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Section - 1

More Doubts (1-10)



2.1
safjaya uvaca
tam tatha krpayavistam
asru-purnakuleksanam
visidantam idarh vakyam

N
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uvaca madhusudanah o KRR i @t

Safijaya said: Madhustidana @dhusﬁdana@spoke these words to
Arjuna (tam tatha idam vakyam uvaca), whose eyes were filled
with tears (asru-parna akula iksanam), and who was overcome

——

with compassion (krpayavistam visidantam).




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




2.2

sri-bhagavan uvaca L e N

kutas tva kasmalam idam @ ke
visame samupasthitam

anarya-justam asvargyam

akirti-karam arjuna

TmQuvity
The Lord said: How has this bewilderment (@taﬂ kasmalam idam)
come upon you (tvam samupasthitam) at the time of battle
(&isﬁam@? It is against dharma (gnarya-justamy), precluding Svarga
in next life @ar&w@ and fame in this life ((a@ltzi-kara@.




Why (kutah) has this bewilderment (kasmalam) at this critical
juncture of the war (visame) come upon you (upasthitam)?

This bewilderment is not to be experienced by persons of good
reputation (ana (anarya-justam) ] and is against both happiness in next

life ( and this life daklrt -karam))?.
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tyaktvottistha parantapa PEere) ¥

Gt o Love @deed

Do not become a coward (klaibyar) ma sma gamah). This is not
suitable to you (na etat tvayy upapadyate). Give up (tyaktva) this

low weakness of mind (irdayayaurbalyam)) and rise
(uttistha), O afflicter of enemies @J_t_’a’ntapa‘)j




“Do not become cowardly (klaib_yam); do not become impotent.

O Partha, though you are the son of qgrthé) you have acted like this!

Do not yield to this.

This_may occur among other inferior ksatriyas, but in you, My
friend, it is not proper at all!”

e
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“Do not worry about my lack of bravery. e o338
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Do not think I am a coward. oyt

One must consider the precepts of dharma in regards to Bhisma,
Drona and other elders, and also consider the aspect of compassion
in regard to the sons of Dhrtarastra, who, being weaker than I, being
afflicted by my weapons, are about to die.”




“This is not discretion from principles of dharma nor is it mercy.
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It is bewilderment and lamentation, which are mc(i!l/catloni of a weak
mind (ksudram hrdaya-daurbalyam). vare © k1
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Therelore give up this weakness of mind and rise up.

O congueror of enemies (parantapa), you, who aftlict enemies,

fight! ” ~




2.4
arjuna uvaca
katham bhismam ahar sankhye
dronam ca madhusadana
isubhih pratiyotsyami
pijarhav ari-sidana gLy thE RV
JEEN s et
Arjuna said: O Madhustdana (@usﬁdas?), killer of enemies
ari-siidang), how will 1 tight with arrows(katham aham isubhih
pratlyotsy?id@ in the battle (sankhye) against Bhisma and Drona

(bhismam dronam ca), who are worthy of worship (ptija arhav)?

Q\A\RQ




N
“According to scriptures of Hhaf_n@ not respecting those worthy ot
worship is a cause of bondage: pratibadhnati hi 3reyah pujya-puja-
vyatikramabh. ‘

Theretore I withdraw from fighting. How can 1 kill them?”

The form prati yotsyami (parasmaipada) is used instead of the form
prati yotsye (atmanepada, for oneselt).




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

“No, I cannot do so, for they are worthy of worship (p@jarhau): I

should ofter tlowers to their feet in devotion rather than sharp
arrows in anger.

—

Q friend Krsna! FEven You injure only the enemies in battle, and not

Your own_ guru Sandipani Muni or your friends the Yadus, O

Madhusiidana, killer of Madhu!”




“But I am a descendent of Madhu, in the ancient lineage of the Yadu

dfnasty. Therefore T am called Madhava, How could 1 have killed
Madhu?”

/

“No, I do not mean that Madhu. I am speaking about the demon
named Madhu who was Your enemy lari—sﬁaana )}




2.5
guriin ahatva hi mahanubhavan
sreyo bhokturn bhaiksyam apiha loke
hatvartha-kamams tu guriin ihaiva
bhuiijiya bhogan rudhira-pradigdhan

e99ivg Rk ( beHey
It is better to eat by begging ((Ehaiksza-@ bhoktury api [sreyah) in

this life (iha loke), not killing such great elders mahanubhavan
gurtn ahatva). Having killed elders (guran hatva) who were even
desiring wealth (artha-kamams tu), 1 will enjoy objects (iha
bhunjiva bhogan) contaminated with their blood (rudhira-
pradigdhan).




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

“Not killing my elders, T will live by begging, though it is
condemned for the ksatriya to do so. A

[t is better to eat the food got from begging.

Though it will bring infamy in this life, it will not be inauspicious
for future lives.




One should not say that these gurus, being obedient to Duryodhana,
should be rejecied—h Y ad, and do not
know right from wrong, by citing the scriptures:

guror apy avaliptasya karyakaryam ajanatah
utpathapratipannasya parityago vidhiyate

One should reject the guru who is proud, does not know proper

behavior, who—becomes engaged —in—sinful life. = Mahabharata
5.178.24

They, on the contrary, are great souls (mahanubha@ What fault
is there in Bhisma and others who have control over time and lust?”




“But Bhisma said to Yudhisthira,

: f N\ tV na kasyaci))
Iti satyam m@addho sm arthena kauraval

Man is a servant of wealth. Wealth is not a servant of anyone. O

king, I have been bound by wealth to the Kauravas. Mahabharata
6.41.36

Therefore, has not their great character been destroyed by such

desire for wealth?”




“That is true, but if I kill them, I will be unhappy.

Even in killing those Kurus who are greedy for wealth (artha-
kaman), it I should enjoy the wealth, it will be contaminated with

their blood

The meaning is this: though they have desire for wealth, they are
still my gurus.

Therefore in killing them, because I commit the sin of killing guru,

my enjoyment will be mixed with that sin.”




ut‘\g(‘“

na caitad vidmah kataran no gariyo
yad va jayema yadi va no jayeyuh
~ yan eva hatva na jijivisamas
te 'vasthitah pramukhe dhartarastrah

Nor do we know (na ca etad vidmah) which is better (katarat nah
gariyah) —conquering them (yad va jayema) or being conquered
by them (yadi va nah jayeyuh). If we killed the sons ot Dhrtarastra
(yan_eva hatva), we should not care to live (na jijivisamah). Yet
they are now standing before us on the battlefield (te dhartarastrah

pramukhe avasthitah).




Moreover I do not know if 1 shall be victorious or defeated even if 1
am prepared to kill them.

And 1 do not know which will be better, victory or defeat: if I
conquer them or they conquer me.

And even i | am victorious, that also is defeat, for I will not want to
live.




2.7
karpanya-dosopahata-svabhavah
prcchami tvam dharma-sarnmiuidha-cetah
yac chreyah syan niscitam briithi tan me
Sisyas te’ham sadhi mam tvarm prapannam

My nature has been overcome (upahata-syvabhavah) by weakness
(karpanya-dosah). My mind is bewildered about dharma (dharma-
sammmudha-cetah). I ask You (prcchami tvarn) what is best (yat
Sreyah syat). Please tell me with Eertainty (ni$citam brithi tan me).
I am Your student (Sisyas te aham). Please instruct me (sadhi
I_I_l_ill_il_), who have surrendered to You (tvam prapannam).
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“Inde&lﬁle speaking the meaning of scripture to bring out a
conclusion, thoughyou are a ksatriya, you have decided to become a

beggar!

What is the use of My speaking?”

“Giving up my natural courage as ksatriya is my weakness

(karpanyam).




My intelligence has become bewildered in trying to understand the
implementation of dharma, as the path of dharma is very subtle:
dharmasya stiksma gatih. (Mahabharata 3.198.2, 1.188.11)

Therelore it is better that You decide and tell me.”

@x2
“But if you defeat My words by posing yoursell as learned, how can 1
speak?”

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




2.8
na hi prapasyami mamapanudyad
yac chokam ucchosanam indriyanam
avapya bhuimav asapatnam rddham
rajyarh suranam api cadhipatyam

[ do not see (na hi prapasyami) who can remove (apanudyad) this
sorrow (yac chokam) which is drying up my senses (mama
indriyanam ucchosanam), even if I attain (avapya) an unrivalled
prosperous kingdom (asapatnam rddharh rajyarn) on earth
(bhtimav) and even sovereignty over devas (suranam api ca

adhipatyam).




(s et

“But you have a friendly relationship with Me, not one of respect.

Therefore how can I make you a student?

You should thus surrender to someone like Veda Vyasa, whom you
greatly revere.” Arjuna answers with this verse.

“I do not see even one person at all (pra pasyami: pra indicates “to a
high degree”) in_all three worlds except You who can remove
(apanudyat) my sorrow.

I do not know anyone more intelligent that Yourselt--even Bi ti.
Therefore, to whom else should one who is tull of sorrow surrender?




Due to that sorrow (yad) my senses have dried up completely, just
as intense summer heat dries up completely (utSosa means
utkarsena Sosa) a small pond.” ‘

@S (OUmNOn UL
“Now you are full of grief, but if you fight, by conquering the enemy
you will attain a kingdom.

o

Absorbing yoursell in the enjoyment of that kingdom, your grief will

disappear.”

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




2.9
sanjaya uvaca
evam uktva hrsikesam
gudakesah parantapah
na yotsya iti govindam
uktva tisnim babhiiva ha

Sanjaya said: Having thus spoken to Hrsikesa (evam uktva
hrsikesam), Gudakesa, aftlicter of enemies (gudakesah
parantapah), tellmg Govinda (govindam uktva) “I will not tight,”
(na yotsya iti) became silent (tiisnim babhuva lla)




2.10
tam uvaca hrsikesah
prahasann iva bharata
senayor ubhayor madhye
visidantam idam vacah

Hrsikesa (hrsikesah), smiling slightly (prahasann iva), spoke these
words (idam vacah wuvaca) to the depressed Arjuna (tam
visidantam), in the midst of the two armies (senayor ubhayor

n{adhxe) .




“You have shown such lack of judgment!” Laughing at him as a
friend, Krsna could put Arjuna in an ocean of embarrassment for his

unworthy actions.

However, because now Arjuna took the position of student, laughmg
would be improper.

Thus Krsna suppressed that laugh by closing His lips.

Instead He slightly smiled (prahasann iva).



The Lord of the senses (hrsikesa) was previously controlled by the
words of Arjuna out of love for him (BG 1.24), and now He became

the controller of Arjuna’s mind, again out ot love, for the benefit of

Arjuna.

Arjuna’s dejection and Krsna’s oifering consolation to him were seen
d1rectly by both armies (senayor ubhayor madhye).




