GITA CLASS- CHAPTER 2, PART 11

The preface by Shankara says, ‘kasmat avikriya eva.” For what reason is the Atman

changeless! “ltyaha nainam chidand.

Nainam chidhanti sastrani nainam dahati pavakah

Na chainam kledayantyapo na sosayati marutah. 2.23

2.23. Weapons do not cut It, fire does not burn It,

water does not moisten It, and air does not dry It.’

We can look at the Shankara Bhashya. ‘ Enam prakrtam dehinam na chindanti
sastran, niravayavatvat na avayavavibhagam kurvanti’ So, the Atman described in
this situation, ‘enam prakrtam,’ the embodied Soul, ‘dehinam, is not pierced by
weapons, na chindanti sastrani’ What is the reason for this! It is because the Amman
is devoid of parts, ‘niravayavatvat’ Therefore, the Self is not subject to the
destruction of limbs. That is what happens through weapons. Because the Self is not
composed of parts, It cannot be made into many through weapons. This is
‘avayavavibhagam na kurvanti’

Then the bhashya continues, ‘sastrani anyadini’ Thus weapons and other
instruments cannot make It into many. Shankara says, ‘in the same way, fire cannot
burn It, by making It into ashes.” “7Tatha na enam dahati pavakah, agnirapi na
bhasmikaroti” ‘Also, water cannot wet [t. Water has the ability to wet or decompose
only objects having parts.” This is, ‘ 7Tatha na cha enam kledayanti apah apam hi
savayavasya vastunah ardribhavakaranena avayavavislesapadena samarthyam.’
‘Enam, this, the Atman, ‘apah na kledayanti’ Water cannot make It wet. What does
water do! Through making objects that are composed of parts wet, water is able to
decompose them. That is the samarthyam, or power of water. It can make an object
into many. It can also decompose an object through making it wet. However, water is
unable to do these to the Self, because It is devoid of any parts.

Therefore, Shankara says, ‘ Tat na niravayave atmani sambhavati’ Thus, these

processes cannot occur in the Self, which is partless. This destruction cannot happen



to the Aeman because It has no divisions or limbs. Then Shankara, says, ‘likewise,
the wind destroys an oil-soaked material by drying up the oil.” This is, ‘zatha
snehavat dravyam snehasosanena nasayati vayuh. So, ‘snehavat dravyam, a material
that is soaked, ‘snehasosanena,” through drying up that oil, ‘nasayati vayuh,’ this is
how the wind, Vayu, destroys. Shankara says, ‘even the wind cannot dry up this, the
Atman. ‘ Enam tu atmanam na sosayati marutah api.’ This is because the Atman is
devoid of parts. Now we can look at the shloka.

‘Enam sastrani na chidanti.” ‘Enam,’ this, the Self, ‘sastrani, weapons, ‘na
chidant, do not pierce. ‘ Enam,’ this, the Self, ‘ pavakah,’ Fire, ‘na dahat, does not
burn. ‘ Enam,’ this Self, ‘apah,” water, ‘na kledayanti] does not wet. ‘ Enam,’ this
Self, ‘marutah,” the Wind, ‘na sosayati, does not dry up.

Because the meaning of the shloka is very clear, Shankara has not explained

much in the commentary.

Acchedyoyam adahyoyam akledyo sosya eva cha
Nityah sarvagatah sthanur achaloyam sanatanah. 2.24.

2.24. It cannot be cut, It cannot be burnt, cannot be moistened, and surely cannot

be dried up. It is eternal, omnipresent, stationary, unmoving, and changeless.

Shankara prefaces this, as, ‘because the Self is such.” ‘ Yatah evam tasmat.’ Because
the Self is devoid of parts, and indestructible by anything, the Lord says this shloka,
‘acchedyoyam i Shankara explains this, as, ‘The Self is Eternal, because the
elements, which are corresponding causes of their destruction, cannot destroy It.’
This is, ‘yasmat anyonyanasahetubhiitani enam atmanam nasayitum notsahante
tasmat nityah.’ So, it says, ‘anyonyanasahetubhatani’ This means that each of the
elements become a cause for the other’s destruction. Fire destroys water. Water
destroys the wind. In this way, the 5 elements mutually destroy each other. Here, the
word ‘bhatani, can mean the 5 elements, or it can also mean the living beings.
These are mutually destructive. They cause the destruction of each other.

‘Enam atmanam, however, this, the Self, in destroying That, ‘na utsahante,’
the elements are not powerful enough. They are not sufficient. Because these

elements are unable to do this, ‘tasmar nityah, the Self is considered as Eternal.



Because the Self is Eternal, it is all-pervading. ‘Nityatvat sarvagatah.’ Because it is all-
pervading, it is stable, like a pillar. ‘Sarvagatatvar sthanuh iva sthira iti etat’ Then,
what is the Self because of being stable! It is immovable, ‘sthiratvat achalah.” 1t
doesn’t move. ‘Ayam atma atah sanatanah, Therefore, this Atman is everlasting,
sandtana. It is constant, in all times. Shankara says that this means that It is not
produced from any cause. It is endless. It is seated beyond Time. This is ‘na karanat
kutaschit nispanah.’ Therefore, It is always the same, always new. ‘Abhinava
ityarthah.

Then, Shankara says, ‘there is no defect of redundancy in these two shlokas.
This redundancy is considered a defect in the most literature. This means to say the
meaning of something, and again repeat the same meaning. This can be through
redundancy of words, or through the redundancy of meaning. A person may think
that both of these are here in these 2 shlokas. 1t says, ‘na etesam slokanam
paunaruktyam chodaniyam.’ This redundancy should not be questioned here. Such a
problem shouldn’t be considered. Why! ‘yatah ekenaiva slokena atmanah nityatvam
avikriyatvam choktam ‘na jayate mriyate va’ ityadina.

This means that the qualities of the Azman, such as being Eternal and
changeless, were previously mentioned. Where! This was in the shloka, ‘ Na jayate
mriyate va kadachit’ ‘The Self is never born nor ever dies.” Shankara says that the
matters discussed in that sh/oka are not different from what is described in this one.
‘tatra yadeva atmavisayam kinchit uchyate, tat etasmat slokarthat na atirichyate.
Therefore, Shankara says that repetition in the words used and of meaning will
definitely occur in the Gita. In ordinary literature, this is considered a defect, but is
necessary in the scriptures. This is, ‘kinchit sabdatah punaruktam.” Some repetition
will be in the words, while, ‘kinchit arthatah, some in the meanings. Why is this
necessary!

Shankara says, ‘ durbodhatvat atmavastunah.” The reality of the Aeman is
durbodha, difficult to know. It is difficult to understand for those who are
undeveloped spiritually. That is why it is difficult to understand. Then Shankara
says, ‘the Lord explains the same Reality through the use of different words and
examples.” ‘Punah punah, again and again, ‘prasamgam apadya,’ speaking such,

‘Ssabdantarena tadeva vastu nirapayati, the same Vastu, or Reality, is elucidated



through different words, by the Lord in the Gita. ‘ Bhagavan vasudevah,’” This is by
the Lord, Vasudeva, why does He do this!

The Lord elucidates the Truth of the Self in different ways to enable the
unmanifest Self to become the object of man’s intellect, so that man may reach
Liberation from samsara. This is, ‘katham nu nama avyaktam samsarinam,’ how can
this unmanifest Self, for those in Samsara, ‘ buddhigocharatim apannam sat; how
can this Self become grasped through the intellect of those in this Samsaral What is
the importance of this! ‘Samsaranivrttaye syat iti.” This grasping of the principle of
the True Self will aid the Jiva in attaining release from Samsara. So, because of this,
a person cannot think, ‘because the Lord speaks again and again about the same
thing, the Aeman, this is redundancy. This creates the defect of redundancy, as it
applies in worldly literature.” That is not true.

