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Introduction by Çréla Baladeva Vidyäbhüñaëa





satyaà jïänam anantaà

     brahma-çivädi-stutaà bhajad-rüpam

govindaà tam acintyaà

     hetum adoñaà namasyämaù





     Lord Govinda is the Supreme Brahman, the absolute transcendental reality. He is transcendental knowledge. He is the original cause of all causes. He is limitless and faultless. Lord Çiva and all the demigods praise Him. The devotees worship His transcendental form. We offer our respectful obeisances unto Him.



süträàçubhis tamäàsi

     vyudasya vastüni yaù parékñayate

sa jayati satyavataye

     harir anuvåtto nata-preñöhaù





     All glories to Çréla Vyäsadeva, the son of Satyavaté. Vyäsadeva is the incarnation of Lord Hari, and He is very dear to the devotees. With the effulgence of His Vedänta-sütra He has dispelled the darkness of ignorance and revealed the truth.



     During the Dväpara-yuga the Vedas were destroyed. The Supreme Personality of Godhead, responding to the prayers of Lord Brahmä and the other bewildered demigods, appeared as Kåñëa Dvaipäyana Vyäsa, restored the Vedas, divided them into parts, and composed the Vedänta-sütra in four chapters to explain them. This is described in the Skanda Puräëa.

     At that time many fools propounded various misinterpretations of the Vedas. Some said that the highest goal of life was to act piously in order to reap the benefits of good karma. Some said that Lord Viñëu is Himself bound by the laws of karma. Some maintained that the fruits of good karma, such as residence in svarga (the upper material planets) were eternal. Some said the jévas (individual living entities) and prakåti (material energy) acted independently, without being subject to any higher power, or God. Some said the jévas (individual living entities) are actually the Supreme Brahman (God), and that the jévas are simply bewildered about their identity, or that the jévas are a reflection of God, or separated fragments of God. Some said that the jéva becomes free from the cycle of repeated birth and death when He understands his real identity as the perfectly spiritual Supreme Brahman (God).

     The Vedänta-sütra refutes all these misconceptions, and establishes Lord Viñëu as supremely independent, the original creator and cause of all causes, omniscient, the ultimate goal of life for all living entities, the supreme religious principle and the supreme transcendental knowledge.

     The Vedänta-sütra describes five tattvas (truths): 1. éçvara (The Supreme Personality of Godhead); 2. jéva (the individual living entity, or spirit-soul); 3. prakåti (matter); 4. käla (time); and 5. karma (action).

     The éçvara is omniscient, but the jéva has only limited knowledge. Still, both are eternal beings, are aware of the spiritual reality, and have a variety of spiritual qualitites. Both are alive, have personality, and are aware of their own identity.

     At this point someone may object: "In one place you have said that the Supreme Godhead is omniscient, and in another place you have said that He is knowledge itself. This is a contradiction, for the knower and the object of knowledge must be different. They cannot be the same.

     To this objection I reply: Just as a lamp is not different from the light it emanates and it's light is both the object of knowledge and the method of attaining it, in the same way the Supreme Personality of Godhead is simultaneously the supreme knower and the supreme object of knowledge. There is no contradiction.

     Éçvara is supremely independent. He is the master of all potencies. He enters the universe and controls it. He awards both material enjoyment and and ultimate liberation to to the individual spirit souls (jévas)residing in material bodies. Although He is one, He manifests in many forms. They who understand the transcendental science maintain that He is not different from His own transcendental form and qualities. Although He cannot be perceived by the material senses, He can be perceived by bhakti (devotional service). He is changeless. He reveals His own spiritual, blissful form to His devotees. 

     The many jévas are situated in different conditions  of existence. Some are averse to the Supreme Personality of Godhead, and turn their faces from Him. Such jévas are bound by material illusion. Other jévas are friendly to the Supreme Personality of Godhead, and turn their faces to Him. These jévas become free from the two-fold bondage of material illusion, which hides the Supreme Lord's form and qualities, and in this way they become able to see the Suprerme Personality of Godhead face-to-face.

     Prakåti (material nature) consists of the three modes: goodness, passion, and ignorance. Prakåti is known by many names, such as tamaù and mäyä. When the Supreme Personality of Godhead glances at Prakåti, she becomes able to perform her various duties. Prakåti is the mother of many variegated material universes.

     Käla (time) is the origin of past, present, future, simultaneity, slowness, quickness, and many other similar states. Käla is divided into many different units from the extremely brief kñaëa to the extermely long parärdha. Turning like a wheel, time is the cause of repeated creation and annihilation of the universes. Time is unconscious. It is not a person.