Section — 11

Knowledge of the Soul (11-30)



\ oSe wen §68h vox lorert et 2.11
T A Sri-bhagavan uvaca
\o.a&}v.‘ 5”‘(\{ W° ) - ) |

YT e asocyan anvasocas tvam

L B prajna-vadams ca bhasase

A — -
o U gatastin agatastims ca

nanusocanti panditah

The Lord said: You (tvar), while lamenting for what is not worthy
of lamentation (anvasocah asocyan), are speaking words of wisdom
(prajia-vadams ca bhasase). The wise men (panditah) do not
lament (na anusocanti) for the gross body or the subtle body
(gatastin agatasin ca). asm = Lie &Y (&vane)




“O Arjuna, this lamentation of yours caused by attachment to
friends and relatives is the cause of bewilderment.

Your power of discernment arising from your concerns starting in
verse four with ‘How can I fight against Bhisma and Drona?’ are the
cause of lack of wisdom.”

That is stated in this verse.

“You are continually lamenting (anu Socah) for what is not worthy
of grief (asocyan).

Thus you are uttering words of wisdom to Me, who am trying to
enlighten you.




You §Beak words (vadan) of wisdom (prajiia) as in verse four.”

The intention behind the Lord’s words is the opposite: “Actually you
have no wisdom.”

“This is because those who are wise (panditah) do not lament for the,
gross bodies from which life has ﬂpassed (gata astin)--since the bodies
are destructible by their very nature.

Neither do they lament for the subtle bodies from which the life airs
have not Jpassed (agata asin), for those subtle bodies will certainly
be destroyed betfore liberation.




They do not lament because they accept the inherent natures of all
of the gross and subtle bodies.

But fools lament when life airs pass from the gross bodies of fathers
and others, and do not generally understand about the subtle bodies.

Enough of such fools!

All these, including Bhisma, are souls equipped with gross and
subtle bodies.

Because of the eternal nature of their souls, there is no cause for
lamentation.




Previously you said that dharma-sastra was stronger than artha-
sastra.

But I say here that jhana-Sastra (teaching about atma) is stronger
than dharma-sastra.”




2.12
na tv evaham jatu nasam
na tvarh neme janadhipah
na caiva na bhavisyamah
sarve vayam atah param

Never have I not existed (na tu eva aharh jatu nasam), nor you (na
tvam) nor these kings (na ime janadhipah). Nor in the future (atah
param na ca eva) Wlll we ever not exist (sarve vayam na

bhavisyamah). o

Cnmm—




“Now, O friend, I will ask you a question. When you see the death
of a person you love, you lament.

But is the object of alfection while the person is in this world the
soul or the body?

Sukadeva says that the soul is most dear in all living beings:

sarvesam eva bhutanarh nrpa svatmaiva vallabhah. (SB 10.14.50)

If the soul is the object of atfection, the soul should not be the object
of lamentation, because it cannot suffer death, since both types of
atma, the jiva and 1Svara are eternal.”




With this intention, He speaks this verse.

It is not that I, the Paramatma, have ever not been in existence, but

rather 1 have always existed. You also, a jivatma, have also always
existed. )

These kings alsa _jivarmas, have always existed. Here the Lord shows
that previous non-existence (prag-abhava) is absent for all souls.

And it is not that I, you, and all these kings (sarve vayam) will not
exist in the future. Rather we will certainly exist,




Here he shows that the soul is devoid ol destruction (dhvamsa

abhava)

By this he concludes that since the Paramatma and the jiva are both
eternal, there is no cause for lamentation. The $ruti says:

@ @tyal@ Wtanana @k9 pahunar @adl@

aman

He is the chiet eternal among all eternals. He is the chief censcious
entity among all conscious entities, the one fulfills the needs of all
others. Svetasvatara Upanisad 6.13




2.13
dehino ’smin yatha dehe
kaumaram yauvanarh jara
tatha dehantara-praptir
dhiras tatra na muhyati

As the soul (yatha dehinah) passes through boyhood, youth and
old age (asmm kaumaram yauvanarm jara dehe) so he attains

another body at death (tatha deha antara-praptlh) The wise are not
bewildered by this (dhirah tatra na muhyati).




“One’s body becomes the object of atfection as it is related to the
soul (which 1s most dear to the selt.)

g

By relation with that body, one’s sons, brothers or other relatives
become objects of affection.

And by relationship to them, even their sons also become objects ot
attection.

So when their bodies perish, there will certainly be lamentation.”




In answer to this, He speaks this verse.

“In_the body belonging to the jiva (dehinah) one attains stages such
as bovhood.

After boyhood is destroyed one attains youth.

When youth is destroyed one attains old age.

In the same manner, one attains another body (after death).




Just as (yatha) one does not lament for the destruction of the objects
of atlection in the form of boyhood and youth of the body which are

related to the soul (and therefore dear), so (tatha) one should also

not lament for the destruction of the object of atfection, the body,
which is also related to the soul.”

“But with the destruction of youth and attaining old age, one does

e

lament.”

“But then again, with the destruction of boyhood and attainment of

youth one rejoices. -




And with the destruction of worn out bodies of Bhisma and Drona,

they will attain Tiew-bodtesand-wittaiso become joyful.”

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




2.14
matra-sparsas tu kaunteya
Sitosna-sukha-duhkha-dah

agamapayino nityas
tams titiksasva bharata

O son of Kunti (k_aunteya), the experience of the sense objects
(matra-sparsah) gives sensations of cold and hot, happiness and
distress (51t0sna—sukha—duhkha—dah) always temporary (anityah),

f

appearing " and dlsappearmg (agama-apayinah). O ‘Bharata
(bharata), tolerate these experiences of the sense objects (tams
titiksasva).




“Yes this is indeed true.

[ have shown such indiscretion.

My mind, producing nonsense, uselessly covered with lamentation

and bewilderment, causes me suftfering.”

“It is not the mind alone.

The various functions of the mind, in the form of all the senses such
as skin, experiencing their sense objects, produce this problem
(anartha).

One has the experience (sparsa) of the sense objects (matra).



In the hot season, cold water is pleasant, and in the cold season, it is
painful.

This happens in an uncontrolled manner, appearing and
disappearing (agama apayinah).

Therelore you must tolerate these experiences ol the sense objects.




Tolerating them is part of dharma prescribed in the scriptures.

One should not give up the bath in the month of Magha because it
gives pain, since it is prescribed in the scriptures.

Following dharma gradually rids one of all low qualities.

You must tolerate that sons give joy when they are born or earn
money, and give sorrow when they die, by their temporary
appearance and disappearance.




One should not give up one’s scripturally prescribed duty to fight by
that consideration.

Not performing the prescribed duty eventually brings about great
problems.”




2.15
yam hi na vyathayanty ete
purusarh purusarsabha
sama-duhkha-sukhari_dhiram

so ‘mrtatvaya kalpate

O best of men (purusarsabha), the intelligent person (dhiram
purusari), equal in happimessand distress (sama-duhkha-sukhar),
who is not pained by these sense objects (yam hi na vyathayanty
ete), attains liberatiorl (sah amrtatvaya kalpate).

G

——



Practicing tolerance with this discernment, the experience of the

sense objects will, with passage of time, not give distress at all.
- _

When a person reaches this state where there is no distress from the
objects of the senses, Tiberation of the atma is close at hand; he is
qualified for liberation (amrtatvaya)-




2.16
nasato vidyate bhavo
nabhavo vidyate satah
ubhayor api drsto 'ntas tv
anayos tattva-darsibhih

-«

There is no permanent existence for the body (03 )bhavo\(wdyat})
and no cessation ol existence (na ébhavo\ Vldyate) for the soul
(satah). Those who see things in " truth (tattva—dar51bh1h) see this
Conclusmn (anayoh antah drstah) about both of these (ubhayor

api).




The previous verse described the results for those who have attained
the level of discrimination.

Actually as sruti says, the soul is not attached to matter: asango hy
ayarn purusah. (Brhad Aranyaka Upanisad 4.3.15)

Thus, the jiva does not have a relationship with the subtle or gross
bodies and their products such as lamentation and bewilderment.

This relationship is—eaused—by_ignorance. This is explained in this

verse.




For the soul, there is no existence (bhavah) of lamentation and
bewilderment Tor their shelter, the body (asatah), since they have
qualities opposed to the qualities of the soul.

And there is no non-existence (abhavah) ol the jiva with its eternal
form (satah)-

The conclusion (antah) about these tyo——the body and the soul-lhas

been seen by the seers of truth.




By this conclusion, there will be no lamentation or bewilderment
arising from seeing the body and things related to the body, because
Bhisma and others of the opposing party as well as you and your
allies are indestructible, being eternal. -

How can Bhisma and others be destroyed, and why do you lament
for them? That is the meaning of this verse.




2.17
avinasi tu tad viddhi
yena sarvam idarh tatam
vinasam avyayasyasya
na kascit kartum arhati

Know (Viddh) that the soul (tad) by which the body is pervaded

(yena sarvam idam tatam) is indestructible (avinasi). No one can

destroy (fa kaSCQ @nasam kartu@ (arhatl) that which
indestructible (avyayasyasya).




This verse clarifies the meaning of the previous verse.

“Know this jiva (tat) which is spread throughout the body (sarvam
idam tatam) is indestructible.”

PUEN Qaeds MU —) \/‘:‘i’(‘f&

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

This is not so, for the Lord says, siksmanam apy aharh jivah: of
small things I am the jiva”. (SB 11.16.11) As well, Sruti says:




eso tnur atma)cetasa veditavyo yasmin pranah pancadha samvivesa

gu—

One should know by the pure consciousness the small dtma near
which the five life airs rest. Mundaka Upanisad 3.1.9

balagra-sata-bhagasya satadha kalpitasya ca bhago jivah sa vijiieyah

Oﬁne should know that the jiva is the size of one ten thousandth of
the tip of the hair. Svetasvatara Upanisad 5.9

T

aragra-matro hy aparo ’pi drstah

The inferior soul is seen to be the size of the tip of a spoke.
Svetasvatara Upanisad 5.8




By these statements of sruti we understand that the jiva is very
small.

It has the power to spread itself throughout the whole body, just as
pulverized gems or herbs when applied to the head have the power

to spread their nourishing influence throughout the whole body.

—

There is nothing contradictory in being small and pervading the
body.




Because of its dependence on upadhis (mistaken identity), the soul
goes to various bodies in heaven and hell.

c—

In this way the soul is sarva-gatah, going everywhere (pervading

everywhere).

Dattatreya (in the form of the avadhaita brahmana) says how the

jiva, taking shelter of the mahat-tattva at the beginning of creation,
goes to different bodies:




tam ahus tri-guna-vyaktim srjantim visvato-mukham
yasmin protam idam viSvarh yena sarmsarate puman

g—

According to great sages, that which is the basis of the three modes
of material nature and which manifests the varj universe is

called the sttra or mahat-tattva.

Indeed, this universe is resting within that mahat-tattva, and due to
its potency the living entity undergoes material existence. SB
11.9.20




Thus the soul’s pervasion of the body (and still being minute) is nof
contrary to its eternal nature stated in the previous verse.