Also, through hearing again and again about the Self, a sadhak should not
become disinterested or bored. Thus, an important matter in the scriptures is that
there is no punarukti, redundancy. We can say that some sections of the Gita can be
grasped without difficulty. However, some parts of the Gita are durbodha, difficult to
understand. These differences are according to the suitability of the aspirant. If the
aspirant is suitable, it is very easy to understand. However, because of the amount of
rajasic and tamasic qualities in the ordinary person’s mind, the knowledge of the Self
explained in the Gita will not shine within. This is because a lack of chitta shuddhi,
mental purity. Thus, because this Selfknowledge will not occur for a person without
sufficient mental purity, one means for this purity is through repetition, punarukt.
This continuous repetition will enable the aspirant to attain mental purity.

When the mind accumulates more sadvasanas, positive impressions, the
negative impressions, durvasanas will naturally decrease. Then this helps to attain
mental purity, and consequently, the arising of Self-knowledge within (/nanotpatti).
Therefore, whether through the words or meanings, when this repetition occurs in
the scriptures, this helps the aspirant to attain release from Samsara, the cycle of
birth and death. Thus, this redundancy has a utility. A sadhak can never neglect this
process of repetition. The Truth must be heard again and again.

When the mind becomes bored, or disinterested, or if one’s enthusiasm is lost,
this is caused by the mind. That is the nature of the mind. One shouldn’t let the

mind travel in that way. Instead, the sadhak should listen to the instructions of the



Lord again and again. There is no other way except that. That is what Shankara says
here. Now we can look at the shloka.

‘Ayam acchedyah,’ this Self is not to be pierced, ‘adahyah,” not to be burned,
‘akledyah,’ not to be wetted ‘asosyah,” not to be dried up. ‘ Mityah,’ the Self is
Eternal, ‘sarvagatah, all-pervading, ‘sthanuh,’ stable, ‘achalah, immovable,

‘sanatanah, and everlasting. This is clear.

Avyaktoyam achintyoyam avikaryoyam uchyate

Tasmad evam viditvainam nanusochitum arhasi. 2.25.

2.25. ‘It is said that This is unmanifest; This is inconceivable; This is unchangeable.

Therefore, having known This thus, you ought not to grieve.’

Shankara says before the next shloka, ‘kincha,’ ‘and also,” the Lord continues
in this line of instruction. Shankara explains the shloka. ‘Because this Atman cannot
become the object of any instrument, such as the mind, senses, intellect, etc, It
cannot become manifest. That is why the Self is Unmanifest. This is said as,
avyaktah sarvakaranavisayatvat na vyajyata iti avyaktah.” Therefore the Self is
Unmanifest. Also, the Self is not an object of thought. ‘Ayam atma atah eva
achintyah.” The Self cannot be fully elucidated through the mind. Why? This is
because whatever is within the perception of the senses and mind can become an
object of thought. However, the Self is imponderable because It is not within the
range of perception of the senses. This is, “Yad hi indriyagocharah tar
chintavisayatvam apadyate. Ayam tvatma anindriyagocharatvat achintyah.

The Self is not an object of the senses. It is not possible to see, hear, or feel the
Self. Thus, it is achintya, imponderable. The Self is also immutable, avikaryah.
Shankara says that the Self doesn’t undergo change in the way that milk can change
into curds. This is, ‘avikaryah, immutable, ‘ayam yatha ksiram dadhyatanchanadina
vikari,” in the way milk changes to curds, ‘na tatha ayam arma,’ the Self is not like
this. Why? It is because It is not composed of parts. ‘ Niravayavatvac cha.” Therefore,
the Atman is immutable. When milk becomes curd, it changes into the curd.

However, it isn’t possible to change the Self in this way.



Shankara says, ‘that which is not composed of parts, is not subject to change.’
‘na hi niravayavam kinchit vikriyatmakam drstam.” If something is subject to change,
it means that it is composed of parts. Therefore, because the Self is devoid of any
change, It is considered as immutable, avikaryah. This is, ‘Avikriyatvar avikaryah
ayam atma uchyate. Then, Krsna tells Arjuna, ‘knowing the Self in the described
manner, you should not grieve.” This is, ‘tasmat,’ therefore, ‘evam yathoka prakarena
enam atmanam viditva tvam na anusochitum arhasi’ How was Arjuna grieving!
Arjuna thought, ‘I will be their slayer.” This is, ‘hantaham esam.” Then, also, Arjuna
thought, ‘They will be slain by me.” ‘Maya te hanyante’ iti.’ In this way, Arjuna
thought, ‘I will kill them, and they will killed.’

However, the Lord says that there is no point in thinking this. Why? It is
because there is no destruction for the Self. This is said in response to Arjuna’s
question at the end of the 1* chapter. This was, ‘should we kill them, or should they
kill us?” The Lord says, ‘both of these are not correct. The Afman is changeless.
These do not happen to the Self.” Now we can look at the shloka.

‘Ayam avyaktah, This, the Self, is unmanifest, ‘achintyah,” unponderable,
‘ayam avikaryah uchyate, and this Self is said to be immutable. ‘ 7asmat,’ therefore,
‘enam evam viditva, having known this, the Self, ‘anusochitum na arhasi, there is
no point in grieving.

We said before, in the 11% shloka, ‘ Nanusochanti panditah.” The Wise do not
grieve for living or the dead.” This means that there is no point in grieving that one
will die.

Now to the Preface of the next shloka. It says, ‘atmano anityatvam
abhyupagamya idam uchyate.” So, up until this point, the Lord has spoken about the
true Nature of the Self. After this, the Lord will speak from the worldly point of view.
What do the ordinary people think? ‘A person dies.” ‘A baby is born.” The ordinary
man thinks in this way. Thus, from here on, the Lord will speak, accepting this point
of view. So it says, ‘ammano anityatvam,’ the perishability of the Self, ‘abhyupagamya,’
accepting this, ‘idam uchyate,’ this is spoken by the Lord.

Atha chainam nityajatam nityam va manyase mrtam

Tathapi tvam mahabaho naivam sochitum arhasi. 2.26.



2.26. ‘On the other hand, if you think this One is born continually or dies

constantly, even then, O mighty-armed one, you ought not to grieve thus.’

The commentary begins with, ‘atha cha.” Shankara says that this means that the Lord
will be speaking from a different point of view, beginning from this sh/oka. This is,
‘atha cha iti abhyupagamarthah.’ This means that another philosophy is being
accepted for the time being. The word, ‘abhyupagama, means ‘philosophy.” The
matters spoken of from here are not the primary instructions of the Lord. That's why
He says, ‘even if this is how you feel,’ or ‘even if this is how the world views things..’
This means that the Lord is temporarily accepting the viewpoint of worldly
experience. That is what is called, ‘abhyupagama.’ Shankara explains the shloka, ‘On
the basis of popular notion, if you think that this Self is perpetually born with the
birth of the bodies It indwells, and that It perpetually dies with their destruction,
still, O hero! You ought not to grieve in regard for It.’

This is said as, ‘Enam,’ this Self, ‘prakrtam atmanam,’ the Self which has been
described before, ‘nityjatam,” as being born, lokaprasiddhya pratyanekasarirotpatti
jato iti.” This means that one considers this Self as being born, whenever a body is
produced, which is the viewpoint of the world. When each body is produced, the
Jiva takes birth, continuously. In this view, the individual Soul continuously changes
from body to body, life after life. In this way, Bhisma and Drona, and the warriors
on the side of the Kauravas, are considered as being born. What if you think like
this?

