Chapter Two

saïjaya uväca

taà tathä kåpayäviñöam açru-pürëäkulekñaëam |

viñédantam idaà väkyam uväca madhusüdanaù ||1||

1. Saïjaya said: Madhusüdana spoke these words to Arjuna, whose eyes were filled with tears, and who was overcome with compassion.

In this second chapter, after destroying the darkness of bewilderment and lamentation of Arjuna by distinguishing the soul from the body, Kåñëa speaks about the characteristics of the liberated soul.

çré-bhagavän uväca

kutas tvä kaçmalam idaà viñame samupasthitam |

anärya-juñöam asvargyam akérti-karam arjuna ||2||

2. The Lord said: How has this bewilderment come upon you at the time of battle? It is against dharma, precluding Svarga in next life and fame in this life.

Why (kutaù) has this bewilderment (kaçmalam) at this critical juncture of the war (viñame) come upon you (upasthitam)? This bewilderment is not to be experienced by persons of good reputation (anärya-juñöam), and is against both happiness in next life (asvargyam) and this life (akért-karam)?

klaibyaà mä sma gamaù pärtha naitat tvayy upapadyate |

kñudraà hådaya-daurbalyaà tyaktvottiñöha parantapa ||3||

3. Do not become a coward. This is not suitable to you. Give up this low weakness of mind and rise, O afflicter of enemies!

“Do not become cowardly (klaibyam); do not become impotent. O Pärtha, though you are the son of Påthä, you have acted like this! Do not yield to this. This may occur among other inferior kñatriyas, but in you, My friend, it is not proper at all!”

“Do not worry about my lack of bravery.  Do not think I am a coward. One must consider the precepts of dharma in regards to Bhéñma, Droëa and other elders, and also consider the aspect of compassion in regard to the sons of Dhåtaräñöra, who, being weaker than I, being afflicted by my weapons, are about to die.”

“This is not discretion from principles of dharma nor is it mercy.  It is bewilderment and lamentation, which are indications of a weak mind (kñudraà hådaya-daurbalyam). Therefore give up this weakness of mind and rise up. O conqueror of enemies (parantapa), you, who afflict enemies, fight!”

arjuna uväca

kathaà bhéñmam ahaà saìkhyedroëaà ca madhusüdana |

iñubhiù pratiyotsyämi püjärhäv ari-südana ||4||

4. Arjuna said, “O Madhusüdana, killer of enemies, how will I fight in the battle with arrows against Bhéñma and Droëa, who are worthy of worship?” 

“According to scriptures of dharma, not respecting those worthy of worship is a cause of bondage: pratibadhnäti hi çreyaù püjya-püjä-vyatikramaù.
 Therefore I withdraw from fighting. How can I kill them?” The form prati yotsyämi (parasmaipada) is used instead of the form prati yotsye (ätmanepada, for oneself).

“But those two elders are fighting against you. Why are you not able to fight against them?”

“No, I cannot do so, for they are worthy of worship (püjärhau): I should offer flowers to their feet in devotion rather than sharp arrows in anger. O friend Kåñëa! Even You injure only the enemies in battle, and not Your own guru Sändépani Muni or your friends the Yadus, O Madhusüdana, killer of Madhu!”

“But I am a descendent of Madhu,
 in the ancient lineage of the Yadu dynasty. Therefore I am called Mädhava.  How could I have killed Madhu?”

“No, I do not mean that Madhu. I am speaking about the demon named Madhu who was Your enemy (ari-südana).” 

gurün ahatvä hi mahänubhäväï

çreyo bhoktuà bhaikñyam apéha loke |

hatvärtha-kämäàs tu gurün ihaiva

bhuïjéya bhogän rudhira-pradigdhän ||5||

5. It is better to eat by begging in this life, not killing such great elders. Having killed elders who were desiring wealth, I will enjoy objects contaminated with their blood.  

“If you don’t want the kingdom, then how will you live?”

“Not killing my elders, I will live by begging, though it is condemned for the kñatriya to do so. It is better to eat the food got from begging. Though it will bring infamy in this life, it will not be inauspicious for future lives. One should not say that these gurus, being obedient to Duryodhana, should be rejected because they have become proud, and do not know right from wrong, by citing the scriptures:  

guror apy avaliptasya käryäkäryam ajänataù 
utpathapratipannasya parityägo vidhéyate 
One should reject the guru who is proud, does not know proper behavior, who becomes engaged in sinful life.   Mahäbhärata 5.178.24
They, on the contrary, are great souls (mahänubhävän). What fault is there in Bhéñma and others who have control over time
 and lust?”

“But Bhéñma said to Yudhiñöhira,

artha sya puruño däso däsas tv artho na kasyacit 

iti satyaà mahäräja baddho ’smy arthena kauravaiù

Man is a servant of wealth. Wealth is not a servant of anyone. O king, I have been bound by wealth to the Kauravas.   Mahäbhärata 6.41.36
Therefore, has not their great character been destroyed by such desire for wealth?” 

“That is true, but if I kill them, I will be unhappy. Even in killing those Kurus who are greedy for wealth (artha-kämän), if I should enjoy the wealth, it will be contaminated with their blood. The meaning is this: though they have desire for wealth, they are still my gurus. Therefore in killing them, because I commit the sin of killing guru, my enjoyment will be mixed with that sin.”

na caitad vidmaù kataran no garéyo

yad vä jayema yadi vä no jayeyuù |

yän eva hatvä na jijéviñämas

te ’vasthitäù pramukhe dhärtaräñöräù ||6||

6. We do not know which is better--whether we should conquer them or whether they should conquer us. These sons of Dhåtaräñtra, by killing whom we do not wish to live, are situated facing us.
Moreover I do not know if I shall be victorious or defeated even if I am prepared to kill them. And I do not know which will be better, victory or defeat: if I conquer them or they conquer me. And even if I am victorious, that also is defeat, for I will not want to live. 

kärpaëya-doñopahata-svabhävaù

påcchämi tväà dharma-saàmüòha-cetäù |

yac chreyaù syän niçcitaà brühi tan me

çiñyas te’haà çädhi mäà tväà prapannam ||7||

7. My nature has been overcome by weakness. My mind is bewildered about dharma. I ask You what is best. Please tell me with certainty. I am Your student. Please instruct me, who have surrendered to You. 

“Indeed, while speaking the meaning of scripture to bring out a conclusion, though you are a kñatriya, you have decided to become a beggar! What is the use of My speaking?”

“Giving up my natural courage as kñatriya is my weakness (kärpaëyam). My intelligence has become bewildered in trying to understand the implementation of dharma, as the path of dharma is very subtle: dharmasya sükñmä gatiù. (Mahäbhärata 3.198.2, 1.188.11) Therefore it is better that You decide and tell me.”

“But if you defeat My words by posing yourself as learned, how can I speak?”

“I am Your student, and will no longer uselessly oppose You.”

na hi prapaçyämi mamäpanudyäd

yac chokam ucchoñaëam indriyäëäm |

aväpya bhümäv asapatnam åddhaà

räjyaà suräëäm api cädhipatyam ||8||

8. I do not see who can remove this sorrow which is drying up my senses, even if I attain an unrivalled prosperous kingdom on earth and even sovereignty over devas. 

“But you have a friendly relationship with Me, not one of respect. Therefore how can I make you a student? You should thus surrender to someone like Veda Vyäsa, whom you greatly revere.” Arjuna answers with this verse.

“I do not see even one person at all (pra paçyämi: pra indicates “to a high degree”) in all three worlds except You who can remove (apanudyät) my sorrow. I do not know anyone more intelligent that Yourself--even Båhaspati. Therefore, to whom else should one who is full of sorrow surrender? Due to that sorrow (yad) my senses have dried up completely, just as intense summer heat dries up completely (utçoña means utkarñeëa çoña) a small pond.”

“Now you are full of grief, but if you fight, by conquering the enemy you will attain a kingdom. Absorbing yourself in the enjoyment of that kingdom, your grief will disappear.”

“Even if I attain a kingdom over the whole earth, or sovereignty in Svarga, controlling all the devatäs, my senses will still be dried up.” 

saïjaya uväca

evam uktvä håñékeçaà guòäkeçaù parantapaù |

na yotsya iti govindam uktvä tüñëéà babhüva ha ||9||

9. Saïjaya said: Having thus spoken to Håñékeça, Guòäkeça, afflicter of enemies, telling Govinda “I will not fight,” became silent.

tam uväca håñékeçaù prahasann iva bhärata |

senayor ubhayor madhye viñédantam idaà vacaù ||10||

10. Håñékeça, smiling slightly, spoke these words to the depressed Arjuna, in the midst of the two armies. 

“You have shown such lack of judgment!” Laughing at him as a friend, Kåñëa could put Arjuna in an ocean of embarrassment for his unworthy actions. However, because now Arjuna took the position of student, laughing would be improper. Thus Kåñëa suppressed that laugh by closing His lips. Instead He slightly smiled (prahasann iva).  The Lord of the senses (håñékeça) was previously controlled by the words of Arjuna out of love for him (BG 1.24), and now He became the controller of Arjuna’s mind, again out of love, for the benefit of Arjuna. Arjuna’s dejection and Kåñëa’s offering consolation to him were seen directly by both armies (senayor ubhayor madhye).

çré-bhagavän uväca

açocyän anvaçocas tvaà prajïä-vädäàç ca bhäñase |

gatäsün agatäsüàç ca nänuçocanti paëòitäù ||11||
11. The Lord said: You, while lamenting for what is not worthy of lamentation, are speaking words of wisdom. The wise men do not lament for the gross body or the subtle body.