Therefore the word avyayasya is used in this verse also. It refers to
the soul being eternal or nitya.

No one can destroy the eternal soul. As the sruti says:

@uyo\ E yana@cetanas cetananam eko bahiinam yo vidadhati

kaman




The Lord is the chief eternal among all eternals (souls).

He is the chief conscious entity among all conscious entities.

He is the one person who fulfills the needs of all others.
Svetasvatara Upanisad 6.13

Or the meaning of the verse can be as follows.

The body, the jiva and the Paramatma are all seen everywhere in all
forms such as human and animal.

—

The first two, the body and jiva, were mentioned in the previous
verse. The third, Paramatma is mentioned in this verse.




The first two, the body and jiva, were mentioned in the previous
verse.

The third, Paramatma is mentioned in this verse.

It is indestructible and spread everywhere in the universe (idam).

The word tu serves to distinguish Paramatma from the body and
jiva.

—

The Paramatma is by its wvery nature different from matter and the

jiva.




2.18
antavanta ime deha -
nityasyoktah Saririnah
anasino 'prameyasya
tasmad yudhyasva bharata

The bodies (ime_deha) belonging to the eternal soul (nityasya
uktah ¥aririnal}), which is indestructible and very small (anasino
aprameyasya), are said to be temporary (antavanta). Therelore,
tight, O Bharata (tasmad yudhyasva bharata).




This verse also claritfies verse 16.

The possessor of the body (saririnah), the jiva, is beyolld
measurement, or_difficult to understand, because it is very, very
small (aprameyasya).

Therefore you should fight. This means that you should not give up
your dharma as prescribed in scripture.




2.19
ya enam vetti hantaram
yas cainamm manyate hatam
ubhau tau na vijanito
nayarm hanti na hanyate

Those who think that the soul kills (yah vetti enarn hantaram) and
those who think that the soul is killed (yah manyate enarh hatam)
do not know (ubhau tau na vijanito). The soul does not kill or get
killed (na ayam hanti na hanyate).




“O friend Arjuna! You, a soul as well, are neither the performer ot

killing nor the object of killing.”

That is expressed in this verse.

He who thinks the jiva (enam) is the killer--that Arjuna is the killel;
of Bhisma and others, and he who thinks that the jiva is killed--that
Arjuna is killed by Bhisma, are both ignorant.

Therefore, what is your fear of infamy from the words of ignorant
people who say that Arjuna killed his guru?




2.20
na jayate mriyate va kadacin
nayam bhutva bhavita va na bhiiyah
ajo nityah sasvato ’yarn purano
na hanyate hanyamane sarire

The soul is never born (na javate), nor does it ever die (na mriyate
va kadacin). Neither was it born in the past (na ayam bhutva), nor
will it be born in the future (na va bhflyah bhavita). It has no
creation in the past, present or future (ajah), and no destruction in
past, present or future (nityah), and is therefore eternal (sasvatah).
[t is most ancient but not subject to ageing (ayam Qur%}ah)). It is
not killed (na hanyate) when the body is killed (sarire
hanyamane).




The eternal nature of the jiva is here clearly proven.

The first line negates the possibility of birth and death for the jiva at
the present time.

The second line negates birth and death in the past and the future.
Theretfore it is unborn (aja): in past, present and future.

Because of no birth, it has no previous non-existence (prag-abhava).

[t exists at all times ($asvatah), meaning that at no time in past,
present or future, will it be destroyed (dhvamsa).

Theretore it is eternal (nityah).



YJ\(\&"S’“‘!«
“But because the soul exists for a long time, it can grow old.”

“No, though it is old (pura), it is as if new (na for nava) , because of
absence of the six states ot transformatlons

P —

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

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




2.21
vedavinasinam nityarn
ya enam ajam avyayam

katham sa purusah partha
kam ghatayati hanti kam

He who knows (yah veda) constantly (nityam), that this soul
(enam) is indestructible (avinasinam), unborn (ajam), and eternal
(avyayam), Kkills (hanti) whom (kgl_i}) and how (katham)? Whom
(kam) does he cause others to kill (ghatayati) and how (katham)?




With this knowledge, neither you who are fighting nor I who am
urging you to fight have any fault.

Here nityam is used-as-an_adverb: "He who knows constantly that

the soul is indestructible, unborn, and eternal..... !

]

| S

The words describing the soul a to negate the objections of

Arjuna about destruction.




"Whom do 1 (sa purusah), the Lord, cause to be killed (by advising
you to fight)?

And how do I cause anyone to be killed?

And whom do you kill? And how do you kill?"




2.22
vasamsi jirnani yatha vihaya
navani grhnati naro ’parani
tatha Sarirani vihaya jirnany
anyani sarnyati navani dehi

As a man (yatha narah) gives up old clothes @irnéhi]@asﬁmsi
vihaya)) and accepts new ones afara@@ ¢rhnatd), so the soul

tatha dehi) gives up the old bodies (jirnany sarirani vihaya) and
attains new ones (an?ﬁni navani sarmyati).

——




“But by my fighting, a jiva will give up the body known as Bhisma.

Then you and T will be the cause of that.”

“What fault is there in a person giving up old worn cloth to put on
new cloth?

In a similar way, Bhisma will give up an old body and attain a new
divine body. What fault is there for Me or you in that?” —




2.23
nainam chindanti Sastrani
nainam dahati pavakah
na cainam kledayanty apo
na sosayati marutah

Weapons do not cut the soul (na enam chindanti sastrani). Fire
does not burn it (na enarh dahati pavakah). Water does not wet it

(na ca enam (kledazan@ Apai. Wind does not dry it (na Sosayati

marutah).




Also, it is not possible to injure the soul at all by the weapons used
by you in the battle.

That is explained in this verse.

E—

Weapons such as swords cannot cut it.

The tire weapon cannot burn it.

The rain weapon cannot wet it, nor can the wind weapon dry it out.



2.24-25
acchedyo ’'vam adahyo 'vam
akledyo ’Sosya eva ca
nityah sarva-gatah sthanur
acalo ’yarh sanatanah
avyakto ’'yam acintyo ’yam
avikaryo 'yam ucyate
tasmad evam viditvainam
nanusocitum arhasi

The soul cannot be cut (acchedvo 'vam), cannot be burned (adahyo ’'vam), cannot be
moistened or dried (al&leﬁ_yo ’Sosya eva ca). It is eternal (ayarh sanatanah nityah),
traveling in all bodies (sarva-gatah), and stable (sthanur acalah). It is imperceptibly
small (avyakto 'vam), pervading the body inconcei\m (acintyo ’vam), and without
changes (avikaryo ’vam ucyate). Knowing it thus (tasmad evam viditvainam), you
should not lament (nanusocitum arhasi).




Therefore the auma is described in this way (taking the descriptions
of the previous verse): it cannot be cut, burned, dried or moistened.

o«

The repetition of the words signilying the eternal nature of the soul
in this section (such as the use of the words nitya and sanatanah in
this verse, and statements of previous verses) is for the purpose of
precisely defining the soul for those of contused intellect, just as one
will repeat several times in order to make certain that everyone
understands, “This is the dharma of Kali-yuga, this is the dharma of
Kali-yuga.”




Sarva-gatah (gone everywhere) means that the soul goes into all
sorts of bodies such as human, animal and deva by its karma.

Sthanu and acala have the same meaning, “having stability,” a@e
repetition makes the meaning clear.

.

Because it is very line, it is called avyakta.

E—1

L ——

Because it pervades the body with consciousness, it is called acintya,
beyond conceptiom.




2.26
atha cainarh nitya-jatarn
nityam va manyase mrtam
tathapi tvam mahabaho
nainam Socitum arhasi

Even if you think (atha ca manyase) the soul is continually born
and always dies (enam nitya-jatarn va nit tyarn mrtam), still you
should not lament (tathapl tvamh nainam Socitum arhasi), O
Mighty-armed one (maha—baho)'

P



“I_have presented to you the conclusive truth according to the
scripture. Now I will present the truth according to material vision.

Please understand it.” | o

Then He speaks this verse.

TLf\ you think that the soul is always born (nitya-jatam) when the
body 1s borm, amd atways dies (nityamn mrtam) with the death of tl_le
body, you should not lament for it.

—




O mighty-armed Arjuna, being a brave ksatriya, this war is your
dharma.

Being devoid of the six changes such as birth, it is called avikarya.

As Bhagavatam says:
ksatriyanam ayam dharmah prajapati-vinirmitah
bhratapi bhrataram hanyad yena ghoratamas tatah

The code of sacred duty for warriors established by Lord Brahma
enjoins that one may have to kill even his own brother. That indeed

is the most dreadiul law.” SB 10.54.40




a4
o=t 9 2.2

\w&/"“jatasya hi dhruvo mrtyur

dhruvam janma mrtasya ca
tasmad apariharye 'rthe
na tvam Socitum arhasi

For what is born, death is certain (jatasya hi mrtyuh dhruvah). For
what is dead, birth is certain (mrtasya ca_janma dhruvam).
Therefore (tasmad), since both are unavoidable (apariharye arthe)
you should not lament (na tvam Socitum arhasi).

g—

—



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

Being devoid of the six changes such as birth, it is called avikarya.




2.28
avyaktadini bhuatani
vyakta-madhyani-bharata
avyakta-nidhanany eva
tatra ka paridevana

Living entities are invisible in the beginning (avyakta adini

bhutani), manitestim tre—midele<{vyakia-madhyani bharata), “and

invisible at the end (avyakta-mdhanany eva). What is there to
lament in this (tatra ka paridevana)?




Thus from the point of view of the soul, having no birth and death
(verse 20), and irom the point of view of the body, for which birth
and death are certain (verse 27). the causes for lamentation have
been eliminated.

In this verse the Lord argues against lamentation using both ideas—
being eternal and having certain birth and death (but with a ﬁurely
materialistic argument).




Devas, humans and animals are not visible betore their birth.

However, their subtle and gross bodies do exist invisibly in a

>

potential form, from the existence of the causal ingredients such as

earth.

They become visible in the middle period, and invisible after death.

Even at the time of mahapralaya these bodies exist in a subtle form
through the continued existence in subtle form of karmas and other
elements.

Thus all living entities bodies are invisible betore birth and after
death, and are visible in the interval.-




This is stated by the personified Vedas in the Bhagavatam:

sthira-cara-jatayah syur ajayottha-nimitta-yujah

gm—

O eternally liberated, transcendental Lord, Your material energy

causes the various moving and nonmoving species 0

lite to appear

by activating their material desires, but only when and

it You sport

with her by brielly glancing at her. SB 10.87.29

What cause is there for lamentation (paridevana)?



As Narada says:

yan manyase dhruvam lokam adhruvam va na cobhayam
sarvatha na hi Socyas te snehad anyatra mohajat

O King, in all circumstances, whether you consider the soul to be an
eternal principle, or the material body to be perishable, or
everything to exist in the impersonal Absolute Truth, or everything
to be an inexplicable combination of matter and spirit, feelings of

separation are due only to illusory affection and nothmg_more SB
1.13.44.