‘Tatha pratitattadvinasam nityam va manyase mrtam mrto mrta iti.” “You think
that the Soul perpetually dies with the destruction of the body, Arjuna.” Thus, this
process continuously occurs, where the Self is considered to be subject to death,
through the destruction of the body. Therefore, the shloka says, ‘nityam mrta, ‘you
consider that the Self continuously experiences death. Also, it said, ‘nityam jata,
being continuously born. The word ‘nityam  here, means ‘constantly.” The Self is
considered from the worldly view to constantly take birth when a new body is
produced, and to be constantly destroyed as well. This view is that the Self is
destroyed in the destruction of the body.

‘Tatha api, even if you consider like this, Arjuna, that the Self is constantly

being born and destroyed, ‘ tathabhavopi atmani, Arjuna, you should not grieve,



‘tvam mahabaho, na evam sochitum arhasi.” There is no point in lamenting. Why?
Because whatever is born must die, and whatever dies must again be born.’
‘Janmavato naso nasavato janma cha ityetau avasyam bhavinau it If this is
considered logically, this destruction is inevitable. ‘ Yasmat,’ therefore, ‘na
anusochitum arhasi,” there is no point in lamenting.

Therefore, even in the worldly view that the Self experiences birth and death,
there is no meaning in grieving. Why! Because death is certain for one who is born,
and birth is certain for someone who dies. This will be repeated in the next shloka.
This is that whatever comes into existence, or is born, must be destroyed. These
matters are inevitable; therefore there is no point in lamenting this. We can look at
the shloka.

‘Atha cha,’ instead, ‘enam,’ this Self, ‘nitya jatam, as continuously being born,
‘va,” or, ‘nitya mrtam, continuously experiencing death, ‘manyase,’ if you think this,
‘tvam mahabaho,’ Arjuna, ‘tvam naivam sochitum arhasi, you should not grieve.
This is because these are matters that are inevitable. Therefore, there is no meaning

in lamenting.

Jatasya hi dhruvo mrtyur dhruvam janma mrtasya cha

Tasmad apariharyerthe na tvam sochitum arhasi. 2.27.

2.27. ‘For death of anyone born is certain, and of the dead, birth is a certainty.

Therefore, you ought not to grieve over an inevitable fact.’

Shankara’s preface says, ‘tatha cha sati, ‘in this being so..” If this is considered in the
worldly point of view, still, Arjuna, you should not grieve. Shankara explains the
shloka. ‘For one who is born, death is an inevitable concomitant.” This is, ‘jatasya,’
for one who is born, ‘A7 dhruvo avyabhichari, is certain, inevitable, ‘mroyuh
maranam, death, destruction. Then, Shankara explains, ‘so too is birth for one who
dies. ‘ Dhruvam,’ certain, ‘janma mrtasya cha, is birth for one who dies, also.
Therefore, the sequence of birth and death is unavoidable, and is a matter of
course. This is, ‘ Tasmat, therefore, ‘apariharyah ayam janmamarana laksanah
arthah.” This process of janma, birth, and marana, death, is unavoidable. ‘Therefore,

you should not lament over something that is unavoidable. ‘ 7asmin,” in that,



‘apariharyarthe, in this unavoidable matter, ‘na tvam sochitum arhasi, you should
not grieve. ‘Then, Shankara says, ‘that which is born must be destroyed, and that
which is destroyed must again be born. Therefore, that which is natural like this is
considered inevitable. This is, Janmavato nasah,’ that which is born must be
destroyed. ‘ Nasavato janma,’ that which is destroyed, birth, ‘7&” thus, ‘cha
svabhabikah chet, apariharyah sah arthah. This process is svabhavika, natural for all
beings, therefore, it is not something that can be avoided.

‘Tasmin apariharyarthe,’ in that unavoidable process, ‘na tvam sochitum
arhasi, you should not grieve. This idea was expressed before, and is again made
firm here. Now to the shoka.

‘Jatasya, ‘for one who is born, ‘mrouh, death, ‘dhruvah,’ is certain. ‘ Mrtasya,
for one who dies, ‘janma, birth, ‘dhruvam hi,’ is for certain. ‘ Tasmat, therefore,
apariharyarthe,’in this unavoidable matter, ‘fvam,’ you, ‘sochitum na arhasi, you
are not suitable to grieve.

Now to the next part of the commentary, before the next shloka. It says, ‘all
beings exist in the form of a combination, a mix of causes and effects. This is true
for all objects. This is said, ‘karyakaranasamghatatmakanyapi,’ these objects,
composed of causes and effects, ‘ bhatanyuddisya,’ referring to the beings in

Creation, ‘soko na yuktah, there is no reason for one to grieve over anything in the
world. Why is this? It says in the shloka..

Avyaktadini bhatani vyaktamadhyani bharata
Avyaktanidhananyeva tatra ka paridevana. 2.28.

2.28. ‘O desendant of Bharata! All beings remain unmanifest in the beginning; they
become manifest in the middle, and after death, they certainly become unmanifest.

What lamentation can there be with regard to them?’

This is said according to man’s ordinary intellect. What is this! Shankara says,
‘Unmanifest’, i.e., unperceived or unknown, is the beginning of beings such as one’s
sons, friends, etc.” This is ‘avyaktadini avyaktam adarsanam, anupalabdhih adih
yvesam bhiitanam,’ so, in the beginning, beings are ‘avyaktam,” or unmanifest. This

means, ‘adarsanam, unseen, and unperceived. These are descriptions of an object,
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before it comes into existence. Here, the word ‘bAdtani’ can mean, ‘living beings.” It
can also mean, ‘the 5 elements.” Either meaning can be taken. Of such beings,
‘putramitradikarya karanasamghatatmakanam tani avyakeadini bhatani prak
utpatteh.” Thus, these beings, such as ‘putra,” a son, or ‘mitra,’ friends, are
combinations of causes and effects, ‘karyas’and ‘karanas.” These beings, before
becoming manifest, are ‘avyakea, unmanifest. They are unknown. All objects are
unknown to us before there manifestation. Therefore, they are unmanifest. After
destruction, also, they are unmanifest.

The period before and after an object’s existence is a state of unmanifestation.
Then Shankara says, ‘having appeared, their intermediate state until death is
‘manifest.” Only when the object is actually seen does it become manifest. This is
said as, ‘upannani cha pragmaranat vyaktamadhyani’ Then the shloka says,
‘avyaktanidhananyeva. These being are again unmanifest in their destruction. So, it
says, ‘punah avyaktam adarsanam nidhanam maranam yesam tani avyakanidhanani.
This explains the phrase in the shloka, ‘they are unmanifest in their end.” Beings are
described as unmanifest in this way because they become unseen through their
destruction, or death.’

What is after death? We cannot know. Therefore, it says, ‘these beings are
unmanifest again after their destruction.” Thus, it says, ‘maranadardhvam,’ after
death, ‘avyaktatam eva,’ in unmanifestation, ‘pratipadyante,’ the beings go.
‘ftyarthah.’ This is the meaning. Therefore, man cannot make a firm decision about
matters such as reincarnation. These matters cannot be grasped by the ordinary
man’s intellect. One thing is sure; we don’t know where these beings come from. We
don’t know, ‘where were they, how were they?” We can’t know anything about this,
before the manifestation of an object. We know the object when it is manifested. The
period after the appearance of the object is also clear. Then, the object undergoes
destruction, after which, we cannot know anything about the object.

Thus, it says, ‘avyaktatam eva pratipadyante,’ these beings become unmanifest
in their destruction. Even though some Great Souls can know about these matters,
the ordinary man cannot. ‘ 7atha cha uktam, this is also said in the Mahabharata.
This is the verse, ‘adarsanad apatitah punaschadarsanam gatah / nasau tava na tasya
tvam vyatha ka paridevana.” So, it says, ‘adarsanad, from being unseen, from

unmanifestation, ‘apatitah, everything comes, all living beings. Then,
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‘punaschadarsanam gatah,” then again, in death, they are unseen, from being
unmanifest. These beings attain darkness, unmanifestation.

