CHAPTER TWO
Säìkhya Yoga
TEXT 1

saïjaya uväca

taà tathä kåpayäviñöam açru-pürëäkulekñaëam |

viñédantam idaà väkyam uväca madhusüdanaù ||1||
TRANSLATION

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

COMMENTARY

In the second chapter, the Lord explains knowledge of the soul, the method of realizing ätmä, niñkäma karma, and the characteristics of the sthita prajïa. clarify

Seeing that Dhåtaräñöra was joyful on hearing that Arjuna was renouncing the kingdom, and he was hopeful of not losing the kingdom for his sons, Saïjaya then spoke. 

 Madhusüdana here indicates that Kåñëa, because of beingpossessed of sweetness (madhu), would destroy (südana) the lamentation of Arjuna.
TEXT 2

çré-bhagavän uväca

kutas tvä kaçmalam idaà viñame samupasthitam |

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

The Lord said: How has this bewilderment come upon you? It is contrary to liberation, prohibits Svarga in the next life, and brings infamy in this life.

COMMENTARY

Saïjaya begins to relate what the Lord, Bhagavän, said. Bhagavän is eternally endowed with six qualities as stated by Paräçara:  

aiçvaryasya samagrasya véryaysa yaçasaù çriyaù 

jïäna-vairägyayos cäpi ñaëëäà bhaga itéìganä 
Bhaga of six parts is defined as: complete control, complete influence, complete excellent qualities of body, mind and words, complete beauty or wealth, complete knowledge and complete detachment from worldly affairs.  Viñëu Puräëa  6.5.74

Samagrasya (complete) applies to all the items.  

The word “contamination” (kaçmalam) is used with a derogatory sense, since Kåñëa is  taking the  position of  the  teacher and criticizing His student. For what reason (kutaù) has this contamination of turning away from your duties come upon you, the jewel among warriors, at the time of battle (viñame)? The Lord explains that this renunciation of fighting does not lead to liberation, Svarga or fame. It is not practiced (juñöam) by those aspiring for liberation (ärya), because those who are ärya practice their designated duties for purification of the heart. It is also contrary to religious practices for obtaining Svarga (asvargyam), and it destroys fame (akérti-karam). 

TEXT 3

klaibyaà mä sma gamaù pärtha naitat tvayy upapadyate |

kñudraà hådaya-daurbalyaà tyaktvottiñöha parantapa ||3||
TRANSLATION

Do not become a coward. This is not suitable to you, O son of Påthä. Give up this temporary weakness of mind and prepare for war, O afflicter of enemies!

COMMENTARY

“I am trembling because of the sin of contemplating the destruction of relatives. How am I to act?”

“By the mercy of Indra, you have been born as the son of Påthä (pärtha).1 Do not succumb to cowardice (klaibyam). Such cowardice of a kñatriya in name only is not suitable for you, Arjuna, since you have the capacity to conquer the whole 

1 Indra impregnated Kunté through the power of mantra and Arjuna was born.
universe2 and are a friend of Me, the Supreme Lord.

“This is not cowardice in the form of lack of courage, but rather a judgment arising through consideration of proper action towards those worthy of worship such as Bhéñma, and an act of compassion towards cousins such as Duryodhana who will die by the blow of my weapons.”

“No, this is not correct judgment nor compassion, but a transitory (kñudram) weakness of heart. Therefore, give up that weakness and prepare for the fight (uttiñöha). O afflicter of the enemy (parantapa), do not become the laughing stock of the enemy!”

TEXT 4

arjuna uväca

kathaà bhéñmam ahaà saìkhye droëaà ca madhusüdana |

iñubhiù pratiyotsyämi püjärhäv arisüdana ||4||
TRANSLATION

Arjuna said: O killer of Madhu, killer of enemies, how will I fight with arrows in the battle against Bhéñma and Droëa, who are worthy of worship?

COMMENTARY

“If Bhéñma and others  attack, why should you not attack 
2 The phrase seems to indicate that Arjuna had the capacity to conquer any place, rather than to indicate a particular incident where he conquered the universe.2 The phrase seems to indicate that Arjuna had the capacity to conquer any place, rather than to indicate a particular incident where he conquered the universe.
them? Is this not proper for the kñatriyas? There is the rule in battle ähüto na nivarteta: one should not turn from battle when challenged.” (Mahäbhärata, 3.56.8)

“Bhéñma, the grandfather, and Droëa are teachers who give knowledge. How will I attack them with arrows? It is not proper to attack even with joking words those who should be worshipped with flowers and other articles of respect. So how can I attack them with arrows? The småti also says pratibadhnäti hi çreyaù püjya-püjä-vyatikramaù: an excellent person who disrespects those worthy of worship becomes bound up.’”

There is the fault of repetition in addressing Kåñëa twice (punar ukti), using the words Madhusüdana and Arisüdana. This is because Arjuna, being afflicted with grief, is unaware of the connection between previous and later statements. The implication here is: “O Kåñëa, You also kill enemies in battle (arisüdana), but not men worthy of worship such as Ugrasena and Sändépani, (so why should I do that?)”

TEXT 5

gurün ahatvä hi mahänubhäväï

çreyo bhoktuà bhaikñyam apéha loke |

hatvärtha-kämäàs tu gurün ihaiva

bhuïjéya bhogän rudhira-pradigdhän ||5||

TRANSLATION

It is better to eat by begging in this life than killing such great elders. Having killed even elders who were desiring wealth, I will enjoy objects contaminated with their blood. 

COMMENTARY

“How will you maintain your life, if you do not have a desire for your own kingdom?”

“It is better to subsist by begging for food without having to kill the elders, even though that is condemned for the kñatriya, because, though it is a cause of infamy in this life, it will not create impediments in the next life.”

“You should also reject Bhéñma and others, though they are teachers, since they are also contaminated with the arrogance for war, and have thus lost the discrimination of right and wrong, by association with Duryodhana and others, who are using this war to commit violence to you and take away your kingdom by deceit. It is said in the småti:

guror apy avaliptasya käryäkäryam ajänataù 

utpatha pratipannasya parityägo vidhéyate  
One should reject the guru who is proud, does not know proper behavior of right and wrong, and who becomes addicted to sinful life.”  Mahäbhärata 5.178.24

“But they have the most outstanding powers among all persons (mahänubhävän) caused by their study of the Vedas and their brahmacäré life.3 Having brought time, lust, and other factors under control,4 they are free from the faults arising from these 

3 Bhéñma took a vow never to marry, so that he would not have heirs to the throne. 

4 Bhéñma had the boon of being able to die when he chose.

  factors.” 

 “But Bhéñma himself has said:
arthasya puruño däso däsas tv artho na kasyacit 

iti satyaà mahäräja baddho ’smy arthena kauravaiù
Man is the servant of wealth, but wealth is not the servant of anyone. This is the truth.  O king, I have been bound up by wealth by the Kauravas. Mahäbhärata  6.41.36

Therefore, what is the great authority of those who have sold their souls out of greed for wealth? They should be killed in battle.”

“Even if I kill these gurus who are unqualified because of their desire for wealth (artha-kämän), and I enjoy in this world, I cannot enjoy in the next life, for those enjoyments will be mixed with their blood (rudhira-pradigdhän). It is not pure enjoyment because it has been obtained through killing them.  Though contaminated with pride in fighting, they are still worthy of respect.” This statement manifests because of his continued acceptance of them as gurus.

TEXT 6

na caitad vidmaù kataran no garéyo

yad vä jayema yadi vä no jayeyuù |

yän eva hatvä na jijéviñämas

te ’vasthitäù pramukhe dhärtaräñöräù ||6||
TRANSLATION

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 standing before us.  

COMMENTARY

“Even though you know that eating by begging is censured for the kñatriya, and that your own duty is to fight, you criticize fighting.”

“No, I do not know which is better for me—fighting or begging. I do not know if it is better to give up violence and live by begging, or if it is better to fight according to my duty. And I do not know whether I will be victorious over Dhåtaräñöra’s sons or they will be victorious over me in the battle once it has started.”

“But there will certainly be victory for you, situated firmly in dharma and having great prowess in fighting.”

“I will not desire to live, having killed all of them (yän)—the sons of Dhåtaräñöra and elders like Bhéñma—what to speak of enjoying the fruits of victory. Though we will be victorious, we will certainly be defeated in terms of the results (with no desire to live or to enjoy the result of victory). Thus, the superiority of fighting over begging has not been established.”  

Thus, such a verse as this shows Arjuna’s qualification for jïäna, which is well known in the çruti :   

tasmäd evaà vic chänta-dänta uparatas titikñuù çraddhänvito bhütvätmany evätmänaà paçyet
One who thus has knowledge, who has control of the mind and senses, who is indifferent to the world, and who is tolerant and filled with faith, should see the supreme self within himself. Båhad Äraëyaka Upaniñad 4.4.23

In verse 32 of the first chapter, he displays control of senses and mind (çama and dama) by saying “What is the use of kingdom, enjoyment and living?” He shows indifference (uparati) to the enjoyment of this life and the next life in verse 35 of the first chapter with the statement “I do not desire to kill them, even if I have sovereignty over the three worlds.” When he says in the previous verse that it is better to live by begging, he shows his tolerance of dualities of nature (titikñä). His deep faith in the words of the guru (çraddhä) will be shown in the next verse. One does not have qualification for receiving knowledge if one is devoid of these traits, just as a lame person is not qualified for actions.

TEXT 7

kärpaëya-doñopahata-svabhävaù

påcchämi tväà dharma-saàmüòha-cetäù |

yac chreyaù syän niçcitaà brühi tan me 

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

My nature of fighting has been overcome by a lack of understanding Brahman. My mind is bewildered about dharma. I therefore ask You what is best for me.  Please tell me with certainty. I am Your student. Please instruct me, who have surrendered to You.  

COMMENTARY

This verse illustrates the principle of acceptance of and service to guru, as proven by the çruti  statements:

tad vijïänärthaà sa gurum eväbhigacchet samit-päëiù çrotriyaà brahma-niñöham 
Holding firewood in one’s hand (with attitude of service), one should certainly approach the guru who has knowledge of the Vedas and is fixed in Brahman, for gaining knowledge of the Lord.  Muëòaka Upaniñad 1.2.11

äcäryavän puruño veda 
The person who has a guru knows the Lord.  Chändogya Upaniñad 6.14.2

The word kärpaëya indicates a person with no knowledge of Brahman, as seen from the çruti statement yo vä etad akñaram gärgy aviditvä asmäl lokät praiti sa kåpaëa: “O Gärgé, he who leaves this world without knowing Brahman is called kåpaëa.”  (Båhad Äraëyaka  Upaniñad 3.8.10)

“Because of the lack of knowledge of Brahman (kärpaëya) I have developed the fault (doña) of possessiveness of family members,as mentioned in the previous verse. This in turn has caused me to develop weakness of nature (upahata svabhävah) making me give up my desire to fight as a kñatriya. My mind is bewildered about my duty (dharma-sammüòha-cetäù), having doubt whether my duty is the kñatriya dharma of fighting, or giving that up and wandering around begging.  Because I am in that state, I now ask You. Tell me what is the conclusion (niçcitam) which will bring about the most benefit for me (çreyaù). That advice will be beneficial if it brings definite results from practice (aikäntikam), and brings permanent results, not subject to change after being established (ätyantikam).

“The çruti  speaks of surrender for obtaining the teachings, in such statements as the following: tad vijïänärthaà sa gurum eväbhigacchet… (This was just quoted above.) Therefore, how can I teach you who are My friend?”

“I am now Your student. Please teach me (çädhi).”

TEXT 8

na hi prapaçyämi mamäpanudyäd

yac chokam ucchoñaëam indriyäëäm | 

aväpya bhümäv asapatnam åddhaà

räjyaà suräëäm api cädhipatyam ||8||
TRANSLATION

I do not see what can remove this sorrow which is drying up my senses. Even by attaining an unrivalled, prosperous kingdom on earth or sovereignty over the devas I cannot dispel this sorrow

COMMENTARY

“You are knowledgeable of the scriptures. Carry out action after considering your own benefit in light of the scriptures.  

Why should you be a disciple of Me, a friend?”

“I do not see what action will remove my lamentation.” He defines that lamentation. “It is drying up my senses. Therefore, to destroy this lamentation, I surrender to You.”

In a similar way, the çruti  shows the result of surrender:

so ’haà bhagavaù çocämi taà mäà bhavän çokasya päraà tärayatu
I am lamenting. May your lordship deliver me from lamentation.  Chändogya Upaniñad 7.1.35
“Now, you surrender to Me because you are afflicted with lamentation. You will be free of lamentation when you fight and gain an increase in happiness.”  