2.29
ascarya-vat pasyati kascid enam
ascarya-vad vadati tathaiva canyah
aécarya-vac cainam anyah Srnoti
Srutvapy enam veda na caiva kascit

Some realize (kascid pasvati) the soul with amazement (enam
ascarya-vat). Others speak of it in amazement (ascarya-vad Vadatl
tathaiva ca anyah). Others hear about it with amazement (ascarya—
vat_ca enam anyah Srnoti). Hearing about, speaking about it or
seeing it (Srutvapy enam), still, no one knows it at all (veda na ca
eva kascit). -




“What an astonishing thing you are describing! pvje~ (+° @ -
o v

And it is so astonishing that though I am being enlightened by You,
my lack of discernment does not go away.”

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

The word enam in this verse stands for the soul and the body, the
combination of both, which constitutes the whole world.

(The meaning would be: Yes, people see this combination of soul

and body, which comstitutesat-tiving betngs;asamazing.




2.30
dehi nityam avadhyo 'yam

dehe sarvasya bharata

tasmat sarvani bhutani

na tvam socitum arhasi

O Bharata (bharata), the soul in the body of all entities (ayarn dehi
sarvasya dehe) can never be killed (nityam avadhyah). Therefore
(tasmat) you should not lament (na tvarn socitum arhasi) for any
being (sarvani bhutani).




A +o (@
“Therelfore speak clearly. What should I do and not do?”

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




Section — 111

Sakama Karma Yoga (31-38)



2.31
sva-dharmam api caveksya
na vikampitum arhasi
dharmyad dhi yuddhac chreyo 'nyat
ksatriyasya na vidyate

Even considering your own duties (sva-dharmam api ca aveksya),
you should not be fearful (na vikampitum arhasi). There is nothing
better tor the warrior (ksatrfyasla anyat sreyah na vidyate) than to
fight for the right cause (dharmyad hi yuddhad).




Because the soul cannot be destroyed, you should not fear killing
(stated in the previous verse).

And considering from the point of view of your particular duties
(since there is nothing better than fighting for dharma), you should
not fear killing.

That is the relation of the two verses.
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2.32
yadrcchaya copapannam
svarga-dvaram apavrtam

sukhinah ksatriyah partha
labhante yuddham 1drsam

Happy are the Warriors (sukhinah ksatriyah partha) who obtain
such a battle (labhante idrsam yuddham) which comes just
without effort (yadrcchaya ca upapannam) and which opens the
doors to heaven (syarga-dvaram apavrtam).




Moreover, more than even the victors, those who die in a just battle
attain happiness.

By killing Bhisma and others, you make them happier.

Even without doing karma-yoga, one can attain Svarga through the
battle, without any obstructions (apavrtam).




2.33
atha cet tvam imam dharmyar
sarhgramarn na karisyasi
tatah sva-dharmam Kkirtimh ca
hitva papam avapsyasi

If you do not take part (atha cet tvam na karisyasi) in this
righteous war (imarh dharmyarh sangramam), giving up your duty
and fame (sva-dharmarh kirtimh ca hi}z@), you will instead reap sin
(tatah papam avapsyasi).

——

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



2.34
akirtith capi bhitani
kathayisyanti te 'vyayam
sambhavitasya cakirtir
maranad atiricyate

They will speak incessantly (bhutani avyayam kathayisyanti) of
your infamy (te akirtih). For one who has great position
(sgmbhévitasyg), dishonor (akirtih) is worse than death (maranad

atiricyate).

Avayayam ns “continually.” Sambhavitasya means “of great
position.”




2.35
bhayad ranad uparatam
marnsyante tvarh maha-rathal
yesam ca tvam bahu-mato
bhiitva yasyasi laghavam

The great warriors (maha-rathah), by whom you were regarded
highly (yesam ca_tvam bahu-matah bhatva), and will now gain
1n51gmf1cance (laghavam yasyasi), will think (mamsyante) that you
have abandoned the battlefield out of fear (tvarh bhayad ranad
uparatam).

—




Those who have high regard for you as a warrior, even though you
are an enemy, will no longer give you respect if you give up the
battle.

The maha-rathas like Duryodhana will think that you have fled in
fear from the battlefield.

They will not think of any other reason for the ksatriya to leave the
field than fear.

St;ong bonds of friendship will not be considered.



2.36
avacya-vadams ca bahun
vadisyanti tavahitah
nindantas tava samarthyarm
tato duhkhataram nu kim

They will speak (tava ahitah vadisyanti) many unspeakable words
about_you (avacya-vadan ca bahun), criticizing your abilities
(nindantah tava samarthyam). What could more pamful (tato
duhkhataram nu klm)?

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




2.37
hato va prapsyasi svargam
jitva va bhoksyase mahim
tasmad uttistha kaunteya
yuddhaya krta-nisScayah |

Being killed, you will attain heaven (hato va prapsyasi svargar).
Being victorious, you will enjoy the earth (jitva va bhoksyase
mahim). Therefore, rise, O son of Kunti (tasmad uttistha
kaunteya), and fight with determination (yuddhaya krta-niscayah).

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




S eaa \& Y jo N¥¥Y

2.38

Sevd Do, piety / Jo> \\}‘;bsukha-duhkhe same krtva
(e <oe-ed) ‘?;S‘* labhalabhau jayajayau
e \)63"/6 Mj} z @) tato yuddhaya yujyasva

C naivarn papam avapsya51

Being equal in happiness and distress (sukha-duhkhe same kriva),
in gain or loss (Tabha alabhau), in victory or defeat (Jaya ajayau),

engage in the battle (tato yuddhaya yujyasva). You will not incur
any sin (na evarh papam avapsyasi).




In all ways, your fighting is an act of dharma.

If you fear that it will produce sin, I have shown you that it will not
be a cause of sin.

Therefore fight.

The Lord gives this instruction in this verse.




Being equal in happmess and dlstress which are caused by gain and
loss--such as gain and_l’(o_sas_gﬁa_kmgdm which are in turn caused
by victdty and d&feat in the war; understanding that both results are
equal through a discerning mind--equipped with that knowledge,
you will not incur sin at all. It will also be stated later:

lipyate na sa papena padma-patram ivambhasa

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




Section - 1V

Buddhi Yoga — Niskama karma
yoga (39-53)



2.39
esa te ‘bhihita sankhye
buddhir yoge tv imari srnu
buddhya yukto yaya partha
karma-bandham prahasyasi

[ have taught you understanding necessary for the process of jiana
(esa te abhihita sankhye). Now hear about understanding
necessary for the process ot bhakti (buddhir yoge tv imam Srnll).
By engaging your intelligence in this yoga (yaya buddhya yukto), O
son of Prtha (partha), you will become free from the bondage of

karma (karma-bandham prahasyasi).




In this verse, Krsna concludes the topic of jidna-yoga which he has
just taught.

Sankhya means “that by which true knowledge of things (vastu-
tattvam) is perfectly (samak) revealed (khyayate).”

In other words, sankhya means a perfect process of knowing.

The Eltelliggnce (es?& to be implemented in that process has been
explained.




falti. .
Now hear about the[intelligencg necessary to implement bhakti-yoga
(yoge) which will now be explained.

Endowed with this understanding concerning the subject of bhakti-
yoga, you will give up sarmsara (karma-bandham).




2.40
nehabhikrama-naso ’sti
pratyavayo na vidyate
svalpam apy asya dharmasya
trayate mahato bhayat

In this process (iha abhikrama), there is no loss by stopping
without completion (na nasah asti), and no _sin incurred by doing
so (pratyavayo na vidyate). Qne is delivered from birth and death
(trayate mahato bhayat) even by practicing a little of this process

(§valpam a@{asya dharmasya>)
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There are two types of yoga explained in this section of the chapter:
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Betore that, however, bhakti is discussed.

Because bhakti alone, and no other process, is beyond the three
modes, a person transcends the modes only by performing bhakti-

yoga.

Thus the statement nistraigunyo bhava to Arjuna (BG 2.45)
indicates that this section is about bhakti.

The nirguna nature of bhakti is also well supported by the
statements of the Eleventh Canto of Bhagavatam.

Jiiana and karma cannot be said to be nistraigunya because of the

—

presence ol sattva in jnana, and rajas in karma.




And the bhakti found in karma-yoga in the form of offering ones
prescribed actions to the Lord is present there just makes karma lose
its uselessness and bear material fruits.

This process of karma-yoga does not have the designation of bhakti
proper because predominance ot bhakti is absent.

It one considers karma oltered to the Lord to be bhakti, then what
would the designation karma refer to?

If one says that it refers to prescribed karma not ofiered to the Lord,
that canmot be, for Narada says,




naiskarmyam apy acyuta-bhava-varjitar
"na Sobhate jiianam alam nirafjananm
kutah punah sasvad abhadram isvare
na carpitam karma yad apy akaranam

Even the stage of jnana without the bondage of karma
(naiskarmyam jianam apy) is not glorious (na Sobhate) if it is
devoid of bhakti to the Supreme Lord (acyuta-bhava-varjitam).
What is the use of having destroyed ignorance (alar nirafijanam)?
What then to speak of sakama-karma which causes suttering, both
during practice and at the stage perfection (kutah punah $asvad
abhadram), and niskama-karma (yad apy akaranam karma), when
not otfered to the Lord (isSvare na carpitarn)? SB 1.5.12



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

Therefore, in this verse and in the verses till verse 45, bhakti,
characterized only by hearing, chanting, and other devottonal acts,
practiced only to attain the sweetness of the Lord’s lotus feet, is
being described.

Niskama-karma-yoga will also be described. Both of these are
indicated by the word buddhi-yoga mentioned in verse 39.

In the phrase dadami buddhi-yogam tarm yena mam upayanti te (BG

10.10), thewor Ii-yoga-indtecates bhtakti-yoga.




In the phrase durena hy avaram karma buddhi-yogad dhananjaya
(BG 2.49), the word buddhi-yoga indicates niskdma-karma-yoga.

Thus, this present verse is a glorification of the process of bhakiti
with hearing and chanting, which is beyond the modes of nature.

In bhakti-yoga (iha) there is no destruction (nasah), and there is
also no sin incurred (pratyavaya), il the practice has just begun
(abhikrama) and then stopped.

If karma-yoga, however, is begun and then stopped, there is both
destruction of the fruits of karma-yoga and sinful reaction as well for
the performer.




