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çré-bhagavän uväca

paraà bhüyaù pravakñyämi jïänänäà jïänam uttamam |

yaj jïätvä munayaù sarve paräà siddhim ito gatäù ||1||

1. The Lord said: Again I will speak more knowledge, which is the best among all types of knowledge; by knowing this, all the sages attained the highest perfection of understanding ätmä in this world.

The fourteenth chapter explains that the guëas are a cause of bondage, that they give three results, and that they are destroyed by devotion to Me.

Having examined and concluded the natures of jévas and prakåti which are mixed together, one should become liberated from the bondage of prakåti by becoming endowed with certain qualities such as pridelesness (amänitvä). The cause of bondage is the association of gunäs.  This was explained in BG 13.21: käraëaà guëa-saìgo’sya sad-asad-yoni-janmasu.  What are those guëas? How does the association with one of those guëas take place? What is the result of association with the guëa?  What are the characteristics of a person associated with a guëa? How does one become freed from the guëas?  With these questions in mind the Lord praises in two verses the topics He will be explaining, to induce a taste for ätmä.   
Again I will speak more knowledge, which is different from the knowledge just spoken (param). This knowledge concerns the guëas and is included in knowledge of prakåti and the jéva. It is the best among all topics of knowledge concerning the jéva and prakåti. It is similar to fresh butter extracted from yogurt. Realizing this (jïätvä), all sages, those dedicated to contemplation (munayaù), attained the perfection of true understanding of the ätmä (param siddhim gataù) in this world (itaù).

Or another meaning is this. The process by which one gains knowledge that I previously spoke I will describe again in a different way.  Among the processes of attaining knowledge, such as austerity, this is the most excellent (param uttamam) because it contains all the other practices.  Knowing this, all the sages attained the supreme goal of liberation (param siddham) from this world (itaù).
idaà jïänam upäçritya mama sädharmyam ägatäù |

sarge’pi nopajäyante pralaye na vyathanti ca ||2||

2. Those who, taking shelter of this knowledge, have attained similar qualities to Mine, do not take rebirth in this world, and do not experience pain at the time of death.

Attaining this knowledge which I will describe, through service to guru (upäçrtiya), people have attained eight qualities appearing through practice, which are similar to My eight qualities (sädharmyam).  In Me, the Lord of all, these eight qualities are eternally manifest.  These persons are not subject to the karma of taking birth or dying (sarge, pralaye).  Devoid of birth and death, they are liberated. The Lord states that many have attained this liberation.  This is understood from the çrutis which say tad viñëoù paramaà padaà sadä paçyanti sürayaù: the devotees always see the supreme form of Viñëu.  (Åg Veda 1.22.20, Gopäla Täpané Upaniñad)
mama yonir mahad brahma tasmin garbhaà dadhämy aham |

saàbhavaù sarva-bhütänäà tato bhavati bhärata ||3||

3. The great expanse of prakåti is My womb.  In that womb,  I place the seed of all jévas.  The birth of all beings comes from that, O descendent of Bharata.
Having thus praised the topic to be spoken, and producing taste for that in the hearer, the Lord makes clear here that the Lord is the cause of the combination of prakåti and jéva. This combination was previously described in two verses starting with bhümir äpaù (BG 7.4),
 and in yävat saïjäyate kiïcit  (BG 13.27).
  
The cause of the whole world (mahat) is the pradhäna composed of the guëas (brahma).  This pradhäna is the womb, the place which holds the seeds (yoniù). It belongs to Me, the Lord of all, the creator of millions of universes.  The word brahma here means pradhäna, as shown by the çruti brahma näma-rüpam annaà ca jäyate:  this brahma becomes name, form and food, (Muëòaka Upaniñad 1.9)   In that great pradhäna, functioning as a womb, I offer (dadhämi) the multitude of small particles of consciousness (garbham). What was called dull prakåti with the words bhumir apo ’nalo vayuù, described as earth, water and other elements, is here called mahad brahman.  What was called conscious prakåti with the word itas tv anyäm is here called the garbha, since it is the seed of all living entities.  
The meaning here is that I join together the conscious enjoying entities with the material prakåti which serves as the field for their enjoyment. From this pradhäna, or from the combination of the two prakåtis, or from the offering into the pradhäna of the jévas (tataù), the birth of all entities from Brahmä down to grass takes place. 
sarva-yoniñu kaunteya mürtayaù saàbhavanti yäù |