“O Arjuna, this lamentation of yours caused by attachment to friends and relatives is the cause of bewilderment. Your power of discernment arising from your concerns starting in verse four with ‘How can I fight against Bhéñma and Droëa?’ are the cause of lack of wisdom.” That is stated in this verse. 

“You are continually lamenting (anu çocaù) for what is not worthy of grief (açocyän).  Thus you are uttering words of wisdom to Me, who am trying to enlighten you. You speak words (vädän) of wisdom (prajïä) as in verse four.” The intention behind the Lord’s words is the opposite: “Actually you have no wisdom.”

“This is because those who are wise (paëòitäù) do not lament for the gross bodies from which life has passed (gata asün)--since the bodies are destructible by their very nature. Neither do they lament for the subtle bodies from which the life airs have not passed (agata asün),
 for those subtle bodies will certainly be destroyed before liberation. They do not lament because they accept the inherent natures of all of the gross and subtle bodies. But fools lament when life airs pass from the gross bodies of fathers and others, and do not generally understand about the subtle bodies.  Enough of such fools!  All these, including Bhéñma, are souls equipped with gross and subtle bodies. Because of the eternal nature of their souls, there is no cause for lamentation. Previously you said that dharma-çästra was stronger than artha-çästra. But I say here that jïäna-çästra (teaching about ätmä) is stronger than dharma-çästra.” 

na tv evähaà jätu näsaà na tvaà neme janädhipäù |

na caiva na bhaviñyämaù sarve vayam ataù param ||12||

12. It is not that I, you and these kings did not exist, and nor in the future will we not exist. 

“Now, O friend, I will ask you a question. When you see the death of a person you love, you lament. But is the object of affection while the person is in this world the soul or the body? Çukadeva says that the soul is most dear in all living beings: 

sarveñäm eva bhütänäà nåpa svätmaiva vallabhaù. (SB 10.14.50) If the soul is the object of affection, the soul should not be the object of lamentation, because it cannot suffer death, since both types of ätmä, the jéva and éçvara are eternal.” With this intention, He speaks this verse.

It is not that I, the Paramätmä, have ever not been in existence, but rather I have always existed. You also, a jévätmä, have also always existed. These kings also, jévätmäs, have always existed. Here the Lord shows that previous non-existence (präg-abhäva) is absent for all souls. And it is not that I, you, and all these kings (sarve vayam) will not exist in the future. Rather we will certainly exist. Here he shows that the soul is devoid of destruction (dhvaàsa abhäva). By this he concludes that since the Paramätmä and the jéva are both eternal, there is no cause for lamentation. The çruti says:

nityo nityänäà cetanaç cetanänäm eko bahünäà yo vidadhäti kämän 

He is the chief eternal among all eternals. He is the chief conscious entity among all conscious entities, the one fulfills the needs of all others.  Çvetäçvatara Upaniñad 6.13 
dehino ’smin yathä dehe kaumäraà yauvanaà jarä |

tathä dehäntara-präptir dhéras tatra na muhyati ||13||

13. As the soul passes through boyhood, youth and old age, so it attains another body after death. The wise are not bewildered by this.

“One’s body becomes the object of affection as it is related to the soul (which is most dear to the self.) By relation with that body, one’s sons, brothers or other relatives become objects of affection. And by relationship to them, even their sons also become objects of affection. So when their bodies perish, there will certainly be lamentation.”

In answer to this, He speaks this verse. “In the body belonging to the jéva (dehinaù) one attains stages such as boyhood. After boyhood is destroyed one attains youth.  When youth is destroyed one attains old age. In the same manner, one attains another body (after death). Just as (yathä) one does not lament for the destruction of the objects of affection in the form of boyhood and youth of the body which are related to the soul (and therefore dear), so (tathä) one should also not lament for the destruction of the object of affection, the body, which is also related to the soul.”
“But with the destruction of youth and attaining old age, one does lament.”

“But then again, with the destruction of boyhood and attainment of youth one rejoices. And with the destruction of worn out bodies of Bhéñma and Droëa, they will attain new bodies and will also become joyful.” 

Another meaning is: Just as in one body a jéva attains various states such as boyhood, the same jéva attains various bodies life after life (and therefore one should not lament).
 

mäträ-sparçäs tu kaunteya çétoñëa-sukha-duùkha-däù |

ägamäpäyino ’nityäs täàs titikñasva bhärata ||14||

14. O son of Kunté, the experience of the sense objects gives sensations of cold and heat, happiness and distress, always temporary, appearing and disappearing. O Bhärata, tolerate these. 

“Yes this is indeed true. I have shown such indiscretion. My mind, producing nonsense, uselessly covered with lamentation and bewilderment, causes me suffering.”

“It is not the mind alone. The various functions of the mind, in the form of all the senses such as skin, experiencing their sense objects, produce this problem (anartha). One has the experience (sparça) of the sense objects (mäträ). In the hot season, cold water is pleasant, and in the cold season, it is painful. This happens in an uncontrolled manner, appearing and disappearing (ägama apäyinaù). Therefore you must tolerate these experiences of the sense objects. Tolerating them is part of dharma prescribed in the scriptures. One should not give up the bath in the month of Mägha because it gives pain, since it is prescribed in the scriptures. Following dharma gradually rids one of all low qualities. You must tolerate that sons give joy when they are born or earn money, and give sorrow when they die, by their temporary appearance and disappearance. One should not give up one’s scripturally prescribed duty to fight by that consideration. Not performing the prescribed duty eventually brings about great problems.”

yaà hi na vyathayanty ete puruñaà puruñarñabha |

sama-duùkha-sukhaà dhéraà so ’måtatväya kalpate ||15||

15. O best of men, the intelligent person, equal in happiness and distress, who is not pained by these sense objects, attains liberation.

Practicing tolerance with this discernment, the experience of the sense objects will, with passage of time, not give distress at all. When a person reaches this state where there is no distress from the objects of the senses, liberation of the ätmä is close at hand; he is qualified for liberation (amåtatväya). 

näsato vidyate bhävo näbhävo vidyate sataù |

ubhayor api dåñöo ’ntas tv anayos tattva-darçibhiù ||16||

16. There is no permanent existence for the body, and no cessation of existence for the soul. Those who see things in truth see this conclusion about both of these.

The previous verse described the results for those who have attained the level of discrimination. Actually as çruti says, the soul is not attached to matter: asaìgo hy ayaà puruñaù. (Båhad Äraëyaka Upaniñad 4.3.15) Thus, the jéva does not have a relationship with the subtle or gross bodies and their products such as lamentation and bewilderment. This relationship is caused by ignorance. This is explained in this verse.

For the soul, there is no existence (bhävaù) of lamentation and bewilderment for their shelter, the body (asataù), since they have qualities opposed to the qualities of the soul. And there is no non-existence (abhävaù) of the jéva with its eternal form (sataù). The conclusion (antaù) about these two--the body and the soul--has been seen by the seers of truth. 

By this conclusion, there will be no lamentation or bewilderment arising from seeing the body and things related to the body, because Bhéñma and others of the opposing party as well as you and your allies are indestructible, being eternal. How can Bhéñma and others be destroyed, and why do you lament for them? That is the meaning of this verse.

avinäçi tu tad viddhi yena sarvam idaà tatam |

vinäçam avyayasyäsya na kaçcit kartum arhati ||17||

17. Know that the soul by which the body is pervaded is indestructible. No one can destroy that which indestructible.

This verse clarifies the meaning of the previous verse. “Know this jéva (tat) which is spread throughout the body (sarvam idam tatam) is indestructible.”

“But, being spread throughout the body by its consciousness, this soul would be impermanent because it is of medium size only (being the size of the body).
”

This is not so, for the Lord says, sükñmänäm apy ahaà jévaù: of small things I am the jéva”.  (SB 11.16.11)  As well, çruti says:

eño ’ëur ätmä cetasä veditavyo yasmin präëaù païcadhä saàviveça
One should know by the pure consciousness the small ätmä near which the five life airs rest.  Muëòaka Upaniñad 3.1.9

bälägra-çata-bhägasya çatadhä kalpitasya ca bhägo jévaù sa vijïeyaù   
One should know that the jéva is the size of one ten thousandth of the tip of the hair.  Çvetäçvatara Upaniñad 5.9 
ärägra-mätro hy aparo ’pi dåñöaù    

The inferior soul is seen to be the size of the tip of a spoke.  Çvetäçvatara Upaniñad 5.8

By these statements of çruti we understand that the jéva is very small. It has the power to spread itself throughout the whole body, just as pulverized gems or herbs when applied to the head have the power to spread their nourishing influence throughout the whole body. There is nothing contradictory in being small and pervading the body.  

Because of its dependence on upädhis (mistaken identity), the soul goes to various bodies in heaven and hell. In this way the soul is sarva-gataù, going everywhere (pervading everywhere).
  Dattätreya (in the form of the avadhüta bräùmana) says how the jéva, taking shelter of the mahat-tattva at the beginning of creation, goes to different bodies:

täm ähus tri-guëa-vyaktià såjantéà viçvato-mukham

yasmin protam idaà viçvaà yena saàsarate pumän

According to great sages, that which is the basis of the three modes of material nature and which manifests the variegated universe is called the sütra or mahat-tattva. Indeed, this universe is resting within that mahat-tattva, and due to its potency the living entity undergoes material existence.  SB 11.9.20

Thus the soul’s pervasion of the body (and still being minute) is not contrary to its eternal nature stated in the previous verse. Therefore the word avyayasya is used in this verse also. It refers to the soul being eternal or nitya. No one can destroy the eternal soul.  As the çruti says:  

nityo nityänäà cetanaç cetanänäm eko bahünäà yo vidadhäti kämän  

The Lord is the chief eternal among all eternals (souls). He is the chief conscious entity among all conscious entities.  He is the one person who fulfills the needs of all others.  Çvetäçvatara Upaniñad 6.13                                

             



 
Or the meaning of the verse can be as follows. 