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

gu—

“Whatever little bhakti was there by the initial practice (svalpam apy
asya dharmasya), even that small amount, will certainly deliver him

from the bondage of sarhsara (mahato bhayat).” This is understood

from such verses as the following:

yan-nama sakrcchravanat pukkaso ’pi vimucyate samsarad
- — & sCCeas/

AW o et
et
Merely by hearing the holy name of Your Lordship onl (yan-
nama sakrt Sravanat), even candalas men_ of the lowest class

(pukkasah api), are freed from all material contamination
(samsarad vimucyate). SB 6.16.44




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

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

na hy angopakrame dhvamso mad-dharmasyoddhavanv api
maya vyavasitah samyan nirgunatvad anasisah

My dear Uddhava (anga uddhava), because 1 have personally
established it (maya samyak vyavasitah), this process of devotional
service unto Me (mad-dharmasya) is transcendental and free from
any material motivation (nirgunatvad anasisah). Certainly a devotee
never suffers (na hy anu api dhvarmsah) even the slightest loss by
adopting this process (upakrame). SB 11.29.20




In the Bhagavatam verse quoted above, Krsna also shows the cause
of indestructibility of bhakti.

As it is beyond the gunas, it never can be destroyed.

The same reasoning should also be applied to the present Gita verse.

One cannot say however that niskama-karma-yoga, even by being
otfered to the Lord, is beyond the modes of nature, for it is said:

g— __9




mad-arpanam nisphalam va sattvicm nija-karma tat

Work performed as an oflering to Me (nija-karma mad-arpanarm),
without consideration of the fruit (nisphalam va), is considered to
be in the mode of goodness (tat sattvam). SB 11.25.23

This verse indicates that niskima-karma-yoga, even by the power of
being oftered to the Lord, is in the material mode of sattva (and
therefore subject to destruction).
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Resolute intelligence (vyavasavatmika buddhih) is only one in this
process (eka iha), O son of the Kurus (kuru-nandana). The

intelligence of those who are irresolute (avyavasayinam

buddhayah) hasTmany branches of action (bahu-sakha hy) and

unlimited desires (anantah ca).




Moreover among all types of intelligence, that intelligence
concentrated on bhakti-yoga is the best.

Ee;solute intelligence fixed in bhakti-yoga is only one. The meaning
of this is illustrated as tollows.

—“ﬂc A3
AN

“My sadhana is to serve the lotus feet of the Lord, to remember and
glority Him as instructed by my guru.

That is also my goal (sadhyd). It s my life sustaining medicine, for I

cannot giv ya.




This is my most desirable object, my duty, and nothing else is my
duty; nothing else is desired, even in dreams.

There may be happiness or sorrow.

Sarhsara may be destroyed, or may not be destroyed. That is no loss
for me. Let there only be resolute intelligence fixed in pure bhakti.”

It is said:




tato bhajeta mam bhaktya sraddhalur drdha-niscayah

——

e

My devotee should remain happy and worship Me with great
and conviction. SB 11.20.28

The intelligence of others however is not}eké.;

Those intellects have many branches, and thus the intellects are
unlimited (anantah) rather than one, because of the unlimited
desires to fulfill in karma-yoga.




For instance, in jidna-yoga.in order to purily the mind, one must
first tix the intelligence on niskdma-karma.

Liberaiis OTRaa N 5 5T M
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When the mind is purilied, the intelligence then concentrates on
giving up action (karma-sannyasa).

Next, the intelligence concentrates on jiana, knowledge.

But the intelligence at that time must also concentrate on bhakti so
that§a3a evoid of results.




The intelligence then concentrates on giving up jiiana, as the Lord
says, jAanam ca mayi sannyaset one should surrender such
knowledge in order to attain me. (SB 11.19.1)

Thus the intelligences or minds, concentrating on different objects,

. . .« . SR -
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And the types of diflering sadhanas are also many, since karma,
jiana and bhakti must all be pertformed.




2.42
yam 1mam puspitam vacam
pravadanty avipascitah
veda-vada-ratah partha

nanyad astiti vadinah

—

The unintelligent people (avipascitah), absorbed in discussing the

Vedas (Veda-Vada-ratah) who | propound the theory that matter is

—

everything (nanyad astiti vadinaly), attractively speak flowery
words (yam imarh puspitarh vacam pravadanty).




This verse speaks of the persons with ng intelligence,
involved in sakama-karma, who are very @ull %ﬂﬁd

Q.g\\"
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They speak excellently (pra vadanti) pleasant words of the Vedas
which are like a poisonous but attractive flowering plant.

Since their consciousness has been deluded by those words, they are

not endowed with fixed intellicence, (tayda apahrta cetasim
vyavasayatmika buddhih samadhau na vidhiyate).

The sentence is completed in verse 44.



Because of the impossibility for them to accept, that fixed intelligence is not
taught to them.

Why do they speak in this way?
oy

They speak in this way because they are fools (aViPaScitéh), because they
interpret the words of the Vedas {veda-vada-ratah) such as the following:

aksayyam ha vai caturmasya-yajinah sukrtam bhavati

One who has worshiped by means of the vows of caturmasya attains pious

credits which never become depleted. T(p;stamba Srauta Stuitra, Krsna Yajur
Veda 8.1.1




S

One who has worshiped by means of the vows of caturmasya attains
pious credits which never become depleted. Apastamba Srauta
Stuitra, Krsna Yajur Veda 8.1.1

apama somam amrta abhiima

We drank soma and became immortal. Rg Veda 8.48.3

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



2.43
kamatmanah svarga-para
janma-karma-phala-pradam
kriya-visesa-bahulam

bhogaiSvarya-gatim prati

Filled with desire (kamatmanah), anxious for heaven (svarga-para),
they speak many words concerning rituals (kriya-visesa-bahulam)
for attaining power and enjoyment (bhogaisvarya-gatim prati),
words for giving the fruits of their action in the form of higher birth
(janma-karma-phala-pradamy:




What type of words do they speak?

They speak words about various rites giving many results for

attaining power and enjoyment, words which give good karma in
terms of birth.




2.44
bhogaisvarya-prasaktanarm
tayapahrta-cetasam
vyavasayatmika buddhih
samadhau na vidhiyate

For those people, who are attached to enjoyment and power (bhoga
ais’varya—prgsakténam), whose consciousness has been deluded by
that _talk (taya apahrta-cetasam), the resolute intelligence
(vyavasayatmika buddhih) does not take place (na vidhiyate) in
the mind (samadhau).




Those whose minds are attracted by the flowery words, who are
attached to power and enjoyment, do not have the determined
mtelhgence fixed firmly on one point (samadhau), fixed only on the
Supreme Lord.

The form of the verb na vidhiyate is reflexive passive (karma-
kartari), meaning in this case “is not attained.”

This commentary is Sridhara SvamT’s version.
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The subject of the Vedas is the three modes (trai-gunya-visaya
veda). Rise above the three modes, Arjuna (nistrai-gunyo bhava
arjuna), and be free of dualities (nirdvandvo), situated with the
eternal devotees (@itya-sattvz};stllo), devoid of desire for gain or
preservation (niryoga-ksema), and be engaged in the intelligence
given by Me (atmavan).




Give up all sadhanas of dharma, a@, kama and moksa, and just
take shelter ot bhakti-yoga.

That is the intention of this verse.

The [Vedas have the ability to reveal only karma and jAang and other
topics composed of the three modes (traigunya visaya) for personal

gratiﬁcationi




The suftix ya in traigunyd visaya here denotes selt-interest.

This statement of course means _that the Jmajority) of texts deal with
material subjects. However the Srutis (Vedas) do say:

bhaktir evainam nayati

Bhakti alone leads to the Lord. @hara Sru@




yasya deve para bhaktir yatha deve tatha gurau

One should have as much devotion in guru as one does in the Lord.
Svetasvatara Upanisad 6.23

As well, the pancaratra and smrti scriptures, and other Upanisads
like the Gita Upanisad and Gopala Tapani Upanisad make nirguna-
bhakti the subject of discussion. _




If the Vedas did not speak of bhakti at all, then bhakti could not be
substantiated.

Do not involve yourselt with those statements of the Vedas dealing
with jAidna and karma atfected by the three gunas (nistraigunya

bhava).

But you should always follow the Vedic statements dealing with

l;hakti.

B} following those injunctions, you are iree from fault:



Sruti-smrti-puranadi-paficaratra-vidhim vina
aikantiki harer bhaktir utpatayaiva kalpyate

Without following the rules of Sruti, smrti, purdnas and pancaratra

(Sruti-smrti-puranadi-pancaratra-vidhim vina), pure bhakti to the
Lord . (alkantlkl harer bhaktir) creates disaster (utpatayaiva
kalpyate). Bhakti Rasamrta Sindhu, 1.2.101 quoted from Brahma-
yamala




By this, one can understand that the Vedas deal with both material
and spiritual topics topics involving the three gunas and topics
beyond the gunas. ]
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But you should be devoid ot the gunas (nistraigunya bha@

By following the path of nirguna bhakti otfered to Me, cross over the
paths dealing with the three gunas.




Then, such a person will be free of the dualities (nirdvandah) within
the gunas, such as respect and disrespect, and will remain with the

eternal hvmg entities (nitya sattva), My devotees.

If one were to say that nitya sattva sthah means to be situated in
sattva_guna, that would be a contradiction to the statement
nistraigunya bhava.

You will be free from the desire to acquire what you lack (yoga) and

to protect what you have attained (ksema), because of your taste for
My bhakti-rasa.




This is because I, out of aftection for My devotee, carry the
responsibility: yoga-ksemarh vahamy aham. (BG 9.22).You will be
fixed in the intelligence given by Me (atmavan).

Here there will be an examination of the meaning of nistraigunya
and traigunya.

It is said in the Eleventh Canto of Bh@g&fwatam:




o mad-arpanam nisphalam va sattvikamr nija-karma yat

N, ___Tajasam _phala-sankalpam himsa-prayadi tamasam
@;D _performed as an offering to Me (nija-karma mad-arpanam),

(occasionally) without consideration of the frujt (nisphalam va), is
considered to be in the mode of goodness (sattvikam). “Work
performed with a desire to enjoy the results is in the maode e of

passion (rajasarh phala-sankalpar). And work impelled by violence
and envy is in the mode of ignorance (hirsa-prayadi tamasam). SB
11.25.23




In this statement nisphalam va means “occasionally devoid of desires
for the results of execution of duties.”

kaivalyam sattvikam@

rajo vaikalpikam ca yat
prakrtar tamasarh jianam
man-nistham nirgunam smrtam

&:Ls_g_lute knowled%i is in the mode of goodness (kaivalyarm
sattjikam jhanam), knowledge based on duality is in the mode of
passion (rajo vaikalpikam ca _yat), and {foolish, materialistic
knowledge is in the mode of ignorance (prakrtamm tamasarh
jaanarm). Knowledge based upon Me however, is understood to be
transcendental (miad-nistharh nirgunam smriam). SB 11.25.24




vanam tu sattviko vaso gramo rajasa ucyate
tamasarh dyuta-sadanarh man-niketam tu nirgunam

e

Residence in the forest is in the mode of goodness (vanam tu
sattviko vaso), residence in a town is in the mode of passion (gramo
rajasa ucyate), residence in a gambling house displays the quality of
igﬁorance* (tamasam dyuta-sadanam), and residence in a place
where 1 reside is transcendenmmal (man-niketam tu nirgunam). SB