“If I am victorious, I will have an undisputed kingdom, and if I am killed I will gain sovereignty over devas in Svarga. But still, that will not drive away my lamentation, for it says in the çruti :

tad yatheha karma-jito lokaù kñéyata evam evämutra puëya-jito lokaù kñéyate

The world attained in this life through karma dissipates, and the world attained in the next life

 5 Närada is speaking to Sanatkumära.

through puëya also dissipates.  Chändogya Upaniñad  8.1.6

The happiness of this life and the next, attained through fighting, will not extinguish the lamentation. Since fighting will not take away my lamentation, please tell me how fighting is beneficial.”

TEXT 9

saïjaya uväca

evam uktvä håñékeçaà guòäkeçaù parantapaù |

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

Saïjaya said: Guòäkeça, afflicter of enemies, having thus spoken to Håñékeça, then said to Govinda, “I will not fight,” and remained silent.

COMMENTARY

“What did Arjuna then do?”  Saïjaya replies with this verse.

Arjuna, the conqueror of sleep, first said to Håñékeça, the controller of the senses, “I do not see how I will drive away this lamentation through fighting.” Arjuna, the afflicter of enemies, then said to Govinda, the knower of all the Vedas, “I will not fight.”  

Saïjaya, by mentioning the name Håñékeça, controller of the senses, indicates that the Lord will make Arjuna manifest intelligence to engage in the battle. By using the word Govinda, the knower of all the Vedas, Saïjaya suggests that the Lord will make Arjuna accept his dharma to fight. In this way Saïjaya extinguished the hope which rose in Dhåtaräñöra’s heart of gaining the kingdom for his own sons. 

TEXT 10

tam uväca håñékeçaù prahasann iva bhärata |

senayor ubhayor madhye viñédantam idaà vacaù ||10||
TRANSLATION

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

COMMENTARY

This verse describes how the Lord then began to speak, revealing a hidden meaning.

Håñékeça, Bhagavän, then spoke very profound words to the lamenting Arjuna. The instructions start in the next verse. He smiled at Arjuna as a friend, suggesting, “How has such thinking come upon such a person as you? I will make you sink in the ocean of embarrassment for having said such unsuitable words.” He made a very slight smile appear on His lower lip, because it would be improper to laugh at Arjuna, who had now become His disciple. That is indicated by the phrase prahasann iva. 

This conversation took place in the midst of the two armies (senayor ubhayor madhye). Thus, it is understood that the instructions by the Lord for the depressed Arjuna were witnessed by everyone.

TEXT 11

çré-bhagavän uväca

açocyän anvaçocas tvaà prajïä-vädäàç ca bhäñase |

gatäsün agatäsüàç ca nänuçocanti paëòitäù ||11||
TRANSLATION

The Lord said: While lamenting for what is not worthy of grief , you are speaking words of wisdom. The wise men do not lament for the gross bodies, the subtle bodies, or the souls.

COMMENTARY

As Arjuna stood silently, the Lord began deriding his intelligence.  “O Arjuna, you are lamenting (anvaçocaù) for the sons of Dhåtaräñöra who are not even worthy of lamentation (açocyän).  And you speak words, supposedly from wise people, such as ‘Seeing my relatives and friends gathered for fighting my limbs are weakening’ and ‘How can I fight those worthy of worship?’  But you do not have even a drop of wisdom.  Those who are wise do not lament for the gross bodies from which the life airs have departed (gatäsün), nor for the subtle bodies from which the life airs have not departed (agatäsün),6 nor for the souls (indicated by the word ca).

This is the meaning.  Is lamentation caused by the destruction of the gross body or the destruction of the subtle body? There should be no lamentation because the destruction of the gross bodies is inevitable due to their very nature. There should be no lamentation for the destruction of the subtle body since it 

6 The life airs go with the subtle body after death. The life airs and the subtle body separate from the gross body at death. 

is indestructible until liberation. There should be no lamentation for the soul, because it is devoid of the six changes7, and is eternal.  There should be no cause at all for lamentation, for those who know the nature of the body and the soul. It has been said that there is predominance of dharma çästra over artha çästra. That may be so, but that dharma çästra is refuted by the stronger jïäna çästra. The mistake of thinking worthy of lamentation those things which are not really worthy of lamentation is the quality of a fool.  “This is not suitable to you, who are learned.”

TEXT 12

na tv evähaà jätu näsaà na tvaà neme janädhipäù |

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

Never have I not existed, nor you, nor these kings. Nor in the future will we ever not exist. 

COMMENTARY

Thus, having establishing Arjuna’s lack of wisdom through his unsuitable lamentation, the Lord of all beings, Bhagavän, next speaks about the fundamental difference between the jévas and Himself to Arjuna, who was desirous of knowing the truth, and was thus standing with folded hands. That difference is established in the çruti :

nityo nityänäà cetanaç cetanänäm eko bahünäà yo vidadhäti kämän 
 Mentioned by Yäska: jäyate asti vardhate viparaëamate apakñéyate vinaçyati—birth, existence, increase, transformation, decay and dying. (Nirukta 1.2)   

He is the eternal among all eternal entities, and the chief conscious being among all conscious beings. Among the many living entities, He is the chief, Who fulfills their desires.   Çvetäçvatara Upaniñad 6.13

“O Arjuna, it is not that I, the Lord of all, Bhagavän, have not existed at some time (jätu) previously, at some beginning point.I have certainly existed. It is not that you also have not existed. You existed for certain. It is not that these kings did not exist. They existed for certain. And it is not that in the future, at some end point in time, all of us—I, you and all these kings—will not exist. For certain, we will exist. Because the jéva, like the Lord of all, exists in all three phases of time, it is not proper to lament concerning the jéva.”   

This is not just a conventional, illusory difference (vyavahäraka bheda) between the jéva  and the Lord, caused by ignorance (but which will disappear with the dawn of knowledge), because Bhagavän (who is speaking), being omniscient, has no connection with ignorance at all. As well, even in the liberated state, the jéva’s separate designation is acknowledged in the scriptures.  This is illustrated by such statements as:

idaà jïänam upäçritya mama sädharmyam ägatäù 

sarge ’pi nopajäyante pralaye na vyathanti ca
By becoming fixed in this knowledge, one can attain a transcendental nature like My own. Thus established, one is not born at the time of creation or disturbed at the time of dissolution. BG 14.2

One should also not say that the Lord, though actually fixed in non-duality, sees difference between Arjuna and Himself by invoking the theory of bädhita anuvåtti, by which the liberated soul continues to have an appearance of dualistic vision after the illusion has been destroyed, but which does not create bondage. Even if such a theory were true, teachings could still not take place. Though one may think that a mirage in the desert is water, when that misconception is corrected, one continues with the conviction that the water is false. Though one continues to see the illusion of water in the desert after one has annulled the misconception, because one has the conviction that what he perceives is false water, he does not try to take up that water for drinking or other uses. Though the Lord, continuing to perceive a sense of duality which has actually been annulled by His realization of non-duality, and thus seeing apparent difference between Arjuna and Himself (according to the theory of bädhita anuvåtti), the Lord would not engage in teaching Arjuna whatsoever, because He actually would discern the truth of the matter— that duality of Himself and Arjuna was an illusion.8
“Through the teachings of scripture, we find that the intended subject matter must be non-difference of soul and the Lord, 

8 The impersonalists advocate the theory of bädhita anuvåtti to explain the existence of the jévana mukta, who is beyond duality, but can teach others, where teaching implies duality. According to this theory the liberated soul somehow maintains a type of conditional vision even after realizing non-duality as long as he maintains his body. This conditional vision caused by residual avidyä does not interfere with his realization. However, even if he does have that temporary dualistic vision after non-dualistic realization, he would not act as if situated in dualism by teaching, since he would know that the dualism is false. This argument is given by Rämänuja in his commentary on this verse.

since the object of scripture is to speak of something unknown (non-duality) and of beneficial result, and not to speak of what is already known (conventional duality) and useless. This is to be explained as the import of çruti  statements such as adbhyo vä eña prätar udety  apaù säyaà praviçati: in the morning the sun rises from the water and in the evening merges in the water. (Aitareya Brähmaëa 4.20.13)” 9

This is a foolish proposition, for çruti indeed declares difference :

påthag ätmänaà preritäraà ca matvä juñöas tatas tenämåtatvam eti 
Having understood that the soul and the inciter of action (the Lord) are different, thus gaining the love of the Lord, one attains freedom from death. Çvetäçvatara Upaniñad 1.6 

This statement shows the value of knowledge concerning difference between the soul and the Lord, because of the mention of attaining a beneficial result for the individual ätmä—his attainment of freedom from death (amåtatvam eti). 

The descriptions of God and jéva  are also subject matters unknown to common men, because they correlate distinctive, contrary qualities to God and jéva. The mutually contrary 
9 The statement is common knowledge and thus useless. It is approximate knowledge at best. Through scriptures we have to search for deeper significance concerning something unknown to us—the self as God, and illusory nature of the world and the individual. This verse is also quoted in Vedänta Syamantaka 3.24.
qualities of the Lord and the jéva —greatness and smallness, lordship and servitude— can be understood only through scripture. 

Also, the result of knowledge about non-difference is no result at all, because of non-acceptance of results in this theory.10 Absolute non-duality, which the monists say is unknown at present, is actually unknowable, because it does not actually exist, like horns on a rabbit, and therefore is useless.11 In this way, real difference between the soul and the Lord has been established.

TEXT 13

dehino ’smin yathä dehe kaumäraà yauvanaà jarä |

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

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

COMMENTARY

“In spite of the eternal nature of the souls distinct from the 

10 The opponent raised the argument that scriptures should speak of something unknown, which gives beneficial results. But since non-duality means not being conscious of anything, there can be no result at all.  

11 The monists maintain that the one unchanging Brahman without form or qualities is pure consciousness, but that consciousness cannot know itself or anything else, since there is nothing to know, and any knowledge will create change in Brahman. Therefore, it is consciousness in name only, and is no better than dull matter.
bodies of Bhéñma and others, it is appropriate to lament for the bodies which are the places of enjoyment.” 

“This is not so. The soul, which has many bodies in the past, present and future, has  three states of childhood, youth and old age while existing in the present body. Just as one does not lament at gaining a succession of bodies, related to the soul and suitable for his enjoyment, in the same way, with the destruction of a series of previous bodies, the acquisition of another body with the destruction of the present body should be a source of jubilation for you, rather than a source of lamentation. In this manner, Yayäti became joyful on gaining a youthful body. The intelligent person (dhéraù), one who knows the true nature of the maturing karmas upon the jéva  in combination with his impressions (svabhäva)12 and body, is not bewildered by the change.”

It should be understood that dehinaù (of he who possesses the body) is in the singular to denote a class (and does not imply that there is only one soul in existence), since previously the plurality of souls was stated (you and all these kings.)

12 The svabhävas or impressions are the mechanism for remembrance of experiences from previous lives, by which the jéva shows attraction or repulsion to particular objects in this life. This is distinct from the aspect of karma which creates situations for the jéva by giving him a body and unavoidable circumstances in life. In those circumstances the jéva then chooses to act, but is usually influenced by the impressions rather than scriptural knowledge.  A person not influenced by those impressions or his karma but by true knowledge is a dhéra.  He surpasses the influence of these impressions by mercy of devotees. He then follows the scriptures rather than his impressions, and practices as a saniñöha, pariniñöhita or nirapekña devotee.
The following claim is made by proponents of one soul (ekätmä väda).  

eka eva viçuddhätmä tasyävidyayäparicchinnasya tasyäà pratibimbitasya vä nänätmatvam
The pure ätmä is one only. It appears as many souls either by division or reflection, through ignorance.  

The çruti  says: 

äkäçam ekaà hi yathä ghaöädiñu påthag bhavet, 

tathätmaiko hy anekastho jalädhäreñv iväàçumän
Just as the one ether becomes separate entities in many pots, so the one ätmä becomes situated as many, as the sun is reflected on the substratum of water.   Yajïavalkya Saàhitä, Yajur Veda, 3.4.144

The proponents of one soul claim that Kåñëa speaks in the singular in this verse in order to teach oneness of the soul by rejection of plurality, since there is destruction of the false concept of plurality of souls through knowledge. This however is a foolish claim, because of the impossibility of dividing up a mass of consciousness by dull (and inferior) ignorance. Furthermore, even the proponents of one soul do not accept that the one Brahman can be the object of reflection or any action of anything else.13  Also accepting a real division of the one soul would produce the fault of  transformation in 
13 Consciousness is a pure subject and can never become an object. It is not revealed by another object. Only Brahman exists. This is the Advaitin’s claim.  

the one soul, like breaking a rock with a chisel, which would contradict the soul’s unchangeable nature.  

