Arjuna is action-oriented (kriya-pradhana). In other words, he is predominantly rajasic (rajoguni) by
temperament—his mind naturally moves toward action, engagement, and responsibility. Even if he
attempted to sit quietly with a rosary in hand, his thoughts would repeatedly return to the battlefield.

His mind would keep asking: “What is happening there? Are my brothers winning? Are they safe? Is anyone
injured?” Thus, even if his fingers moved the beads of japa, his attention would be elsewhere. This is
precisely why Bhagavan declares:

“Karmanam anarambhat puruso naiskarmyar na asnute.”



Here, the term naiskarmya is extremely significant. It does not merely mean “not doing work.” It means a
state of complete inner freedom from the compulsion of action—a condition in which nothing
remains to be achieved, nothing remains to be known, and nothing remains to be done.

As Gurudev explains, it is the state in which:

What was to be achieved, has been achieved.
What was to be known, has been known.
What actions were to be completed, have been completed.

Sometimes, we understand this concept even through a simple worldly example. If a person has an eight-
hour task, and by efficiency or capability completes it in three hours, then for that day there is truly
nothing left to do. That “nothing left pending” feeling resembles the idea of naiskarmya at a surface level.

But to reach the real spiritual state of naiskarmya, one must first perform the necessary duties and
required actions in the right spirit. Without action, that inner state cannot ripen. Therefore Bhagavan
teaches that mere avoidance of action does not produce freedom from action.

Bhagavan further clarifies:
“Karmanam anarambhat puruso naiskarmya-siddhim na asnute.”

Here, siddhi refers to perfection—the true attainment, the ultimate fulfillment of life—the freedom from
sorrow (duhkha-nivrtti), and liberation (moksa). If one wishes to rise beyond suffering and bondage, one
cannot do so by simply escaping action. One must first learn how to act rightly, and then transcend the
binding nature of action.

That is why Bhagavan emphasizes:
“Na ca sannyasanad eva siddhim samadhigacchati.”

This means: mere renunciation of action (sannyasa) does not lead to siddhi, does not bring
perfection, and does not grant liberation.

In reality, one cannot achieve complete freedom by merely abandoning work externally. Action is
unavoidable. Even the act of living itself involves karma. Breathing, digesting, sleeping, waking, speaking,
walking—everything is action. The world itself is a karma-bhumi, a field of action.

And in Arjuna’s case, even if he abandoned the physical act of fighting, his mind would remain intensely
engaged with the war. His withdrawal would not become peace—it would become worry, inner agitation,
and attachment. Therefore, the naiskarmya that Arjuna imagines—freedom from action and freedom from
inner disturbance—cannot be obtained simply by leaving the battlefield.

Bhagavan later points out that such an external withdrawal, while the mind continues to run behind action
and desire, becomes mithyacara—a false, pretended discipline. It refers to conduct that appears spiritual
outwardly, but inwardly remains bound by attachment, craving, and unresolved impulses.

Thus Bhagavan makes the truth unmistakably clear:

Even for a moment, no living being—human or otherwise—can remain without action.
Sleeping and resting are also forms of action.
As long as life continues, karma continues.

Action is not the obstacle. The bondage lies in attachment, ego, and craving for results. That is why
Bhagavan will now guide Arjuna toward the purified discipline of Karma Yoga—where action becomes the
path to inner freedom instead of bondage.



3.5

na hi kascitksanamapi, jatu tisthatyakarmakrt,
karyate hyavasah(kh) karma, sarvah(ph) prakrtijairgunaih. 3.5

Surely, none can ever remain inactive even for a moment; for, everyone is helplessly driven to action
by modes of Prakrti (nature born qualities).

The state of naiskarmya is primarily an inner state of mind, not a physical abandonment of action. It
does not mean stopping all work. Rather, it is the state in which a person continues to perform actions, yet
remains free from attachment to the results. In other words, a person established in naiskarmya may
remain active every moment, yet the mind stays unattached to the fruits of action.

For example, Janardana Swami Maharaj was always engaged in some form of action. Even if a bedsheet
was torn, he would mend it himself. He remained constantly active. This shows that physical action
continues, yet inwardly the mind can remain in a state of naiskarmya—free from ego and free from
attachment.

That is why Bhagavan clearly tells Arjuna:
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na hi Kascit ksanam api jatu tisthaty akarmakrt |
karyate hy avasah karma sarvah prakrtijair gunaih ||

No one can remain inactive even for a moment. Every being is compelled to act by its own nature.