11.25.25




sattvikah @E}ra@jsangi ragandho rajasah smrtah

tamasah smrti-vibhrasto nirguno mad-apasrayah

A worker {ree of attachment is in the mode of goodness (sattvika_h
asangi karakah); a worker blinded by personal desire is in the mode
ol passion (ragandho rajasah smrtah), and a worker who has
completely forgotten how to tell right from wrong is in the mode of
ignorance (tamasah smrti-vibhrasto). But a worker who has taken

shelter of Me is understood to be transcendental to the modes of
e —————

narure (nirguno mad—apasrayah) SB 11.25.26




sattvikyadhyatmiki (éraddh@' karma-sraddha tu rajasi

tamasy adharme ya Sraddha mat-sevayam tu nirguna
I

\

Faith directed toward spiritual life is in the mode of goodness
(sattvikyadhyatmiki sraddha), faith rooted in fruitive work is in the
mode of passion (karma-sraddha tu rajasi), faith residing in
irreligious activities is in the mode of ignorance (tamasy adharme ya
sraddha), but faith in My devotional service is purely transcendental
(mat-sevayam tu nirguna). SB 11.25.27 o




pathyam putam anayastam @haryamsattvicrh smrtam
rajasam cendriya-prestham tamasam carti-dasuci

Food that is wholesome, pure and obtained without difficulty
(pathyam putam anayastam aharyam) is in the mode of goodness
(sattvikarmh smrtam), food that gives immediate pleasure to the
senses is in the mode of passion (rajasam ca indriya-prestham), and
food that is unclean and causes distress is in the mode of ignorance
(tamasam ca arti-da asuci). (According to Sridhara Svami the word
ca indicates “But food offered to Me is beyond the modes.”) SB
11.25.28




sattvikar W atmottharm visayotthar tu rajasam
tamasar moha-dainyottharh nirgunarmm mad-apasrayam

Happiness derived from the self is in the mode of goodness
(sattvikamh  sukham atmottham), happiness based on sense
gratification is in the maode of passion (visayottham tu rajasam), and
happiness based on delusion and degradation is in the mode of
ignorance (tamasam moha-dainy uttham). But that happiness found
within Me is transcendental (nirgunam mad-apasrayam) SB
11.25.29




The last _verses, after showing the objects in the three modes of

nature, explain the conquest of the three modes situated to some
degree within onesell, by the process ol nirguna-bhakti, in order to
reach complete transcendence of the modes. T

dravyam desas tatha kalo jianam karma ca karakah

EE———

sraddhavastha-krtir nistha traigunyah sarva eva hi

Therefore material substance, place, result of activity, time (dravyam
desas tatha kalo), knowledge, work, the performer of work (jhianam
karma ca karakah), faith, state of consciousness, species of life and
destination after death (Sraddha-avastha-krtir nistha) are all based
on the three modes of material nature (traigunyah sarva eva hi). SB
11.25.30




sarve gunamaya bhavah purusavyakta-dhisthitah
drstarh sSrutam anudhyatam buddhya va purusarsabha

—

O best of human beings (purusarsabha), all states of material being
(sarve bhavah) are related to the interaction of the enjoying soul
and material nature (purusavyakta-dhisthitah). Whether seen,
heard of or only conceived within the mind (drstam Srutam

anudhyatarh buddhya va), they are without exception constituted « ed of
the modes of nature (gunamaya). SB 11.25.31




etah samsrtayah pumso guna-karma-nibandhanah
yeneme nirjitdh saumya gunajivena cittajah
bhakti-yogena man-nistho mad-bhavaya prapadyate

O gentle Uddhava (saumya), all these different phases of
conditioned life (etah purso samsrtayah) arise from work born of
the modes of material nature (guna-karma-nibandhanah). The living
entity who conquers these modes (yena ime guna nirjitah),
manifested from the mind (jivena cittajah) by the process of
devotional service (bhakti-yogena), can dedicate himself to Me
(mad-nistho) and thus attain _pure love for Me (mad-bhavaya
prapadyate). SB 11.25.32




Thus, only by the process of bhakti can one conquer over the three
modes.

There is no other way.

Later, in answer to the question, “How can one surpass the three
modes of nature?” the Lord says:
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Sridhara Svami explains that verse as follows: the ca word indicates
exclusiveness.

e

“He who serves only Me, the Supreme Lord, through undeviating
bhakti-yoga, surpasses the gunas.” BG 14.26







2.46
yavan artha udapane
sarvatah sammplutodake
tavan sarvesu vedesu
brahmanasya vijanatah
ekt Rt e
As the purposes of(all wells) (yavan artha (dapape) are fulfilled by a
large water body (sarvatah samplutodake), so all the results of all
types of worship mentioned in the Vedas (tavan sarvesu vedesu)

are fulfilled just by knowing and worshiping the one Supreme God
(brahmanasya vijanatah).




The glory of bhakti-yoga, being niskama and nirguna, is such that it goes
without saying that it is without loss or sin, even if started and discontinued.

That even a little performance of bhakti makes one successtul is stated by
Uddhava in the Eleventh Canto.

na hy angopakrame dhvamso mad-dharmasyoddhavanv api
maya vyavasitah samyan nirgunatvad anasisah

My dear Uddhava (anga uddhava), because I have personally established it
(maya samyak vyavasitah), this process of devotional service unto Me (mad-
dharmasya) is transcendental and free from any material motivation
(nirgunatvad anasisah). Certainly a devotee never suifers (na hy anu api

dhvarmsah) even the slightest loss by adopting this process (upakrame). SB
11.29.20




However, even bhakti with material desire (sakama-bhakti) is
known by the term vyavasayarmika ince there is worship
of only one person).

Hryel D-3

This is shown through an example.

The singular case is used to indicate a whole class of wells.

“Whatever purposes the wells serve” is the meaning of yavan artha
udapane—fs i) —> ¢t ! .

—Gicgle v




Some wells are used for cleaning the body after passing nature. Some
others are used for brushing teeth.

Others are used for washing clothing.

Others are used for washing hair.

Others are used for bathing.

Others are used for drinking water.



All the purposes of all the different wells are served by a large body
of water like a lake.

In that one lake, one can perform all the activities such as cleaning
the body or brushing the teeth.

Whereas by using different wells for different purposes, one
becomes tired of wandering around, that is not the case in using the
lake.

The outstanding quality of the lake water however is its sweet taste,
Whereas tiratof titre well 1s not tasty.




Thus, whatever purposes are served by worship of all the devatas
mentioned in all the Vedas are achieved through worship of the one
Supreme Lord, by the person in knowledge, one who knows the
Vedas (brahmanasya).

He who knows the Veda (brahma), is called brahmana. One may
know the Vedas, but one who knows the import ol the Vedas,

is a special knower (visesato janatah =(/ijanatal)).

It is said in the Second Canto of Bhagavatam:



brahma-varcasa-kamas tu yajeta brahmanah patim
indram indriya-kamas tu praja-kamah prajapatim

One who desires to be absorbed in the impersonal brahmajyoti
effulgence (brahma-varcasa-kamah) should worship the master of
the Vedas (yajeta brahmanah patim), one who desires powerful sex
should worship the heavenly King, Indra (indram indriya-kamas
tu), and one who desires good progeny should worship the great
progenitors called the Prajapatis (praja-kamah prajapatim). SB 2.3.3




But then it is said:

akamah sarva-kamo va moksa-kama udara-dhih
tivrena bhakti-yogena yajeta purusam param

A person who has broader intelligence (@dara-dhih), whether he be
full ot all material desire, without any material desire (akamah
sarva-kamo va), or desiring liberation (moksa-kamah), must by all
means worship (tivrena bhakti-yogena yajeta) the supreme whole,
the Personality of Godhead (purusam Earaﬁf). SB 2.3.10




Just as the sunshine, unmixed with clouds or other obstructions, is
intense, bhakti-yoga, unmixed with jhAana, karma or other
pollutants, is intense (tivrena bhakti-yogena).

a— —

One_attains fulfillment of many desires by worshipping many

devatas.

This requires many types of mental concentration. But one can
attain all those desires from the one Supreme Lord, from just one
portion of ones concentration on the one Lord.
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One should understand that this concentration on one personality
(and attaining many goals) arises from the excellent qualities

possessed by the object of concentration, (tEe Lor@
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2.47
Vlérmany evadhikaras te ({, —\

Jxd phalesu kadacana
ma karma-phala-hetur bhiir

ma te sango ’stv akarmani

You have gqualification for prescribed work }(karmaglgg adhikaras
E}, but not the results of the work (ma phalesu kadacana). Do nat
be the cause of results of work (ma karma-phala-hetur bhah). Do
not be attached to not doing work, or doing sinful work (ma te
sango 'stv akarmani).




The Lord wanted to speak about the processes of jfidna, bhakti and
karma-yoga to Arjuna, who was hig Eear friené.

@—

Having spoken of jfidna and bhakti-yoga, the Lord then considered
that these two were not suitable for Arjuna.

Thus He now speaks of niskama-karma-yoga.

Y
“You are qualitied for Rger. But those who crave the results are

very impure in consciousness. But you have an almost pure heart. |

can-say-this-apottyousimce Henow-you.”




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

“By doing an action with a desire for a certain result, a person
becomes the cause of that result.

But you should not act in that manner. I give you that blessing.

gu—

And do not become attracted to non-performance of your duty, or in
doing sin (akarmani), rather you should hate doing that.

-

I give vou that blessing also.”



However, in the next chapter, Arjuna says, “My intelligence is bewildered by
these equivocal words.”

This apparent lack of connection between the previous and later statements
should be understood to be intentional, having a purpose.

“Just as I stand as your charioteer awaiting your order, you also await My

. S AR

}pne should see that Krsna and Arjuna actually had real agreement of min a_dj




2.48
yogasthah kuru karmani
sangam tyaktva dhananjaya

siddhy-asiddhyoh samo bhiitva ‘M\M‘{‘,&.\
@ samatvaril yoga ucyate < \E‘::;&

R\8
Being sitl%gté‘h in _this niskama-karma-yoga (yoga-sthah), perform
your dutles (kuru karmani), giving up attachmient (sangam
tyaktva), and being equal to success and failure (siddhy-asiddhyoh
samo, bhutva), O conqueror of wealth (dhanaijaya)! Such equal
mindedness is called yoga (samatvarn yoga ucyate).




With this verse, Krsna starts teaching the method of niskdama-karma.

Acting in this way, seeing victory and defeat as equal, O Arjuna, you
should perform your duty of fighting.

- e
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This performance ot !niskéma-karma—yog transforts” into’ jiana-
yoga.

JAana-yoga should be understood from the previous and Ilatter
portions of the work.