And it is impossible for that great, formless Brahman to become reflected images (jévas). Otherwise one would see reflections of space and the directions.14  Nor can one claim that such must be the explanation because there can be no other cause for such a result.15 Actually, one can perceive a reflection of the sky only because of apprehending a group of glowing objects like constellations and planets within the sky shining on water.16
Though the çruti  refers to Brahman as äkäça in such statements as äkäçam ekaà hi, mentioned above, this does not indicate a formless Brahman but rather Paramätmä. When the çrutis speak of Paramätmä as being like the ether or the sun they are proclaiming the many functions of Paramätmä. Thus the word äkäça used to describe the Lord with form is not contradictory.   

14 Has anyone seen pure consciousness reflected in a mirror or water? Even material elements like akäça and space (dik) which are formless cannot be reflected in water or a mirror.  What we see is caused by light and its product color. This is also explained in Baladeva’s commentary on Vedänta Sütra 3.2.19.   

15 This is the argument of anyathä  anupapatti— inferring a certain cause from seeing a result, because there is no other explanation for such a result. An example: if a man is fat and does not eat during the day, he must eat at night.   

16 To say that the Brahman gets reflected as numerous jévas, one would need a Brahman with qualities (like the sky with planets) that could be reflected and a substance like water (some real object other than Brahman) upon which reflection takes place.

Even the existence of an instructor of oneness is an impossibility.  Does he know the truth or not?  If he knows the truth—that there is only one ätmä—then the existence of someone to teach will not manifest. If he does not know the truth, then he is not in the position to teach knowledge of ätmä because of his ignorance. The argument that Brahman can be the subject of bädhita anuvåtti, residual appearance of duality after it has been destroyed by knowledge, has already been rejected. 

TEXT 14

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

ägamäpäyino ’nityäs täàs titikñasva bhärata ||14||
TRANSLATION

O son of Kunté, the experience of the sense objects gives sensations of cold and hot, happiness and distress. O Bhärata, tolerate these experiences of the sense objects, since they are always temporary—appearing and disappearing.

COMMENTARY

“Let there be no lamentation, caused by sorrow concerning Bhéñma’s existence in the future after he dies.”

“But I lament because of the grief caused by separation from him. Thus, my senses and mind are burning up.”

Mäträ means “the functions of the senses such as skin, by which the sense objects are defined (méyante).” Thus mäträ refers to the senses. After the perceptions (sparça) of the sense objects by the senses (mäträ), the perceptions bestow sensations of hot, cold, happiness or distress. Cold water which in the summer gives pleasure, gives pain in the winter. Tolerate these temporary experiences (anityän) since they appear and disappear (ägamäpäyinaù), since they are uncertain.  This means that just as one takes cold bath in the month of Magha, though it is difficult, because it is the injunction, by having a sense of duty, so Arjuna should fight with Bhéñma and others though it is difficult, because of the rules of scripture. At the present he should tolerate the incidental experience of suffering for the accomplishment of proper dharma.  From dharma comes the appearance of jïäna, and from jïäna arises liberation, after which there is no compliance to follow those rules.  Giving up dharma without first becoming firmly established in jïäna gives rise to obstacles. 

“O son of Kunté, O descendant of Bharata,17 it is improper for you to abandon the performance of dharma, since you have the purity of these two great families.”

TEXT 15

yaà hi na vyathayanty ete puruñaà puruñarñabha |

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

O best of men, the experience of the sense objects through the senses do not disturb the person who applies his intelligence to dharma, who is equal in happiness and distress. Thus, he is fit for liberation.

17 This Bharata was the son of Duñyanta and Çakuntalä.

COMMENTARY

In this verse the Lord shows that by practicing tolerance of suffering for the sake of performance of prescribed duties (dharma), a person gains happiness.  The word dhéra indicates a person who makes (irayati) his intelligence (dhé) active in these matters of dharma. The experiences of the sense objects (ete mäträ-sparçä), regarded as either favorable or unfavorable for oneself, do not throw that person fixed in dharma (dhéram) into the delusion of happiness and suffering (na vyathayanti). That person is fit for liberation, whereas those persons disturbed by happiness and distress are not fit for liberation. 

To make the meaning clearer, the Lord further describes the person. The person performing his duties of dharma is umoved in face of the suffering due to the difficulties encountered in attaining the goal of those duties and as well is unmoved on attaining the happiness which ultimately results from following the duties. He is neither disgusted because of the difficulties encountered during practice nor jubilant because of attaining the eventual happiness.

TEXT 16

näsato vidyate bhävo näbhävo vidyate sataù |

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

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

In this way, the Lord has criticized Arjuna’s stance of being learned, because of his inappropriate lamentation (verse 14-15).  Now, worship of the Lord is alone the means of destroying lamentation, and this arises from recognizing the difference between the worshipper (jéva) and the object of worship (the Lord). Thus the Lord has taught the real (not illusory) dualism of the jévas or aàças (dependents), the worshippers, from Himself, the aàçé (shelter of the dependents), the object worthy of worship (in verse 12). 

Now there are statements like the following:

yadätma-tattvena tu brahma-tattvaà dépopameneha yuktaù prapaçyet 

ajaà dhruvaà sarva-tattvair viçuddhaà jïätvä devaà mucyate sarva päçaiù
When the yogé, after knowing about the unborn, unchanging, pure Lord with all His ornaments, realizes  that supreme Brahman through the realization of the  ätmä which is like a lamp, he attains liberation from all bondage. Çvetäçvatara Upaniñad 2.15 

Such statements show that the person who has knowledge about the svarüpa of conscious aàça, the jéva, is qualified for knowledge of the svarüpa of the conscious aàçé, the Supreme Lord.  Because of such statements, first knowledge of the jéva  is taught uniformly to all the saniñöha devotees. With this and the following verses, the Lord thus begins the teaching of ätmä by giving an understanding of the difference between body and ätmä, since such understanding should not come in the middle of the work. 

An object which is subject to change, such as the body (asataù), does not have unchangeable nature (bhävaù). The unchanging ätmä (sataù) does not have the nature of changing (abhävaù).  The body has the nature of changing and the soul has the nature of not changing. This conclusion (antaù) about the body, designated by the word “asat—temporary,” and soul, designated by the word “sat—permanent,” is realized (dåñöaù) by those men who know the natures of these two (tattva-darçibhiù).  

Destructible, unconscious things such as the body are called asat, and the indestructible soul with consciousness is called sat. The same conclusion is seen in the Viñëu Puräëa:

jyotéàñi viñëur bhuvanäni viñëur vanäni viñëur girayo diçañ ca

nadyaù samudräç ca sa eva sarvaà yad asti yan nästi ca vipra-varya
Viñëu is the planets. Viñëu is the worlds. Viñëu is the forests, mountains and directions. He is the rivers and oceans. He alone is everything which is conscious (yad asti) and unconscious (yan nästi), O best of the vipras.    Viñëu Puräëa 2.12.38

The word nästi (does not exist) refers to dull matter and the word asti (exists) refers to the conscious entity. This is described in a later verse of the same Puräëa: vastv asti kim kutracid ädi-madhya-paryanta hénaà satataika rüpam: is there any object anywhere which has no beginning, middle or end and remains continually in one form?  (Viñëu Puräëa 2.12.41)  

Thus nästi means dull matter and asti means a conscious entity, by the explanation in the verse of the Viñëu Puräëa itself.

Some say that the Lord speaks this verse in order to establish sat kärya väda, the idea of Säìkhya philosophers that the effect is inherent in the cause, but this is not the intention, since the verse merely serves to establish the true nature of body and soul for a person bewildered by lack of ascertainment of the nature of body and soul, by eradicating the confusion concerning them.18 

TEXT 17

avinäçi tu tad viddhi yena sarvam idaà tatam |

vinäçam avyayasyäsya na kaçcit kartum arhati ||17||

TRANSLATION

Know that it is indestructible. It pervades the whole body. No one can destroy that which is indestructible.

COMMENTARY

The Lord further explains the nature of the body and jévätmä just discussed, in two more verses. Understand that the substance known as jévätmä is eternal (avinäçi). This whole body (idam sarvam) is pervaded by this soul: the body is pervaded by the ätmä’s consciousness, its capacity to know 

18 Sat kärya väda maintains that the effect is inherent in the cause, since something which is real (effect) cannot arise from what is non-existent. By this, it is concluded that prakåti alone is the cause of the evolution and destruction of the universe, without the necessity of God. There is a similarity with the statement of this verse:  there is no creation (na bhäva) of the non-existent (asat).  But the meaning of the verse by context is: there is no permanence (na bhäva) of the body (asat). 
objects beyond itself (dharma-bhüta-jïäna)19, including the body. No gross object, and not even the body of a living entity, can destroy (vinäçam) that jéva  which is indestructible (avyayasya), because it has a very small size. It is not accepted that the jéva is the same size as the material body.20 That it is very small is understood from çruti  statements such as the following:

eño ’ëur ätmä cetasä veditavyo yasmin präëaù païcadhä saàviveça 
This small ätmä, on which five präëas rest, is to be known by the consciousness.  Muëòaka Upaniñad 3.1.9

However, that infinitesimal jéva  spreads throughout the body through its capacity to know objects other than itself (dharma-bhüta-jïäna). Thus the Lord, as the author of Vedänta-sütra, says: guëäd välokavad: the soul is pervasive like light. (Vedänta-sütra  2.3.26) In the Gétä also the Lord says yathä prakäçayaty ekaù: just as one sun lights up the whole world, this ätmä illumines the whole body, O descendent of Bharata.  (BG 13.34) 

TEXT 18

antavanta ime dehä nityasyoktäù çarériëaù |

anäçino ’prameyasya tasmäd yudhyasva bhärata ||18||

19 This is a term used by Rämänuja, indicating that the jéva has the ability to know objects other than itself as well as having self-knowledge.  Impersonalists argue that Brahman is pure consciousness without knowledge of itself or anything else. 

20 This is the Jain theory. 
TRANSLATION

These bodies belonging to the eternal soul, which is indestructible and very small, are said to be temporary. Therefore, fight, O Bhärata.

COMMENTARY

The bodies of the jéva  are said to have a destructible nature (antavantaù), whereas the possessor of the body, the jéva  (çarériëaù), is eternal. Because it is the knower and consciousness itself, the jéva  cannot be known by material methods (aprameyasya)21. Because the jéva  and his body have such natures (eternal and destructible respectively), neither the jéva  nor his body is worthy of lamentation. The body of the jéva  is created by the Lord for the jéva’s enjoyment and his liberation, which can both be attained through execution of dharma. “Therefore, since both  earthly enjoyment and liberation are attained by dharma, O Arjuna, fight.” 
TEXT 19
ya enaà vetti hantäraà yaç cainaà manyate hatam |

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

Those who think that the soul kills and those who think that the soul is killed do not know. The soul neither kills nor gets killed.

21 The ätmä is a knower, and pure consciousness, rather than an object of knowledge as we know it in this world. The ätmä is self-revealing.  
COMMENTARY

In this verse, Kåñëa confirms the indestructible nature of the soul.  That person who thinks that the jéva  with such an indestructible nature is a killer, using a sword or other instrument, and thinks that such a jéva  is harmed by the sword, does not know. That ätmä, a very fine particle of consciousness, which cannot be cut or transformed in any way, is not a killer, nor is it killed.  It is neither the performer of the act of killing nor the victim of killing. One should understand that there is no destruction of the ätmä simply by separation of the ätmä from the body22. The çruti  also makes such statements:

hantä cen manyate hantuà hataç cen manyate hatam

ubhau tau na vijänéto näyaà hanti na hanyate
If the killer thinks that he kills or the killed person thinks that he has been killed, both do not know the nature of the soul. He does not kill or get killed.  Kaöha Upaniñad 1.2.19

In statements such as mä hiàsyät sarva-bhütäni (do not harm any  living entity)23 the violence is explained as violence 
22 Here it is explained that the soul is never killed by anyone. Therefore no one can be a  killer. This argument cannot be used however to rationalize violence.  The scriptures prohibit unnecessary violence—separating the body from the ätmä. It is considered a sin. The jéva is responsible for acting against the scripture and must bear karma.