täsäà brahma mahad yonir ahaà béja-pradaù pitä ||4||

4.  O son of Kunté, prakåti is the mother and I am the father of all forms that arise within all wombs in this world.

O son of Kunté! Of all the bodies that appear within the wombs of the creatures from Brahmä to non-moving beings, the pradhäna is the cause of arising; it is the mother. I, the Supreme Lord, am the father, who gives the jévas, who supplies the heap of small conscious particles according to their karmas.  

sattvaà rajas tama iti guëäù prakåti-saàbhaväù |

nibadhnanti mahä-bäho dehe dehinam avyayam ||5||

5. The guëas of sattva, rajas and tama arising from prakåti bind the unchanging jéva in this body, O Mighty-armed one.

In four verses the Lord describes the guëas, how the jéva becomes related to the guëas, or how they bind him. 
The guëas known as sattva, rajas and tams arise from prakåti. They bind up the indestructible jéva, who is actually without change (avyayam), who is situated in a body made from the guëas. They bind him with their quality of illusory happiness and distress, which are accepted by the jéva without understanding their true nature. 
tatra sattvaà nirmalatvät prakäçakam anämayam |

sukha-saìgena badhnäti jïäna-saìgena cänagha ||6||

6. The mode of sattva is peaceful and gives knowledge, because of its purity. It binds the jéva with false conceptions of happiness and knowledge, O sinless one.

The Lord describes the characteristics of the three modes, and their different ways of binding the jéva in three verses.  Of the three (tatra), sattva produces knowledge (prakäçakam) and happiness, contrary to suffering (anämayam, which literally means health), arising from its purity. Accordingly, it is said prakäça-sukha-käraëaà sattvam: the cause of illumination and happiness is sattva.  Moreover, sattva which is conjoined with (saìgena) its effects of knowledge and happiness, binds the jéva with the conception that one is happy or knowledgeable. It should be understood that knowledge means knowledge of the real nature of a material object, and happiness means tranquility of the senses and body.  In the association with those qualities of knowledge and happiness, the engagement in actions for attaining that happiness and knowledge produces future bodies which are a means to experience that result. Since one will repeatedly take association with those qualities, one will not get liberation through sattva.
rajo rägätmakaà viddhi tåñëäsaìga-samudbhavam |

tan nibadhnäti kaunteya karma-saìgena dehinam ||7||

7. O son of Kunté, know that rajas, consisting of mutual attraction between men and women, and which gives rise to longing for the unattained and attachment to the attained, binds the jéva with attachment to action.

Rajas is said to be identical (ätmakam) with the mutual affection between men and women (rägä), since that affection is both the cause and effect of increased rajas. Moreover, rajas gives rise to the desire for sense objects (tåñëa) such as sound, and the desire for association (saìga) with sons, friends and others. Accordingly, the following definition is given.  räga-tåñëäsaìga-käraëaà rajaù: rajas is the cause of attraction between men and women, the desire of sense objects and desire for association of other persons. This rajas binds the jéva (dehinam) by possessing those desires in his actions (karma saìgena), which are for the purpose of attaining women, sense objects and sons. He does activities with a desire for these things. These actions enable him to attain the objects, which are means for enjoying the results of action. He repeats these actions and receives similar results.  Thus he is not liberated from rajas. 
tamas tv ajïäna-jaà viddhi mohanaà sarva-dehinäm |