2.49
darena hy avaram karma
buddhi-yogad dhananjaya

buddhau saranam anviccha
krpanah phala-hetavah

O conqueror of wealth hanaﬁja@, actions with desire (avaram
karma) are far inferior (durena hy) to niskama karma yoga
(bﬁaahi-yogéd). Surrender to this buddhi yogam, niskdma karma
yoga (buddhau saranam anviccha). Those who seek results from

their work are wretched (and receive bondage) (krpanah phala-
hetavah). o




Krsna here criticizes karma done with material desires (sakama-
karma)

The actions done with material desire (avaram karma) are far
inferior to niskama-karma-yoga offered to the Supreme Lord

(buddhl-yo gat).

Take shelter of niskama-karma-yoga (buddhau).

In this verse buddhi-yoga refers to niskama-karma-yoga rather tham-
bhakti-yoga.
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He who is (eﬁ’gaged in niskdma karma yoga (buddhi-yuktah)
destroys, {hatl iha) both pious and impious reactions (ubhe

\(\ \\,.‘\

sukrta-dus 1skrte). Therefore engage in this yoga Kt_aksmagb yogaya

yy]yasva) In all types of action (karmasu), this performance

without attachment is aogah kausalam).




Ne¥T
Therefore be engaged in the y())ga as described here (yogaya
yujyasva).

Among all actions done with or without desire (karmasu), action
performed with indifference to results (yogah) is a skill (kausalam).




2.51
karmajam buddhi-yukta hi
phalam tyaktva manisinah
janma-bandha-vinirmuktah
padarm gacchanty anamayam

Being engaged in this niskama-karma- “yoga (buddhi-yukta hi),
having given up the results of work (karma-jarh phalam tyaktva),
the intelligent people (fhanisinah)), freed from the bondage of birth

(anma-bandh®vinirmuktah), attain the place of no suffering
(anamalam padam gaca{anty)
V ((kousten.
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When your intelligence has complete renounced ada)te buddhir
vyatitarisyati) the denseness of igndrance (moha-ka 1lam) you will
be inditferent (tada gantasi nirvedam) to all that has been heard
and all that will be heard concerning fruits of action (srotavyasya
Srutasya ca).




From the performance of niskama-karma-yoga offered to the
Supreme Lord, you will develop this neutrality (yoga). -

When vyour intelligence has surpassed particularly (vi) and
completely (ati) the denseness of illusion, at that time you will
become inditferent to all the subjects about which you will hear, and
have already heard.

This you will achieve by destruction ot doubts and misconceptions,
through hearing instructions of scripture from Me.

You will think “At the present, I must practice my sadhanas
continuously,” -
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Whmw (yada t@bjddhlh) is indifferent to the

Vedas (srut1—v1prat1Eanna) because of being fixed (niscala
sthasyati), and you are situated in samadhi (samadhav acala), then
you will attain the status ot jivan-mukta (tada yogam ayauasﬂ
[Note: With discussion of samadhi the topic now switches to jiana-
yoga. This will be made clear in the next chapter. ]




At that time, vou will become detached from hearing about all sorts
of material and Vedic subjects, because of being averse to the
agitation created by these subjects (niscala).

And your intelligence will be fixed in samadhi (samadhau acala), as
described in the sixth chapter.

At that time, by achieving direct realization, you will achieve the
status of jivan-mukta (yogam avapsyasi).




Section - V

Symptoms of a Sthita-Prajna
(54-72)
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Arjuna said: O Kesava (kesava), what is the descnpuon of this

person situated in samadhi (samadhi-sthasya k) the sthita-
prajiia (sthita-prajhasya)? What does he speak (sthita-dhih kim

prabhaseta), how does he sit (kim asita), how¥does he move

(vrajeta kim)? —




Hearing about intelligence fixed in samadhi (samadhav acala
buddhih), Arjuna asks about the characteristics of that yogi.

Sthita-prajia in this verse has the same meaning as acala buddhi in
the previous verse: fixed intelligence.

What qualities can describe the sthita-prajia (ka bhasa)?

What are the qualities of the person situated in samadhi, samadhi

—_— \Ddéé\“ J Ve - L (A
o\CoJ&‘

Actually the terms g@ﬁa and Gamadhi-sthd) both refer to the

jivan-mukta.




What will that person say in the face of happiness and distress,
respect and disrespect, praise and condemnation (kim prabhaseta)?

What will he say, either loudly or to himself?

In what way will his senses remain unresponsive to the external

objects (m

In what way will his senses respond to the objects (vrajeta kim)?
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prajahati yada kaman G T
sarvan partha mano-gatan

atmany evatmana tustah
sthita-prajnas tadocyate

The Lord said: When he completely gives up (yada (prZ m all
desires which arise from the mind alone (sarvan rano-gatan

kaman), and is satisfied with the foul)alone by that mind (@imany
eva Qumana)tustah), he is called sthita prajna (sthita-prajnah tada
ucyate).




Step by step, Krsna answers each of the four questions, from this
verse until the end of the chapter.

(This verse answers the first question: What is the nature of the
jivan-mukta?) a

He gives up all desires, so that not even one desire remains for any
Object. 5 6 &8 ao\d  Sex WA FeehTET s A

He is able to give up these desires because they belong to the mind
(manogatan); they are not the intrinsic quality of the soul. If they
were the intrinsic quality of the soul, they could not be given up,
just as fire never gives up heat.




The cause for this is stated.

He is satistied by the soul whose very nature is bliss (atmana tustah),

————

in the mind (atmani) which has withdrawn from sense objects. The
Sruti says: -

pceded il 48T RS e wo-Ge kTN
(ngﬁ sarve pramucyante kémé Qe 'sya hrdi@

atha martyo ‘'mrto bhavaty atra brahma samasnute

When all the desires situated in the heart are cleared away, the

mortal becomes immortal and enjoys Brahman. Katha Upanisad
6.14
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e d duhkhesv anudvigna-manah
W sukhesu vigata-sprhah
vita-raga-bhaya-krodhah

sthita-dhir munir ucyate

N—__— .

opportunities for happiness ‘M‘ 1gata—spﬂi3@) who is devoid
of attachment, fear and anger v a—ra_gg—bhaya -krodhah), is called a

sthita prajfia (sthita-dhir munir ucyate).




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

His mind is not disturbed by adhyatmika suifering in the form of
hunger, thirst, fever, or headache, by the adhibhautika suffering

coming from snakes or tigers, or by the adhidaivika suffering arising
from extremes in wind or rain.

When someone asks about his welfare, he says simply that this
sutfering is his prarabdha-karma which he must unavoidably
endure.

He is not agitated with sullering (duhkhesv anudvigna-manah).



Otherwise, internally he will think in this way if not asked.

This absence of disgust at his situation is understood by the
intelligent person to be the symptom of an undisturbed person.

False indiiference to sulffering, the mark of the imposter, however, is
detected as such by the wise man.

Such a pretender is called fallen or depraved.

In the face of opportunities for happiness, he is without desire and
says to himself or others that it is simply his prarabdha-karma which
he must tolerate.




And the intelligent person recognizes by this his quality of being

devoid of desire for happiness.

These qualities are made clearer.

He is devoid of attachment to enjoyment (vita-raga), and devoid of
tear from such things as tigers that want to eat him.

He is devoid of anger towards friends who have attacked him.

As an example, Jada Bharata in front of the Goddess Durga, did not
show fear or anger towards the candala leader who wanted to kill
him. T —
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yah sarvatranabhisnehas
tat tat prapya Subhasubham
nabhinandati na dvesti
tasya prajna pratisthita

He who has no motivated alfections at all (yah sarvatra
anabhisnehah), who does not rejoice on attaining good fortune
(Subha prapya na abhmanﬂﬁtl) Or curse on attaining misfortune

(asubham prapya na dvesti), is situated in prajna (tasya prajna
pratisthita).




That person is without atfections which are subject to material
conditions (anabhisneha).

tmconditional alfection out of mercifulness however should re@
{

o some degree. He is fixed in those qualities.

On receiving something favorable to himselt (Subham), through
respect or feeding for instance, he does not approve, and receiving
disrespect (aSubham), such as a punch from someone’s fist, he does
not disapprove. B

He does not say, “Oh, you are so religious, serving a great devotee. I
bless you with happiness.”




Nor does he curse the disrespectiul person saying, “Go to hell, you
sinful creature.”

He is prajna pratisthita, situated in samadhi (samadhim pratisthita),
or well situated in prajiia or samadhi.




CN | B pg
v TV - _ —
@ .ﬁ\(\g &'\'\X.Q\%‘% WA (
“'D &Q/»\hc angse&?‘ 2.58 S\"xb\h\net\d D'S @
RV yada samharate cayarh)
e kiirmo nganiva sarvasak [Y vkta Vaivédye

r
indriyanindriyarthebhya [*D overeiling V&)

tasya prajha pratisthita T
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When he easily withdraws (yada ayarh sarmharate) alt—-his—semses-
(indriyani)  completely  (sarvasah) from sense  objects
(indriyarthebhyah) like a turtle withdrawing his limbs (kiitrmah
angani iva), he is situated in prajfia (tasya prajia pratisthita).




This verse answers the question, “How does he sit?” (kim asita)

He withdraws his senses such as the ear from the objects of the

senses such as sound. Sense ¢~ ;‘?eﬂe ouTects )

Stopping the movement of the independent senses towards the
external objects, he establishes them without movement internally.

This is the “sitting” of the person situated in prajnd. An example.is
given.

He does so, just as the turtle fixes his senses such as mouth and eyes

within itsett by 1t will.
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visaya vinivartante
niraharasya dehinah
rasa-varjam raso 'py asya
param drstva nivartate

B

0%)116 who refrains from eating (niraharasya dehinah) also stops the
sense objects from functioning (visaya vinivartante), hut the desire
for_sense objects remains (rasa-varjarn). Having seen the atma
(param_drstva), one can stop the desire as well (asya raso apy
nivartate). B -




BRI« Po¥l oGdes
“But even the fool who is fasting because of sickness is able to stop

the movement of his senses.”

For one who stops eating (niraharasya), the objects of the senses
disappear, but not the desire for objects (rasa-varjam).

The desire (rasa) for objects does not disappear.

For the person situated in prajia however, having seen the
Paramatma, the desire for objects does disappear.

om—

This is not a deviation from the qualities of the sthita-prajia.



The ability to realize the soul directly is something that has to be
attained through practice, not something that is naturally possible
for everyone (such as the ignorant person fasting.)
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yatato hy api kaunteya

purusasya vipascitah
indriyani pramathini
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o V2 haranti prasabham manah

RO i G Edulelgr
Even for the wise man Kgurusasza VipaécitahS) who endeavors to
control the senses (yatato hy api), O son of Kunti (kaunteya), the

’]@riyani pramathini) take away the mind by force
manah prasabham haranti). =




The etfort at the stage of sidhana is very great, without power to
turn back the senses completely at all times.

Pramathini means “causing agitation.”
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tasya prajna pratisthita

The yogi @ w (mat parah ) alter

restraining all the senses (tani sarvani samyamya), remain
seated, unresponsive to sense objects (asita). He Whose senses have

thus been brought under control (fase hi yasya marl@ is sthita-

prajia (tasya prajina pr

__a




Mat-parah means My devotee.