23 Though this is quoted by Baladeva and Rämänuja several times, the original source is not given. A similar expression na hiàsyät sarva bhütäni is found in Mahäbhärata, as mentioned earlier. 

concerning the separation of ätmä from the body. The statement does not prove that the ätmä is the killer, since the ätmä (which is not killed) exists even when separated from his body. 

TEXT 20

na jäyate mriyate vä kadäcin

näyaà bhütvä bhavitä vä na bhüyaù |

ajo nityaù çäçvato ’yaà puräëo

na hanyate hanyamäne çarére ||20||
TRANSLATION

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 growth, no birth, no death, no decay, and no transformation. Thus, it is not killed when the body is killed. 

COMMENTARY

This verse confirms the eternal nature of the ätmä mentioned previously, by showing that it is devoid of the six changes mentioned by Yäska: jäyate asti vardhate viparaëamate apakñéyate vinaçyati—birth, existence, increase, transformation, decay and dying. (Nirukta 1.2)  The word vä here means “and.” With the words na jayate mriyate (the ätmä is not born nor does it die at any time), creation and destruction are both excluded. And just as in the past the jéva was never born, in the future it will never be born again. This indicates that the jéva will never take on another birth and a different existence (indicated by the word asti in Yäska’s statement). One should also not think that this ätmä will ever increase or become more (this is indicated by vardhate in Yäska’s verse) than its present state (na bhüyaù). The reason why it will not become greater is then stated, with the words ajo nitya. Things subject to both birth  and death, such as trees, also grow after birth and then die. The jéva, having neither birth nor death (ajo nitya), also does not have growth (na bhüyaù). Çäçvata means that the jéva does not decay; it exists at all times without decay (decay is represented by apakñéyate in Yäska’s verse). The word puräëa indicates that the soul is without change or transformation (viparaëamate). Though the ätmä is purä, ancient, it is nava, new. It never has to take another new form. Thus the ätmä devoid of the six changes is called nitya. Since the ätmä has this nature, when the body is killed, the ätmä is not killed. 

“Arjuna, you have uttered words such as “I will be the killer of my guru” out of ignorance, with a fear of being dishonored. But because of the above reasons, you should fearlessly fight this righteous war approved by scripture.”  

TEXT 21

vedävinäçinaà nityaà ya enam ajam avyayam |

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

How can he who knows constantly that this soul is indestructible, unborn, and without decay kill any one, or cause others to kill?

COMMENTARY

This verse explains that one who, having this knowledge of the truth, engages in war or causes others to engage in such a war while fixed in dharma, has no fault at all.  How can he who understands, through logic and scripture, that the soul is indestructible (avinäçénam), unborn (ajam), and without decay (avyayam), kill anyone when engaged in battle? Though he causes others to engage in battle, how can he cause them to kill anyone? The use of the interrogative means that he does not kill anyone, and cannot do it by any means; and he does not cause others to kill anyone, and cannot cause it by any means. Nityam is here used adverbially, with the verb (veda, he knows) meaning “constantly.” 

TEXT 22

väsäàsi jérëäni yathä vihäya

naväni gåhëäti naro ’paräëi |

tathä çaréräëi vihäya jérëäni

anyäni saàyäti naväni dehé ||22||
TRANSLATION

As a man gives up old clothes and accepts new ones, so the soul gives up the old bodies and attains new ones.

COMMENTARY

“The soul may be indestructible, but with the destruction through war of those bodies known as Bhéñma and others which gave them happiness, we will deprive them of their happiness. This is the sin. If it were not so, then scriptures prescribing atonements for such killing would be useless.” The answer to this objection is given in this verse. 

“Just as giving up old, worn clothing and putting on new clothing gives happiness, giving up an old human body and accepting a new devatä body certainly gives great happiness to the soul. The war will enable both the giving up and accepting to happen more quickly. Therefore, because the war assists this, do not abandon fighting.”

The word saàyäti, meaning “directly attain,” indicates that one will very quickly attain that body without even undergoing the pains of staying in the womb and other inconveniences. The prescriptions for atonement are applicable to killing persons other than during conditions of war or sacrifice.

TEXT 23

nainaà chindanti çasträëi nainaà dahati pävakaù |

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

Weapons do not cut the soul. The fire weapon does not burn it. The water weapon does not wet it. The wind weapon does not dry it.

COMMENTARY

“But just as the house dweller is destroyed when his house is burned, when the body is destroyed by the blow of weapons, the soul should also be destroyed.”

Swords (çasträëi) cannot cut it. The fire weapon (pävakaù) cannot burn it. The rain weapon (äpaù) cannot wet it. The wind weapon (märutaù) cannot dry it. Accordingly, the ätmä is not disturbed at all by being exposed to all these types of weapons (either those used for striking or those that are thrown). 

TEXT 24

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

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

The soul cannot at all be cut, cannot be burned, cannot be moistened or dried. It is eternal, traveling in all types of bodies, with fixed form and fixed qualities.

COMMENTARY

Not being affected by any of these weapons, the ätmä is thus called respectively by the appropriate names (cannot be cut, burned, dissolved or dried out). The word eva (indeed) applies to all items in the list. The ätmä certainly cannot be cut, burned, moistened or dried.

The ätmä is called all-pervading (sarva-gataù) because it accepts all types of bodies, such as that of man, devatä, bird and beast, one after the other, according to karma. The ätmä also possesses a fixed form (sthäëuù) and fixed qualities (acalaù). The çruti says:

avinäçé vä are ’yam ätmänucchitti-dharmä 
This ätmä is indestructible, with eternal qualities.  Båhad Äraëyaka Upaniñad 4.5.14

One cannot interpret the phrase anucchitti-dharmä to mean simply “having the quality of indestructibility” since that would have the same meaning as avinäçé mentioned previously in the same sentence. The meaning is “the indestructible ätmä has eternal (anucchitti) qualities (dharmä).”

Sanätanaù in the Gétä verse means “eternal.” The reason for this fault of repetition or redundancy of words (the word nitya has already been mentioned in the verse) will be explained in the next verse. 

TEXT 25

avyakto ’yam acintyo ’yam avikäryo ’yam ucyate |

tasmäd evaà viditvainaà nänuçocitum arhasi ||25||
TRANSLATION

It is imperceptible, inconceivable, and without changes. Knowing it thus, you should not lament. 

COMMENTARY

The ätmä is not perceptible by the material senses (avyaktaù). It is beyond logic (acintyaù), being understood only through scriptures. By the scriptures, the ätmä is understood to be jïäna-svarüpa, knowledge itself, and a knower of things. It is not subject to the six changes (avikäryaù). 

The Lord, in teaching the nature of the ätmä with such statements as avinäçi tu tad viddhi, had used repetition of words with similar meaning, in order that the ätmä, which is difficult to understand, can be easily understood. Thus, this is not a fault. Or the repeated words can be explained as useful for emphasizing the unique quality of the ätmä. 

To the extent that you know the nature of the ätmä (evaà viditvä) with certainty, you will no longer lament. The Lord will explain next with the words such as äçcaryavat paçyati kaçcit (verse 29) how others view the ätmä.

TEXT 26

atha cainaà nitya-jätaà nityaà vä manyase måtam |

tathäpi tvaà mahä-bäho nainaà çocitum arhasi ||26||
TRANSLATION

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

COMMENTARY

Having given His own opinion on why one should not lament for the soul, the Lord now speaks of the opinion of others, in order to give other viewpoints. The student, knowing these viewpoints and consequently destroying them along with their contamination, should remain fixed, victorious in the Lord’s viewpoint. 

“When one is endowed with a body such as the human form composed of the four elements24, consciousness arises simply from that, just as red color arises from betel nut or the potency arises in liquor. That body made of four elements is itself the ätmä. This body is real, is subject to appearance and disappearance because of its nature of constant change, and this is known by regular perception”. This is what the Lokäyatas maintain.25  The Buddhists such as the Vaibhäsikas maintain that the ätmä is vijïäna-svarüpa, different from the body, but is still subject to destruction at every moment. In both these philosophies, there should be no lamentation for the ätmä.  

24 The four elements, according to Lokäyatas, are earth, water, fire & air

25 Cärväka is their leader.

The word atha in this verse indicates other opinions. Ca means api  (even).  If you cannot understand My words about the nature of the soul, then you can take the support of other doctrines such as that of the Lokäyatas. In this philosophy which claims that the body is the ätmä, you consider that this self, the body, is continually born and continually dies: nitya-jätaà nityaà vä manyase måtam. (The word vä in the sanskåt sentence means “and” instead of the usual “or.”) Therefore, you should not lament for this self (body), with such words as “Alas, how strange it is that we are preparing to commit greatly sinful acts. Driven by the desire to enjoy royal happiness, we are intent on killing our own kinsmen.” (BG 1.44) This is because in these two philosophies there is no fear of sin continuing into next life, since there is no next birth, and there is unavoidable creation and destruction of the selves (body), whose very nature is change.

The Lord then addressed Arjuna with a mocking tone. “O mighty-armed one!  You, being the best of the warriors following Vedic traditions, should not hold such wrong views.”

TEXT 27
jätasya hi dhruvo måtyur dhruvaà janma måtasya ca |

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

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

COMMENTARY

The body is redundant and the ätmä is eternal. Birth is a combination of ätmä with previously non-existing senses and body.  Death is the separation of the ätmä from that body with its senses.  Because birth and death both arise from performance of dharma and adharma, birth and death primarily belong to a substratum, the shelter of dharma and adharma, which must be eternal. Birth and death belong secondarily to the body. If the soul were not eternal (lasting only one lifetime), it could not be accepted as the substratum of dharma and adharma, because then it could have no acquisition of results to actions previously performed, and simultaneously it would acquire effects not caused by actions previously performed. This is the view of the logicians (followers of Gautama’s Nyäya philosophy).

Even in their view, one should give up lamenting for the ätmä. Hi in this verse indicates cause.  For the eternal element, the ätmä, which attains birth (jätasya) by accepting a body under the laws of karma, death is certain with the destruction of those karmas.  After death, birth is certain, caused by the karmas of the previous body. This is impossible to avoid (aparihärye). For this reason (arthe), because ätmä has the very nature of birth and death, you, being learned, should not lament. Even if you decline to fight, these people will die with the exhaustion of their present karmas.  But you will have deviated from your duty of fighting. 

TEXT 28

avyaktädéni bhütäni vyakta-madhyäni bhärata |

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

TRANSLATION

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

COMMENTARY

If one thinks that the body is the self, or if one thinks that the body is different from ätmä, there is no need to lament for the destruction of the body, since the elements composing the body are eternal. This is expressed in this verse.  

The original form of all things is the very fine pradhäna, because it is devoid of all individual forms and names.The destruction (nidhanäni) of the names and forms of things in this invisible pradhäna (avyakta) is called avyakta-nidhanäni. The formation of a pot takes place by eternal material called earth assuming a state of having a pot with belly and neck, and when it assumes an opposite state in the form of fragments, that is its destruction. The materials however always remain. Thus Paräçara says:

mahé ghaöatvaà ghaöataù kapälikä cürëa-rajas tato ’ëuù
Earth takes the form of a pot and then the form of dust particles.  Viñëu Puräëa 2.12.42

The bodies are invisible at the beginning and end because of loss of name and form. They become visible in the middle period because of attaining name and form. The composing elements however always remain. Thus the meaning is “If the elements in reality remain, then why do you moan due to grief (paridevanä)?” And for those accepting the idea of an eternal ätmä different from the body, they should in addition not forget verses such as väsäàçi jérëäni. 26 (BG 2.22) 

Another explanation is given. That which is non-existent in the beginning and end, also does not exist even in the middle, like the false images of horses or chariots seen in dreams.  The person who has woken up does not lament because of separation from those illusions. In this way some philosophers speak, accepting the viewpoint of dåñöisåñöi.27 It is actually foolish, because in accepting this position one has to accept the fault of the non-Vedic theory of  asat-kärya-väda.28
Thus, even accepting these two theories,29 there should be  

26 You should not lament for the transformation of elements, since the soul is eternal. 

27 This interpretation of the verse argues that one should not lament because the manifestation of bodies is temporary and dream-like. All things of this world are created by a person through ignorance when he cognizes them, and continue as long as he cognizes them. This theory is accepted by Advaitins such as Maëòana Miçra and Madhusüdana Sarasvaté. The first argument is that one should not lament because the elements forming the bodies are eternal.