Activity may change its form, but action cannot disappear from life. Listening to a vivecan is action
(karma), and explaining a vivecan is also action. Speaking, thinking, walking, breathing, eating,
sleeping—everything is included within karma.

Action is unavoidable because it arises from one’s inherent nature and the working of the three gunas
(modes of material nature). These gunas—sattva, rajas, and tamas—bind human beings in different
ways:

Sattva - clarity, purity, knowledge
Rajas - activity, desire, restlessness
Tamas - inertia, ignorance, heaviness

Because of these gunas, no human being can remain entirely free from activity. Even if someone
renounces physical action through the body, hands, feet, or senses, but continues to dwell inwardly on
worldly thoughts and desires, Bhagavan calls such conduct mithyacara—false conduct, pretension, or
hypocrisy.

Such behavior is also described as dambhacara, meaning actions performed for display, and pakhanda,
meaning pretending to be virtuous, detached, or righteous while inwardly remaining bound by attachment
and desire. In short, these terms point to hypocrisy and inner dishonesty.

The Bhagavad Gita therefore teaches us to live with inner truthfulness:

e Recognize our own faults honestly
e Remove attachment and ego from within



e Act without hypocrisy—externally and internally aligned

If @ person performs actions merely for show, or pretends to be detached while remaining mentally
attached, then that is wrong conduct—mithyacara. Human beings often try to hide their weaknesses and
display virtues, but Bhagavan warns strongly against this subtle form of inner hypocrisy and self-
deception.

3.6

karmendriyani samyamya, ya aste manasa smaran,
indriyarthanvimudhatma, mithyacarah(s) sa ucyate. 3.6

He who outwardly restraining the organs of sense and action, sits mentally dwelling on the objects of
senses, that man of deluded intellect is called a hypocrite.

Bhagavan explains that such a person is called a mithyachari—one who practices false conduct. Arjuna
wishes to give up action, but if he continues to mentally dwell on that action, its results, or its fruits, then
this mental attachment itself becomes mithyachara. Those who attain the state of naiskarmya—the
wise and realized—remain constantly engaged in action, yet they do not mentally cling to those actions.
Their minds do not get bound either to the work or to its results. The body continues to act, but the mind
remains free.

Bhagavan Sri Krsna further explains that a confused person (vimadha atma), one whose intellect is
deluded, is someone who externally restrains the sense organs, but continues to think about sense-objects
within the mind. Such a person is called a mithyachari—one who practices false or hypocritical conduct.
Therefore, it is better to honestly accept if one is unable to concentrate on the vivechan / discourse, rather
than to pretend to listen while the mind is wandering elsewhere.

Gurudev narrates a story to explain this truth. Two disciples were travelling together to have the darsan of
Bhagavan Jagannatha. As they walked, they entered a village where a dance performance was taking
place. One disciple thought, “Bhagavan Jagannatha is not going anywhere; | can take darsan later. Let me
first watch this dance.” He asked the other disciple to go ahead, saying he would come later.

The second disciple continued and reached the temple of Bhagavan Jagannatha. But while standing
before the Lord, he began thinking, “Why did | come ahead? My friend must be enjoying that beautiful
dance right now.” Though his body was in the temple, his mind was absorbed in the dance. Meanwhile, the
first disciple, who was watching the dance, thought, “What have | done? My friend must have reached
Bhagavan Jagannatha and is having darsan at His feet.” Though his body was at the dance, his mind was
absorbed in Bhagavan Jagannatha.

This story reveals a profound truth: yatratma yatraiva manah—we are truly present where our mind is.

Bhagavan teaches that restraining the sense organs while the mind continues to dwell on sense-objects is
not true renunciation. Arjuna may physically withdraw from the battlefield, but he does not yet have the
patrata—the inner fitness—for Jiana Yoga. If he were to sit in one place pretending to meditate, his mind
would continue to return again and again to the war—thinking of what is happening, what the outcome
may be, and whether his brothers are safe. Therefore, Arjuna would not attain the final goal of Self-
knowledge merely through physical withdrawal. Hence, Bhagavan shows him that Karma Yoga is the
appropriate path for him—suited to his nature, and therefore the path that he must follow.

Saint JAanesvar Maharaj explains this beautifully:
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“Marga jari doni, eka vatati nidhani |
Jaise siddha-sadhya bhojani, trpti eka ||”

Though the paths are two, the destination is one—just as both the perfected being and the ordinary person
experience the same satisfaction after eating food.