pramädälasya-nidräbhis tan nibadhnäti bhärata ||8||

8. Know that tamas, which is produced from ignorance, which causes confusion for all living beings in the form of opposite knowledge, binds the jéva with inattention, laziness, and sleep.
The word tu indicates distinct difference of this guëa particularly from the first two. Knowledge means understanding the nature of objects as they are.  Ignorance is a part of prakåti, whose main nature is to cover and oppose knowledge. Tama guëa is produced from ignorance (ajïäna jam) and produces opposite knowledge, or bewilderment (mohanam) for all souls.  The following definition of tamas is given:  vastu-yäthätmya-jïänävarakaà viparyaya-jïäna-janakaà tamaù: tamas produces opposite knowledge, and covers true knowledge of things.  This tamas binds all souls by its effects—carelessness, laziness and sleep. Carelessness (pramäda) means the tendency to perform actions which should not be done, and is opposed to illumination which is the effect of sattva. Laziness or lack of enthusiasm (älasya) is opposed to action, the effect of rajas.  Sleep (nidrä), faintness of consciousness, is opposed to both rajas and sattva. 
sattvaà sukhe saàjayati rajaù karmaëi bhärata |

jïänam ävåtya tu tamaù pramäde saàjayaty uta ||9||

9.  Sattva produces attachment to happiness; rajas produces attachment to action; and tamas, covering knowledge, produces attachment to inattention, O descendent of Bharata.
When one guëa becomes prominent, it spreads its effects.  This is explained in two verses.  When sattva is prominent, it attaches the jéva to happiness, its effect. When rajas is strong it attaches the jéva to actions. When tamas is strong it attaches the jéva to carelessness or error, and covering knowledge, producing ignorance (jïänam ävåtya).  

rajas tamaç cäbhibhüya sattvaà bhavati bhärata |

rajaù sattvaà tamaç caiva tamaù sattvaà rajas tathä ||10||

10. When rajas and tamas disappear, sattva becomes prominent, O descendent of Bharata.  When rajas and sattva vanish, tamas becomes prominent.  When tamas and sattva disappear, rajas becomes prominent.

When the three guëas are equal, how can one of them suddenly become prominent?  The nature of the guëas is that they appear and disappear according to operation or exhaustion of old karmas. Sattva becomes prominent with the disappearance of rajas and tamas. Rajas becomes prominent with the disappearance of sattva and tamas. Tamas becomes prominent with the disappearance of sattva and rajas. When one of them becomes strong and the others are weak, then it produces its particular effects which were previously described. 

sarva-dväreñu dehe’smin prakäça upajäyate |

jïänaà yadä tadä vidyäd vivåddhaà sattvam ity uta ||11||

11.  When knowledge (and happiness as well) arise in all doors of knowledge, in all the senses, know that sattva has increased in the body.  

Three verses speak of the characteristics when each of the guëas becomes prominent. When knowledge appears in the form of revealing sense objects such as sound as they actually are, through the knowledge gathering senses, such as the ear (jëäna dväreñu), then, by this characteristic, knowledge, one should know there is an increase in sattva in the body. The word uta means “also.” One should know there is an increase in sattva also by the characteristic of happiness (tranquility). 
lobhaù pravåttir ärambhaù karmaëäm açamaù spåhä |

rajasy etäni jäyante vivåddhe bharatarñabha ||12||

12.  Attachment to possessions, effort to increase possessions, engaging in strenuous undertakings, inability to withdraw the senses from sense objects, and longing for objects of enjoyment arise with an increase of rajas, O best of Bharata.
Lobhaù means the tendency of being unable to give up ones possessions. Pravåttiù means the tendency to make efforts to increase ones possessions. Karmaëäm arambhaù means to engage in activities such as building ones house. Açamaù means inability of the senses to give up enjoyments of sense objects.  Spåhä means longing for objects. By these characteristics one should know that rajas has increased.

aprakäço’pravåttiç ca pramädo moha eva ca |

tamasy etäni jäyante vivåddhe kuru-nandana ||13||

13.  Absence of discernment, aversion to prescribed duties, getting no results from work and absorption in the false appear with the increase of tamas, O son of the Kurus.