‘Na asau tava,’ therefore, none of this is yours, ‘na tasya tvam,” and you do not
belong to anyone, ‘vyatha ka paridevana, so what is the point of thinking of this and
grieving!’ Thus, no one knows where these beings go. ‘74, thus, ‘why must you
lament?’ ‘ 7Tatra ka paridevana ko va pralapah.’ Why must you think about death and
grieve! Therefore, ‘Arjuna, why do you grieve after these beings which are unseen,
seen, and then destroyed, whose very essence is delusion?” This is,
‘adrstadrstapranastabhrantibhiitesu bhitesu ityarthah. Here Shankara says that the
meaning of ‘bhdtesu,’ in all of these living beings, means the beings that are unseen,
seen, and destroyed. Why is the essence of these beings delusion, bArantal’

This is because no one can determine where these beings come from, or where
they leave to. Therefore, this is a delusion, like what is seen by an intoxicated person.
Therefore, there is no point of you grieving in this. That is the meaning. Here, we
are not even considering the process of reincarnation. In the knowledge of the
ordinary man, both the origin and end of beings in utterly unknown. Therefore,
nothing of ours is permanent. All relationships are destroyed. So, there is no need
for you to suffer.

‘Bharata, Arjuna, ‘bhatani, all of these living beings, ‘avyaktadini, from
umanifestation, from ignorance, are coming. ‘ Vyaktamadhyani, these are manifest in
their middle stage, then, ‘avyaktanidhanani, again, they go to unmanifestation.

‘ Tatra paridevana ka, what in this is lamentable! Why should you remember this
and grieve! This matter is inevitable. Therefore, there’s no point in grieving, even in
the destruction of these beings.

In whatever way possible, Arjuna should be lifted out of his grief and delusion.
That is the aim of the Lord. First, the Lord spoke about the zattva, or true principle
of the Arman. Arjuna heard this tstvam, but his grief did not leave him. In this
situation, Arjuna was unable to understand the correct action to perform, according
to the worldly regulations of dharma and law, which are vast and extensive. As
Arjuna’s mind was circling in confusion like this, what happens when the Lord
speaks about a high principle! He may not understand. Then, the Lord steps down
from this highest principle, and adopts the logic from a worldly point of view.
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The Lord says, ‘even if you think in the way of an ordinary person, there is no
reason for you to grieve.” The Lord felt after explaining this Azma Tattvam, ‘there
hasn’t been any change in the grief of Arjuna. Is there any point in further
explaining this?” Then, the Lord spoke in a way that Arjuna could understand.
However, the Lord doesn’t blame Arjuna for not being able to understand. He
doesn’t say, ‘why can’t you understand this, Arjuna?” Why is this? It is said in the
next shloka, that this Atma Tattvam is durvijiieyo, difficult to comprehend. Thus, the
preface to the next shloka says, ‘durvijieyoyam prakrta arma, this Self, which having
been explained is difficult to understand.” Especially if a person who lacks mental
equipoise hears this 7aftvam, he may not be able to understand it.

‘Kim tu, however, ‘kim tvamevaikam upalabhe, why should 1 blame you for
this?’ ‘Sadharane bhrantinimitte. This is because all beings are like this. It is hard
for them to understand this Azma Tattva, because of delusion. All beings are
controlled by delusion, ‘bhrant. Therefore, I am not blaming you alone, even
though you haven’t understood after I spoke this 7Tattvam to you. After the Lord
spoke to Arjuna, Arjuna hadn’t clearly grasped the matters instructed by the Lord.

Then, ‘katham durvijieyah ayam atma aha.” Then why is this Azman difficult
to understand? The next shloka explains this. The Self is indeed difficult to

understand, durvijieyam.

Ascharyavat pasyati kaschid enam
Ascharyavad vadati tathaiva chanyah /
Ascharyavac chainamanyah srnoti

Srutvapyenari veda na chaiva kaschit. 2.29.

2.29. ‘Someone sees It as a wonder; and similarly indeed, someone else talks of It as
a wonder; and someone else hears of It as a wonder. Having heard, (seen, and

spoken of ) no one truly knows This.’

This is a mantra that also appears in the Upanishads. There are some who
think about the Self. For those who try to know the Self, It appears to them as a
Wonder. “What is That, which is beyond the intellect!’ It is adrstaparvam, having

never been seen before. When we see something that we have never seen before, we
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feel wonder. Also, when we see something that surprises us greatly, we feel wonder.
This is said in the commentary, ‘ascharyavat ascharyam, as a wonder,
‘adrstapiirvam,’ unseen before, ‘adbhutam,” a miracle, ‘akasmaddrsyamanam tena
tulyam, equal to something seen by surprise, ‘ascharyavat enam atmanam pasyati,
some see this Self as a wonder. This means some hear, speak, think, etc., about the
Self. All of these are included in this part.

They say that the Self is like a wonder. When we know an ordinary object, it
ceases to remain a wonder to us. However, because our inner faculties cannot know
the Atman, it is seen as a wonder, heard as a wonder, and spoken of as a wonder.
This is said as, ‘ascharyavat enam vadati tathaiva cha anyah, ascharyavat cha enam
anyah srnoti.’ Some speak of this Azman, ‘enam vadati) as a wonder, ‘ascharyavat’
Also, as a wonder, ‘ascharyavat, others hear of this Self, ‘anyah srnoti” However,
having heard about This again and again, having seen This again and again, none at
all comprehend this Self. Having seen, means to try to see It within the mind. Then,
after speaking about This again and again, ‘enam atmanam veda na chaiva kaschit]
no one knows This in Its Fullness. Therefore, even though I have spoken about this
Atman to you and you haven’t understood, I am not upset. There’s nothing wrong
with that. That is Its nature. That is the meaning. This is said as, ‘srutva drstva
uktva api atmanam veda na chaiva kaschit’

Then Shankara says, ‘whoever sees This, the Self, is himself a wonder. This is,
‘athava, otherwise, ‘vah ayam atmanam pasyati) whoever sees This, the Self, ‘sah
ascharyatulyah,” he is equal to a wonder. Then Shankara says that such a person who
speaks about the Self and hears about It is but one among thousands of men. Thus,
such a person is a wonder. He creates the feeling of wonder in others, because he
sees what others are unable to see. He is able to speak about and hear about the Self;
therefore, he becomes an object of wonder. This is, ‘yah vadati, "he who speaks, ‘yah
cha srnoti; and who speaks, ‘sah anekasahasresu kaschideva bhavati, he is one
among thousands.

Either way of commentating is correct. Then Shankara says, ‘this shloka means
that the Self is durbodha, difficult to know. This is not something easy for an
individual such as Arjuna to grasp and understand. Thus, it says, ‘atah,’ therefore,
‘durbodhah atma ityabhiprayah, the meaning of this is that the Asman is difficult to

know. Therefore, the Lord doesn’t feel the need to blame Arjuna for not
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understanding this principle of the Atman. Because of this, the Lord speaks to
Arjuna after this in a manner he can understand. The Lord consoles Arjuna here, to
free him from his suffering. Knowing that Arjuna did not understand the matters
instructed by the Lord, He consoles Arjuna through these words. Now we can look
at the shloka.