The body, the jéva and the Paramätmä are all seen everywhere in all forms such as human and animal. The first two, the body and jéva, were mentioned in the previous verse. The third, Paramätmä is mentioned in this verse. It is indestructible and spread everywhere in the universe (idam)
. The word tu serves to distinguish Paramätmä from the body and jéva. The Paramätmä is by its very nature different from matter and the jéva. 

antavanta ime dehä nityasyoktäù çarériëaù |

anäçino ’prameyasya tasmäd yudhyasva bhärata ||18||

18. The bodies belonging to the eternal, indestructible, small soul are said to be temporary. Therefore, fight, O Bhärata.    

This verse also clarifies verse 16. The possessor of the body (sarériëaù), the jéva, is beyond measurement, or difficult to understand, because it is very, very small (aprameyasya). Therefore you should fight. This means that you should not give up your dharma as prescribed in scripture. 

ya enaà vetti hantäraà yaç cainaà manyate hatam |

ubhau tau na vijänéto näyaà hanti na hanyate ||19||

19. Those who think that the soul kills and those who think that the soul is killed do not know that the soul does not kill or get killed.

“O friend Arjuna! You, a soul as well, are neither the performer of killing nor the object of killing.” That is expressed in this verse. 

He who thinks the jéva (enam) is the killer--that Arjuna is the killer of Bhéñma and others, and he who thinks that the jéva is killed--that Arjuna is killed by Bhéñma, are both ignorant. Therefore, what is your fear of infamy from the words of ignorant people who say that Arjuna killed his guru? 

na jäyate mriyate vä kadäcin

näyaà bhütvä bhavitä vä na bhüyaù |

ajo nityaù çäçvato ’yaà puräëo

na hanyate hanyamäne çarére ||20||

20. The soul is never born, nor does it ever die. Neither was it born in the past, nor will it be born in the future. It has no creation in the past, present or future, and no destruction in past, present or future, and is therefore eternal. It is most ancient but not subject to ageing.  It is not killed when the body is killed. 

The eternal nature of the jéva is here clearly proven. The first line negates the possibility of birth and death for the jéva at the present time. The second line negates birth and death in the past and the future. Therefore it is unborn (aja): in past, present and future. Because of no birth, it has no previous non-existence (prag-abhäva). It exists at all times (çäçvataù), meaning that at no time in past, present or future, will it be destroyed (dhvaàsa). Therefore it is eternal (nityaù).

“But because the soul exists for a long time, it can grow old.”

“No, though it is old (purä), it is as if new (na for nava)
, because of absence of the six states of transformations.
”

“With the death of the body, will it not die along with the body?” 

“It does not die when the body dies. Because it is not joined permanently with the body, the soul is not subservient to it.” 

vedävinäçinaà nityaà ya enam ajam avyayam |

kathaà sa puruñaù pärtha kaà ghätayati hanti kam ||21||

21. He who knows constantly, that this soul is indestructible, unborn, and eternal, kills whom and how? Whom does he cause others to kill and how?

With this knowledge, neither you who are fighting nor I who am urging you to

fight have any fault. Here nityam is used as an adverb: "He who knows

constantly that the soul is indestructible, unborn, and eternal.…." 

The words describing the soul are used to negate the objections of Arjuna about destruction. "Whom do I (sa puruñaù), the Lord, cause to be killed (by advising you to fight)? And how do I cause anyone to be killed? And whom do you kill? And how do you kill?" 

väsäàsi jérëäni yathä vihäya

naväni gåhëäti naro ’paräëi |

tathä çaréräëi vihäya jérëäny

anyäni saàyäti naväni dehé ||22||
22. As a man gives up old clothes and accepts new ones, so the soul gives up the old bodies and attains new ones.
“But by my fighting, a jéva will give up the body known as Bhéñma. Then you and I will be the cause of that.”

“What fault is there in a person giving up old worn cloth to put on new cloth? In a similar way, Bhéñma will give up an old body and attain a new divine body. What fault is there for Me or you in that?”

nainaà chindanti çasträëi nainaà dahati pävakaù |

na cainaà kledayanty äpo na çoñayati märutaù ||23||

23. Weapons do not cut the soul. Fire does not burn it. Water does not wet it. Wind does not dry it.

Also, it is not possible to injure the soul at all by the weapons used by you in the battle. That is explained in this verse. Weapons such as swords cannot cut it. The fire weapon cannot burn it. The rain weapon cannot wet it, nor can the wind weapon dry it out. 

acchedyo ’yam adähyo ’yam akledyo ’çoñya eva ca |

nityaù sarva-gataù sthäëur acalo ’yaà sanätanaù ||24||

avyakto ’yam acintyo ’yam avikäryo ’yam ucyate |

tasmäd evaà viditvainaà nänuçocitum arhasi ||25||

24. The soul cannot be cut, cannot be burned, cannot be moistened or dried. It is eternal, traveling in all bodies, and stable.

25. It is imperceptibly small, pervading the body inconceivably, and without changes. Knowing it thus, you should not lament.

Therefore the ätmä is described in this way (taking the descriptions of the previous verse): it cannot be cut, burned, dried or moistened. The repetition of the words signifying the eternal nature of the soul in this section (such as the use of the words nitya and sanätanaù in this verse, and statements of previous verses) is for the purpose of precisely defining the soul for those of confused intellect, just as one will repeat several times in order to make certain that everyone understands, “This is the dharma of Kali-yuga, this is the dharma of Kali-yuga.” 

Sarva-gataù (gone everywhere) means that the soul goes into all sorts of bodies such as human, animal and deva by its karma.
 Sthäëu and acala have the same meaning, “having stability,”
 and the repetition makes the meaning clear.

Because it is very fine, it is called avyakta. Because it pervades the body with consciousness, it is called acintya, beyond conception. Being devoid of the six changes such as birth, it is called avikärya. 

atha cainaà nitya-jätaà nityaà vä manyase måtam |

tathäpi tvaà mahäbäho nainaà çocitum arhasi ||26||

26. Even if you think the soul is always born and always dies, still you should not lament, O Mighty-armed one! 

“I have presented to you the conclusive truth according to the scripture. Now I will present the truth according to material vision. Please understand it.” Then He speaks this verse.

If you think that the soul is always born (nitya-jätam) when the body is born, and always dies (nityaà måtam) with the death of the body, you should not lament for it.  O mighty-armed Arjuna, being a brave kñatriya, this war is your dharma. 

As Bhägavatam says:  

kñatriyäëäm ayaà dharmaù prajäpati-vinirmitaù 

bhrätäpi bhrätaraà hanyäd yena ghoratamas tataù 
The code of sacred duty for warriors established by Lord Brahmä enjoins that one may have to kill even his own brother. That indeed is the most dreadful law.”  SB 10.54.40

jätasya hi dhruvo måtyur dhruvaà janma måtasya ca |

tasmäd aparihärye ’rthe na tvaà çocitum arhasi ||27||

27. For what is born, death is certain. For what is dead, birth is certain. Therefore, since both are unavoidable, you should not lament.

Since (hi) death is certain (dhruvaù) with the depletion of karmas meant for this life, and birth is also certain because of the karma accrued by that body which just died-- since both death and birth are unavoidable (aparihärye arthe)--do not lament. 

avyaktädéni bhütäni vyakta-madhyäni-bhärata |

avyakta-nidhanäny eva tatra kä paridevanä ||28||

28. Living entities are invisible in the beginning, manifest in the middle, and invisible at the end. What is there to lament in this?

Thus from the point of view of the soul, having no birth and death (verse 20), and from the point of view of the body, for which birth and death are certain (verse 27), the causes for lamentation have been eliminated. In this verse the Lord argues against lamentation using both ideas—being eternal and having certain birth and death (but with a purely materialistic argument).

Devas, humans and animals are not visible before their birth. However, their subtle and gross bodies do exist invisibly in a potential form, from the existence of the causal ingredients such as earth. They become visible in the middle period, and invisible after death. Even at the time of mahäpralaya these bodies exist in a subtle form through the continued existence in subtle form of karmas and other elements. Thus all living entities bodies are invisible before birth and after death, and are visible in the interval. 

This is stated by the personified Vedas in the Bhägavatam:  

sthira-cara-jätayaù syur ajayottha-nimitta-yujaù    

O eternally liberated, transcendental Lord, Your material energy causes the various moving and nonmoving species of life to appear by activating their material desires, but only when and if You sport with her by briefly glancing at her.  SB 10.87.29 

What cause is there for lamentation (paridevanä)?  

As Närada says:

yan manyase dhruvaà lokam adhruvaà vä na cobhayam  

sarvathä na hi çocyäs te snehäd anyatra mohajät
O King, in all circumstances, whether you consider the soul to be an eternal principle, or the material body to be perishable, or everything to exist in the impersonal Absolute Truth, or everything to be an inexplicable combination of matter and spirit, feelings of separation are due only to illusory affection and nothing more  SB 1.13.44.

äçcarya-vat paçyati kaçcid enam

äçcarya-vad vadati tathaiva cänyaù |

äçcarya-vac cainam anyaù çåëoti

çrutväpy enaà veda na caiva kaçcit ||29||

29. Some see the soul with amazement. Others speak of it in amazement. Others hear about it with amazement. Hearing about it, speaking about it or seeing it--still, no one knows it at all.
“What an astonishing thing you are describing!  And it is so astonishing that though I am being enlightened by You, my lack of discernment does not go away.”

“Yes, the ätmä is truly astonishing.” With this intention the Lord then speaks this verse.     