By lack of knowledge (aprakäçaù), by enjoyment of things prohibited by scripture and aversion to prescribed actions (apravåttiù), by lack of awareness (pramädaù), such as not noticing something one is holding in ones hand, and by absorption in what is false (moha), one should know that tamas has increased. 
yadä sattve pravåddhe tu pralayaà yäti deha-bhåt |

tadottama-vidäà lokän amalän pratipadyate ||14||

14. When a person with predominance of sattva dies, he attains the pure planets of the worshippers of Brahmä. 

Two verses describe the particular results of the dominant guëa at the time of death. With dominance of sattva when the jéva (deha bhåt) dies, he attains the places of heavenly enjoyment of the worshippers of Hiraëyagarbha and others (uttama vidäm), with absence of contamination (amalän) of rajas and tamas.
              rajasi pralayaà gatvä karma-saìgiñu jäyate

tathä pralénas tamasi müòha-yoniñu jäyate ||15||

15. He who dies in the mode of rajas attains a position among persons attached to work. He who dies in the mode of tamas is born in the wombs of the lower species.

Dying with a predominance of rajas, a person is born among men attached to kämya karmas
 (karma saìgiñu). Dying with a predominance of tamas, a person is born among animal species or something similar. 
karmaëaù sukåtasyähuù sättvikaà nirmalaà phalam

rajasas tu phalaà duùkham ajïänaà tamasaù phalam ||16||

16. The result of sattvika work is pure happiness without distress.  The result of rajas is sorrow.  The result of tamas is ignorance.
The Lord then describes the various results by actions according to the various guëas. The sages knowledgeable of the nature of the guëas say that the result of work in sattva (sukåtasya) is pure happiness (sättvikam nirmalam).  That means happiness devoid of the results of tajas and tamas, devoid of sorrow, illusion and impurity. Sättvikam means the bliss arising from sattva guëa. The result of actions in rajas is a little happiness with abundance of grief. This is according to the cause, which produces the effect.
 The result of actions in tamas, such as violent actions, is grief alone in which there is almost totally ignorant consciousness. 
By the words rajas and tamas in the verse, the activities in rajas and tamas are meant, as in the example gobhiù préëita-matsaram, which, though literally meaning “pleased with the cows.” (Åg Veda 9.4.64), actually means “pleased with the cow milk.”  The characteristics of work in the three modes will be described in the eighteenth chapter, starting with the words niyataà saìga-rahitam. (BG 18.23) 
sattvät saïjäyate jïänaà rajaso lobha eva ca

pramäda-mohau tamaso bhavato ’jïänam eva ca ||17||

17.  Knowledge arises from sattva.  Greed arises from rajas. Inattention, confusion and ignorance arise from tamas.

Having described the various results of the guëas, the guëas are described as causes.  From sattva is born knowledge characterized by revelation or knowledge. Thus, happiness
 with an abundance of knowledge is the result of activities in sattva.  From rajas comes greed, a particular thirst, which cannot be satisfied by indulgence in millions of sense objects.  Because that is a cause of sorrow, the result is a little happiness with plenty of grief from doing those activities. From tamas arise inattention, illusion and ignorance. The result of doing such activities is sorrow with almost total unconsciousness.
 
ürdhvaà gacchanti sattva-sthä madhye tiñöhanti räjasäù

jaghanya-guëa-våtti-sthä adho gacchanti tämasä ||18||

18. Those situated in sattva go to higher planets.  Those in rajas remain in the world of humans.  Those of the lowest guëa, continually situated in ignorance, go downwards to lower species.

Now the results for those fixed in the various modes in terms of higher, middle and lower destinations are described. The word våtti (conduct) should be understood in connection with mentioned of the other two modes. Those fixed with conduct in sattva (sattva(våtti) sthä) go as far as Satya-loka, according to the amount of sattva. Those fixed in conduct of rajas (räjasäù) stay in the middle of the universe, in the human world, with a mixture of sin and piety.  They take on human forms according to the amount of rajas. Those situated in conduct of tamas, inferior to the other two modes (jaghanya), continually fixed in conduct of inattention and other such qualities, attain birth as animals, birds and non-moving entities according to the amount of tamas.  The word tamasä indicates that they are situated constantly in tama guëa. (People situated in the higher guëas may sometimes show tama guëa, but do not attain birth as animals because the tama is not constant.)
nänyaà guëebhyaù kartäraà yadä drañöänupaçyati