‘Kaschit] someone, ‘enam, This Self, ‘ascharyavat pasyati, sees as a wonder.
‘Tatha eva, similarly, ‘anyah,’ another, ‘enam,’ this Self, ‘ascharyavat, as a wonder,
‘vadati) speaks. ‘Anyah,’ another, ‘enam,’ this Self, ‘ascharyavat, as a wonder,
‘srnoti cha,’ also hears. ‘srutva api, having heard (this means having heard, seen,
and spoken of, all of these), ‘kaschit, anyone, ‘na veda eva,’ does not know at all.
Having seen, heard, and spoken of the Self, ‘na kaschit] no one at all knows This,
the Arman. No one knows the true reality of This. Therefore, some commentators
say that this means that nobody can know the Atman. Shankara accepts this, and
also says, ‘one who knows It is an object of wonder.’

In other words, nobody can know the Self in Its true nature. It is unknowable
by nature. Therefore, the Lord is not blaming Arjuna for not understanding the true
nature of the Self. The commentary said, “Why should I blame you alone when the
cause of this delusion is universal?” There would be no point in that. That is the

kind of subject discussed here.

Here the meanings of the shlokas are very clear, so Shankara hasn’t given a detailed
explanation. Now to the preface of the next shloka. It says, ‘Now the subject at hand
is concluded.” This is, ‘atha idanim prakaranartham upasamharati -* To conclude

this subject, the next shloka is said.

Dehi nityam avadhyoyam dehe sarvasya bharata

Tasmat sarvani bhatani na tvam sochitum arhasi. 2.30.

2.30. ‘O descendant of Bharata, this emdodied Self existing in everyone’s body can

never be killed. Therefore, you ought no to grieve for all these beings.’

The commentary says, ‘Eternally’ - at all times and in all states, the embodied Self is

indestructible, because It is devoid of parts and everlasting. It says, ‘yasmaz’ from
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which, ‘dehi, the embodied Soul, ‘nityam sarvadha sarvavasthasu avadhyah, is
unslayable. It is impossible to slay This, the embodied Soul, in any condition,
‘niravayavatvat, because It is devoid of parts, ‘nityarvat, and eternal.

Then, Shankara says, ‘The Self dwelling no body may be slain. Being all-
pervasive, the Self present even in inert objects such as trees is indestructible.” This is
said, ‘tatra avadhyoyam dehe sharire sarvasya sarvagatvat sthavaradisu sthitopi.” “This
Atman, ‘avadhyah, is unslayable, ‘dehe sharire sarvasya, ‘everywhere, in every body
‘sarvagatvat, because It is all-pervasive in every body, ‘sthavaradisu sthitopi,” and It is
present even in inert objects, not just moving creatures.

Shankara says, ‘even in the slaying of bodies, the Self remains unslain.” This is,
‘sarvasya pranijatasya, of all beings, everywhere, ‘dehe vadhyamanepi, even in the
destruction of the deha, the body, ‘ayam dehi, this, the embodied Self, ‘na vadhyah,’
remains unslayable. Therefore, because this Azman is unslayable, there is no point in
you grieving over any being in creation, including Bhisma and the Kaurava warriors.
This is, ‘tasmat,’ therefore, bhismadini] Bhisma and others, ‘sarvani bhatani, all of
Creation, ‘uddishya na tvam sochitum arhasi, you should grieve because of any of
these. The Self is all-pervasive and in all bodies. That is why It is called ‘dehs, that
which possesses a body, deham.

Here, in these shlokas, the word ‘amma,’ is used very sparsely. In some sections,
the word ‘arma’is not used, but ‘dehr’instead. Why? This is because one’s self-
awareness is situated in the body. Therefore, the word ‘dehi’is used. We are able to
see the body, so it says, ‘the one who possesses the body.” Because this identification
with the body is deeply ingrained within, the word ‘dehi’is used by the Lord. This
means, ‘one with a deham, a body.” Because it is defined thus, This Self is not the
body. It is That which possesses the body. In this way, the word ‘dehi’is used to
relate the Self with the body, and clearly distinguish between the two. That is why
this word is said repeatedly here.

Thus, the embodied Self is not the body. The Self is one, and the body is
another. This name is used to thus distinguish between these two. Then the shloka
says, ‘bharata, Arjuna, ‘sarvasya dehe,’ in all bodies, ‘ayam dehi,’ this, the embodied
Self, ‘nityam avadhyah, is eternally unslayable, unable to be destroyed. ‘ 7asmat,’
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therefore, ‘sarvani bhatani, in all of Creation, ‘tvam,’ you, ‘sochitum na arhasi,
should not grieve.

Having given all these justifications to Arjuna as to why he should not grieve,
and consoling him for not understanding the true principle of the Atman, the Lord
takes his instruction to a level Arjuna can relate to, which is one’s duty. That is next,
in the commentary. Shankara says, ‘if Arjuna’s situation is seen in light of the
supreme Truth, neither grief nor delusion is possible.” This is said as, ‘Zha,” here, in
these shlokas, ‘ paramarhatattvapeksayam,’in the level of the supreme Truth, ‘soko
moho va na sambhavati ityuktam,’ it said that neither grief nor delusion can occur.’
However, this is true not only in the level of the supreme Truth. It is not true only
in that light of reasoning. This is, ‘na kevalam,’ not alone,
‘paramarthatattvapeksayam,’ in the level of the supreme Truth, ‘eva,” indeed. Then

what! ‘Kim tu,’ this is said next.

Svadharmam api chaveksya na vikampitum arhasi

Dharmyaddhi yuddhadc chreyonyat ksatriyasya na vidyate. 2.31.

2.31. ‘Even considering your own duty you should not waver, since there is nothing

greater for a ksatriya than a righteous battle.’

Shankara explains this shloka. What is ‘svadharma’here! ‘Svadharma,’ means, ‘sva,
one’s own dharma. This is the dharma of the ksatriya. What is that! It is war. The
duty of a ksatriya is to fight in a righteous war. This is said as, ‘svadharmam api, svo
dharmah,” your inherent duty, ‘ksatriyasya, of the warrior class, ‘yuddham, is a war.
Even if you consider this, your inherent duty, you should not be perturbed. You
should not waver. There is no need for a wavering attitude in this war. This is said,
‘tam,” that svadharma of war, ‘api aveksya, having considered, ‘tvam na vikampitum
prachalitum,” for you to waver, to be perturbed, ‘na arhasi, you should not do that.
There is no reason for you to withdraw from the war. Why? Because this war is
‘dharmyam, a righteous war.

In the shloka, it says, ‘dharmyad hi] from a righteous war. Here it says, ‘from

the natural dharma of the ksatriya, nothing is greater.” This is, ‘ksatriyasya, of one in
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the warrior class, ‘svabhavikadharmat, from this natural dharma. This action
happens naturally. This is the dharma that is spontaneously accepted by a ksatriya,
who is of a rajasic temperament. This is the quality of the ksatriya. Shankara says that
this dharma is the nature of Arjuna also. This is, ‘atmasvabhavyad ityabhiprayah,’
this is the opinion expressed by the Lord here. This duty comes to the ksatriya from
his nature. What is this nature! It is the rajas quality. This means that the quality of
rajas is natural for the ksatriya.

The shloka says that this war is ‘dharmyam,’ righteous. This word comes from
the word ‘dharma,’ righteousness,’ so is a form of this word as an adjective. So why
is this war ‘dharmyam?’ It is because through it, the ksatriya may gain victory on
earth, protect dharma, and ensure the safety of the people. Thus, this is called
‘paramam dharmam,’ ‘supremely righteous.” This is said as, ‘tat cha yuddham,’ also,
that war, ‘prthivi jayadvarena, the gate to victory on earth, ‘dharmartham,’ for
protection of dharma, ‘prajaraksanartham, for protecting the people of the kingdom,
‘cha iti] all of these, thus, ‘ paramam dharmyam,’ is supremely righteous.