     These four tattvas (éçvara, jéva, prakåti, and käla) are eternal. This is confirmed by the following scriptural quotations:





     nityo nityänäà cetanaç cetanänäm





     "Of all the eternals one (the Supreme Personality of Godhead) is the supreme eternal. Of all conscious entities one (the Supreme Personality of Godhead) is the supreme consicous entity."

               -Çvetäçvatara Upaniñad 6.13





gaur anädy anantavaté





"Prakåti is like a cow who was never born and never dies."

               Culika Upaniñad mantra 5





sad eva saumyedam agra äsét





     "My dear saintly student, please understand that the Supreme Personality of Godhead is eternal. He is existed before the manifestation of this universe."

               Chändogya Upaniñad 6.2.1



     The jévas, prakåti, and käla are subordinate to éçvara, and subject to His control. This is confirmed by the following statement of Çvetäçvatara Upaniñad (6.16):





sa viçva-kåd viçva-vid ätma-yonir

     jïaù käla-käro guëi sarva-vid yaù

pradhäna-k/estrajïa-patir guëeçaù

     saàsära-mokña-sthiti-bandha-hetuù





     "The Supreme Personality of Godhead (éçvara) is the creator of the material universes. He is the creator of everything that exists within the universes. He is the father of all living entities. He is the creator of time. He is full of all transcendental virtues. He is omniscient. He is the master of pradhäna (the unmanifested material nature). He is the master of the guëas (three modes of material nature). He is the master of the individual spirit souls residing material bodies (kñetrajïa). He imprisons the condiditoned souls in the material world, and He also becomes their liberator from bondage."



     Karma (the result of fruitive action) is not a conscious,

living person. It is an inert material force. Although no one can trace out its beginning, it has a definite end at some point in time. It is known by the name adåñöa (the unseen hand of fate) and many other names also.

     These four (jéva, prakåti, käla, and karma) are all potencies of éçvara, the supreme master of all potencies. Because everything that exists is the potency of the Supreme, the Vedic literatures declare: "Only Brahman exists, and nothing is separate from Him." This fact is nicely explained in the four chapters of this book, the Vedänta-sütra.

     In the Çrémad-Bhägavatam (which is the perfect commentary on Vedänta-sütra, the Supreme éçvara and His potencies are described in the following words:





bhakti-yogena manasi

     samyak praëihite 'male

apaçyat puruñaà pürëaà

     mäyäà ca tad-apäçrayam





     "Thus he fixed his mind, perfectly engaging it by linking it in devotional service [bhakti-yoga] without any tinge of materialism, and thus he saw the Absolute Personality of Godhead along with His external energy, which was under full control.*





yayä sammohito jéva

     ätmänaà tri-guëätmakam

paro 'pi manute 'narthaà

     tat-kåtaà cäbhipadyate





     "Due to this external energy, the living entitiy, although transcendental to the three modes of material nature, thinks of himself as a material product and thus undergoes the reactions of material miseries.*





anarthopaçamaà säkñäd

     bhakti-yogam adhokñaje

lokasyäjänato vidväàç

     cakre sätvata-saàhitäà





     "The material miseries of the living entity, which are superfluous to him, can be directly mitigated by the linking process of devotional service. But the mass of people do not know this, and therefore the learned Vyäsadeva compiled this Vedic literature, which is in relation to the Supreme Truth."*

               -1.7.4-6







dravyaà karma ca kälaç ca

     svabhävo jéva eva ca

yad-anugrahataù santi

     na santi yad-upekñayä





     "One should definitely know that all material ingredients, activities, time and modes, and the living entities who are meant to enjoy them all, exist by His mercy only, and as soon as He does not care for them, everything becomes nonexistent."*

               -2.10.12



     That Çrémad-Bhägavatam is the commentary on Vedänta-sütra is confirmed by the following statement of Garuòa Puräëa-





artho 'yam brahmasütränäm





     "Çrémad-Bhägavatam is the commentary on Vedänta-sütra."*



     In this Vedänta-sütra the first chapter explains that Brahman is the real subject matter discussed in all Vedic literatures. The second chapter explains that all Vedic literatures present the same conclusion. They do not actually contradict each other. The third chapter describes how to attain Brahman. The fourth chapter explains the result of attaining Brahman.