Sant JAianesvar Maharaj gives a profound yet simple example. Siddha bhojana means cooked
food—already prepared, ready to eat, and giving immediate satisfaction. On the other hand, sadhya
bhojana means uncooked food—such as rice, flour, lentils, or vegetables. It is food material, but it cannot
satisfy hunger immediately. It must first be cooked with effort, time, and patience. Both ultimately remove
hunger, yet one does so immediately, while the other does so after preparation.

Spiritually, this reveals the difference between Jiana Yoga and Karma Yoga. A Jiiana Yogi is like someone
receiving cooked food—fulfilment, Self-knowledge, and liberation manifest directly. A Karma Yogi is like
someone who possesses raw food—he must “cook” it through selfless duty, disciplined action, and inner
purification, until it becomes fit to yield the same realization.

The most subtle point is this: the cooked food enjoyed by the Jiiana Yogi did not appear by chance. It was
cooked earlier—through Karma Yoga, often through long effort and even through previous births. Through
Karma Yoga, the mind becomes purified. Purity makes one fit for knowledge. Knowledge then becomes
immediate realization. Therefore, Jiana Yoga is not opposed to Karma Yoga; rather, JAiana Yoga is the
mature culmination of Karma Yoga.

Thus, Bhagavan conveys to Arjuna that he must remain firmly established on the path of Karma Yoga. Both
Karma Yoga and Jiana Yoga lead to the same Supreme Reality (Paramatma). The seeker must follow the
path best suited to his temperament and capacity.

3.7

yastvindriyani manasa, niyamyarabhate'rjuna,
karmendriyaih(kh) karmayogam, asaktah(s) sa visisyate. 3.7

On the other hand, he who controlling the organs of sense and action by the power of his will, and
remaining unattached, undertakes the Yoga of selfless Action through those organs, Arjuna, he
excels.

If a person gives up outward actions but allows the mind to continue dwelling on sense-objects, this
becomes hypocrisy (mithyachara). But the right approach is to first bring the mind under discipline. One
who restrains the mind first—manasa indriyani yamya—and then governs the senses, and thereafter
engages the organs of action in Karma Yoga without attachment, is truly superior. Such a person is
considered the best among all.

A simple example makes this very clear. A child sits down to study, but his mind is absorbed in the cricket
match playing on the television. His mother does not permit him to watch the match because the child has
an exam in school the next day. She asks him to complete his study first. She also adds that once he
finishes his studies, she will allow him to watch the match. Under this condition, the child may be
physically sitting with the book, but his mind remains on the television—wondering what is happening in
the match. Since his mind is not in the chapter, the study will not bear fruit.

Sant JAanesvar Maharaj says something very beautiful: to train the mind, we must sometimes listen



to it a little. There is also an English saying:
“Work while you work, play while you play—this is the way to be happy and gay.”

Its essence is very practical. When you are working, work wholeheartedly; do not think of play while
working. When you are playing, play wholeheartedly; do not keep worrying about studies at that time.
When you are studying, study with full attention; do not carry your mind toward games. The heart of the
teaching is this: we must remain fully present in whatever we are doing now. For this, training and
disciplining the mind is essential.

Sant Jianesvar Maharaj further implies that sometimes the mind simply does not listen. It runs after its
desires—just like a child insisting on watching television. In such situations, one must deal with the mind
skillfully. One may allow the child to watch television for a short time and then guide him back to studies.
Similarly, if someone cannot listen to the vivechan live, it can also be heard later on YouTube. Just as a
child may be given a little space and then brought back to what is necessary, the mind too must be
handled with wisdom and strategy—not by harsh force.

Another example: if a child insists on eating chocolate at meal time, he may be given a small piece first,
and then served a proper meal. In the same way, by gently accommodating the senses within limits, and
then guiding them back to discipline, the mind becomes calmer and gradually trained. This is the art of
training the mind.

In this way, Bhagavan teaches that one must first cultivate mastery over the mind. When the mind is
disciplined and under control, and one performs actions through the organs of action, the results of those
actions do not bind the mind. The body remains active, performing its duties, but the mind stays united
with the Supreme (Paramatma). Thus, Karma Yoga becomes a path not of bondage, but of liberation.