The word enam in this verse stands for the soul and the body, the combination of both, which constitutes the whole world. (The meaning would be:  Yes, people see this combination of soul and body, which constitutes all living beings, as amazing.)
 

     dehé nityam avadhyo ’yaà dehe sarvasya bhärata |

tasmät sarväëi bhütäni na tvaà çocitum arhasi ||30||

30. O Bhärata, the soul in the body of all entities can never be killed. Therefore you should not lament for any being.
“Therefore speak clearly. What should I do and not do?”

“Do not lament, but rather fight.” In two verses, Kåñëa explains this.

sva-dharmam api cävekñya na vikampitum arhasi |

dharmyäd dhi yuddhäc chreyo ’nyat kñatriyasya na vidyate ||31||

31. Considering your own duties, you should not be fearful. There is nothing better for the warrior than to fight for the right cause.

Because the soul cannot be destroyed, you should not fear killing (stated in the previous verse). And considering from the point of view of your particular duties (since there is nothing better than fighting for dharma), you should not fear killing. That is the relation of the two verses.    

yadåcchayä copapannaà svarga-dväram apävåtam |

sukhinaù kñatriyäù pärtha labhante yuddham édåçam ||32||

32. Warriors are the happy who obtain such a battle which comes by chance and which opens the doors to heaven. 

Moreover, more than even the victors, those who die in a just battle attain happiness. By killing Bhéñma and others, you make them happier. Even without doing karma-yoga, one can attain Svarga through the battle, without any obstructions (apävåtam). 

  atha cet tvam imaà dharmyaà saàgrämaà na kariñyasi |

tataù sva-dharmaà kértià ca hitvä päpam aväpsyasi ||33||

33. If you do not take part in this righteous war, giving up your duty and fame, you will instead reap sin.

In four verses he describes the fault in doing the opposite. 

akértià cäpi bhütäni kathayiñyanti te ’vyayäm |

saàbhävitasya cäkértir maraëäd atiricyate ||34||

34. They will speak incessantly of your infamy. For one who has great position, dishonor is worse than death. 

Avayayam means “continually.” Sambhävitasya means “of great position.”

bhayäd raëäd uparataà maàsyante tväà mahä-rathäù |

yeñäà ca tvaà bahu-mato bhütvä yäsyasi läghavam ||35||

35. The great warriors, by whom you were regarded highly, and will now be regarded with contempt, will think that you have abandoned the battlefield out of fear. 

.

Those who have high regard for you as a warrior, even though you are an enemy, will no longer give you respect if you give up the battle. The mahä-rathas like Duryodhana will think that you have fled in fear from the battlefield. They will not think of any other reason for the kñatriya to leave the field than fear. Strong bonds of friendship will not be considered. 

aväcya-vädäàç ca bahün vadiñyanti tavähitäù |

nindantas tava sämarthyaà tato duùkhataraà nu kim ||36||

36. They will speak many unspeakable words about you, criticizing your abilities. What could be more painful?

. 

They will speak of you in ill terms (aväcya-vädän) such as “coward.” 


hato vä präpsyasi svargaà jitvä vä bhokñyase mahém |

tasmäd uttiñöha kaunteya yuddhäya kåta-niçcayaù ||37||

37. Being killed, you will attain heaven. Being defeated, you will enjoy the earth. Therefore, rise, O son of Kunté, and fight with determination.

“In this battle, my victory is not even certain. Therefore, why should you encourage this war?”  He answers in this verse. 

sukha-duùkhe same kåtvä läbhäläbhau jayäjayau |

tato yuddhäya yujyasva naivaà päpam aväpsyasi ||38||

38. Being equal in happiness and distress, in gain or loss, in victory or defeat, engage in the battle. You will not incur any sin.

In all ways, your fighting is an act of dharma. If you fear that it will produce sin, I have shown you that it will not be a cause of sin. Therefore fight.  The Lord gives this instruction in this verse.

Being equal in happiness and distress, which are caused by gain and loss--such as gain and loss of a kingdom, which are in turn caused by victory and defeat in the war; understanding that both results are equal through a discerning mind--equipped with that knowledge, you will not incur sin at all. It will also be stated later:  

lipyate na sa päpena padma-patram ivämbhasä  

One is not touched by sin, as a lotus leaf is not touched by water.  BG 5.10  

eñä te ’bhihitä säìkhye buddhir yoge tv imäà çåëu |

buddhyä yukto yayä pärtha karma-bandhaà prahäsyasi ||39||

39. I have taught you understanding necessary for the process of jïäna. Now hear about understanding necessary for the process of bhakti. By engaging your intelligence in this yoga, O son of Påthä, you will become free from the bondage of karma.

In this verse, Kåñëa concludes the topic of jïäna-yoga which he has just taught. Säìkhya means “that by which true knowledge of things (vastu-tattvam) is perfectly (samak) revealed (khyäyate).” In other words, säìkhya means a perfect process of knowing. The intelligence (eñä) to be implemented in that process has been explained. Now hear about the intelligence necessary to implement bhakti-yoga (yoge) which will now be explained. Endowed with this understanding concerning the subject of bhakti-yoga, you will give up saàsära
 (karma-bandham).  

nehäbhikrama-näço ’sti pratyaväyo na vidyate |

svalpam apy asya dharmasya träyate mahato bhayät ||40||

40. In this process, there is no loss by stopping without completion, and no sin incurred by doing so. One is delivered from birth and death even by practicing a little of this process.

There are two types of yoga explained in this section of the chapter: activities of bhakti, including hearing chanting and other such activities; and prescribed duties offered to the Lord without personal desire (niñkäma-karma-yoga), which is expressed later starting with the verse karmaëy evädhikäras te (BG 2.47). Before that, however, bhakti is discussed. Because bhakti alone, and no other process, is beyond the three modes, a person transcends the modes only by performing bhakti-yoga.  Thus the statement nistraiguëyo bhava to Arjuna (BG 2.45) indicates that this section is about bhakti. The nirguëa nature of bhakti is also well supported by the statements of the Eleventh Canto of Bhägavatam.
 Jïäna and karma cannot be said to be nistraiguëya because of the presence of sattva in jïäna, and rajas in karma.  

And the bhakti found in karma-yoga in the form of offering ones prescribed actions to the Lord is present there just makes karma lose its uselessness and bear material fruits. This process of karma-yoga does not have the designation of bhakti proper because predominance of bhakti is absent. If one considers karma offered to the Lord to be bhakti, then what would the designation karma refer to? If one says that it refers to prescribed karma not offered to the Lord, that cannot be, for Närada says, 

naiñkarmyam apy acyuta-bhäva-varjitaà

na çobhate jïänam alaà niraïjanam 

kutaù punaù çaçvad abhadram éçvare

na cärpitaà karma yad apy akäraëam
Knowledge of self-realization, even though free from all material affinity, does not look well if devoid of a conception of the Infallible [God]. What, then, is the use of fruitive activities, which are naturally painful from the very beginning and transient by nature, if they are not utilized for the devotional service of the Lord?  SB 1.5.12 

This statement indicates that karma devoid of the Lord is completely useless.   

Therefore, in this verse and in the verses till verse 45, bhakti, characterized only by hearing, chanting, and other devotional acts, practiced only to attain the sweetness of the Lord’s lotus feet, is being described.  Niñkäma-karma-yoga will also be described. Both of these are indicated by the word buddhi-yoga mentioned in verse 39. In the phrase dadämi buddhi-yogam taà yena mäm upayänti te (BG 10.10), the word buddhi-yoga indicates bhakti-yoga. In the phrase durena hy avaraà karma buddhi-yogäd dhanaïjaya (BG 2.49), the word buddhi-yoga indicates niñkäma-karma-yoga. 

Thus, this present verse is a glorification of the process of bhakti with hearing and chanting, which is beyond the modes of nature. In bhakti-yoga (iha) there is no destruction   (näçaù), and there is also no sin incurred (pratyaväya), if the practice has just begun (abhikrama) and then stopped. If karma-yoga, however, is begun and then stopped, there is both destruction of the fruits of karma-yoga and sinful reaction as well for the performer.
  

“But then, by non-performance of bhakti which he is supposed to do, the aspiring practitioner also should not get any results.” 

“Whatever little bhakti was there by the initial practice (svalpam apy asya dharmasya), even that small amount, will certainly deliver him from the bondage of saàsära (mahato bhayat).” 

This is understood from such verses as the following: 

yan-näma sakåcchravaëät pukkaço ’pi vimucyate saàsäräd 
Merely by hearing the holy name of Your Lordship only once, even caëòälas men of the lowest class, are freed from all material contamination. SB 6.16.44

And it is also seen in the example of Ajämila and others. 

One can see that the following statement by the Lord has the same meaning: 

hy aìgopakrame dhvaàso mad-dharmasyoddhaväëv api 
mayä vyavasitaù samyaì nirguëatväd anäçiñaù 
My dear Uddhava, because I have personally established it, this process of devotional service unto Me is transcendental and free from any material motivation. Certainly a devotee never suffers even the slightest loss by adopting this process.  SB 11.29.20 

In the Bhägavatam verse quoted above, Kåñëa also shows the cause of indestructibility of bhakti. As it is beyond the guëas, it never can be destroyed. The same reasoning should also be applied to the present Gétä verse. One cannot say however that niñkäma-karma-yoga, even by being offered to the Lord, is beyond the modes of nature, for it is said:  

mad-arpaëaà niñphalaà vä sattvicà nija-karma tat
Work performed as an offering to Me, without consideration of the fruit, is considered to be in the mode of goodness.  SB 11.25.23

This verse indicates that niñkäma-karma-yoga, even by the power of being offered to the Lord, is in the material mode of sattva (and therefore subject to destruction). 

vyavasäyätmikä buddhir ekeha kuru-nandana |

bahu-çäkhä hy anantäç ca buddhayo ’vyavasäyinäm ||41||

41. Resolute intelligence is only one in this process, O son of the Kurus. The intelligence of those who are irresolute has many branches of action and unlimited desires.