28 Nyäya and Vaiçeñika philosophies, saying that effect is non-existent in the cause (asat-kärya-väda), maintain that God is the operative cause of the world and prakåti is the material cause. Säìkhya philosophy, pariëäma-sat-kärya-väda, saying that the effect exists in the cause, maintains that prakåti evolves on its own, as the material cause, without the necessity of God. The Vedas however state that God is both the material cause (through his çaktis) and the operative cause. Just as the Nyäyikas say that any created object has previous non-existence, the Dåñti-såñöi-vädés say that whatever one sees was previously non-existent.  At the moment of seeing it, it is created. 

29 The two opinions are: the elements are eternal and continually evolve and disintegrate on their own (Säìkhya) and the middle period of manifestation is an illusion (Dåñöi-såñöi-väda).
no grief at destruction of the body.

TEXT 29

äçcarya-vat paçyati kaçcid enam

äçcarya-vad vadati tathaiva cänyaù |

äçcarya-vac cainam anyaù çåëoti

çrutväpy enaà veda na caiva kaçcit ||29||
TRANSLATION

Some realize the soul with amazement. Others speak of it in amazement. Others hear about it with amazement.  But even after hearing about the soul, the average person does not understand it at all.

COMMENTARY

“Though I have been taught many things by You, who are omniscient, I do not understand the nature of the ätmä, which will drive away lamentation. Why is this?”

Though the jéva’s very nature is said to be both knowledge and bliss,30 there is no incompatibility to that difference in the svarüpa.Though the jéva is knowledge itself, it also takes the role of the knower.31 Though the jéva is very small, it is 
30 This is reference to such statements as vijïänam änandaà brahma: the Lord is knowledge and bliss. (Båhaò Äraëyaka Upaniñad 3.9.28) For the Advaitin this is a problem, for Brahman is knowledge itself without any qualities.  Since the word änanda is used with Brahman, it would seem to give quality to Brahman. The Advaitin then has to give a roundabout explanation using grammar to avoid quality in Brahman. For the Vaiñëava however there is no difficulty in accepting the two aspects of Brahman.

31 Brahman being a knower is difficult for the Advaitin to accept, since knowing means change, and Brahman is without change. 

spread throughout a large body. Though having had a relation with many bodies, it is untouched by those transformations. Being filled with many such contradictory qualities, the jéva taught by Me is astonishing. That person (kaçcit) who has attained the mercy of guru and has a pure heart realizes (paçyati) the true nature of this astonishing jéva with contrary qualities (enam), through performance of prescribed duties and observing truthfulness, austerities, chanting japa and such things.  

The word açcaryavad can modify the subject or the object. The person sees the jéva as an astonishing object; or the person sees the jéva and is astonished. Similarly someone speaks of the jéva as astonishing, or speaks about the jéva with astonishment; and hears about the jéva as an astonishing thing, or hears about the jéva with astonishment. Even having heard about the ätmä, a person who is not pure in heart (kaçcid) does not understand about it.  Thus the true nature of the jéva is difficult to understand. 

çravaëäyäpi bahubhir yo na labhyaù 

çåëvanto ’pi bahavo yaà na vidyuù 

äçcaryo vaktä kuçalo ’sya labdhä 

äçcaryo jïätä kuçalänuçiñöa  
That ätmä is not the subject of hearing for many. If many  persons hear about the ätmä, they still do not know it. One who speaks about the ätmä is rare, and a skilful speaker is rare. One who attains the ätmä is rare. One who knows from a skilful teacher is rare. Kaöha Upaniñad 1.2.7

TEXT 30

dehé nityam avadhyo ’yaà dehe sarvasya bhärata |

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

O Bhärata, the soul in the body of all entities can never be killed. Therefore, you should not lament for any being.

COMMENTARY

Having succinctly taught the nature of the ätmä which is difficult to understand, the Lord concludes the topic by saying that Arjuna should not grieve for the ätmä.  

Since this jéva (dehé) situated in the destructible bodies of all living entities (dehe) is eternal and cannot be killed at any time, you should not lament for any of the living entities that have attained bodies, including Bhéñma (sarväëi bhütäni). You should not lament for the ätmäs because they are eternal, and you should not lament for the bodies because they will inevitably be destroyed by their very nature.  

TEXT 31

sva-dharmam api cävekñya na vikampitum arhasi |

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

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

COMMENTARY

Having taught generally to all people knowledge of the ätmä  which is necessary in order to have knowledge of the Paramätmä, the Lord will now speak to the saniñöhas (followers of the gradual path to enlightenment) about actions undertaken without personal desires (niñkäma-karma), which will establish ätma-jïäna, after purifying the heart. 32 In order to produce conviction of being fixed in this ätma-jïäna (through niñkäma-karma), the Lord first speaks in two verses about the material results produced from actions performed with personal desires (sakäma-karma). 

The duty of fighting is always prescribed for the kñatriya just like fire sacrifice. The killing of enemies in battle is like the killing of animals in the sacrifice, and does not cause sin. In both cases, one causes harm, but it is done with the intention of elevating those entities to heavenly planets and bodies when they give up the present inferior bodies and planet. The småtis say:

ähaveñu mitho ’nyonyaà jighäàsanto mahékñitaù

yudhyamänäù paraà çaktyä svargaà yänty aparäìmukhäù  

The kings, fighting each other in battle with the utmost energy, with the intent to kill the opponent, without turning away, reach Svarga.  Manu Småti 7.90

yajïeñu paçavo brahman hanyante satataà dvijaiù 

saàskåtäù kila mantraiç ca te ’pi svargam aväpnuvan  
32 This starts in verse 40 and ends with verse 51, after which ätma-jïäna is again discussed.

The animals which are killed by the brähmaëas in sacrifices, being purified with mantras, reach Svarga.  Mahäbhärata, 3.199.93

Thus, considering your own dharma, you should not deviate from that dharma (vikampitum). You have said that you see no benefit in this killing, as it will lead to living in hell continuously after death, because you will commit sin by the battle. But this is not so. That applies only to fighting out of ignorance. To fight according to the principles of dharma (dharmyät) is beneficial.  Fighting indeed is the door to victory over the earth, so that you can institute kñatriya-dharma in the form of protecting the citizens and worshipping the brähmaëas and gurus. Paräçara has said:

kñatriyo hi prajä rakñan çastra-päëiù pradaëòayan 

nirjitya para-sainyädi kñitià dharmeëa pälayet  
The kñatriya, ready to punish with weapon in hand, protecting the citizens, and conquering the earth with its opposing armies, should govern with dharma.  Paräçara Småti 1.58

TEXT 32

yadåcchayä copapannaà svarga-dväram apävåtam |

sukhinaù kñatriyäù pärtha labhante yuddham édåçam ||32||
TRANSLATION

Warriors are happy who obtain such a battle which comes even without effort and which opens the doors to heaven. 

COMMENTARY

Moreover, since without your effort this war will bring great benefit, your fear is not justified. Ca is used here for emphasis only (yadåcchayä ca—even without effort). Fortunate (sukhinaù) kñatriyas obtain such battles with great warriors such as Bhéñma, which come to them without effort—because if they are victorious they attain fame and kingdom by honest effort, and if they die, they very quickly attain Svarga. The Lord indicates this by saying that there are no obstacles to attain Svarga (svarga-dväram apävåtam), whereas by performance of the jyotiñöoma sacrifice one attains Svarga only after a long time. Thus the Lord indicates the superiority of fighting to sacrifices. 

TEXT 33
atha cet tvam imaà dharmyaà saàgrämaà na kariñyasi |

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

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

COMMENTARY

In this and the following verses the Lord shows the faults in not fighting. Giving up your duty of fighting (dharmyam saàgrämam) and also the glory attained by pleasing Çiva and killing the Nivätakavacas and others,33 you will reap only

33 Arjuna went to Mount Kailäsa and pleased Çiva. Çiva bestowed on him his Päçupata weapon. When Indra was attacked by the Nivätakavacas, he called Arjuna, who killed them all. 

sin, by neglect of your duty, since such conduct is forbidden by the småtis. Na nivarteta saìgrämäd: one should not turn away from battle.  (Manu Småti 7.88)

TEXT 34

akértià cäpi bhütäni kathayiñyanti te ’vyayäm |

saàbhävitasya cäkértir maraëäd atiricyate ||34||
TRANSLATION

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

COMMENTARY

“Not only do you destroy your duty but you also completely destroy your fame. All the people will talk of your eternal infamy of fleeing at the commencement of the battle.” 

“But from fear of death, I could tolerate the infamy.34”

“No, death is preferable (atiricyate) to infamy for one who has attained such a high position (sambhävitasya).”     

TEXT 35

bhayäd raëäd uparataà maàsyante tväà mahä-rathäù |

yeñäà ca tvaà bahu-mato bhütvä yäsyasi läghavam ||35||
34 This argument of Arjuna would be hypothetical, since he does not have such fear. However, since the outcome of battle, and whether one lives or dies is uncertain, Manu recommends that one should try to avoid war as much as possible.

TRANSLATION

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

COMMENTARY

“But how can I gain infamy from neglecting to fight out of compassion and avoiding the sin of destruction of the family?”

“Mahä-rathas like Duryodhana will think that you have left the battle from fear of Karëa and others, not out of compassion for friends. Warriors do not give up battle out of compassion, and do so only out of fear of the enemy.  Previously those who respected you as a warrior and worthy opponent, who possessed many good qualities (bahu-mataù), will now, at the time of battle, think that you have given up the battle because you are a coward. You will reap intolerable contempt from them.”

TEXT 36

aväcya-vädäàç ca bahün vadiñyanti tavähitäù |

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

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

COMMENTARY

Moreover, your enemies (ahitäù), the sons of Dhåtaräñöra, will criticize your previously recognized bravery and call you

many   displeasing words like “barren sesame seed.” (What a  useless person!) What extreme pain you will receive from hearing such displeasing words. Thus, these six verses have shown that avoiding the war will bring about infamy and loss of Svarga

TEXT 37

hato vä präpsyasi svargaà jitvä vä bhokñyase mahém |

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

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

COMMENTARY

“I am giving up the battle because it is uncertain that I will even be victorious.”

“Even being defeated and killed, you will attain Svarga. Being victorious, you will enjoy the earth. In both cases, you gain.”

TEXT 38

sukha-duùkhe same kåtvä läbhäläbhau jayäjayau |

tato yuddhäya yujyasva naivaà päpam aväpsyasi ||38||
TRANSLATION

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

COMMENTARY

“You have explained by verse 33 and the verses following it, that I will attain sin by not fighting since I will be giving up my duty. But still, I should not fight because sin will arise from killing brähmaëas and gurus in a war to gain a kingdom.”

“It is not so.  You will not incur sin by killing them when you are fighting with the desire for liberation.”35 This is explained in this verse. 

Being equal (sama) means to remain unchanging in this world in all circumstances.

Not being attached to happiness and its cause, victory, and not having dislike of unhappiness and its cause, not attaining a kingdom due to defeat—being of unchanging heart—engage in fighting.  Engage in the fighting only because it is your duty. As a fighter you will not incur sin in killing them, because of your disposition of desiring liberation. One who fights with hankering for material results incurs sin, but one who desires true knowledge destroys infinite sins accumulated from the past.”

“How does one become inclined to fighting, charity or other actions without desire for results? It is difficult.”

“Understand that attachment to the infinite bliss of the ätmä is the inspiration, just as attachment to kingdom is the inspiration for the fool who throws himself off a cliff.”

35 The transition from sakäma-karma to niñkäma-karma, whose goal is ätma-jïäna and liberation, is made in this verse.

TEXT 39

eñä te ’bhihitä säìkhye buddhir yoge tv imäà çåëu |

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

I have spoken to you knowledge of ätma-jïäna. Now hear about knowledge of niñkäma-karma-yoga. Engaging yourself using that knowledge of yoga, O son of Påthä, you will become free from the bondage of karma.