3.8

niyatam(n) kuru karma tvam(n), karma jyayo hyakarmanabh,
sarirayatrapi ca te, na prasiddhyedakarmanah. 3.8

Therefore, do you perform your allotted duty; for action is superior to inaction. Desisting from action,
you cannot even maintain your body.

Bhagavan is guiding Arjuna regarding what must be lived and practiced. Arjuna represents the whole of
mankind. Therefore, even though Bhagavan may speak the most profound philosophy and elevated
spiritual truths, through Arjuna He is also giving direct instruction to every human being—what must be
done in life, what must be practiced, and what must never be escaped.

Bhagavan’s instruction is clear:

niyatar kuru karma tvam
“Perform your prescribed duty.”

Action is superior to inaction. Abandoning action does not lead to greatness, purity, or freedom. If one
becomes inactive—akarmani—even the maintenance of the body will not be possible. Life itself cannot
continue without some form of action. Breathing, eating, walking, speaking, thinking, serving, working—all
these are actions. Therefore, to sustain life itself, some form of work is unavoidable. Bhagavan is
essentially telling Arjuna: there are no shortcuts. Freedom does not arise by escaping responsibility.

When Bhagavan says niyata karma, He refers to duty that is assigned by life itself—the work entrusted to
you according to where you are born, the circumstances you live in, and the responsibilities that naturally



come to you. These are duties that arise from one’s role, position, and station in society. And when such
duties are performed with discipline and without attachment, they become the direct path of Karma Yoga.

Sant JAanesvar Maharaj makes a subtle and powerful distinction here.

» Vihita karma refers to duties that are prescribed by one’s role, capacity, and life-station.
e Niyata karma refers to duties that become fixed by time, occasion, and circumstance—what
the moment demands.

These two are not contradictory. They complete one another. Vihita karma is the “general responsibility,”
while niyata karma is the “immediate responsibility.”

Three simple examples illustrate this clearly.

First, consider a teacher. Teaching students, preparing lessons, correcting papers, and guiding learners are
the teacher’s vihita karmas—the duties defined by the profession. But suppose an education inspector
visits the school on a particular day, or examination papers must be urgently evaluated within a deadline.
Attending to the inspector or completing the evaluations that very day becomes the teacher’s niyata
karma. It is the duty demanded by that specific situation and time.

Second, consider a soldier. Defending the nation, maintaining fitness, remaining disciplined, and following
commands are the soldier's vihita karmas. But if a sudden border conflict arises, or emergency
deployment is announced, immediately reporting for duty and entering the battlefield becomes the
soldier’'s niyata karma. Though difficult, it is the duty assigned by the moment.

Third, consider a homemaker. Managing the household, caring for family members, preparing meals, and
serving elders are the homemaker’s vihita karmas. But if unexpected guests arrive, a family member falls
ill, or an urgent responsibility suddenly appears on a particular day, attending to that pressing situation
becomes the homemaker’s niyata karma. It may demand extra effort, but it is precisely what the moment
requires.

Thus, vihita karma refers to the general duties of one’s role in life, while niyata karma refers to the specific
duty that arises in a particular moment. Therefore, Bhagavan’s instruction is practical and universal:
perform your natural daily duties—those that arise at the level of the body, mind, and intellect—sincerely,
steadily, and without escape. This is Bhagavan’s direction for everyone, not only for Arjuna.

This world would become harmonious if every person truly performed their duties without running away
from responsibility. Even our civic responsibilities are also niyata karmas, because they arise from the
needs of our present time and circumstances:

e Roads should not be dirtied.

e Traffic rules and signals should not be broken.

e Plastic should not be thrown carelessly or overused—many cows have suffered and died after
consuming plastic.

e Trees should be planted and protected.

e The environment must be cared for, because nature itself is suffering.

These are not abstract ideals. They are duties placed directly before us today. Imagine a world where:

e Every individual performs duty sincerely,
e Every household functions responsibly,



 Society lives with discipline,
e The nation acts with awareness.

How smooth, orderly, and harmonious the system would become.

When niyata karma is performed properly, creation itself is protected. Nature is preserved. Harmony is
restored. Sant JAianesvar Maharaj describes how this duty should be performed—not as a burden, but with
joy and inner sweetness, with rasa. Duty should not feel like a punishment; it should become an offering.

He expresses this devotional spirit beautifully, implying:
Pandava, apula ananya bhavava; ti parama seva majhya Paramatma.

This conveys that when one performs one’s essential duty with complete inner absorption—with love, joy,
and sincerity—that very action becomes the highest service to Paramatma. When work is done in the spirit
of Karma Yoga, it becomes worship.