Moreover among all types of intelligence, that intelligence concentrated on bhakti-yoga is the best. Resolute intelligence fixed in bhakti-yoga is only one. The meaning of this is illustrated as follows.

“My sädhana is to serve the lotus feet of the Lord, to remember and glorify Him as instructed by my guru. That is also my goal (sädhya). It is my life sustaining medicine, for I cannot give up the sädhana and the sädhya. This is my most desirable object, my duty, and nothing else is my duty; nothing else is desired, even in dreams. There may be happiness or sorrow. Saàsära may be destroyed, or may not be destroyed. That is no loss for me. Let there only be resolute intelligence fixed in pure bhakti.” 

It is said: 

tato bhajeta mäà bhaktyä çraddhälur dåòha-niçcayaù
My devotee should remain happy and worship Me with great faith and conviction.  SB 11.20.28 

The intelligence of others however is not ekä. Those intellects have many branches, and thus the intellects are unlimited (anantäù) rather than one, because of the unlimited desires to fulfill in karma-yoga. For instance, in jïäna-yoga, in order to purify the mind, one must first fix the intelligence on niñkäma-karma. When the mind is purified, the intelligence then concentrates on giving up action (karma-sannyäsa). Next, the intelligence concentrates on jïäna, knowledge. But the intelligence at that time must also concentrate on bhakti so that jïäna does not become devoid of results. The intelligence then concentrates on giving up jïäna, as the Lord says, jïänaà ca mayi sannyaset  one should surrender such knowledge in order to attain me.  (SB 11.19.1)  Thus the intelligences or minds, concentrating on different objects, are said to be infinite or many. And the types of differing sädhanas are also many, since karma, jïäna and bhakti must all be performed. 

yäm imäà puñpitäà väcaà pravadanty avipaçcitaù |

veda-väda-ratäù pärtha nänyad astéti vädinaù ||42||

42. The unintelligent people, absorbed in discussing the Vedas, who propound the theory that matter is everything, attractively speak flowery words. 

This verse speaks of the persons with wavering intelligence, involved in sakäma-karma, who are very dull witted. They speak excellently (pra vadanti)
 pleasant words of the Vedas which are like a poisonous but attractive flowering plant. Since their consciousness has been deluded by those words, they are not endowed with fixed intelligence, (tayä apahåta cetasäm vyavasäyätmikä buddhiù samädhau na vidhéyate). The sentence is completed in verse 44. Because of the impossibility for them to accept, that fixed intelligence is not taught to them.  Why do they speak in this way? They speak in this way because they are fools (avipaçcitäh), because they interpret the words of the Vedas (veda-väda-ratäù) such as the following:

akñayyaà ha vai cäturmäsya-yäjinaù sukåtaà bhavati 
One who has worshiped by means of the vows of cäturmäsya attains pious credits which never become depleted.  Äpastamba Çrauta Sütra, Kåñëa Yajur Veda 8.1.1

apäma somam amåtä abhüma
We drank soma and became immortal.  Åg Veda 8.48.3

They say that there is no God other than this (na anyat asti). 

kämätmänaù svarga-parä janma-karma-phala-pradäm |

kriyä-viçeña-bahuläà bhogaiçvarya-gatià prati ||43||

43. Filled with desire, anxious for heaven, they speak many words concerning rituals for attaining power and enjoyment, words for giving the fruits of their action in the form of higher birth. 

What type of words do they speak? They speak words about various rites giving many results
 for attaining power and enjoyment, words which give good karma in terms of birth.

bhogaiçvarya-prasaktänäà tayäpahåta-cetasäm |

vyavasäyätmikä buddhiù samädhau na vidhéyate ||44||

44. For those people, who are attached to enjoyment and power, whose consciousness has been deluded by that talk, the resolute intelligence, fixed on one point, does not take place. 

Those whose minds are attracted by the flowery words, who are attached to power and enjoyment, do not have the determined intelligence fixed firmly on one point (samädhau), fixed only on the Supreme Lord. The form of the verb na vidhéyate is reflexive passive (karma-kartari), meaning in this case “is not attained.”  This commentary is Çrédhara Svämé’s version.

traiguëya-viñayä vedä nistraiguëyo bhavärjuna |

nirdvandvo nitya-sattva-stho niryoga-kñema ätmavän ||45||

45. The subject of the Vedas is the three modes. Rise above the three modes, Arjuna, and be free of dualities, situated with the eternal devotees, devoid of desire for gain or preservation, and be engaged in the intelligence given by Me.

Give up all sädhanas of dharma, artha, käma and mokña, and just take shelter of bhakti-yoga. That is the intention of this verse.

The Vedas have the ability to reveal only karma and jïäna and other topics composed of the three modes (traiguëya viñaya) for personal gratification. The suffix ya in traiguëya viñaya here denotes self-interest. This statement of course means that the majority of texts deal with material subjects. However the çrutis (Vedas) do say:

bhaktir evainam nayati

Bhakti alone leads to the Lord.      Mäöhara Çruti
    

yasya deve parä bhaktir yathä deve tathä gurau 
One should have as much devotion in guru as one does in the Lord.  Çvetäçvatara Upaniñad 6.23

As well, the païcarätra and småti scriptures, and other Upaniñads like the Gétä   Upaniñad and Gopäla Täpané Upaniñad make nirguëa-bhakti the subject of discussion.  If the Vedas did not speak of bhakti at all, then bhakti could not be substantiated.

Do not involve yourself with those statements of the Vedas dealing with jïäna and karma affected by the three guëas (nistraiguëya bhava). But you should always follow the Vedic statements dealing with bhakti. By following those injunctions, you are free from fault: 

çruti-småti-puräëädi-päïcarätra-vidhià vinä 
aikäntiké harer bhaktir utpätäyaiva kalpyate 

Without following the rules of çruti, småti, puräëas and païcarätra, pure bhakti to the Lord creates disaster.  Bhakti Rasämåta Sindhu, 1.2.101 quoted from Brahma-yämala
By this, one can understand that the Vedas deal with both material and spiritual topics, topics involving the three guëas and topics beyond the guëas.  But you should be devoid of the guëas (nistraiguëya bhava).  By following the path of nirguëa bhakti offered to Me, cross over the paths dealing with the three guëas. 

Then, such a person will be free of the dualities (nirdvandaù) within the guëas, such as respect and disrespect, and will remain with the eternal living entities (nitya sattva), My devotees.  If one were to say that nitya sattva sthaù means to be situated in sattva guëa, that would be a contradiction to the statement nistraiguëya bhava.
You will be free from the desire to acquire what you lack (yoga) and to protect what you have attained (kñema), because of your taste for My bhakti-rasa.  This is because I, out of affection for My devotee, carry the responsibility: yoga-kñemaà vahämy aham. (BG 9.22) You will be fixed in the intelligence given by Me (ätmavän).

Here there will be an examination of the meaning of nistraiguëya and traiguëya.  It is said in the Eleventh Canto of Bhägavatam:  

mad-arpaëaà niñphalaà vä sattvicà nija-karma yat 

räjasaà phala-saìkalpaà hiàsä-präyädi tämasam   
Work performed as an offering to Me, (occasionally) without consideration of the fruit, is considered to be in the mode of goodness. Work performed with a desire to enjoy the results is in the mode of passion. And work impelled by violence and envy is in the mode of ignorance.  SB 11.25.23
In this statement niñphalam vä means “occasionally devoid of desires for the results of execution of duties.”  

kaivalyaà sattvicà jïänaà rajo vaikalpikaà ca yat

präkåtaà tämasaà jïänaà man-niñöhaà nirguëaà småtam  

Absolute knowledge is in the mode of goodness, knowledge based on duality is in the mode of passion, and foolish, materialistic knowledge is in the mode of ignorance. Knowledge based upon Me, however, is understood to be transcendental.  SB 11.25.24    

vanaà tu sättviko väso grämo räjasa ucyate 

tämasaà dyuta-sadanaà man-niketaà tu nirguëam  

Residence in the forest is in the mode of goodness, residence in a town is in the mode of passion, residence in a gambling house displays the quality of ignorance, and residence in a place where I reside is transcendental.

SB 11.25.25

sattvicù kärako ’saìgé rägändho räjasaù småtaù 

tämasaù småti-vibhrañöo nirguëo mad-apäçrayaù 

A worker free of attachment is in the mode of goodness; a worker blinded by personal desire is in the mode of passion, and a worker who has completely forgotten how to tell right from wrong is in the mode of ignorance. But a worker who has taken shelter of Me is understood to be transcendental to the modes of nature.  SB 11.25.26

sättvikyädhyätmiké çraddhä karma-çraddhä tu räjasé 
tämasy adharme yä çraddhä mat-seväyäà tu nirguëä 

Faith directed toward spiritual life is in the mode of goodness, faith rooted in fruitive work is in the mode of passion, faith residing in irreligious activities is in the mode of ignorance, but faith in My devotional service is purely transcendental.  SB 11.25.27

pathyaà pütam anäyastam ähäryaà sattvicà småtam 

räjasaà cendriya-preñöhaà tämasaà cärti-däçuci 
Food that is wholesome, pure and obtained without difficulty is in the mode of goodness, food that gives immediate pleasure to the senses is in the mode of passion, and food that is unclean and causes distress is in the mode of ignorance. (According to Çrédhara Svämé the word ca indicates “But food offered to Me is beyond the modes.”)  SB 11.25.28

sattvicà sukham ätmotthaà viñayotthaà tu räjasam 

tämasaà moha-dainyotthaà nirguëaà mad-apäçrayam
Happiness derived from the self is in the mode of goodness, happiness based on sense gratification is in the mode of passion, and happiness based on delusion and degradation is in the mode of ignorance. But that happiness found within Me is transcendental.  SB 11.25.29

The last verses, after showing the objects in the three modes of nature, explain the conquest of the three modes situated to some degree within oneself, by the process of nirguëa-bhakti, in order to reach complete transcendence of the modes. 

dravyaà deças tathä kälo jïänaà karma ca kärakaù 

çraddhävasthä-kåtir niñöhä traiguëyaù sarva eva hi  

Therefore material substance, place, result of activity, time, knowledge, work, the performer of work, faith, state of consciousness, species of life and destination after death are all based on the three modes of material nature.  