COMMENTARY

Having concluded His instructions on jïäna-yoga, the Lord now begins to speak about niñkäma-karma-yoga, the process for attaining jïäna-yoga. Säìkhya means that by which truth is completely explained (samyak khyäyate), that by which the true nature of ätmä is presented. Thus it is equivalent to the Upaniñads. The understanding or knowledge (eñä buddhiù) necessary for performance of säìkhya (säìkhye) alone has been spoken to you, starting with na tv evähaà (verse 12) and ending with tasmät sarväëi bhütäni (verse 30). If that knowledge does not arise because of impurities in your heart, then hear about the knowledge necessary to execute karma-yoga (yoge), which will now be spoken, and which includes within it ätma-jïäna, according to statements of the çrutis:

tam etaà vedänuvacanena brähmaëä vividiñanti yajïena dänena tapasä näçakena  
Brähmaëas seek to know the Lord by study of the Vedas, by sacrifice, by charity, by austerity, and by fasting.  Båhad Äraëyaka Upaniñad 4.4.22 

This niñkäma-karma-yoga is then praised in the last line by stating the results of practicing it. By performing these actions with this understanding, you will be freed from the bondage created by action. Executing these actions with great energy with a desire for the bliss of ätmä and by the order of the Lord, you will cross over saàsära by being fixed in ätma-jïäna which will later appear within you (as a result of niñkäma-karma-yoga). That niñkäma-karma-yoga gains its power to liberate by being directed towards ätmä and the Lord. In the Gétä it is explained that sakäma-karma leads to gaining animals, sons or kingdom, whereas niñkäma-karma brings about jïäna.

TEXT 40

nehäbhikrama-näço ’sti pratyaväyo na vidyate |

sv-alpam apy asya dharmasya träyate mahato bhayät ||40||

TRANSLATION

In this process, there is no loss by incomplete performance, and no sin incurred by imperfection in performance. One is protected from birth and death even by practicing a little of this process.

COMMENTARY

The Lord praises this karma-yoga, executed with the understanding that will be described. There is no destruction of its power to give results for a person who begins (abhikrama) the practice of niñkäma-karma-yoga (iha), described in the previously quoted çruti: tam etaà vedänuvacanena brähmaëä vividiñanti yajïena dänena tapasä näçakena. This means that there is no lack of results even if the process is started but not completed. In this process, there are also no negative results (pratyaväyaù) for imperfection in chanting mantras or other components, because all negative effects are destroyed by the power of aiming for ätmä and by the name of Bhagavän indicated in om tat sat.36 

Executing even a little of this dharma in the form of niñkäma-karma-yoga offered to the Lord protects the practitioner (träyate) from saàsära (mahato bhayät). The Lord will later say pärtha naiveha nämutra: O son of Påthä, he does not meet destruction in this life or the next; one who has done the auspicious work of yoga does not meet an unfortunate end, O my son. (BG 6.40)   

Duties executed with desire (sakäma-karma) yield results only if executed to the conclusion with all ceremonies intact. However, if some of the elements such as the mantras are defective or absent, then contrary results appear (desired material results do not appear). But actions performed without desire (niñkäma-karma), to the best of one’s ability (perhaps not completed, and with defective or missing elements), yield the result in the form of steadiness in jïäna. And because the process has the goal of ätmä and includes utterance of the name of the Lord, no sin is incurred. 

TEXT 41

vyavasäyätmikä buddhir ekeha kuru-nandana |

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

36 These names accompany all auspicious actions.  This is described at the end of chapter 17 from verse 23 onwards.
TRANSLATION

In this process, resolute intelligence is fixed only on the ätmä, O son of the Kurus. The intelligence of those who are irresolute has infinite objects of desire, with many branches.

COMMENTARY

In this verse the Lord distinguishes the intelligence directed towards niñkäma-karma from the intelligence directed towards kämya-karma.  

O son of the Kurus, among all these actions authorized by the Vedas (iha), the consciousness purified by niñkäma-karma taken as a form of worship of the Lord, the intelligence firmly ascertaining (vyavasäyatmikä buddhiù) that one will realize the true nature of ätmä through the jïäna contained within niñkäma-karma, like a lotus arising from the root—that intelligence has only one object (ekä), in the sense that it is fixed only on carrying out all those actions for realization of ätmä. 

The intellects of those who undertake kämya-karmas (avyavasäyinäm) however have infinite objects (anantäù), since those persons have desires for unlimited objects such as sons, food, animals or Svarga. And all of these goals have many branches (bahu-säkhäù). Though a single goal may be prescribed in the scriptures for rituals like the full moon sacrifice, the scriptures also speak of many desires for intermediate fruits such as progeny and long life. In performing kämya-karma there is no regard for knowledge of ätmä different from the body, for it is impossible to have such conviction in the ätmä for one engaged in kämya-karma.
TEXT 42
yäm imäà puñpitäà väcaà pravadanty avipaçcitaù |

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

The unintelligent people, absorbed in the praises of Svarga offered in the Vedas, who propound that there is nothing higher than Svarga, speak superficially attractive words. 

COMMENTARY
“But these persons should also develop fixed intelligence because the çrutis deal with both subjects equally.”

“No, this fixed intelligence will not arise, because they have faults in the heart.” This is explained in three verses.

Those with little knowledge (avipaçcitaù) speak words (imäm vacäm) such as jyotiñöomena svargakämo yajeta: a person desiring Svarga should perform the jyotiñöoma sacrifice. (Äpastamba Çrauta Sütra, Kåñëa Yajur Veda, 10.2.1) They think that these are the best words in the Vedas. Intelligence fixed on ätmä does not arise in the minds of those people whose consciousness is stolen by these words. The thought is completed in verse 44.

What words are these? The words are like flowering creepers which are full of poison—appearing attractive, but with no beneficial purpose. Then why do they say these words? They are absorbed in the exaggerated praises offered in the Vedas, because they think that those statements must be true, being part of the Veda. Examples are as follows:

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

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

They say that there is no supreme, eternal happiness in the form of liberation attained through spiritual knowledge of jéva and God; there is nothing other than reaching Svarga through kämya-karma (na anyad asti). They speak in this way because they reason that the statements of Vedänta, which propose liberation, are secondary since they do not proclaim the devatäs, the performer and the various stages of action.37
TEXT 43

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

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

37 The Karma Mémäàsakas argue that action is superior to knowledge.  According to them, the Vedas mainly give injunctions or vidhi for action such as sacrifice. The Upaniñads teach knowledge rather than action, and are therefore inferior. 

TRANSLATION

Filled with desire, thinking heaven as ultimate, the unintelligent speak many words concerning attainment of power and enjoyment, which give results in the form of material enjoyment, pious actions according to varëäçrama, and high birth. 
COMMENTARY

This verse speaks of the faulty consciousness. Their hearts are possessed by desires for material happiness (kämätmänaù). If that is the case, they have no desire for liberation at all. Rather they consider Svarga alone, with availability of nectar and beautiful  women, to be the best goal (svarga-parä). Being so afflicted by desires, nothing else occurs in their minds. They speak (pravadanti of the previous verse) words which describe many rituals like jyotiñöoma sacrifices (kriyä-viçeña), directed towards the attainment (gatim) of enjoyment (bhoga)—such as beautiful women and

 drinking nectar—and lordship (aiçvarya) like devatäs. They speak words which continually (promise to) bestow (pradäm) birth with appropriate body and senses (janma), a birth which enables them to perform actions prescribed by varëa and äçrama (karma), and attain fruits such as temporary food, animals and Svarga (phalam). The phrases in this verse modify väcam in the previous verse.

TEXT 44

bhogaiçvarya-prasaktänäà tayäpahåta-cetasäm |

vyavasäyätmikä buddhiù samädhau na vidhéyate ||44||
TRANSLATION

For those people, who are attached to enjoyment and power, whose consciousness has been deluded by that talk, intelligence fixed on ätmä is not esablished in the mind. 

COMMENTARY

Those people attached to the power and enjoyment mentioned in the previous verse  are absorbed in those things because those objects do not manifest their temporary nature. Their discriminating knowledge (cetasäm) has been plundered by attractive but deceptive words (tayä apahåta). Fixed intelligence does not take place in their minds (samädhau). According to the Nirukti, samädhi means the mind—that within which the true nature of ätmä is fully contemplated (samyak adhéyate).

TEXT 45

trai-guëya-viñayä vedä nistrai-guëyo bhavärjuna |

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

The subject of the Vedas is action in the three modes.  Rise above the action of the three modes, Arjuna, and be free of dualities, by observing the unchanging state of the soul. Be devoid of desire for gain or preservation, and engage in meditation on Paramätmä, Who will supply your maintenance.

COMMENTARY

“Even in performing activities without expecting results, the actions will bring about their results by the very nature of action. How then is it possible for those executing actions without desire to develop fixed intelligence?” This verse answers.
Traiguëyam means actions composed of the three guëas, according to the sütra of Päëini guëa-vacana-brähmaëädibhyaù karmaëi ca. (Añöädhyäyé 5.1.124) This further implies that the Vedas (karma-käëòa) are materialistic. The karma-käëòa section of the Vedas deals with actions in the three modes for self-enjoyment. However, you should become fixed in the Vedänta which is the topmost part of the Vedas, and you should be niñkäma (nistraiguëyaù).

Here is the meaning. The Vedas, more affectionate than millions of parents, give people faith in the Vedas by pacifying desires and bestowing results to people turned away from the Lord, who are bound to the guëas, and attached to happiness in sattva, rajas, and tamas, produced by the guëas. Following the Vedas with such faith, they finally achieve real intelligence, with conviction in ätmä revealed in the Upaniñads, the topmost portion of the Vedas. Even if the acts are not desireless, this result will come, since the scriptures speak of this result. One should also not think that all the Vedas are concerned only with the three guëas.  Otherwise even the state of transcendence of the guëas could not be proved, since the Vedas are the source of proof of transcendence as well.

You should tolerate the opposites, by considering the previous advice mäträsparçäs tu kaunteya, thus overcoming cold and heat (nirdvandvaù). What is the cause? You should observe the eternally non-transforming state of the jéva (nitya-sattva-sthaù). After that, make no attempts to attain what you do not yet have, and make no attempts to protect what you already possess (niryoga-kñemaù). But then, will not hunger and thirst be a problem?  No, be a person whose object of meditation is Paramätmä (ätmavän), the supporter of the universe, and He will take care of your bodily maintenance.  

TEXT 46

yävän artha udapäne sarvataù saàplutodake |

tävän sarveñu vedeñu brähmaëasya vijänataù ||46||
TRANSLATION

Just as a person uses only as much water of a large lake as is necessary to fulfill his particular goals, one who studies the Vedas with desire for knowledge of ätmä uses only that portion of the Vedas which help him achieve ätma-jïäna. 

COMMENTARY

“How will this intelligence arise in one who must study all the Vedas? That study will take a long time, and there is thus possibility of diversion.”

From a large body of water, a person uses only as much water as he needs for bathing or drinking. He does not use the whole lake.  In all the Vedas, including the Upaniñads, whatever serves the goal of attainment of knowledge of ätmä, that much alone from the Vedas is used by the person who studies the Vedas (brähmaëasya) and desires knowledge of ätmä (vijänataù).38 

That intelligence will thus appear quickly in the mind, by knowledge of the Upaniñads in one’s particular branch of the Vedas.39 In this example, the words yävän and tävän should 
38 This is the meaning taken by Rämänuja.

39 Instead of having to study all the Vedas, a person only has to study the Upaniñads, that portion of the Vedas dealing with ätmä. And he only needs to study the Upaniñads attached to the particular Veda which is traditionally learned in his family. 

be supplied in both lines of the verse.   

TEXT 47

karmaëy evädhikäras te mä phaleñu kadäcana |

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

TRANSLATION

You have suitability for prescribed work, but not for desiring the results of the work. Do not be the cause of results of work by desiring results. Do not be attached to non-performance of work.

COMMENTARY

“If jïäna is attained by performance of prescribed duties, then sense control and other practices must also be practiced, since they are included in jïäna. But that takes a great effort.”

Karmaëi (action) is in the singular number to indicate a class of actions. “You, whose dharma is to fight, but who now think that this is not your dharma, because of impure heart, have the privilege for actions such as fighting. But I am the enjoyer of those actions. You do not have jurisdiction over the results. This mentality of attachment to the results causes bondage. I am the enjoyer of the results.”

“Even if I do not desire the results, those actions are linked with their results.”

“You should not be the cause for those results. Actions performed with desire are linked to their results, because the scriptures mention that there is linkage with results particularly when there is desire for results. But because you may fear that results cause bondage, do not develop fondness (saìgaù) for avoidance of work. Rather, show repulsion to that. Actions performed without desire will produce within themselves steadiness in jïäna, like sprouts coming from grains. Sense control and other items will accompany that jïäna.”

TEXT 48

yoga-sthaù kuru karmäëi saìgaà tyaktvä dhanaïjaya |

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

TRANSLATION

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

In this verse the Lord explains His previous statement. Giving up desires for results and and giving up thoughts of being the doer (saìgaà tyaktvä), being situated in yoga, perform such duties as fighting. By desiring results, you become entangled in mäyä and get karma and by thinking yourself the doer, you falsely assume  the independence which belongs to the Lord and consequently struggle with the Lord’s mäyä (unlike the independent Lord). Therefore, you should give up these two conceptions.  