guëebhyaç ca paraà vetti mad-bhävaà so ’dhigacchati ||19||

19.  When the jéva sees that action is being performed only by the guëas, and understands that the soul is separate from this, he attains freedom from saàsära.
Having spoken of birth in the material realm from classification of the guëas, the Lord now speaks of liberation by distinguishing the real self from the guëas, in two verses.  When the jéva, the seer of things as they are (drañöä), does not see any doer other than the guëas, which transform into the body and senses, when he sees only the guëas as the agents of action, and knows the ätmä is a non-doer superior to the guëas, he attains My state. 
The intended meaning is this. The pure jéva filled with knowledge and bliss is not the agent of actions filled with sorrow, such as fighting and sacrifice. When he sees that he is endowed with body and senses made of the guëas and thus understands that the doership of those actions is fixed in the guëas,  not in the pure ätmä, because the motive for action is in the guëas, he attains freedom from saàsära or he attains My supreme bhakti (mad bhävam). I have said this before. Agency caused by the guëas is forbidden for the pure soul. But agency fixed in pure actions applies to the soul, and thus the verse says the ätmä is the seer (drañöä), which makes him an agent.    
guëän etän atétya trén dehé deha-samudbhavän |

janma-måtyu-jarä-duùkhair vimukto’måtam açnute ||20. 
20. Surpassing the three guëas which give rise to the body, free from the suffering of birth, death and old age, one attains eternal life. 
The Lord clarifies the meaning of His previous statement about attaining mad bhävam.  

Though the ätmä is situated in the body, by the power of distinguishing jéva from the guëas, he overcomes the three guëas which give rise to the body (deha samudbhavän) and, freed from birth, death, old age and suffering, experiences the ätmä (amåtam). Thus mad bhävam of the previous verse can mean “beyond saàsära” in the sense of being deathless (amåtam), or “becoming qualified for My pure bhakti.” The verse brahma-bhütaù prasannätmä explains this: having attained the state of brahman, being a pure soul, he does not lament in loss of what he has or desire for he does not have, and looks upon all beings as equal; he then attains prema bhakti. (BG 18.54)
arjuna uvaca

kair liìgais trén guëän etän atéto bhavati prabho |

kim-äcäraù kathaà caitäàs trén guëän ativartate ||21||

21. O Lord, by what symptoms is a person known to be beyond the guëas? What is his conduct? How does he surpass the guëas?
Arjuna asks about the characteristics and conduct of one who is beyond the guëas and the practice to reach that stage. The first question is “By what symptoms can I know I am beyond the guëas?”  The second question is “What is his conduct?  Does he do actions by free will or according to regulation?”   The third question is “By which practice will a person surpass the guëas?”
çré-bhagavän uväca

prakäçaà ca pravåttià ca moham eva ca päëòava |

na dveñöi saàpravåttäni na nivåttäni käìkñati ||22||

22.  The Lord said: One who is beyond the guëas does not lament the appearance of illumination, activity or confusion, nor rejoice at their disappearance.

Even though when Arjuna asked about the symptoms of the sthita prajïa, the Lord answered (starting with BG 2.54), because Arjuna asks about this in a particular way again, Kåñëa describes the characteristics in a different way.  The questions are answered in five verses. The characteristics to be recognized within onself are mentioned in the first verse. 
He who does not hate the appearance of knowledge (the effect of sattva), action (the effect of rajas) or illusion (the effect of tamas), thinking that they will cause suffering by transforming into their respective effects, and who does not desire their disappearance along with their products, thinking that will cause happiness, such a person beyond hatred and attachment is called a person beyond the guëas.  The conclusion of the sentence comes in verse25: guëätétaù sa ucyate.  The presence or absence of hatred or attachment cannot be known to others, but to oneself. This is the internal quality of the person beyond the modes. 
udäsénavad äséno guëair yo na vicälyate |

guëä vartanta ity eva yo’vatiñöhati neìgate ||23||

23. One who remains situated neutrally, who remains undisturbed, understanding that only the guëas are acting, and does not act according to the effects of the guëas, is said to have surpassed the guëas.