SB 11.25.30

sarve guëamayä bhäväù puruñävyakta-dhiñöhitäù 

dåñöaà çrutam anudhyätaà buddhyä vä puruñarñabha  

O best of human beings, all states of material being are related to the interaction of the enjoying soul and material nature. Whether seen, heard of or only conceived within the mind, they are without exception constituted of the modes of nature.  SB 11.25.31

etäù saàsåtayaù puàso guëa-karma-nibandhanäù 

yeneme nirjitäù saumya guëäjévena cittajäù 

bhakti-yogena man-niñöho mad-bhäväya prapadyate
O gentle Uddhava, all these different phases of conditioned life arise from work born of the modes of material nature. The living entity who conquers these modes, manifested from the mind by the process of devotional service, can dedicate himself to Me and thus attain pure love for Me.  SB 11.25.32

Thus, only by the process of bhakti can one conquer over the three modes.  There is no other way. Later, in answer to the question, “How can one surpass the three modes of nature?” the Lord says:

mäà ca yo ’vyabhicäreëa bhakti-yogena sevate 

sa guëän samatétyaitän brahma-bhüyäya kalpate  BG 14.26
Çrédhara Svämé explains that verse as follows: the ca word indicates exclusiveness.   “He who serves only Me, the Supreme Lord, through undeviating bhakti-yoga, surpasses the guëas.”

yävän artha udapäne sarvataù saàplutodake |

tävän sarveñu vedeñu brähmaëasya vijänataù ||46||

46. As the purposes of all wells are fulfilled by a large water body, so all the results of all types of worship mentioned in the Vedas are fulfilled just by knowing and worshiping the one Supreme God. 

The glory of bhakti-yoga, being niñkäma and nirguëa, is such that it goes without saying that it is without loss or sin, even if started and discontinued.  That even a little performance of bhakti makes one successful is stated by Uddhava in the Eleventh Canto. 

na hy aìgopakrame dhvaàso  mad-dharmasyoddhaväëv api

mayä vyavasitaù samyaì  nirguëatväd anäçiñaù 
My dear Uddhava, because I have personally established it, this process of devotional service unto Me is transcendental and free from any material motivation. Certainly a devotee never suffers even the slightest loss by adopting this process.  SB 11.29.20

However, even bhakti with material desire (sakäma-bhakti) is known by the term vyavasäyätmikä buddhi (since there is worship of only one person). This is shown through an example.

The singular case is used to indicate a whole class of wells. “Whatever purposes the wells serve” is the meaning of yävän artha udapäne. Some wells are used for cleaning the body after passing nature. Some others are used for brushing teeth. Others are used for washing clothing. Others are used for washing hair. Others are used for bathing. Others are used for drinking water. All the purposes of all the different wells are served by a large body of water like a lake. In that one lake, one can perform all the activities such as cleaning the body or brushing the teeth. Whereas by using different wells for different purposes, one becomes tired of wandering around, that is not the case in using the lake. The outstanding quality of the lake water however is its sweet taste, whereas that of the well is not tasty.

Thus, whatever purposes are served by worship of all the devatäs mentioned in all the Vedas are achieved through worship of the one Supreme Lord, by the person in knowledge, one who knows the Vedas (brähmaëasya). He who knows the Veda (brahma), is called brähmaëa. One may know the Vedas, but one who knows the import of the Vedas, bhakti, is a special knower (viçeñato jänataù = vijänataù).

It is said in the Second Canto of Bhägavatam:

brahma-varcasa-kämas tu yajeta brahmaëaù patim 

indram indriya-kämas tu prajä-kämaù prajäpatim 
One who desires to be absorbed in the impersonal brahmajyoti effulgence should worship the master of the Vedas, one who desires powerful sex should worship the heavenly King, Indra, and one who desires good progeny should worship the great progenitors called the Prajäpatis.  SB 2.3.3

But then it is said:

akämaù sarva-kämo vä mokña-käma udära-dhéù 

tévreëa bhakti-yogena yajeta puruñaà param
A person who has broader intelligence, whether he be full of all material desire, without any material desire, or desiring liberation, must by all means worship the supreme whole, the Personality of Godhead.  SB 2.3.10

Just as the sunshine, unmixed with clouds or other obstructions, is intense, bhakti-yoga, unmixed with jïäna, karma or other pollutants, is intense (tévreëa bhakti-yogena). One attains fulfillment of many desires by worshipping many devatäs. This requires many types of mental concentration. But one can attain all those desires from the one Supreme Lord, from just one portion of ones concentration on the one Lord.  One should understand that this concentration on one personality (and attaining many goals) arises from the excellent qualities possessed by the object of concentration, the Lord. 

karmaëy evädhikäras te mä phaleñu kadäcana |

mä karma-phala-hetur bhür mä te saìgo ’stv akarmaëi ||47||

47. You have qualification for prescribed work, but not the results of the work. Do not be the cause of results of work. Do not be attached to not doing work, or doing sinful work.

The Lord wanted to speak about the processes of jïäna, bhakti and karma-yoga to Arjuna, who was his dear friend. Having spoken of jïäna and bhakti-yoga, the Lord then considered that these two were not suitable for Arjuna. Thus He now speaks of niñkäma-karma-yoga.

“You are qualified for works. But those who crave the results are very impure in consciousness. But you have an almost pure heart. I can say this about you since I know you.”

“But in doing actions, a result must come.”

“By doing an action with a desire for a certain result, a person becomes the cause of that result. But you should not act in that manner. I give you that blessing. And do not become attracted to non-performance of your duty, or in doing sin (akarmaëi), rather you should hate doing that. I give you that blessing also.”

However, in the next chapter, Arjuna says, “My intelligence is bewildered by these equivocal words.” This apparent lack of connection between the previous and later statements should be understood to be intentional, having a purpose. “Just as I stand as your charioteer awaiting your order, you also await My order.” One should see that Kåñëa and Arjuna actually had real agreement of mind. 

yogasthaù kuru karmäëi saìgaà tyaktvä dhanaïjaya |

siddhy-asiddhyoù samo bhütvä samatvaà yoga ucyate ||48||

48. Being situated in this niñkäma-karma-yoga, perform your duties, giving up attachment, and being equal to success and failure, O conqueror of wealth! Such equal mindedness is called yoga. 

With this verse, Kåñëa starts teaching the method of niñkäma-karma. Acting in this way, seeing victory and defeat as equal, O Arjuna, you should perform your duty of fighting. This performance of niñkäma-karma-yoga transforms into jïäna-yoga. Jïäna-yoga should be understood from the previous and latter portions of the work.

düreëa hy avaraà karma buddhi-yogäd dhanaïjaya |

buddhau çaraëam anviccha kåpaëäù phala-hetavaù ||49||

49. O conqueror of wealth, actions with desire are far inferior to niñkäma-karma-yoga. Surrender to this buddhi-yoga or niñkäma-karma-yoga.  Those who seek results from their work are wretched (and receive bondage).

Kåñëa here criticizes karma done with material desires (sakäma-karma). The actions done with material desire (avaraà karma) are far inferior to niñkäma-karma-yoga offered to the Supreme Lord (buddhi-yogät). Take shelter of niñkäma-karma-yoga (buddhau).  In this verse buddhi-yoga refers to niñkäma-karma-yoga rather than bhakti-yoga.

buddhi-yukto jahätéha ubhe sukåta-duñkåte |

tasmäd yogäya yujyasva yogaù karmasu kauçalam ||50||
50. He who is engaged in niñkäma-karma-yoga gives up both pious and impious reactions. Therefore engage in this yoga. Among all types of action, this performance without attachment is a skill.

Therefore be engaged in the yoga as described here (yogäya yujyasva). Among all actions done with or without desire (karmañu), action performed with indifference to results (yogaù) is a skill (kauçalam).
 

karmajaà buddhi-yuktä hi phalaà tyaktvä manéñiëaù |

janma-bandha-vinirmuktäù padaà gacchanty anämayam ||51||

51. Being engaged in this niñkäma-karma-yoga, having given up the results of work, the intelligent people, freed from the bondage of birth, attain the place of no suffering. 

yadä te mohakalilaà buddhir vyatitariñyati |

tadä gantäsi nirvedaà çrotavyasya çrutasya ca ||52||

52. When your intelligence has completely crossed the denseness of illusion, you will be indifferent to all that has been heard and all that will be heard.

From the performance of niñkäma-karma-yoga offered to the Supreme Lord, you will develop this neutrality (yoga). When your intelligence has surpassed particularly (vi) and completely (ati) the denseness of illusion, at that time you will become indifferent to all the subjects about which you will hear, and have already heard. This you will achieve by destruction of doubts and misconceptions, through hearing instructions of scripture from Me. You will think “At the present, I must practice my sädhanas continuously.” 

çruti-vipratipannä te yadä sthäsyati niçcalä |

samädhäv acalä buddhis tadä yogam aväpsyasi ||53||

53. When your intelligence is indifferent to the Vedas because of being fixed, and you are situated in samädhi, then you will attain the status of jévan-mukta.