This is why Sister Nivedita could say something extraordinary. When someone asked her, “When | came,
you were teaching children,” she replied, “I was not teaching at all—I was worshipping Bhagavan.” This is
the transformation that Karma Yoga brings: work does not remain ordinary work; it becomes devotion in
action.

Bhagavan further emphasizes that if a person does not perform duties properly, even the maintenance of
the body becomes impossible. Without right action, abhyudaya—growth, stability, and worldly well-
being—cannot be achieved.

Human life has two vital aims:

e Abhyudaya — material growth, stability, order, and worldly well-being
* Nihsreyasa — the ultimate welfare, inner peace, and liberation

If a person abandons their duties, then in the end they gain neither abhyudaya nor nihsreyasa. They lose
worldly stability and also lose spiritual progress. The Bhagavad Gita strongly teaches that life must be lived
as a complete path—material responsibility and spiritual fulfilment together. Therefore Bhagavan’s
instruction is firm and compassionate:

Perform your niyata karma—your prescribed duties—fully, sincerely, attentively, and with dedication.

Then Bhagavan takes this niyata karma and places it into the sacred framework of yajha. Yajia—sacred
offering, selfless sacrifice, and worshipful action—is one of the most central and beloved concepts of the
Bhagavad Gita, along with jAiana (knowledge) and bhakti (devotion). Through yajia, duty becomes
purification; action becomes worship; and life becomes a ladder leading to the Paramatma.

3.9

yajharthatkarmano’nyatra, loko'yam(in) karmabandhanah,
tadartham(n) karma kaunteya, muktasangah(s) samacara. 3.9

Man is bound by his own action except when it is performed for the sake of sacrifice. Therefore,
Arjuna, do you efficiently perform your duty, free from attachment, for the sake of sacrifice alone.



Bhagavan explains that actions performed for the sake of yajfa do not bind a person. But actions done for
selfish reasons—without the spirit of yajfia—bind human beings in karma-bandhana, the bondage of
action. Such actions keep a person tied again and again to this world. Therefore, Bhagavan instructs
Arjuna to act without attachment—mukta-sanga.

Attachment means clinging—clinging to the action itself, and especially clinging to its expected results.
When one clings to results, bondage is created. Therefore Bhagavan’s teaching is extremely practical:
perform actions for a higher purpose, without personal bondage, as an offering to Paramatma—the Creator
and the inner Witness of all. This is the true spirit of yajia.

The word yajia immediately reminds us of a sacred fire ritual—an altar where offerings are placed into the
fire while chanting svaha. Such yajfias are indeed described in the Vedas. They purify the five elements,
help maintain balance in nature, honor the deities, and also fulfill specific desires (sakama upasana). Yet in
the Bhagavad Gita, yajia carries a deeper and much broader meaning.

Here, yajfia does not remain limited to an outer ritual. Bhagavan expands it into a complete way of living.
Yajfia becomes the attitude of performing one’s duty as an offering. It is the inner feeling:

“I'am doing this not for myself, but because it is my responsibility—and I offer it.”

This is captured beautifully in the spirit of “idam na mama”—
“this is not for me.”

In this sense, the Bhagavad Gita itself becomes a great yajia. Every person places their own offering into
it through their duties and actions. This yajfia is continuously burning. And when it burns, its flames
naturally rise upward. In the same way, when actions are performed in the pure sattvic spirit of yajia, life
rises upward. Such action elevates a person, purifies the mind, and leads life toward higher clarity and
inner freedom.

Our life flourishes when it is lived in this yajfia-spirit. That is why Bhagavan teaches that every action
performed with the feeling of yajfia frees a person. It does not create bondage; it creates purification. It
does not trap the soul in karma; it turns karma into worship.

Therefore, one should perform one’s work with the yajfia-attitude, because creation itself is born and
sustained through yajia. The universe functions through mutual harmony—through giving and receiving,
through collective balance, through interdependence. When humans break this harmony through
selfishness, greed, and exploitation, they suffer and they also disturb the natural order. But when humans
act in the spirit of yajfia, their actions support the balance of creation.

Here, the word yajfia also means collective, harmonious action—organized unity—work done for the
welfare of society and the welfare of creation, not merely for individual gain. In modern terms, yajfa is the
spirit of responsibility and contribution. It is action aligned with the larger order of the universe. Just as
teamwork creates strength and success, yajia-based action creates harmony, strength, and upliftment in
the world.