The Lord then explains the word yoga-sthaù. Yoga means to be situated with equality both in attaining and not attaining results of action such as victory. Being without attachment or repulsion to the results, perform the action. Yoga in the phrase yoga-sthaù means “being equal to all events (samatvam),” because it takes the form of intense concentration of mind. 

TEXT 49

düreëa hy avaraà karma buddhi-yogäd dhanaïjaya |

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

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

COMMENTARY

This verse speaks of the inferior nature of kämya-karma.  Kämya-karma which causes problems such as birth and death is far inferior (düreëa avaram) to niñkäma-karma (buddhi-yogäd), which brings about the understanding (buddhi) of the true nature of ätmä. Because of this (hi), take shelter of understanding the ätmä (buddhau çaraëam anviccha)—take shelter of performing niñkäma-karma-yoga. Those who desire results (phala-hetavaù), who perform the inferior actions, are unfortunate and miserable (kåpaëaù), being under the control of the flow of birth and death caused by their kämya-karmas. You should not be such a kåpaëa. 

The misers, greedy for some inexperienced morsel of happiness from their hard earned wealth, cannot give up their wealth, and are thus cheated of the great happiness of giving. Those persons who perform kämya-karmas, greedy for insignificant results from their great toil in performing actions, are similarly cheated of the great happiness of realizing the ätmä. This is the indication of the word kåpaëa or miser.

TEXT 50

buddhi-yukto jahätéha ubhe sukåta-duñkåte |

tasmäd yogäya yujyasva yogaù karmasu kauçalam ||50||
TRANSLATION

He who is engaged in niñkäma-karma-yoga destroys both pious and impious reactions. Therefore engage in this yoga. In all types of action, this performance without attachment is a skill. 

COMMENTARY

This verse speaks of the great power of the buddhi-yoga (niñkäma-karma-yoga) just mentioned. That person who performs his actions with intelligence directed in all activities (iha) towards renunciation of the primary results in action and towards maintaining equal nature when either attaining or not attaining any related results (buddhi-yuktaù) destroys (jahäti) both good and bad reactions (sukåta-duñkåte) accumulated from beginningless time in the past, which obstruct knowledge of the ätmä.  Therefore, strive for (yujyasva) this buddhi-yoga which has been described. This engagement in action (yoga), being joined with such intelligence, is a skill (kauçalam), because it transforms actions which normally are a cause of bondage into causes of liberation by contact with intelligence, like mercury which has been purified of its poisonous effects.

TEXT 51

karma-jaà buddhi-yuktä hi phalaà tyaktvä manéñiëaù |

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

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




COMMENTARY

Being thus intelligent (buddhi-yuktäù), performing actions while giving up attachment to the results of those actions, they then realize the ätmä contained within these actions (manéñiëaù). Then, becoming free from the bondage of birth, these persons attain the place free of suffering (anämayaà padam), Vaikuëöha. Therefore, you, who asked what is best, should engage in your prescribed actions. Because knowledge of ätmä is the cause of knowledge of Paramätmä (which is the direct cause of attaining Vaikuëöha), even knowledge of ätmä is here said to be the cause of attaining Vaikuëöha.

TEXT 52

yadä te moha-kalilaà buddhir vyatitariñyati |

tadä gantäsi nirvedaà çrotavyasya çrutasya ca ||52||
TRANSLATION

When your intelligence has completely renounced the heart filled with the denseness of ignorance, you will become indifferent to all that has been heard and all that will be heard concerning the fruits of action.

COMMENTARY

“When will my intelligence become directed towards ätmä as I perform niñkäma-karma?”

When your intelligence completely gives up (vyati tariñyati) the antaùkaraëa,40 a dense forest of ignorance, the cause of craving insignificant results (moha-kalilam), then you will become indifferent to topics relating to these insignificant material results about which you have heard in the past and will hear in the future. As the çruti says:

parékñya lokän karma-citän brähmaëo nirvedaà äyät 
The brähmaëa (one who has knowledge), having examined the world attained by karma, becomes indifferent to it.   Muëòaka Upaniñad 1.2.12

There is no rule about time: the person will absorb his intelligence in ätmä by being indifferent to the results of action (while performing niñkäma-karma).  

TEXT 53

çruti-vipratipannä te yadä sthäsyati niçcalä |

samädhäv acalä buddhis tadä yogam aväpsyasi ||53||
TRANSLATION

When your intelligence, after reaching perfection by hearing the scriptures, being devoid of doubt and illusion, becomes fixed without motion (on ätmä) in the mind, you will have attained realization of that ätmä.

COMMENTARY

“When my heart is purified by performance of actions while   
40 Antaùkaraëa refers to the internal organ, composed of mind, material intelligence and false ego. 

being indifferent to results, I will attain knowledge of ätmä. But when will I have direct realization of that ätmä?”

When your intelligence, completely perfected (vipratipannä)
through statements of çruti such as tam etaà vedänuvacanena brähmaëä vividiñanti yajïena dänena tapasä näçakena,41 which explain that action brings knowledge of ätmä, and when the intelligence becomes devoid of doubt and contrary conceptions about objects (acalä), and remains fixed without motion (niçcalä) in the mind (samädhau), like a flame in a windless place, then you will attain the yoga characterized by realization of ätmä (yoga).   

The meaning is this. Activities performed without craving for results produce steadiness in knowledge (jïäna-niñöhä), also known as sthita-prajïatä. This sthita-prajïatä or jïäna-niñöhä is the realization of ätmä. 

TEXT 54

arjuna uväca

sthita-prajïasya kä bhäñä samädhi-sthasya keçava |

sthita-dhéù kià prabhäñeta kim äséta vrajeta kim ||54||
TRANSLATION

Arjuna said: O Keçava, what is the description of this person situated in realization of ätmä, the sthita-prajïa? In agitating circumstances, how will he speak, how will he remain still, suppressing his senses, or how will he engage his senses?

41 Brähmaëas seek to know the Lord by study of the Vedas, by sacrifice, by charity, by austerity, and by fasting. (Båhad Äraëyaka Upaniñad 4.4.22 )

COMMENTARY

When the Lord spoke thus, Arjuna, wanting to know the characteristics of the sthita-prajïa mentioned in the previous verse, a person situated in realization of ätmä, asks questions. There are four questions in this verse. One concerns the situation in samädhi or realization. The other three are concerning the same person in samädhi when subjected to agitating circumstances. 

How does one describe (kä bhäñä) a person whose intelligence is fixed (sthita-prajïäsya), or the person situated in samädhi (samädhi-sthasya)? Bhäñä means “that by which something is described.” By which qualities can the sthita-prajïa be defined?  

When that person becomes subjected to agitating circumstances, how will he behave? How will his words or actions be distinguished from those of others? On receiving praise or blame, affection or hate, what will he say externally or internally (kim prabhäñeta)? How will he stop the senses from going to sense objects (kim äséta)? And not stopping the senses, how will he receive those sense objects (kim vrajeta)? These last three are expressed with verbs in the potential mood. (If it were to happen, what would he do?) 

TEXT 55

çré-bhagavän uväca

prajahäti yadä kämän sarvän pärtha mano-gatän |

ätmany evätmanä tuñöaù sthita-prajïas tadocyate ||55||
TRANSLATION

Being asked, the Lord answers these questions one by one until the end of the chapter. He answers the first question with this one verse.  

COMMENTARY

“O son of Påthä, when a person completely gives up all desires situated in the mind, he is known as sthita-prajïa. As these desires belong to the mind, it is possible that they can be given up. If they were to belong to the ätmä, then they would be difficult to give up, just as it is difficult for fire to give up its quality of heat.”

“But can one remain like a dry piece of wood?”

“NO, he becomes completely satisfied (tuñöaù) with his svarüpa or the Lord (ätmanä), whose essence is self-manifesting bliss, his mind having withdrawn itself from material desires (ätmani).  The person who gives up all sense objects as insignificant, and enjoys the bliss of the self is said to be situated in samädhi. He is called sthita-prajïa, self-realized.”

According to Mediné:

ätmä puàsi svabhäve ’pi prayanta-manasor api 

dhåtäv api manéñäyäà çaréra-brahmaëor api  
Ätmä refers to the human being, nature, fire, mind, determination, understanding, body, and Brahman (jéva and the Lord).    

The word brahma in this definition of Mediné refers to jéva or éçvara.

TEXT 56

duùkheñv anudvigna-manäù sukheñu vigata-spåhaù |

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

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

COMMENTARY

The second question “What will the sthita-prajïa say when put in disturbing circumstances?” is answered in two verses. When afflicted by pain through his own body or mind, from other creatures or from nature (duùkheñu), his mind is undisturbed (anudvigna-manäù). Internally, he says, or if asked about it by others, he says aloud, “This suffering is my prärabdha-karma which I must inevitably experience.” And when he obtains delicious food or good welcome (sukheñu), internally he says, or if asked by others, he says aloud, without desire for enjoyment (vigata-spåhaù), “This is also my prärabdha-karma which I am forced to accept.” When attaining those things he does not show jubilation.

He is devoid of affection for desirable objects (véta-räga). When objects are taken away from him, he does not exclaim “You supposedly righteous people steal from me, who am very weak.” Thus, he is free of miserable disposition (véta-bhaya).42 And he does not exclaim in anger when objects are stolen, “How can you feeble fellows steal from me, who have great strength?” Thus he is devoid of anger (véta-krodha).  Such a muni, who is absorbed in contemplating the ätmä, is called sthita-dhé or sthita-prajïa. 

This person speaks of his experience to himself internally or to others verbally, without grief and without longing. This is the answer to the second question “How does he speak?” 

TEXT 57

yaù sarvatränabhisnehas tat tat präpya çubhäçubham |

näbhinandati na dveñöi tasya prajïä pratiñöhitä ||57||
TRANSLATION

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. 

COMMENTARY

He is devoid of specific affection (anabhisnehaù) for any living entities (sarvatra). However, since he has the quality of compassion, he has a little general affection. Receiving favorable items such as fine offerings of food, garlands or sandalwood (çubha), he does not rejoice, praising others with 

42 Räga is here defined as absorption in objects.  Fear is here defined as thinking oneself helpless to prevent those dear objects being taken away. Anger is defined as having those dear objects taken away though one thinks one is capable of defending them.
words like “You are very righteous. May you live long!” Nor does he show hatred when receiving unfavorable items, such as being disrespected or hit with a stick (açubham).  He does not curse, saying “You are a vile sinner. May you die!” He is a sthita-prajïa (tasya prajïä pratiñöhitä). This verse shows the quality of the sthita-prajïa by indicating what he does not speak. (The first half of the previous verse showed what he would speak.)  

TEXT 58

yadä saàharate cäyaà kürmo ’ìgänéva sarvaçaù |

indriyäëéndriyärthebhyas tasya prajïä pratiñöhitä ||58||
TRANSLATION

When he easily withdraws all his senses completely from sense objects like a turtle withdrawing its limbs, he is situated in prajïä.

COMMENTARY

Six verses now answer the third question “How does he remain, suppressing his senses? (kim äséta)”

When this yogé (ayam) without effort completely withdraws the independent senses such as the ear from the sense objects such as sound, then he is known as sthita-prajïa (tasya prajïä pratiñöhitä). An example is given.  Just as a turtle withdraws his head, hands and feet into his shell, the sthita-prajïa remains with senses situated within, withdrawn from sense objects. That is how he sits (this is his sense control).  
TEXT 59

viñayä vinivartante nirähärasya dehinaù |

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

One who refrains from eating also stops the experiencing of the sense objects, but his desire for sense objects remains. Having seen the ätmä, however, one can stop the desire as well.  

COMMENTARY

“But we can see that the fool who is sick also restraints his senses.  How can this be the outstanding quality of the sthita-prajïa?” 

“For a person (dehinaù), even if he is a fool, who does not eat out of fear of getting sick (nirähärasya), the experiences of sense objects (viñayä) are also annulled, but not the thirst or attraction for them (rasa-varjam). That thirst for sense objects has not been destroyed. However, for the sthita-prajïa (asya), who has realized the ätmä (paraà dåñövä), which is superior to the sense objects, which is full of self-manifesting bliss, even the thirst for sense objects (rasaù) is destroyed (nivartate). His quality is destruction of sense objects and the thirst, from which there is no deviation (unlike the sick man whose extinction of sense objects is not accompanied by extinction of thirst.)”