At that time, you will become detached from hearing about all sorts of material and Vedic subjects, because of being averse to the agitation created by these subjects (niçcalä). And your intelligence will be fixed in samädhi (samädhau acalä), as described in the sixth chapter. At that time, by achieving direct realization, you will achieve the status of jévan-mukta (yogam aväpsyasi).

arjuna uväca

sthita-prajïasya kä bhäñä samädhi-sthasya keçava |

sthita-dhéù kià prabhäñeta kim äséta vrajeta kim ||54||
54. Arjuna said: O Keçava, what is the description of this person situated in samädhi, the sthita-prajïa? What does he speak, how does he sit, how does he move?

Hearing about intelligence fixed in samädhi (samädhav acalä buddhiù), Arjuna asks about the characteristics of that yogé. Sthita-prajïa in this verse has the same meaning as acalä buddhi in the previous verse: fixed intelligence. What qualities can describe the sthita-prajïa (kä bhäsä)? What are the qualities of the person situated in samädhi, samädhi stha? Actually the terms sthita-prajïa and samädhi-stha both refer to the jévan-mukta. What will that person say in the face of happiness and distress, respect and disrespect, praise and condemnation (kim prabhäñeta)? What will he say, either loudly or to himself? In what way will his senses remain unresponsive to the external objects (kim äséta)? In what way will his senses respond to the objects (vrajeta kim)?   

çré-bhagavän uväca

prajahäti yadä kämän sarvän pärtha mano-gatän |



       ätmany evätmanä tuñöaù sthita-prajïas tadocyate ||55||
55. The Lord said: When he completely gives up all desires which arise from the mind alone, and is satisfied with the soul alone by that mind, he is called sthita-prajïa.

Step by step, Kåñëa answers each of the four questions, from this verse until the end of the chapter. (This verse answers the first question: What is the nature of the jévan-mukta?)

He gives up all desires, so that not even one desire remains for any object. He is able to give up these desires because they belong to the mind (manogatän); they are not the intrinsic quality of the soul. If they were the intrinsic quality of the soul, they could not be given up, just as fire never gives up heat. The cause for this is stated. He is satisfied by the soul whose very nature is bliss (ätmanä tuñöaù), in the mind (ätmani) which has withdrawn from sense objects. The çruti says:

yadä sarve pramucyante kämä ye ’sya hådi çritäù 
atha martyo ’måto bhavaty atra brahma samaçnute 
When all the desires situated in the heart are cleared away, the mortal becomes immortal and enjoys Brahman.  Kaöha Upaniñad 6.14
duùkheñv anudvigna-manäù sukheñu vigata-spåhaù |

véta-räga-bhaya-krodhaù sthita-dhér munir ucyate ||56||

56. The sage whose mind is not disturbed by the appearance of suffering, who has given up all desire during opportunities for happiness, who is devoid of attachment, fear and anger, is called a sthita-prajïa.

This verse and the next verse, the Lord answers the question “How does he speak?” 

His mind is not disturbed by adhyätmika suffering in the form of hunger, thirst, fever, or headache, by the adhibhautika suffering coming from snakes or tigers, or by the adhidaivika suffering arising from extremes in wind or rain. When someone asks about his welfare, he says
 simply that this suffering is his prärabdha-karma which he must unavoidably endure. He is not agitated with suffering (duùkheñv anudvigna-manäù).  Otherwise, internally he will think in this way if not asked.  This absence of disgust at his situation is understood by the intelligent person to be the symptom of an undisturbed person. False indifference to suffering, the mark of the imposter, however, is detected as such by the wise man. Such a pretender is called fallen or depraved.  

In the face of opportunities for happiness, he is without desire and says to himself or others that it is simply his prärabdha-karma which he must tolerate. And the intelligent person recognizes by this his quality of being devoid of desire for happiness. 

These qualities are made clearer. He is devoid of attachment to enjoyment (véta-räga), and devoid of fear from such things as tigers that want to eat him. He is devoid of anger towards friends who have attacked him. As an example, Jaòa Bharata in front of the Goddess Durgä, did not show fear or anger towards the caëòäla leader who wanted to kill him. 

yaù sarvatränabhisnehas tat tat präpya çubhäçubham |

näbhinandati na dveñöi tasya prajïä pratiñöhitä ||57||

57. He who has no motivated affections at all, who does not rejoice on attaining good fortune or curse on attaining misfortune, is situated in prajïä. 

That person is without affections which are subject to material conditions (anabhisneha). Unconditional affection out of mercifulness however should remain to some degree. He is fixed in those qualities.  On receiving something favorable to himself (çubham), through respect or feeding for instance, he does not approve, and receiving disrespect (açubham), such as a punch from someone’s fist, he does not disapprove. He does not say, “Oh, you are so religious, serving a great devotee. I bless you with happiness.” Nor does he curse the disrespectful person saying, “Go to hell, you sinful creature.”  He is prajïä pratiñöhitä, situated in samädhi (samädhim pratiñöhita), or well situated in prajïä or samädhi.

yadä saàharate cäyaà kürmo ’ìgänéva sarvaçaù |

indriyäëéndriyärthebhyas tasya prajïä pratiñöhitä ||58||

58. When he draws his senses away completely from sense objects like a turtle withdrawing its limbs, he is situated in prajïa.
This verse answers the question, “How does he sit?”  (kim äséta)  

He withdraws his senses such as the ear from the objects of the senses such as sound. Stopping the movement of the independent senses towards the external objects, he establishes them without movement internally. This is the “sitting” of the person situated in prajïä. An example is given. He does so, just as the turtle fixes his senses such as mouth and eyes within itself by its will.

viñayä vinivartante nirähärasya dehinaù |

rasa-varjaà raso ’py asya paraà dåñövä nivartate ||59||

59. One who refrains from eating also stops the sense objects from functioning, but the desire for enjoyment remains. Having seen the Paramätmä, one can stop the desire as well.  

“But even the fool who is fasting because of sickness is able to stop the movement of his senses.”

For one who stops eating (nirähärasya), the objects of the senses disappear, but not the desire for objects (rasa-varjam). The desire (rasa) for objects does not disappear.  For the person situated in prajïä however, having seen the Paramätmä, the desire for objects does disappear. This is not a deviation from the qualities of the sthita-prajïa. The ability to realize the soul directly is something that has to be attained through practice, not something that is naturally possible for everyone (such as the ignorant person fasting.) 

yatato hy api kaunteya puruñasya vipaçcitaù |

indriyäëi pramäthéni haranti prasabhaà manaù ||60||

60. Even for the wise man who endeavors, O son of Kunté, the agitating senses take away the mind by force.

The effort at the stage of sädhana is very great, without power to turn back the senses completely at all times. Pramäthéni means “causing agitation.”

täni sarväëi saàyamya yukta äséta mat-paraù |

vaçe hi yasyendriyäëi tasya prajïä pratiñöhitä ||61||
61. The yogé who is devoted to Me, after restraining all the senses, will remain seated, unresponsive to sense objects. He whose senses have thus been brought under control is sthita-prajïa.

Mat-paraù means My devotee. Without devotion to Me, one cannot conquer the senses. This will be seen everywhere in later verses of the Gétä. Uddhava has also said:

präyaçaù puëòarékäkña yuïjanto yogino manaù 
viñédanty asamädhänän mano-nigraha-karçitäù 

athäta änanda-dughaà padämbujaà haàsäù çrayeran
O lotus-eyed Lord, generally those yogés who try to steady the mind experience frustration because of their inability to perfect the state of trance. Thus they weary in their attempt to bring the mind under control. Therefore, O lotus-eyed Lord of the universe, swanlike men happily take shelter of Your lotus feet, the source of all transcendental ecstasy.  SB 11.29.2-3

The person whose senses have been brought under control (vase hi) is the sthita-prajïa. This distinguishes him from the sädhaka, the person attempting to do so. 

dhyäyato viñayän puàsaù saìgas teñüpajäyate |

saìgät saïjäyate kämaù kämät krodho ’bhijäyate ||62||

62. For the person who meditates on the sense objects, attachment arises. From attachment arises desire. From desire arises anger.

The sthita-prajïa controls also the mind. That indeed is the cause of control of the senses. If one does not have control of the mind at all, please hear the result.     

A person who thinks of the sense objects develops attachment (saìga) to them. And by that attachment, he develops strong desire (käma) for those objects. From desire, anger develops due to obstruction to fulfilling his desire, caused by someone or something. 

krodhäd bhavati saàmohaù saàmohät småti-vibhramaù |

småti-bhraàçäd buddhi-näço buddhi-näçät praëaçyati ||63||

63. From anger arises bewilderment. From bewilderment comes loss of memory. From loss of memory comes loss of intelligence. From loss of intelligence one becomes completely destroyed.

From anger develops absence of discrimination of what should be done and what should not be done (saàmohaù). From bewilderment develops loss of remembrance of ones own benefit derived from the instructions of scriptures (småti-vibhramaù).  From that comes a destruction of resolve for spiritual practices (buddhi-näça). Then one falls into the hole of samsära. 

räga-dveña-vimuktais tu viñayän indriyaiç caran |

ätma-vaçyair vidheyätmä prasädam adhigacchati ||64||

64. One whose mind is submissive, who engages in the sense objects with the senses freed of attachment and repulsion, under the control of the mind, attains peace.

This verse answers the question, “How does the sthita-prajïa go?” (vrajeta kim) The Lord explains that it is not a fault to accept the objects of the senses, if it is done with controlled senses, with absence of attachment of the objects in the mind.

According to Amara Koça, vidheya means “submissive, situated in words, compliant, controlled, well behaved, polite, and equal.”

One whose mind (ätmä) is submissive to instructions (vidheya ätmä), (who contacts objects with senses controlled by the mind, senses devoid of attachment and repulsion), attains peace (prasädam). Contacting the sense objects is not a fault. Rather it is a good quality for one who does so with control. 