Thus, Bhagavan brings all righteous work under this sacred umbrella of yajAa: any action done with the
intention of welfare, purity, and offering becomes yajna.

The core message Bhagavan teaches is beautifully summarized as follows:

Perform your niyata karma (prescribed duty).
Do it as yajna.

Do it without attachment to results.

Offer it to Paramatma and to the welfare of all.



When work is done in this spirit, every action becomes worship. Such yajfia-based action does not lead to
bondage, but to freedom. It purifies the mind, uplifts life, and becomes a direct path toward ultimate
welfare and liberation.

3.10

sahayajnah(ph) prajah(s) srstva, purovaca prajapatih,
anena prasavisyadhvam, esa vo'stvistakamadhuk. 3.10

Having created mankind along with Yajfa, at the beginning of creation, the creator, Brahma, said to
them, "You shall prosper by this; may this yield the enjoyments you seek.

Performing yajha together (sahayajha), Prajapati (Brahma) created this universe. The creation of the
world was not done in isolation, but collectively—through coordination, organization, and harmony—so that
all beings could benefit. Therefore, all actions performed in this spirit of collective welfare are also
considered yajha.

Solitary penances (tapas) may be performed alone, but true yajia is performed together—in cooperation
with others. Creation itself is interdependent. Every being relies on other beings. By participating in such
yajfia, one attains utkarsa (personal excellence), upliftment, and inner growth. At the same time, this
teamwork-based yajfia ensures that everyone receives their rightful share of life’s necessary enjoyments
(ista-bhoga) in a balanced manner.

This point is extremely important: a human being cannot truly live alone in this world.

The school where one studied, the roads one walks on, the libraries where books are borrowed—all of
these were not built by a single individual. The scriptures written by sages, the knowledge compiled by
scholars, and even the books we read for worldly education have been prepared through great effort for
the use of society as a whole.

Therefore, when someone claims, “I am self-made,” Gurudev would smile and say: nobody is self-made; no
one can truly be self-made. Whatever we have attained, we have received it according to our capacity,
through systems, support, and the hidden cooperation of countless beings. Therefore, any action
performed for the benefit of others, done in an organized and altruistic manner, is considered yajia in the
Bhagavad Gita’s vision.

This brings us to a very practical understanding of teamwork in society:
TEAM — Together Everyone Achieves More.
When any welfare-oriented action is done in an organized way, it benefits everyone collectively.

Once, at a Gita Sadhana camp, this topic came up for discussion. Among the participants was a woman
from a well-off household. When it was explained that the world is interdependent and that we rely on one
another, she said, “We are not dependent on anyone.” People sometimes feel this way because they have
a strong bank balance and assume that anything can be obtained through money.

However, labor, effort, and the living contributions of others cannot be “created” merely through money.

For example, when a person brings medicine home, they may think they bought it with money. But money
alone does not create the medicine. The medicine comes through the labor of workers in factories, the
intelligence and discipline of scientists, the knowledge of pharmacists, the distribution systems of
transport workers, and the dedication of countless people working together.



Similarly, when electricity stops and an employee climbs a pole in scorching fifty-degree heat to repair
wires and restore supply, that effort cannot be dismissed as “purchased.” It is human sacrifice and
cooperation that makes electricity reach every house.

The water that comes into a home—though paid for according to the meter—involves vast, organized
effort: pipelines, purification, pumping stations, repair workers, operators, planners, and administrators. In
a hospital, the dedicated work of doctors, nurses, ward staff, cleaners, technicians, and administrative
teams ensures that healthcare reaches patients.

This coordinated effort—where people work together for the welfare of all—is what the Bhagavad Gita
refers to as sahayajna: sacred action performed together for the greater good.

It is the duty of every human being to contribute some effort—no matter how small—to this yajfiia. Each
person must play their part in the larger work of sustaining and uplifting society.

This knowledge was given by Prajapati (Brahma): when different beings work together in harmony, that
becomes yajfia. Every human being must offer something—some contribution (ahuti)—into this yajfa.
Saints and great sages may perform large and grand yajnas, but for an ordinary person, daily duty itself
becomes yajfia. Even if one cannot perform huge sacrifices or extraordinary acts of service, simply fulfilling
one’s responsibilities properly is itself yajfa.