This war is not fought for the sake of selfishness. Having gained victory of the
kingdom, dharma must be established. By re-establishing dharma, the safety of the
people must be protected. When adharmic people disturb the society, it is destroyed.
When dharma is destroyed, the people will be destroyed. Therefore, in order to
establish dharma and protect the people, war may be necessary in certain times. That
is the meaning. Why? This is in order to defeat attackers. If the attackers can
understand peace, then peace can be used as a means. But what if they don’t
understand peace at all? If there are such transgressors, especially in that time, the
king would have to lead a war. Then, the king could only fight the transgressors, in
order to protect the people.

Therefore, the protection of the people in the kingdom is the dharma of the
king. It is not that the citizens must protect themselves. The job of protection is
entrusted to the king. The king collects tax from the citizens only because it’s his
duty to protect them. So, in a situation where there is no other means to protect the
people but through war, the king must lead a war for the citizens’ welfare. It is not
that war can be avoided completely. If that war becomes unavoidable for the people’s
protection, then the war becomes ‘dharmyam,’ righteous. Shankara says, ‘dharmat

anapetam dharmyam. This means that such a war is not separated from dharma.
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[f a war must be fought in this way, according to the logic of Niti and Dharma
sastras, then there is nothing greater that exists for a ksatriya. There is no higher
greatness for one of the warrior class. Because of this, Krsna encourages Arjuna to
fight. He says, ‘you must fight!” Here, the Lord inspires Arjuna to act. This is said as,
‘tasmat, therefore, ‘dharmyat yuddhat, besides such a righteous war, ‘sreyah anyat,
any other greatness, ‘ksatiryasya na vidyate, doesn’t exist for the ksatriya. ‘ Hi
yasmat, because of this, the Lord asserts that Arjuna must fight.

When we normally hear about war, we don’t wish for war, but peace. However,
this situation is different. Aside from war, there was no other way of protecting the
people. In such a circumstance, peace as a means has failed. Then there is only war
as a means to protection of the people. In such a situation, where war is the last
recourse, and all the components of a righteous war are present, what if the king
doesn’t fight? It will be impossible to protect the people. They will be destroyed. If
we look at our history, we can see that that is what happened.

When attackers from outside India came here, the ministers of the kingdom
thought they could defeat them with black magic, ‘mantra tanera’ The attackers
came, defeated us and took control everywhere. That is how India came under the
control of foreigners. The instructions of the Gita ceased to exist. In such
circumstances, when attackers come to the kingdom, it may be impossible to bring
about a change in their mental attitude. The Lord Sri Krsna had tried that. However,
it wasn’t possible even for the Lord to bring an inner change to Duryodhana and the
other Kauravas.

[t isn’t possible for anyone to bring a transformation to someone with such a
strong vasana. Everyone gave advice to Duryodhana. His father advised him, his
mother advised him. They told him to withdraw from the war. Even Vyasa advised
him. These are not bad people. Grandsire Bhisma advised him, as well as the raja
guru Drona. All of the gurus present in the palace advised him. His friends advised
him. In the end, only Duryodhana was left in the battle. Near the end,
Duryodhana’s friend Asvattama advised him to retreat from the war. He said, “We
are not going to win. We will surely be defeated in this war.” Despite this,
Duryodhana was unable to retreat from the war. He could only fight.

When a person with such a strong evil tendency is intent on attacking a

kingdom unrighteously, there will no other way but war to stop him. So when war
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becomes necessary, it must be fought. That is what the Gita says. That war must be
along with righteousness, dharma. That is why the shloka says, ‘dharmyam,’ this
righteous war. That is why Krsna tells Arjuna here that it isn’t possible to avoid such
a righteous war. Because of not listening to that instruction of the Lord, India had to
become controlled by foreigners for such a long time. At that time, India adopted a
different way. Because of belief in aAimsa, the country didn’t fight. In the scriptures,
war for gaining more land and wealth is prohibited. However, when attackers come
and threaten the kingdom, there is no other way but war to protect the people.

Therefore, in such a situation, peace isn’t possible. There will come a time
when one cannot avoid fighting. Where the attackers can be appeased through
peaceful means, that is fine, but when peaceful means fail, there is no other way but
through war to ensure the citizens’ protection. That is what is said. Therefore, in that
manner, the Lord is making Arjuna fight in the war. It is a dharmic war. So if you
feel there is any kind of defect in the Gita, you should just bear it.

Some commentators, thinking of protecting the image of the Gita, have omitted
these points. However, if you feel there are any defects with the Gita, you should just
accept them. It is not that these points are not in the Gita. Forthrightness is a quality
we need in the mind. To interpret something in a way differently than how it is
intended is a defect of the intellect. Through this intellectual defect, we may interpret
anything in any way we like. However, that is not correct. We should explain things
how they were written. Here, this is what the Lord is saying. The Lord is requesting
to fight the war. How can you explain this otherwise! Some people may leave this
out, or explain otherwise, because they consider it as a defect of the Gita. The
presence of a defect in the Gita is a different matter. Thus, thinking the Gita
contains a defect, some commentate on the Gita like this.

Whether or not there is a defect in the Gita is not our problem. Who are we to
change the Lord’s problem? We are nobody. If we are above the Lord, then so be it.
The shloka says, ‘svadharmam api chaveksya, even if you consider your inherent
duty, ‘tvam vikampitum na arhasi; you should not be perturbed. In other words, you
should not retreat from the war. ‘ksatriyasya, ‘for a ksatriya, ‘dharmyat yuddhat,
from a righteous war, ‘anyat sreyah,’ any other greatness, ‘na vidyate, does not exist.

Therefore, there is nothing greater for the ksatriya, besides a righteous war.

When we talk about this ‘yuddham,” the war, we must always include that it is
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‘dharmyam, righteous. It is a war that is fought from necessity. It is not war where
one kingdom invades another for selfish reasons. Here, it is not that kind of war.
Instead, it is necessary. It must be fought.

So, how was the duty of the ksatriya in that time? The Lord is speaking to
Arjuna according to this dharma. The preface to the next shloka says, “Why is this
war the duty of Arjunal’ This is, ‘kutascha, how, ‘tat yuddham, that war, ‘kartavyam
i1, is a duty! * Uchyate, this is said in the next shloka.

Yadrcchaya chopapannam svargadvaram apavrtam

Sukhinah ksatriyah partha labhante yuddham idrsam. 2.32.

2.32. ‘O son of Prtha, happy are the Ksatriyas who come across this kind of a battle,

which presents itself unsought for and which is an open gate to heaven.’

Shankara says that this war is like an open gate to heaven. Like a surprise, the war
has presented itself as an open gateway to heaven. This is how the ksatriya views a
righteous war. This is said in order to awaken the ksatriya courage and fiery strength
within Arjuna. This is said as, ‘yadrcchaya cha,’ by surprise, also, ‘aprarthitataya,
having not requested, ‘upapannam agatam svargadvaram, the gateway to heaven,
attained, ‘apavrtam adharitam,” being opened, ‘ye,” those who, ‘etat idrsam yuddham
labhante, attain this kind of war, ‘ksatriyah,’ a warrior, ‘he Pirtha’ O Arjuna, ‘kim
na sukhinah te; why are you not happy!

As a ksatriya, having attained this righteous war, aren’t you happy? This is a
way to attain heaven. Now to the shloka.

‘Partha, Arjuna, ‘apavrtam svargadvaram yadrcchaya, an open gateway to
heaven is unexpectedly attained by you, therefore, drsam yuddham kstriyah
sukhinah labhante,” on attaining this kind of war, the ksatriyas are delighted. Krsna
is saying, ‘don’t the warriors of a righteous war attain heaven?” According to the
Dharma Shastras of the time, it is said that a ksatriya who fights a righteous attains
the heaven of warriors, ‘vira svarga.’ The Lord is speaking to Arjuna according to
that line of reasoning. Thus Krsna says, ‘even if you think in this way, you should

not be perturbed.’
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This is the first child lesson for a ksatriya. This is that a righteous warrior
attains vira svarga, the heaven of warriors. Arjuna had forgotten this. Therefore, the
Lord is reminding him of this. When warfare is taught to a ksatriya, this heaven of
warriors is also taught. “You have forgotten this, Arjuna, haven’t you! Why are you
retreating from this war, which is the way to attaining heaven?’