In other words, for the sthita-prajïa, accepting the renunciation of enjoyment of objects, either by withdrawal of the senses (äsana) or by engaging the senses (vrajana), is beneficial.

prasäde sarva-duùkhänäà hänir asyopajäyate |

prasanna-cetaso hy äçu buddhiù paryavatiñöhate ||65||

65. From this peace arises destruction of all distress. Quickly the intelligence of the peaceful-minded person becomes completely fixed.

The intelligence is fixed in its desired goal completely (pari avatisthati). All distress is destroyed, but because of no desire for enjoying the objects, the person, accepting necessary objects of the senses for his survival, has tranquility. He has a peaceful consciousness (prasanna-cetasaù), just because of bhakti.  

The First Canto of Bhägavatam states that, without bhakti, one cannot have a peaceful mind.
 Vyäsadeva, even though writing the Vedänta-sütras, did not have happiness of mind, but he gained peace of heart through bhakti taught by Närada.  

nästi buddhir ayuktasya na cäyuktasya bhävanä|

na cäbhävayataù çäntir açäntasya kutaù sukham  ||66||
66. For the person with uncontrolled mind, there is no intelligence fixed on the soul, and no meditation on the Paramätmä. Without meditation he has no peace. Without peace, where is bliss?

Kåñëa makes his statement clear by stating the effects of the opposite condition.  

For one who has not controlled the mind (ayuktasya), there is no intelligence, no prajïa, fixed on the soul. For one who not having such prajnä arising from controlled mind, meditation on the Supreme Lord (bhävanä) also is not possible. Not performing meditation (abhävayataù), he does not have peace, the cessation of agitation from sense objects. This person without peace does not have bliss (sukham) from the soul.   

indriyäëäà hi caratäà yan mano ’nuvidhéyate |

tad asya harati prajïäà väyur nävam ivämbhasi ||67||

67. The mind which follows one of the moving senses steals away the intelligence, as wind moves a boat on the water.

This verse examines the person with no intelligence due to lack of control of the mind (ayuktasya buddhiù na asti described in the previous verse). 

Among all the senses moving towards their respective sense objects, the mind follows after one sense. In this way a person follows each of the senses. Such a mind takes away the intelligence or prajïä of the person, just as unfavorable wind takes a boat off course which is being steered somewhere on the water.

tasmäd yasya mahä-bäho nigåhétäni sarvaçaù |

indriyäëéndriyärthebhyas tasya prajïä pratiñöhitä ||68||

68. He who completely restricts the senses from the sense objects, O mighty-armed one, is fixed in prajïa. 

He who controls his mind restricts his senses from sense objects. He is fixed in intelligence.  O might-armed one (mahä-bäho), just as you control your enemies with your strength, you should also control your mind. 

yä niçä sarva-bhütänäà tasyäà jägarti saàyamé |

yasyäà jägrati bhütäni sä niçä paçyato muneù ||69||

69.  The sthita-prajïa is awake in the night when all other living entities sleep. The night of the observant sthita-prajïa is the time during which the all living entities are awake.  

The sthita-prajïa is able to control his senses very naturally. There are two types of intelligence: that directed towards soul and that directed towards matter. 

The intelligence directed towards the soul is night for all other entities.  Just as in the night, people sleeping do not know what is happening at that time, so all living entities do not know the things which are being perceived by the intelligence directed towards the soul. But during that night, the sthita-prajïa or saàyamé, controlling his senses, is awake, not sleeping. In other words he directly realizes the bliss from fixing his intelligence on the soul. When the living entities are awake, with intelligence directed towards material sense objects, they realize directly the happiness, lamentation and bewilderment of those sense objects upon which their intelligence is fixed. They are not sleeping. But that is night for the muni, the sthita-prajïa, who does not experience fixing his intellect on those objects at all. But he does see those objects. He looks upon (paçyataù) all those sense objects which give happiness and distress to the people bound in samsära with disinterest. This means that he accepts the required sense objects for his survival without being affected.

äpüryamäëam acala-pratiñöhaà

samudram äpaù praviçanti yadvat |

tadvat kämä yaà praviçanti sarve

sa çäntim äpnoti na käma-kämé ||70||

70. Just as the rivers enter the ocean which has fixed shores and is never quite full, so the objects of enjoyment enter into the sthita-prajïa, but he remains peaceful. This is not so for the desirer of those objects.

This verse describes the sthita-prajïa’s condition of not being affected or agitated when he accepts the sense objects. Just as in the rainy season, rivers (äpaù) here and there enter into the ocean, almost filling it up (ä--almost, püryamäëam--filled), but not being able to completely fill it up, not being able to go beyond the shore (acalä-pratiñöham), in a similar manner the objects of sense enjoyment (kämaù) come to the sthita-prajïa for his enjoyment (but cannot disturb him). Just as, whether the rivers enter or do not enter the ocean, the ocean is not disturbed at all, the sthita-prajïa (saù) remains undisturbed whether he gets objects of enjoyment or not. He attains the stage of jïäna (çäntim).

vihäya kämän yaù sarvän pumäàç carati niùspåhaù |

nirmamo nirahaàkäraù sa çäntim adhigacchati ||71||

71. He who gives up all objects of enjoyment but carries out action without desires for them, being devoid of possessiveness and ego, attains peace (jïäna).

This verse describes the person who, , does not enjoy the  semse objects at all because he has no faith in them. He is devoid of possessiveness and ego regarding his body and objects related to the body (nirmamaù nirahaìkäraù).  

eñä brähmé sthitiù pärtha nainäà präpya vimuhyati |

sthitväsyäm anta-käle ’pi brahma-nirväëam åcchati ||72||
72. O son of Påthä, this is the situation for attaining Brahman. Attaining that state, one is not bewildered, and attains brahma-nirväëa even at the time of death.

This verse concludes the topic. 

Brahmé means “that which gives attainment of Brahman.” Even one at the point of death (anta-käle), what to speak of one of young age, by this practice, attains brahma-nirväëa.

Having presented very clearly jïäna and karma and indirectly bhakti, this chapter is called the sütra (abbreviated form) of the Gétä.  

This is commentary on the second chapter of the Gétä for the joy of the devotees’ minds, following after the great devotees. 

� Source is unknown. It is also quoted by Baladeva.


� Madhu was the father of Våñëi, whose later descendents included Vasudeva and Devaké. The demon Madhu along with his brother Kaitabha appeared after Brahmä appeared from the lotus of Viñëu’s navel, and stole the Vedas from him. Viñëu consequently killed them.   


� Bhéñma could die when he chose, and made a vow to remain unmarried for life.


� The life airs go with the subtle body after death, and enter a new body along with the subtle body at birth. Viçvanätha has taken as asu literally as the life air, and agatäsün as those bodies from which the life airs do not depart, the subtle bodies. If we were to take agatäsün as meaning the gross body from which the life air has not yet departed, then there would be no reason for even the fool to lament for it.


� In the first interpretation one should not lament because changes from boyhood to youth and change of body are all incidental to the ätmä which remains most dear. In the second interpretation one should not lament for the dead body because a person will get another body after death. 


� In Nyäya philosophy there are three sizes: minute (paramäëu or atoms), medium size (combination of atoms), and all pervading. A medium size object, being made of the combination of atoms, is subject to destruction and therefore cannot be eternal.


� This is another meaning of sarvam idaà tatam. The jévas are spread throughout the universe in different bodies. 


� In the first interpretation idam referred to the body. Here it refers to the universe.


� This is the interpretation of the word “puräëa” by Çrédhara and Baladeva as well.


� These are birth, maintenance, growth, maturity, decay and death.


� This translation and others as well is according to the explanation of the words given by Viçvanätha in his commentary. Each äcärya may have differing opinion on the meaning of particular words.


� The other meaning is pervading everywhere, but this meaning is not taken since the subject is the jéva , who pervades only his own body.


� Baladeva explains sthänu as “having a stable svarüpa.” 


� The sanskåt for this rather cryptic statement is enam ätmänam deham ca tad ubhaya rüpam sarva lokam.   The meaning as taken by Bhaktivinoda in his translation of the verse is: the soul is amazing since people understand this soul in completely different ways: this jéva tattva is seen as a material entity or body, devoid of conscious substance (deham); as a conscious entity which is not eternal (tad ubhaya-rupam); and as one soul only, as in Advaita philosophy (sarva-lokam). In Viçvanätha’s commentary he takes the meaning of äçcarya as “astonishing” in the sense of “hard to understand,” modifying enam, the ätmä. Thus they misunderstand it as a material object, as a temporary spiritual element, or as one all- pervading soul. 


� Saàsära refers to repeated birth and death in this world.


� The twenty-fifth chapter of the Eleventh Canto explains in many verses how bhakti and things related to bhakti are beyond the guëas. Many of these verses are quoted in Viçvanätha’s commentaries on verse 45 of this chapter and verse 28 of the eighteenth chapter. 


� The Mémäàsakas say that if the actions are not completed they bear no result.  Further, sin is incurred by not completing the act.


� Pra here stands for prakåñöa, which means “attractively.”


� He analyzes the word bahula as “giving much” from the root lä, meaning “to give” combined with bahu, many.


� This quotation is given in Préti Sandarbha and attributed to the Mäöhara Çruti. 


� Skill means here that action is performed but does not accrue reactions.


� With discussion of samädhi the topic now switches to jïäna-yoga.  This will be made clear in the next chapter.


� The commentary mentions what the person says in order explain that this verse illustrates the answer to the question “How does he speak?”


� This is probably Bhägavatam 1.2.20


� Later indications show that this brahma-nirväëa is merely mokña.