This essence is beautifully expressed by Sant JAane$var Maharaj:
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Svadharma jo bapa to nitya yajia janapa tethe vartata pamsaya na
Following your own dharma is a daily yajia—there is no doubt in this.

In other words, one does not need grand rituals or dramatic achievements to serve Paramatma or society.
Simply performing one’s own duties with sincerity, dedication, and inner purity becomes a sacred offering
that uplifts both the individual and the world.

When a person lives in this spirit—performing duty as an offering—then such a life does not collect sin or
moral blemish. It becomes a life rooted in responsibility, dedication, and righteousness. This is precisely
what the Bhagavad Gita teaches.

3.11

devanbhavayatanena, te deva bhavayantu vah,
parasparam bhavayantah(s), sreyah(ph) paRamavapsyatha. 3.11

Foster the gods through this sacrifice, and let the gods foster you. Thus, each fostering the other
selflessly, you will attain the highest good.

When human beings and the cosmic forces support one another in the spirit of sacrifice, mutual upliftment
naturally takes place. By sustaining one another in this way, all attain the supreme good (parama
sreyas). Therefore, when people serve their elders and elders protect the younger ones, when every
individual performs their rightful duty within this interdependent creation, the welfare of all is ensured. If
each person carries out their responsibilities in this yajfia-spirit, the collective good of society is achieved.

Bhagavan says, in essence: “By performing yajha, nourish the devas, and let the devas nourish
you.” When human beings offer their actions as sacrifice—symbolically represented through offerings into



the sacred fire—the devas are pleased. And when the devas are pleased, they in turn nourish human
beings. This mutual nourishment leads to harmony in nature: rain falls at the right time, trees and plants
flourish, the environment is protected, pollution reduces, and the balance of creation is maintained. When
humans care for nature, nature supports humans in return.

In this way, creation itself becomes a companion on the path of human welfare and spiritual progress. This
is the deeper meaning of “parasparam bhavayantah”—living by mutually uplifting and nurturing one
another.

This principle does not mean drawing new boundaries, hating others, attacking other nations, or declaring
that followers of any religion, sect, or community have no right to exist. Bhagavan’s teaching is not the
language of exclusion; it is the language of upliftment. Bhagavan silently asks: Who are we to decide who
has the right to live? Our responsibility is not to destroy others, but to work for the welfare of all.

Thus, by living in the spirit of parasparam bhavayantah, one attains parama sreyas—the highest
welfare and ultimate good.

Human desires must be fulfilled in harmony with duty. Fulfilling one’s needs is natural, but living by
exploiting others is not. Here, a subtle yet profound distinction becomes clear:

Hunger is natural. Every living being feels hunger and eats food to satisfy it—this is nature (prakrti).

When a person has enough food and still shares it with others, feeding the hungry, that becomes culture
(samskrti).

But when a person has enough and still snatches from others, that becomes perversion (vikrti).

This teaches us what the inner attitude of a human being should be—towards elders and children, towards
society and nature. Life should be lived with sacrifice, responsibility, and a sincere wish for the upliftment
of others. When actions are guided by such an attitude, this interdependent creation begins to support us
in return. By living in mutual support and goodwill, the welfare of all is achieved, and everyone moves
together toward true well-being.

Bhagavan then takes this teaching one step further. He declares that a person who lives only for himself is
blameworthy. One who merely consumes—who eats without offering, who enjoys without contributing,
who lives only in self-interest, and who exploits society and nature—such a person is called a thief by
Bhagavan.

When a person thinks, “I will enjoy everything myself. | will not give back to society. | will not contribute to
the collective life of the world,” and lives only for personal pleasure, that life is not righteous. It becomes a
life of exploitation rather than yajfa.

3.12

istanbhoganhi vo deva, dasyante yajnabhavitah,
tairdattanapradayaibhyo, yo bhunkte stena eva sah. 3.12

Fostered by sacrifice, the gods will surely bestow on you unasked all the desired enjoyments. He who
enjoys the gifts bestowed by them without offering their share to them, is undoubtedly a thief.

In this way, the deities who are nourished through yajfia grant human beings the objects of rightful
enjoyment (ista-bhogas). They provide food, resources, prosperity, and the many necessities that sustain
life. But if a person enjoys these gifts without offering back, without sharing, and without dedicating them
to Bhagavan—if one consumes everything only for oneself—then such enjoyment becomes sinful.