The second question “What is his conduct?” is answered by describing the external characteristics recognized by others, in three verses.  He is neutral.  Just as a neutral person does not move from his middle position when two parties are quarrelling, he is not moved by the guëas transformed with states of happiness and suffering situated in the mind. The guëas are acting (vartante) in producing their effects such as revelation of sattva guëa.   He remains silent, convinced that he has no relation with the guëas. He does not act according to the effects of the guëas (na iìgate).  Such a person is beyond the guëas. 
sama-duùkha-sukhaù svasthaù sama-loñöäçma-käïcanaù |

tulya-priyäpriyo dhéras tulya-nindätma-saàstutiù ||24||

24. He who is fixed in his svarüpa, is equal in sorrow and joy, who sees a lump of earth, a stone and gold as the same, who regards causes of happiness and distress as the same, who sees the difference between ätmä and prakåti, who regards criticism and praise of himself as the same, is said to be beyond the guëas.

(Two verses continue to describe the external conduct.)  Because he is fixed in his svarüpa (sva sthaù), he is equal in happiness and distress, since he knows that those are not part of the ätmä.  Because of recognizing them as inferior things, he considers earth, stone and gold the same. He considers objects which yield happiness and distress (priyäpriye) as equal to a lump of earth. He is expert at seeing the difference between jéva and prakåti (dhiraù).  He is equal in criticism or praise of himself, because those faults or good qualities which are causes of criticism or praise are not constitutional to the ätmä.  Such a person is beyond the guëas
mänäpamänayos tulyas tulyo miträri-pakñayoù |

sarvärambha-parityägé guëätétaù sa ucyate ||25||
25. One who remains equal in respect or disrespect, who is equal to friend and foe, who has given up all extraneous undertakings, is said to be beyond the guëas.

This verse clarifies the previous verse.  Criticism and praise are accomplished by words, whereas respect and disrespect (mäna apamäna) are accomplished by someone else’s body or mind. He gives up all undertakings (sarvärambha parityägé), other than those essential for supporting the material body.  A person with the conduct mentioned from verse 23 to 25 can be understood by others to be beyond the guëas. He should be understood to be actually beyond the guëas, rather than one who talks a lot about conclusions (but does not act.) 
mäà ca yo’vyabhicäreëa bhakti-yogena sevate |

sa guëän samatétyaitän brahma-bhüyäya kalpate ||26||

26.  He who serves Me alone in pure devotional service surpasses the guëas, and becomes endowed with his spiritual nature. .
This verse answers the third question “How can one surpass the guëas?”
The word ca indicates exclusiveness. He who has attained knowledge of the difference of the jéva from the guëas as described in verse 19 does not attain perfection of freedom from the guëas by that alone.  Having attained that nature, He who takes shelter (sevate) of Me, Kåñëa alone, who am not touched by the guëas of mäyä, who am the controller of mäyä, who appear in many forms such as Näräyaëa, who am composed of pure knowledge and bliss, who am the abode of precious qualities such as omniscience—he who takes shelter of Me alone by performing the process of bhakti yoga--that person surpasses the guëas which are hard to surpass, and becomes suitable for, in other words attains (kalpate) his own inherent nature (brahma bhuyäya), the eight qualities of ätmä (no sin, no death, no old age, no hunger, no thirst, no lamentation, all desires are fulfilled, fully satisfied).  
It was shown previously that the word brahma can mean the jéva.  Accordingly, by the topmost process of bhakti, which inherently distinguishes jéva from God, the jéva realizes his svarüpa.  By bhakti one does not attain a disappearance of the svarüpa of the jéva through merging with brahman. Previously the Lord said that one attains similarity with the Lord (sa mad-bhävaà yäti, BG 8.5 and mama sädharmyam ägatäù BG 14.2). Saying brahma bhüyäya, the Lord simply explains the previous statements. By the statements such as verse 2 of this chapter (idaà jïänam upäçritya), even in the state of liberation the jéva remains separate. 
In such çrutis as niraïjanaù paramaà sämyam upaiti: being free of contamination, he attains similarity with the supreme (Muëòaka Upaniñad 3.1.3), there would seem to be oneness with the Lord indicated.  However by examination, one must still conclude difference of the jéva from the supreme Brahman because of other çrutis showing inherent difference between jéva and the supreme Brahman in qualities such as smallness and greatness, which are eternal.  Therefore the phrase brahma bhüta means that the jéva attains the state of manifesting the eight qualities and still remains distinct from the Lord.
The statement brahmaiva san brahmäpyeti (Being Brahman, he attains Brahman) (Båhad Äraëyaka Upaniñad 4.4.6.) does not mean that he becomes the Lord.  It must only mean that he becomes similar to the Lord and thus attains the Lord.  The Viçva Prakäça says that eva can mean resemblance (similarity) as well as exclusiveness (alone).  Amara Koça also says that vayä, yathä, tathä, eva, evam and sämye (likeness) are equivalents.  Thus brahma eva san  brahma api eti  means “he, becoming like the Lord with eight qualities, attains the Lord.” If this meaning were not taken the rest of the sentence would not make sense. There would be no meaning to “He, being brahman, then attains brahman.” 