     A person whose heart is pure, pious, and free from material desires, who is eager is associate with saintly devotees, who has faith in the Lord and the scriptures, and who is peaceful and decorated with saintly qualitities, is qualified to study the scriptures and strive after Brahman.

     The relationship between Brahman and the scriptures is that the scriptures describe Brahman and Brahman is the object described in the scriptures. The Vedänta-sütra and other Vedic scriptures describes Brahman as the Supreme Personality of Godhead, whose form is eternal, full of knowledge and bliss, who is the master of unlimited inconcievable potencies, and who possesses unlimited pure, transcendental attributes. The result of properly understanding the Vedänta-sütra and other Vedic scriptures is that the spiritual aspirant becomes free from all material imperfections, and able to see the Supreme Brahman, Personality of Godhead, face-to-face.

     The Vedänta-sütra is written in adhikaraëas, Vedic syllogisms, which consist of five parts: 1. viñaya (thesis, or statement); 2. saàçaya (the arisal of doubt in the tenability of the statement); 3. pürvapakña (presentation of a view opposing the original statement) 4. siddhänta (determination of the actual truth, the final conclusion, by quotation from Vedic scriptures), and saìgati (confirmation of the final conclusion by quotation from Vedic scriptures). 





Adhikaraëa 1



Inquiry Into Brahman





     The first adhikaraëa of the Vedänta-sütra discusses brahma-jijïäsä (inquiry into Brahman). The adhikaraëa may be shown in its five parts in the following way:

     1. Viñaya (statement): One should inquire about Brahman. This statement is confirmed by the following statements of Vedic scripture:





     yo vai bhüma tat sukhaà nänyat sukham asti bhümaiva sukhaà bhümatveva vijijïäsitavyaù





     "The Supreme Personality of Godhead (bhüma) is the source of genuine happiness. Nothing else can bring one actual happiness. Only the Supreme Personality of Godhead can bring one happiness. For this reason one should inquire about the Supreme Personality of Godhead.

               Chändogya Upaniñad 7.25.1





     ätmä vä are drañöavyaù çrotavyo mantavyo nididhyäsitavyo maitreyi





     "O Maitreyé, one should see, hear, remember, and inquire about the Supreme Personality of Godhead."

               Båhad-äraëyaka Upaniñad 2.4.5



     2. Saàçaya (doubt): If one has studied the Vedas and dharma-çästras, need he inquire about Brahman or not? The following statements of Vedic scriptures nourish this doubt:





     apäma somam amåtä abhüma





"We have attained immortality by drinking the soma-juice."

               Åg Veda 8.18.3





     akñayyaà ha vai cäturmäsyäjinaù sukåtaà bhavati





     "They who follow the vow of cäturmäsya attain an eternal reward."



     3. Pürvapakña (presentation of the opposing view):  There is no need to inquire about Brahman. Simply by discharging ordinary pious duties described in the dharma-çästras one can attain immortality and an eternal reward.

     4. Siddhänta (the conclusive truth): In the first sütra Bhagavän Vyäsadeva replies to his philosophical opponent.





Sütra 1





athäto brahma-jijïäsä



     atha-now; atah-therefore; brahma-about Brahman; jijïäsa-there should be inquiry.





     Now, therefore, one should inquire about Brahman.*





Purport by Çréla Baladeva Vidyäbhüñaëa





     In this sütra the word atha means "now", and the word ataù means {.sy 168}therefore". The sütra means "Now one should inquire about Brahman."

     Atha (now): When a person has properly studied the Vedic literature, understood its meaning, adhered to the principles of varëäçrama-dharma, observed the vow of truthfulness, purified his mind and heart, and attained the association of a self-realized soul, he is qualified to inquire about Brahman.

     Ataù (therefore): Because material piety brings results of material sense-happiness, which is inevitably limited and temporary, and because the transcendental form of the Supreme Personality of Godhead, which is realized by the proper attainment of real transcendental knowledge, and which is full of imperishable, limitless bliss, eternity, transcendental knowldege, and all transcendental attributes, brings eternal bliss to the devotee-beholder, therefore one should renounce all material pious duties for attaining material sense-gratification, and inquire about Brahman by studying the four chapters of Vedänta-sütra.

     At the point someone may object: Is it not true that simply by studying the Vedas one attains knowledge of Brahman, and as result of this knowledge one abandons the path of material piety and fruitive work and instead takes to the worship of the Supreme Personality of Godhead? If this result is obtained simply by studying the Vedas,, what need is there to study the four chapters of Vedänta-sütra?