A person who lives only to enjoy, who hoards pleasures, who exploits nature and society, and who does not
participate in the spirit of sacrifice, is called a stenah—a thief—by Bhagavan. The Bhagavad Gita uses this
strong word deliberately. To take from creation without contributing to it is nothing less than stealing.

Sant JAianesvar Maharaj says:

TayH o) JiSkdr, $1es duril Siar |
IR AL gfvar, gdva @t 1

Svadharma jo sandila, kala tayasi dandila |
Chor manoni harila, sarvasva tyasi ||

Meaning: One who abandons his rightful duty (svadharma), Time itself punishes him. Considering him a
thief, Time takes away everything he possesses.

One who does not engage in yajia, who does not offer his actions and enjoyments back to the cosmic
order, and who lives purely in self-interest, begins to exploit the world and others for personal gain. Such a
person violates svadharma.

Sant JAanesvar Maharaj further warns that one who neglects his rightful duty and exploits the world will
inevitably be punished by Kala (Time). Sooner or later, Time itself becomes the judge. Wealth, power,
status, and possessions are eventually taken away, and such a person is left empty-handed.

Thus, by explaining the laws of creation and responsibility, Bhagavan teaches how ordinary action can be
transformed into Karma Yoga. Through selfless action performed in the spirit of yajfia, one progresses on
the path that ultimately leads to the Paramatma.

QUESTION AND ANSWER

Shiv Kailash Sharma ji

Question: In the fifth verse of this chapter, Sri Bhagavan says that no one can remain without
performing karma even for a moment. Yet, in the forty-seventh verse of the second chapter,
HE declares:

FUGIIUGRE AT BAY Herad

Does this mean that a human being is independent (svatantra) in performing karma, or
dependent (paratantra)?

Answer: Sri Bhagavan states: karmani eva te adhikarah asti. Here, the word adhikara does not merely
mean “right”; it signifies competence or eligibility. A human being has eligibility only to perform karma,
not over its results, because the fruition of action depends on many factors that are beyond human
control.

There is also a deeper intention of $ri Bhagavan here. Arjuna’s present eligibility lies only in performing
karma, not in directly attaining knowledge (jfiana).

A human being cannot remain without karma even for a single moment. If one attempts to abandon action,
the mind becomes hyperactive and gets entangled in various sense objects. As a result, it becomes
impure, burdened, and loses its creative capacity.

Therefore, Sri Bhagavan praises karma and upholds it. It must be accepted that all the activities of the
body are possible only through the grace of Bhagavan. Yet, even then, a human being is free to act.
Otherwise, at the conclusion of the Gita, Sri Krsna would not have said:

USSR qUT Fo”

HE conveys: “l have explained everything to you—what is right and what is wrong. Now decide using your
own discriminative intellect.”



The capacity to decide through viveka-buddhi (discriminative intelligence) exists only in human beings.

Nandini Mishra ji

Question: Please explain the meaning of “yastvindriyani manasa” mentioned in the seventh
verse of this chapter.

Answer: A human being must learn to restrain the organs of perception—eyes, ears, nose, tongue, and
touch. For instance, one may have a strong liking for sweets, but if one suffers from diabetes, one must
learn to control the tongue.

The mind should be strengthened and trained in such a way that it can govern the senses. If the mind itself
becomes a servant of the senses, it becomes impossible to accomplish great tasks in life. Those who
control the senses through the mind and perform their duty-bound actions are regarded as superior human
beings.

Umakant Mishra ji

Question: What is the difference between a sloka, a mantra, and a stotra?

Answer: A stotra means praise or glorification. Examples include Ganapati Atharvasirsa and Sri Visnu
Sahasranama, in which the attributes and greatness of the deities are praised.

The sages and seers who composed these stotras received the knowledge of Paramatma through subtle
waves of consciousness. They presented this wisdom in Sanskrit as eternal principles. These eternal
principles are called mantras. Even after thousands of years, they do not require modification.

The definition of a mantra is: “mananat trayate iti mantrah” — that which, upon contemplation,
protects and uplifts the mind is a mantra. Sanskrit is inherently a mantric language. Even if one does not
fully understand the meaning of a mantra, its vibrations still influence the mind.

The Srimad Bhagavad Gita is also such a mantra, whose wisdom remains eternal even after five thousand
years.

When mantras are composed within specific meters (chandas) and adorned with poetic ornamentation
(alankara), they are called $lokas. In the Marathi language, such poetic expressions are known as ovis, as
seen in Jiianesvara Maharaja’s Jiiane$vari.
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