TEXT 60

yatato hy api kaunteya puruñasya vipaçcitaù |

indriyäëi pramäthéni haranti prasabhaà manaù ||60||
TRANSLATION

O son of Kunté, the strong senses by force take away the mind of even the wise man who endeavors to control them.

COMMENTARY

This verse speaks of the rarity of being such a sthita-prajïa, established in that knowledge of ätmä. For a man who is intent on conquering the senses, who can distinguish his real nature as ätmä from sense objects (vipaçcitaù), the senses such as the ear, which act as agents or doers, still take away the mind as if by force (prasabham). “Taking away” here means that the senses make the mind indulge in sense objects. 

“How do the senses make the mind indulge in sense objects if the person is situated with discriminating knowledge which opposes indulging in those sense objects?”

“Because the senses are very strong (pramäthéni) they can suppress that knowledge. Therefore, the sthita-prajïa carefully protects his steadiness in jïäna from the senses, just as a person protects a great treasure from thieves. That is his sitting (sense control).” 

TEXT 61

täni sarväëi saàyamya yukta äséta mat-paraù |

vaçe hi yasyendriyäëi tasya prajïä pratiñöhitä ||61||
TRANSLATION

The person who, after restraining all the senses, becomes devoted to Me, will maintain steady realization of ätmä. He whose senses have thus been brought under control is sthita-prajïa.
COMMENTARY

“Even for those who have conquered the senses, realization of ätmä is not known. What is the method for realizing the ätmä?”

Having completely controlled all the senses, fixing himself in devotion to Me (mat-paraù), he will remain situated (äséta) with full samädhi directed to ätmä (yuktaù). In other words, by the power of devotion to Me, while maintaining control of the senses, the person will very easily attain a vision of his ätmä. Thus the småti says:

yathägnir uddhata-çikhaù kakñaà dahati sänilaù  

tathä citta-sthito viñëur yoginäà sarva-kilbiñam  
Just as fire with upraised flames, assisted by the wind, burns dry wood, Viñëu situated in the heart, burns up all the sins of the yogés.  Viñëu Puräëa  6.7.74

The last line of the verse clarifies. This is the situation of the sthita-prajïa with control of the senses. This answers the question “How does the sthita-prajïa remain situated with sense control (kim äséta)?”

TEXT 62

 dhyäyato viñayän puàsaù saìgas teñüpajäyate |

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

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

COMMENTARY

Even for those who have controlled the senses, if they do not direct their minds to Me, it is inevitable that calamities will again arise. This is expressed in two verses. 

For the yogé who repeatedly contemplates sense objects thinking he will derive pleasure from them (dhyäyataù), attachment (saìgaù) to those objects arises. Because of that attachment, thirst for pleasure from those objects arises. When that longing is thwarted by something or other, anger, a burning in the heart, arises to counteract the obstacle.  

TEXT 63

krodhäd bhavati saàmohaù saàmohät småti-vibhramaù |

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

From anger arises loss of discrimination. From loss of discrimination comes loss of remembrance to control the senses.  From loss of remembrance comes loss of determination to realize ätmä. From loss of determination, one sinks into saàsära. 

COMMENTARY

From anger arises loss of discrimination (saàmohaù) of what is proper or improper action. From saàmoha arises destruction of memory of his plans to attempt to conquer the senses (småti-vibhramaù). From this destruction of memory arises destruction of the determination necessary for obtaining knowledge of ätmä (buddhi-naçaù). From destruction of determination, one again sinks into the ocean of material enjoyment, and continues in saàsära (praëaçyati). Without surrender to Me, the senses connect the weak mind to the respective sense objects.43 Therefore, one who wants to conquer the mind must worship the Lord.

TEXT 64

räga-dveña-vimuktais tu viñayän indriyaiç caran |

ätma-vaçyair vidheyätmä prasädam adhigacchati ||64||
TRANSLATION

One, whose mind is controlled by offering it to Me, attains a pure mind. He experiences the sense objects by senses free of attachment and repulsion, which are  under the control of the mind.

COMMENTARY

If one conquers the mind, there is no fault even if the senses are not subdued. In eight verses the Lord answers the last question, “How does the sthita-prajïa engage in action of the senses?”

It has just been said that even if one has conquered the external senses, if he does not offer his mind to Me, his spiritual endeavor will be a failure. That person, offering his mind to Me (vidheyätmä), achieves destruction of the impurities of the mind such as attachment to pleasure. Even though experiencing (caran) the forbidden sense objects by the senses, he finally attains a pure mind (prasädam),44 free 
43 Verse 60 spoke of the senses taking away the mind by force to sense objects.  Verse 62-63 described the effects coming from that.

44 Prasäda can mean “purity” as well as “mercy.”

from the appearance of contamination of attraction to sense objects. This is because the senses are now devoid of attraction and repulsion, under the control of the mind (ätma-vaçyaiù) which is offered to Me.

TEXT 65

prasäde sarva-duùkhänäà hänir asyopajäyate |

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

TRANSLATION

From this pure mind arises destruction of all distress. When the person attains a peaceful mind, his intelligence becomes quickly fixed on the ätmä.

COMMENTARY

What happens after he attains a pure mind? When the mind of the yogé is pure, there will arise destruction of all distresses caused by contact with matter. The intelligence of that person whose mind is peaceful (prasanna-cetasä), which is directed towards his own ätmä, then remains fixed (paryavatiñöhate).

TEXT 66

nästi buddhir ayuktasya na cäyuktasya bhävanä

na cäbhävayataù çäntir açäntasya kutaù sukham ||66||
TRANSLATION

For the person who does not engage his mind in Me, there is no fixed intelligence, and no contemplation of ätmä. Without contemplation of ätmä, he has no destruction of thirst for enjoyment. Without that destruction of thirst, how can there be bliss?

COMMENTARY

This verse makes the point by stating the opposite. For the person who is not a yogé (ayuktasya), who does not engage his mind in Me, the intelligence does not have the above mentioned quality of being fixed. Nor does he even have contemplation of the ätmä (bhävanä). Without such contemplation on the ätmä there is no destruction of thirst for material objects (çäntiù). How can a person who is afflicted by thirst for enjoyment (açäntasya) have happiness, which is available only by realization of ätmä with its self-manifesting bliss?

TEXT 67

indriyäëäà hi caratäà yan mano ’nuvidhéyate |

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

TRANSLATION

Just one of the roving senses, which the mind follows, steals away the intelligence, as wind moves a boat on the water.

COMMENTARY

This verse speaks of the faults arising from lack of sense control, arising from not absorbing the mind in Me. Among the uncontrolled senses which move towards sense objects, the mind becomes focused on one sense such as the ear or eye. This one sense followed by the mind leads away the intelligence concentrated on ätmä, because of the mind being attracted to the sense object. And this is also the case with all the senses. It is like unfavorable wind taking away a boat being steered on the water. 

TEXT 68

tasmäd yasya mahä-bäho nigåhétäni sarvaçaù |

indriyäëéndriyärthebhyas tasya prajïä pratiñöhitä ||68||
TRANSLATION

O mighty-armed Arjuna, he who completely restricts the senses from the sense objects (by fixing the mind on Me), becomes fixed in ätmä. 

COMMENTARY

One whose mind is fixed on Me can become established in ätmä (prajïä pratiñöhitä). O mighty armed one, just as you conquer the enemies, you should conquer the senses. From these verses it should be understood that conquest of the senses takes place spontaneously for the perfected sthita-prajïa by absorbing the mind in Bhagavän. But it will arise only from practice for the person aspiring to attain the state of sthita-prajïa.

TEXT 69

yä niçä sarva-bhütänäà tasyäà jägarti saàyamé |

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

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

COMMENTARY

It has been stated that for the sädhaka or person practicing to attain the state of sthita-prajïa, control of the senses is the goal of his efforts. This verse states that, for one who has achieved the stage of sthita-prajïa, sense control is automatically achieved.  

There are two types of intelligence: that fixed on the ätmä and that fixed on material sense objects. The intelligence fixed on ätmä is compared by metaphor to the night for all living entities.  That intelligence is like night, since it does not manifest the ätmä to them.  As if at night, all people, sleeping in regard to the intelligence fixed on ätmä, do not realize the ätmä to be attained by that intelligence fixed in ätmä. The person controlling the senses (saàyamé) however is awake, not asleep during their night. He realizes the ätmä which is to be attained by that intelligence. Other living entities, awake with intelligence fixed on material enjoyment, experience that material enjoyment. They are not sleeping at that time. That however is night for the muni, the sthita-prajïa.  It does not bring about material pleasure for him.  What type of person is he? The person directly perceiving the ätmä also experiences with indifference the sense objects which come to him by prärabdha-karma (paçyataù). But one who sees the ätmä does not experience the taste for other objects. He is like a dancing girl who pays full attention to the pot balanced on her head.

TEXT 70

äpüryamäëam acala-pratiñöhaà

samudram äpaù praviçanti yadvat |

tadvat kämä yaà praviçanti sarve

sa çäntim äpnoti na käma-kämé ||70||
TRANSLATION

Just as the rivers enter the ocean which has fixed banks 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.

COMMENTARY

In this verse, the Lord makes clear the state mentioned in the previous verse. Rivers full from the rainy season enter the ocean which by its nature is full. But still, the shores never overflow.  The rivers cannot cause any change to the ocean. Similarly, the sense objects (sarve kämäù) come to a sthita-prajïa, by his prärabdha-karmas, but cannot cause change in him. That person attains peace. Though the sense objects come to his senses, the sthita-prajïa does not undergo any change at all, because of the satisfaction of realizing the bliss of ätmä. But he who desires the sense objects (käma-kämé) does not attain that peace.

TEXT 71

vihäya kämän yaù sarvän pumäàç carati niùspåhaù |

nirmamo nirahaìkäraù sa çäntim adhigacchati ||71||
TRANSLATION

He attains peace who, having given up all objects of enjoyment, being devoid of possessiveness and false identity, acts only to maintain his body.

COMMENTARY

That person who eats only to survive (carati niùspåhaù), after having renounced all sense objects which come to him, except for bodily maintenance, being devoid of possessiveness (nirmamaù) and being devoid of thinking of his body as his self (nirahaìkäraù)— attains peace.  

Another meaning is as follows. That person who, wherever he goes, having renounced all sense objects, remains devoid of possessiveness and false identity, attains peace. This verse answers the question “How does the sthita-prajïa move about (vrajeta kim)?” 

TEXT 72

eñä brähmé sthitiù pärtha nainäà präpya vimuhyati |

sthitväsyäm anta-käle ’pi brahma-nirväëam åcchati ||72||
TRANSLATION

O son of Påthä, this is the situation for attaining the Lord. Attaining that state, one is not bewildered, and even at the time of death, attains Brahman, which bestows an eternal form.

COMMENTARY

This verse praises the state of the sthita-prajïa. This state enables one to attain Brahman (brähmé). Even in the last part of life (anta-kale), the final years, what to speak of during youth, that sthita-prajïa attains Brahman, the Lord, who is the very form of deathlessness, and bestows that to the sthita-prajïa (brahma-nirväëam).45
45 Baladeva used the word amåta-rüpam to explain nirväëam. This could mean “eternal form” or “beautiful form,” or “blissful form.” However in BG 5.24 Baladeva explains brahma-nirväëam as the Paramätmä who is the form of liberation. So amåta-rüpam would mean “eternal.” Since the sthita-prajïa has realized ätmä, and is described as brähmé sthiti, causing attainment of Brahman, Brahman cannot mean ätmä. Therefore it means the Supreme Lord. Because bhakti to the Brahman is mentioned in the same purport, Brahman would indicate the Lord. Viçvanätha does not comment on nirväëam. Rämänuja takes nirväëam as “full of happiness” and Brahman as the ätmä. Çaìkara takes nirväëam as blissful also. Çrédhara takes brahma-nirväëam as “merging in Brahman.” Madhva takes brahma-nirväëam as the Lord without material body.

“But how does one situated in prajïa (realization of ätmä) attain Brahman, the Lord? The Lord can be attained only by bhakti.”

“Because the state of sthita-prajïa is caused by bhakti to the Lord,46 and also brings about bhakti to the Lord, it is said to be the cause of attaining Brahman.”    

A person will become a jïäné, remembering the Lord, by performance of niñkäma-karma. To do otherwise creates only obstacles. This is the essence of the second chapter. 

46 Verse 61 stated that devotion to the Lord (mat-paraù) was necessary to control the senses. Verse 51’s commentary explained that knowledge of ätmä gives rise to knowledge of Paramätmä.