Thus, the Lord is trying to bring Arjuna to the war, in any way possible. That
is the aim of the Lord. The Lord is thus using all kinds of principles of dharma, law,
or any logic. At first, the Lord used the principle of the True Self. However, because
of the difficulty in grasping that, the Lord switched to using worldly logic and
reasoning. The Lord thus reminded Arjuna of the principles in the Dharma and
Nita Shastras, the scriptures of righteousness and law. Arjuna had already studied
these, previously. Therefore, the Lord says, ‘according to the natural dharma of the
ksatriya, he cannot retreat from battle.” What is the defect of retreating from war!
That is what is said next. Shankara says, ‘evam, thus, ‘kartavyatapraptam,’ this war

being Arjuna’s duty, ‘api,” still, the next shloka says.

Atha chet tvam imam dharmyam samgramam na karisyasi

Tatah svadharmam kirtim cha hitva papam avapsyasi. 2.33.

2.33. ‘On the other hand, if you will not fight this righteous battle, then, forsaking

your own duty and fame, you will incur sin.’

Shankara says, ‘on the other hand’ if you do not fight in this war that is righteous,
i.e. the war that conforms with the rules of dharma, for that very reason, abandoning
your ‘svadharma,’ and forfeiting the renown gained through duels with Shiva and
others, you will incur sin. This is said as, ‘atha chet tvam,’ now if you, ‘imam
dharmyam vihitam, this war, which is righteous and ordained to the ksatriya,
‘samgramam yuddham,’ this war, ‘na karisyasi chet,”if you do not fight, ‘tatah tad
akaranat, from not doing that, ‘svadharmam kirtim cha,’ your inherent duty and
reputation, ‘mahadevadisamagamanimittam, which is caused by your duels with
warriors, including Mahadeva, Shiva, will be sacrificed.

So Arjuna had been victorious in many wars before this. He is a person who

fought with Paramashiva, to obtain the Pasupati missile. Thus it says in the
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commentary, ‘the renown gained from duels with Shiva and others.” Arjuna had
fought with Shiva. Therefore, all of that fame, ‘Aitva,’ having sacrificed, along with
your duty, ‘papam avapsyasi, you will obtain sin. Not only will all of your good
reputation be destroyed; you will also obtain sin. According to the dharma of
ksatriya, if the ksatriya retreats from a fight with an attacker, he attains sin.

“You will thus obtain sin, papa. Therefore, you must not retreat from the war.
You must fight!” This is what the Lord is requesting of Arjuna. We can look at the
shloka.

‘Atha chet,’ instead, ‘tvam,” you, Tmam dharmyam samgraham,’ this righteous
war, ‘na karisyasi chet, if you do not fight, ‘tatah,’ from that, ‘svadharmam cha
kirtim hitva, having sacrificed your inherent duty and renown, ‘ papam avapsyasi,
you will obtain sin.

What did Arjuna say before! He said if we fought this war, ‘papam asyayed
asman.” We will incur sin, if we fight these attackers.” That was the logic of Arjuna.
What does the Lord say? ‘If you do not kill these attackers, you will attain sin.” This
is said according to the dharma of the ksatriya. Here, the authority of this is the
Dharma Shastra, the scriptures dealing with Dharma. These are the Smrtis. Thus, if
instead of fighting, you retreat from the war, you will obtain sin. It is not how you
think; it is the other way, in truth.’

The Lord here is speaking to Arjuna according to the laws of Dharma. The
Lord tells Arjuna the dharma of a ksatriya; ‘a ksatriya does not have the right to
retreat from a righteous war.” If that happens, he will obtain sin.” This means that it

is actually the opposite of what Arjuna had thought.

Akirtim chapi bhatani kathayisyanti te’ vyayam
Sambhavitasya chakirtir maranad atiricchyate. 2.34.

2.34. ‘People also will speak of your unending infamy.

And to an honoured person, infamy is worse than death.’

Shankara’s preface says, ‘you will not just renounce your fame and inherent duty,

incurring sin, instead, this shloka says that all will recount Arjuna’s infamy. This is,
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‘na kevalam, not only, ‘svadharmakirtiparityagah,’ not just renouncing your duty
and fame, ‘akirtim ityadi, this shloka adds more to this defect.

Shankara explains, ‘All will recount your everlasting ‘infamy’ for a long time to
come. For one honored so far with virtues like righteousness, bravery, etc., infamy is
worse than death.” This is said as, ‘akirtim chapi yuddhe,” infamy in war, also,
‘bhiitani kathayisyanti, everyone will tell, ‘te tava avyayam dirghakalam,’ of you, for a
long time, everlastingly, of your infamy. They will continuously tell of this,
everlastingly, for a long time. Without you forgetting, others will continuously speak
of your dishonor.

How! What did people say about Arjuna then?! He is a ‘dharmatma,” a
righteous soul, the embodiment of Dharma, one who knows Dharma. He is a ‘sara,’
a brave person. ‘Iyevamadibhih gunaih,’ along with these good qualities,
‘sambhavitasya, for a person who adored by the world, for him, ‘akireh,” dishonor,
‘maranad atirichyate,’ is less esteemed than death. ‘Sambhavitasya cha akirteh varam
maranam ityarthah.” For one who is thus honored, death is held as preferable to
dishonor.” Therefore, even if you die in this war, that is good. This is because you
are honored that much by the world as a ksarriya.

Thus, in whatever field it is, it is speaking about disrepute for one who is
honored in that field. Here, it is in the field of battle. In this field, in which you have
gained adoration throughout the world, you will attain dishonor. They will call you a
‘coward,” for running away from the war. Death is better than that. What did Arjuna
say before! He said that death is better than fighting. However, the Lord says, ‘no,
that’s not true. The dishonor you will attain from retreating from the war is worse
than death.” In this way, the Lord gives a reply to each one of Arjuna’s doubts. In
truth, retreating from the war is worse than death. Therefore, for any reason

whatsoever, you must not retreat.

Bhayad ranad uparatam mamsyante tvam maharathah

Yesam cha tvam bahumato bhatva yasyasi laghavam. 2.35.

2.35. The great warriors will think of you as having desisted from the fight out of

fear; and you will fall into disgrace before them to whom you been estimable.’
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Shankara says in the preface to this shloka, ‘“That's not all.” *Kim cha.” Then, the
explanation says, ‘Due to fear of Karna and others you have withdrawn from battle
and not due to compassion’ - so will mighty heroes like Duryodhana think. Those
very heroes, Duryodhana, etc., who esteemed you as very rich in virtues, now you
will become light in their esteem.” This is said, ‘bhayat, from fear, ‘karnadibhayah,’
of Karna and others, ‘ranat yuddhat] from the war, ‘uparatam nivrttam,’ retreated,
‘mamsyante chintayisyanti,’ they will think, ‘na krpayeti] not by compassion. They
will think, ‘it wasn’t from compassion, but fear that he retreated from the war.” Who!
“Tvam maharathah duryodhanaprabhrtayah,’ they, the great heroes, such as
Duryodhana, will think this of you, in this way. No one will think that out of
affection, you have retreated. Therefore, what about Duryodhana and the other
warriors! Even though they are enemies, they respected you. What do they say about
you! It says, ‘yesam, of those, ‘cha tvam duryodhanadinam bahumato, by whom
you were respected, ‘bahubhih gunaih yuktah, as ‘he has many good qualities. He is
brave, and a courageous warrior.” That is what they said then. ‘/iyevam matah,’ this
opinion of theirs, ‘bahumato bhiitva, you having been respected even by your
enemies, ‘punah yasyasi laghavam laghubhavam.’ In their eyes, you will be seen as
very insignificant. You who have been respected even by your enemies, will become a
nothing.” That is the meaning. Now to the shloka.