     To this objection I reply: Even if one carefully studies the Vedas, misunderstanding and doubt may destroy his intelligence and lead him away from the real meaning of the Vedas. For this reason it is necessary to study the Vedänta-sütra, to stregnthen the students's understanding.

     Performing the duties of äçrama-dharma are also helpful in purifying the heart and understanding the transcendental reality. How the äçrama duties of the brähmaëa help in this regard is described in the following statement of Båhad-äraëyaka Upaniñad (4.4.22):





     tam etaà vedänuvacanena brähmaëä vividisanti yaj{.sy 241}ena dänena tapasänaçanena





     "By Vedic study, sacrifice, charity, austerity, and fasting, the brähmaëas strive to understand the Supreme Personality of Godhead."



     The usefulness of the brahminical duties such as truthfulness, austerity, and mantra chanting is described in the following scriptural statements:





     satyena labhayas tapasä hy eña ätmä samyak jïänena brahmacaryeëa nityam





     "By constant truthfulness, austerity, transcendental knowledge, and austerity, one becomes eligible to associate with the Supreme Personality of Godhead."

               Muëòaka Upaniñad 3.1.5





japyenaiva ca saàsiddhyad

     brahmaëä nätra saàçayaù

kuryäd anyan na vä kuryän

     maitro brähmaëa ucyate





     "Whether he performs other rituals and duties or not, one who perfectly chants mantras glorifying the Supreme Personality of Godhead should be considered a perfect brähmaëa, eligible to understand the Supreme Lord."

               Manu-saàhitä 2.87



     Association with those who understand the truth also brings one transcendental knowledge. By this association Närada and many other spiritual aspirants attained interest to ask about spiritual life and were finally eligible to see the Supreme Personality of Godhead face-to-face. Sanat-kumära and many other great sages have also helped many devotees by giving their association in this way. The great value of contact with a self-realized soul is described in the following statement of Bhagavad-gétä (4.34):





tad viddhi praëipätena

     paripraçnena sevayä

upadekñyanti te jïänaà

     jï�ninas tattva-darçinaù�





     "Just try to learn the truth by approaching a spiritual master. Inquire from him submissively and render service unto him. The self-realized soul can impart knowledge unto you because he has seen the truth."*



     The material benefits obtained by following the pious rituals of the karma-käëòa section of the Vedas are all temporary in nature. This fact is confirmed by the following statement of Chändogya Upaniñad (8.1.3):





     tad yatheha karma-cito lokäù kñiyante evam evämutra puëya-cito lokaù kñéyate





     "By performing good works (karma) one is elevated to the celestial material world after death. One is not able to stay there forever, however, but one must lose that position after some time and accept another, less favorable residence. In the same way, by amassing pious credits (puëya) one may reside in the upper planets. Still, he cannot stay there, but must eventually relinquish his comfortable position there, and accept a less favorable residence somewhere else."



     The following statement of Muëòaka Upaniñad (1.2.12) affirms that only transcendental knowledge will help one approach the Supreme Brahman:





parékñya lokän karma-citän brähmaëo

     nirvedam ayan nästy akåtaù kåtena

tad-vijïänärtham sa gurum eväbhigacchet

     samit-päëiù çrotriyaà brahma-niñöham





     "Seeing that the celestial material planets, which one may obtain by pious work, provide only temporary benefits, a brähmaëa, in order to understand the truth the of the Supreme Personality of Godhead, should humbly approach a bona-fide spiritual master learned in the scriptures and full of faith in the Supreme Lord."

     In contrast to the temporary material benefits obtained in the celestial material planets, the Supreme Brahman is the reservoir of eternal, limitless bliss. This is confirmed by the following statments of Taittiréya Upaniñad (2.1.1):





satyaà jïänam anantaà brahma





     "The Supreme Personality of Godhead is limitless, eternal, and full of knowledge."





änando brahmeti vyajanät





     "He then understood that the Supreme Personality of Godhead is full of transcendental bliss."