brahmaëo hi pratiñöhäham amåtasyävyayasya ca |

çäçvatasya ca dharmasya sukhasyaikäntikasya ca ||27||

27. I am the shelter of the jéva who has attained his svarüpa, which is beyond death and possesses unchanging devotion to Me. I am the shelter of eternal, wonderful qualities, and extraordinary rasa for the unalloyed devotee. 

“Having realized the distinction of jéva, having attained transcendence of the guëas by exclusive bhakti to You, having attained his svarüpa, and having become liberated, how should a person designated as Brahman remain situated?” 

The word hi indicates certainty.  For the jéva who is brahman (brahmanaù), who has manifested the eight qualities of brahman by destroying the previous coverings of the guëas, who has conquered death (amåtasya), who is unchangeable by being fixed in his svarüpa (avyayasya)—unchanging also in the state of liberation, and also unchanging in his great affection for Me—for that person, I alone--the form of bliss and knowledge, full of good qualities, beyond criticism, the best friend, the lord of all—I alone am the shelter (pratiñöhä).  
Pratiñöhä means “that in which something remains or resides—the ultimate shelter.”  I am the supreme shelter, the most affectionate to all. Thus this person remains situated experiencing Me, endowed with the qualities mentioned above, by supreme bhakti: he is at no time separated from Me.   na ca punar ävartate: he does not again take birth. (Chändogya 8.15.1) The småtis say yad gatvä na nivartante: having gone there he does not return (BG 15.6); muktänäà paramä gatiù: He is the supreme shelter for those who are liberated (Mahäbhärata 13. 171.49).
 “Why should the liberated person then take shelter of You? For it says in the çrutis that liberation is the final result.” 
There are excellent results from that surrender. I alone am the shelter (pratiñöhä) of the six eternal auspicious qualities called ñad aiçvarya (dharmasya).  I alone am the shelter of My extraordinary (ekäntikasya) rasa or delight (sukhasya) arising from variegated pastimes.  He takes complete shelter of Me alone for experiencing My intensely blissful form, its splendors (vibhüti)  and My pastimes. The çruti says: 

raso vai saù, rasaà hy eväyaà labdhvänandé bhavati 
The Lord is rasa.  Attaining Him, the embodiment of rasa, one becomes blissful.  Taittiréya Upaniñad  2.7.1
One remains in saàsära by combination with the guëas.  One becomes liberated by surpassing the guëas. This is attained only by devotion to the Lord. This is the knowledge from chapter fourteen. 

� These two verses explain that prakåti and jéva are the Lord’s energies.


� This verse explains that everything in the world is combination of these two energies.


� Kämya karmas are scripturally ordained acts which are optional, performed for fulfilling personal desires ,such as begetting children or gaining wealth.


� There is a mixture of puëya and papa in raja guëa, and thus the result is mixed happiness and distress. The amount of distress will depend on the amount of sin.


� The previous verse mentioned that sattva resulted in pure happiness.  The present verse says sattva results in knowledge.   There is no contradiction, since both are the results of sattva. One will include the other. 


� The results of rajas and tamas are correlated with the statements of the previous verse. 


� How can he attain something if he already is that something?