‘Te maharathah,’ those great warriors, ‘tvam, you, ‘ bhayat ranat uparatam
mamsyante,” will consider that you retreated from the battlefield out of fear. * Yesam,’
of those, ‘tvam,” you, ‘bahumatah,’ respected, ‘bhatva, having been, ‘/aghavam
yasyasi, will become insignificant. Or, we can say, ‘yesam, by whom,
‘maharathanam, by these great warriors, ‘tvam, you, ‘bahumatah,’ are respected,
‘tesam,’ by them, you will become insignificant. ‘Laghavam yasyasi. Therefore, you

must not withdraw from the war.’

Avachyavadamscha bahian vadisyanti tavahitah

Nindantastava samarthyam tato duhkhataram nu kim. 2.36.

2.36. ‘And your enemies will speak many indecent words while

denigrating your might. What can be more painful than that!”’
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Shankara says, ‘also,” kim cha, “many unmentionable insults’ - they are of many
sorts that your foes will hurl at you, pouring scorn over your competence, established
by your encounters with Nivatakavacha and others. Is there any pain worse than
suffering such insults! That no pain can be more miserable is the sense.’

This is said as, ‘avachyavadan avaktavyavadamscha, words that should simply
not be said, ‘bahiin anekaprakaran,” in many different ways, ‘vadisyant, they will
speak. Who! ‘ Tava ahitah satravah,’ your enemies, ‘nindantah kutsayantah tava
samarthyam,’ all of your abilities will be insulted by them. How? ‘ Nivatakavachadi
yuddhanimittam. During the time of the 11 years of exile, Arjuna went on
pilgrimage. At that time, Arjuna fought and killed several asuras, which is why it
says, ‘encounters such as with Nivatkavacha.' The Mahabharata speaks about all of
these encounters. In this way, in different ways, Arjuna had fought and defeated
great opponents, such as Paramashiva, and Nivatakavacha. Therefore, this
competence of yours will become a subject of your enemies’ scorn. They will say that
you have no competence.

‘Tasmat, therefore, ‘nindaprapter duhkhat duhkhataram nu kim,” the dukham,
or suffering caused from that scorn, ‘dubkhataram nu kim,” what suffering could be
greater!” In other words, ‘tatah,” from that, ‘kastataram duhkham,” more painful
suffering, ‘na asti ityarthah,” there is none. For a warrior, a ksatriya, what is greater
than the suffering born of scorn! Therefore, you must not retreat from the war. Now
the shloka.

‘Tava samarthyam, your competence, ‘nindantah,’ scorning, ‘tava ahitah, your
enemies, ‘avachyavadan, words not to be said, ‘bahdan,’ many, ‘vadisyanti, they will
say. They many speak things about you which shouldn’t be said. ‘ 7azh,” from that,

‘dubkhatarm nu kim, is there a great suffering!’ Therefore, you must not retreat.

Hato va prapsyasi svargam jitva va bhoksyase mahim

Tasmad uttista kaunteya yuddhaya krtanischayah. 2.37.

2.37. Either by being killed you will attain heaven, or by winning you will enjoy the

earth. Therefore, O Arjuna, rise up with determination for fighting.’
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Shankara says in the shloka’s preface, ‘and what about if you decide to fight with
Karna and the other warriors!” This is ‘yuddhe,” in war, ‘punah krivamane’ acting,
‘karnadibhih, with Karna, etc., then what!

Shankara says, ‘If you are slain, you will attain heaven. Victorious over heroes
like Karna and others, you will enjoy this world. In either case, you stand only to
gain - this is the Lord’s opinion. Such being the case, O son of Kun#! Get up,
determined to fight, having resolved, ‘I shall either conquer my foes or perish.” This
the meaning.’

This is, ‘hato va, having been slain, ‘ prapsyasi svargam,” you will attain
heaven. ‘ Hatah san svargam prapsyasi, being slain, you will gain heaven. ‘itva va
karnadin saran bhoksyase mahim.’ And what about if you win? After defeating foes
such as Karna, you will experience this Earth. ‘ Ubhayathapi, in either way, ‘tava
labhah evetyabhiprayah,’ you will gain. This is the opinion of the Lord. ‘ Yatah
evam,’ from that, ‘tasmat,’ therefore, ‘uttista kaunteya, Arjuna stand, ‘yuddhaya
krtanischayah, decided to fight. Before this, Arjuna had decided to take sanyassa.
The Lord says, ‘that’s not enough. You must decide to fight.’

‘Jesyami satriin, marisyami va,’ iti nischayam krevetyarthah.” You should have
the decision, ‘I will defeat my enemies or die.” In this way, you should be decided to
fight. This part is clear. Here, this is an encouragement to fight. It is said clearly, that
the Lord is preparing Arjuna to fight. In other words, there are two ways of the
Lord’s instructions. In the first, the Lord tries to remove Arjuna’s grief and delusion
through revealing to him the true principle of the Azman. In the second, the Lord
encourages Arjuna to fight by reminding him of the dharma of a ksatriya. In either
way, it is clear that Krsna is preparing Arjuna to fight.

[t is very clear what the Lord said. Some people misinterpret this, and say that
Arjuna fought because he didn’t understand the Lord’s instructions. This is after
saying this much. This means that these commentators have more intelligence than
Arjuna. They think, ‘Arjuna didn’t understand, but I understand.” There are people
who say this. Now we can look at the shloka.

‘Hatah,” being slain, ‘svargam prapsyasi, you will attain heaven. %itva va, and
if you win, ‘mahim bhoksyase, you will experience the Earth. ‘ Tasmat,’ therefore,

yuddhaya krtanischayah,’ having decided to fight, ‘uttista, stand!
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Thus, this is in 2 ways. Through instructing the principle of the Self, and
through reminding Arjuna of the ksatriya’s dharma, the Lord is preparing Arjuna to
fight. This is clear.

Hato va prapsyasi svargam jitva va bhoksyase mahim

Tasmad uttista kaunteya yuddhaya krtanischayah. 2.37.

Having said this much in the Gita, some commentators have said that the Lord did
not encourage Arjuna to fight. Here is the reason for this. If this is said, the Gita
would become a scripture that is an encouragement to fight war. If that happens,
then there is a defect, because the Bible encourages peace, while the Gita says to
fight. They won’t say this outside, but that thought is there within them. To answer
them, we can say that the Lord is telling Arjuna to fight. Then, they will think that
their religious scripture will become bad. To avoid this defect, such people say that
the Lord didn’t say to fight. What is that! They are opposing the Lord’s words.
Then, at the end of the Gita, didn’t Arjuna fight! If you ask them this, they will say
that it is because Arjuna didn’t understand. That is what they will say.

These people are even more backwards than Arjuna. While Arjuna didn’t
understand this, which happened right in front of him, these people who are alive
centuries later understand. They are so much greater than Arjuna. If they were alive
during that time, the Lord would’ve left Arjuna and instructed them. That they
weren't there is the misfortune of the Lord. Therefore, the Lord got poor Arjuna and
instructed him. This is what we will think when we read some of these
commentaries. We need not try to save the Gita like that. All that is needed to
protect the Gita is inside it. That is what the Lord Himself says. Even if the Lord
instructs to fight, the solution as to why it is so is contained in the Gita itself. The

Lord Himself explains why. In our next discussion, we will continue this in the next

shloka.