Without devotion to Me, one cannot conquer the senses.

This will be seen everywhere in later verses of the Gita.

Uddhava has also said:é




prayasah pundarikaksa yufijjanto yogino manah
visidanty asamadhanan mano-nigraha-karsitah
athata ananda-dugham padambujam hamsah Srayeran

O lotus-eyed Lord (pundarikaksa), generally (prayasaly) those yogis
who try to steady the mind (manah (iuﬁjaEtQ(VongaE) experience
frustration (fisidanty) because of their inability to perfect the state
of trance (’ésamédhﬁnﬁnﬂ). Thus they weary in their attempt to bring
the mind under control (mano-nigraha-karsitah). Theretore
(athata), O lotus-eyed Lord of the universe (pundarikaksa),
swanlike men happily take shelter of Your lotus feet
(padambujarh srayeran), the source of all transcendental ecstasy
(ananda-dugham). SB 11.29.2-3




The person whose senses have been brought under control (vase hi)
is the sthita-prajia.

This distinguishes him from the sadhaka, the person attempting to

do so.
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For the person who meditates on the sense objects (dhyayato
visayan pumsah), attachment arises (sangah tesu upajayate). From
attachment arises desire (sangat sainjayate M From desire

s\ o

arises anger (kamat krodhah abhijayate). A .
Wecc«'i(;‘\‘_ o5 T
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The sthita-prajiia controls also the mind. L 3: -
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That indeed is the cause of control of the senses.

Y

raete oty
If one does not have control of the mind aLt’aH, please hear the result.

A_Eerson who thinks of the sense nhjpms dﬂLe]_Q_ps_a.tLa,c.hment

(sanga) to them.
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And l;}[ that attachment, he develops strong desire (kama) for those

objects.

—h

From desire, anger develops due to obstruction to fulfilling his
desire, caused by someone or something.




2.63
krodhad bhavati sarhmohah
sarnmohat smrti-vibhramah
smrti-bhramsad buddhi-naso

buddhi-nasat pranasyati

From anger arises bewilderment (krodhad bhavati @mmo@).
From bewilderment comes loss of memory (sammohét’éﬁ[‘i}
gibhramal)). From_loss of memory comes loss ol intelligence

(smrti-bhramsad ﬁuddhi-l@); From loss of intelligence one

becomes completely destroyed (buddhi—nﬁéét@ranaéyati?.




From anger develops absence of discrimination of what should be
done and what should not be done (sarhmohah).

From bewilderment develops loss of rememhbrance of ones own

benefit derived from the instructions of scriptures (smrti-

vibhramah). Tk e\l €
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From that comes a destruction of resolve for spiritual practices

(buddhi-nasa). ‘o
— g_ak%"‘“"'

Then one falls into the hole of samsara.
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atma-vasyair vidheyatma
prasadam adhigacchati

One whose mind is submissive (yidheyatma), who engages in the

sense objects with the senses (visayan indriyais caran) freed of
attachment and repulsion (raga-dvesa-vimuktaih), under the
control of the mind (atma-vasyaih), attains peace (prasadam
adhigacchati). N —




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

According to Amara Kosa vidheya means “submissive, situated in

words, compliant, controlled, well behaved, polite, and equal.”

One whose mind (atma) is submissive to instructions (vidheya

atma), (who CEntacLs_ijf_cLs_w_Uh_s_enses controlled by the mind,
senses devoid of attachment and repulsion), attains peace

(prasadam).



Contacting the sense objects is not a fault.

Rather it is a good quality for one who does so with (2011‘[1‘01.5

In other words, for the sthita-prajfia, accepting the renunciation ot
enjoyment of objects, either by withdrawal of the senses (asana) or
by engaging the senses (vrajana), is benetficial.




2.65
prasade sarva-duhkhanarm
hanir asyopajayate
prasanna-cetaso hy asu
buddhih paryavatisthate

From this peace (prasade) arises (upajayate) destruction of all
distress (asya sarva-duhkhanam hanih). Quickly (asu) the
intelligence of the peaceful-minded person (prasanna-cetasah
buddhih) becomes completely tixed (paryavatisthate).




The intelligence is fixed in its desired goal completely (pari
avatisthati).

All distress is destroyed, but because of no desire for enjoying the
objects, the person, accepting necessary objects of the senses for his
has tranquility.

He has a peaceful consciousness (prasanna-cetasah), just because of

bhakti.




The First Canto of Bhagavatam states that, without bhakti, one
cannot have a peaceftul mind.

Vyasadeva, even though writing the Vedanta-stutras, did not have
happiness of mind, but e gained peace of heart through bhakti
taught by Narada.
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nasti buddhir ayuktasya
na cayuktasya bhavana
na cabhavayatah Santir
asantasya kutah sukham

(beesie® )

For the person with uncontrolled mind (ayuktasya), there is no

intelligence fixed on _the soul (nasti buddhih), and no meditation

on the Paramatma (na ca ayuktasya bhavana). Without meditation
he has no peace (na ca abhavayatah santir). Without peace, where

is bliss (asantasya kutah sukham)?




Krsna makes his statement clear by stating the eflects of the opposite
condition.

For one who has not controlled the mind (ayuktasya), there is no
intelligence, no prajna, fixed on the soul.

For one who not having such prajna arising from controlled mind,
meditation on the Supreme Lord (bhavana) also is not possible.

Iy




Not performing meditation (abhavayatah), he does not have peace,
the cessation of agitation from sense objects.

This person without peace does not have bliss (sukham) from the
soul. B




2.67
rlyanam hi caratarh

)211 mano p;l_\ﬂ_ll_u;m.tf,
tad asya harati prajiam

vayur navam ivambhasi .

P

One of the moving senses (caratam indriyanam), which the mind
follows (yad manah anuvidhiyate), steals away the intelligence (tad
asya harati prajfiam), as wind moves a boat on the water (vayur

navam ivambhasi).

—




This verse examines the person wi ntelligenc

 due to lack of control of

the mind (ayuktasya buddhih na asti described in the previous verse).

Among all the senses moving towards their respective sense objects, the mind

follows alter one sense.

In this way a person follows each of the senses.

Such a mind takes away the intelligence or prajia of the person, just as

unfavorable wind takes a boat off course which is being steered somewhere

on the water.




2.68
tasmad yasya maha-baho
nigrhitani sarvasah
indriyanindriyarthebhyas
tasya prajna pratisthita

He who completely restricts (tasmad yasya nigrhitani sarvasah) the
senses (indriyani) from the sense objects (by fixing the mind on
Me) (indriyarthebhyah), O mighty-armed one (maha-baho), is
fixed in prajfia (tasya prajna pratisthita). -




He who controls his mind restricts his senses from sense obijects.

He is fixed in intelligence.

O might-armed one (maha-baho), just as you control your enemies
with your strength, you should also control your mind.

o
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2.69
ya nisa sarva-bhuatanam
tasyam jagarti samyami
yasyam jagrati bhuitani
sa nisa pasyato muneh

/Ex\.(%\.. (S

The sthita prajna is awake (farmyam)(jagartiltasyam) in the night
when all other living entities sleep (ya Js"arv@hutana [nisa). The

night of the observant sthita prajfia (pasyato munel) nisa) is the
time during which the all living entities are awake (sa yasyar
jagrati bhatani).




The sthita-prajia is able to control his senses very naturally.

There are two types of intelligence: that directed towards soul and
that directed towards matter.

|

The intelligence directed towards the soul is night for all other
entities.

Just as in the night people sleeping do not know what is happening

at that time, so all living entities do not know the things which are
being perceived by the intelligence directed towards the soul.




But during that night, the sthita-prajna or sarhyami, controlling his
senses, is awake, not sleeping.

In other words he directly realizes the bliss from fixing his
mtelhgence on the soul.

When the living entities are awake, with intelligence directed

towards material sense objects, they realize directly the happiness,
lamentation and bewilderment of those sense objects upon which
their intelligence is fixed.




They are not sleeping.

But that is night for the muni, the sthita-prajia, who does not
experience fixing his intellect on those objects at all.

But he does see those objects.




He looks upon (pasyatah) all those sense objects which give
happiness and distress to the people bound in samsara with
disinterest.

This means that he accepts the required sense objects for his survival
without being atfected.




2.70
apuryamanam acala-pratistharm
samudram apah pravisanti yadvat
tadvat kama yarh pravisanti sarve
sa s$antim apnoti na kama-kami

Just as the rivers enter the ocean (yadvat ‘E‘pah )@raviéanu}

(samudram) which has fixed banks (acalafprafistitam) and is never

quite full (aptaryamanam), so the objects of enjoyment enter into
the sthita prajia (tadvat kama yarm pravisanti sarve), but he
remains peaceful (sah santim apnoti). This is not so for the desirer

of those objects (@a?g'lmafkémi)




This verse describes the sthita-prajia’s condition of not being
atfected or agitated when he accepts the sense objects.

Just as in the rainy season, rivers (apah) here and there enter into
the ocean, almost filling it up (a--almost, puryamanam--filled), but
not being able to completely fill it up, not being able to go beyond
the shore (acala-pratistham), in a similar manner the objects of
sense enjoyment (kamah) come to the sthita-prajna for his
enjoyment (but cannot disturb him).

[




Just as, whether the rivers enter or do not enter the ocean, the ocean
is not disturbed at all, the sthita-prajna (sah) remains undisturbed
whether he gets objects of enjoyment or not.

He attains the stage of jfiana (Santim).
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vihaya kaman vah sarvan
pumams$ carati nihsprhah
nirmamo nirahamkarah
sa santim adhigacchati

He who gives up all objects of enjoyment (vihaya kaman yah
sarvan) but carries out action without desires for them (pumams
carati nihsprhah), being devoid of possessiveness and ego
(nirmamo nirahankarah), attains peace (jiana) (sah santim
adhigacchati). B -




This verse describes rhe person who, does not enjoy the semse
objects at all because he has no faith in them.

He is devoid of possessiveness and ego regarding his body and
objects related to the body (nirmamah nirahankarah).

He attains the stage of jiana (Santim).



2.72
esa brahmi sthitih partha
nainam prapya vimuhyati
sthltvaslfam anta-kale 'pi
brahma-nirvanam rcchati

O son of Prtha (partha), this is the situation for attaining Brahman
(esa brahmi sthitih). Attaining that state (enam prapya), one is not
bewildered (na vimuhyati), and attains brahma-nirvana (rcchati
brahma—mrvanam) even at the time of death (anta-kale sthltvasyam

api).




This verse concludes the topic.

Brahmi means “that which gives attainment of Brahman.”

Even one at the point of death (anta-kale), what to sReak of one of
young age, by this practice, attains brahma-nirvana. ~




Having presented very clearly jAiana and karma and indirectly
bhakti, this chapter is called the sttra {abbreviated tom‘lz)of the Gita.

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