     The Supreme Brahman is eternal, full of knowledge and endowed with all transcendental qualities. This is confirmed by the following statements of Çvetäçvatara Upaniñad:





na tasya käryaà karaëaà ca vidyate

     na tat-samaç cäbhyadhikaç ca dåçyate

paräsya çaktir vividhaiva çrüyate

     svä-bhäviké jïäna-bala-kriyä ca





     "He does not possess bodily form like that of an ordinary living entity. There is no difference between His body and His soul. He is absolute. All his senses are transcendental. Any one of His senses can perform the action of any other sense. Therefore, no one is greater than Him or equal to Him. His potencies are multifarious, and thus  His deeds are automatically performed as a natural sequence."*

                                   -6.8





sarvendriya-guëäbhäsaà

     sarvendriya-vivarjitam

asaktaà sarva-bhåc caiva

     nirguëaà guëa-bhoktå ca





     "The Supersoul is the original source of all senses, yet He is without senses. He is unattached, although He is the maintainer of all living beings. He transcends the modes of nature, and at the same time He is the master of all modes of material nature."*

                                   -3.17





bhäva-grahyam anidäkhyaà

     bhäväbhäva-karaà çivam

käla-särga-karaà devaà

     ye vidus te jahus tanum





     "The Supreme Personality of Godhead is the creator and �Šdestroyer of the entire material cosmic manifestation. He is supremely auspicious, and He does not posesses a material body, for His body is spiritual in all respects. He may be reached and understood only by loving devotional service. Those who thus serve Him and understand Him may become free from having to repeatedly accept various material bodies for continued residence in the material world. They become liberated from this world, and obtain eternal spiritual bodies with which to serve Him."

                                   -5.14                                        



     That the Supreme Personality of Godhead grants eternal transcendental bliss to His devotees is confirmed by the following statement of Gopäla-täpané Upaniñad (1.5):



taà péöha-sthaà ye tu yajanti dhéräs

     teñäà sukhaà çäçvataà netareñäm



     "The saintly devotees who worship the Supreme Personality of Godhead in the spiritual world attain eternal transcendental bliss. Except for them no others can attain this eternal bliss."



     This uselessness of the temporary benefits obtained by following the material piety of the karma-käëòa section of the Vedas will be described in the third chapter of this Vedänta-sütra.

     This may be summed up by saying: One who has studied the Vedas, Upavedas, and Upaniñads, understood them, associated with a self-realized soul, and in this way understood the difference between the temporary and the eternal, who has lost all attraction for the temporary and chosen the eternal, becomes a student of the four chapters of Vedänta-sütra.

     It cannot be said that simply by completely studying and understanding the karma-käëòa section of the Vedas one will naturally take up the study of Vedänta-sütra. They who have studied karma-käëòa but not associated with saintly devotees do not become eager to understand Brahman. On the other hand, they who have not studied karma-käëòa, but who have become purified by association with saintly devotees, naturally become attracted to understand Brahman.

     Neither can it be said that simply by understanding the difference between the temporary and the eternal, and simply by attaining the four qualities of saintly persons, one will become attracted to understand Brahman. These things are not enough. However, if one attains the association of a self-realized soul and follows his instructions, then these ordinarily difficult-to-attain qualifications are automatically attained at once.

     Three kinds of persons inquire into the nature of Brahman: 1. Sa-niñöha (they who faithfully perform their duties); 2. Pariniñöha (they who act philantropically for the benefit of all living entities); and 3. Nirapek\ça (they who are rapt in meditation and aloof from the activities of this world). According to their own respective abilities all these persons understand the nature of Brahman. They become more and more purified, and they eventually attain the association of Brahman.

     At this point someone may raise the following objection: Is it not so that the words oà and atha are auspicious sounds that sprang from Lord Brahmä's throat in ancient times? Is it not also so that these words are traditionally used at the beginning of books to invoke auspiciousness and drive away all obstacles?  For this reason I think the word atha in this sütra does not mean "now". It is simply a word to invoke auspiciousness, and has no other meaning.

     To this objection I reply: This is not true. Çréla Vyäsadeva, the author of Vedänta-sütra, is the incarnation of the Supreme Personality of Godhead Himself, and therefore He has no particular need to invoke auspiciousness or drive away obstacles and dangers. That Vyäsadeva is the Supreme Personality of Godhead is confirmed by the following statement of the småti-çästra:





kåñëa-dvaipäyana-vyäsaà

     viddhi näräyaëaà prabhum





     "Please understand that Kåñëa Dvaipayana Vyäsa is actually the Supreme Personality of Godhead, Näräyaëa."

     Still, ordinary people may take it that Lord Vyäsadeva has spoken the word atha at the beginning of Vedänta-sütra just to invoke auspiciousness, just as one may sound a conch-shell to invoke auspiciousness. In conclusion, we have described here how at a certain point in time, after certain understandings (atha), a person may become eager to inquire about the nature of Brahman.

     At this point someone may raise the following objection:Is it not so that the word bhüma or brahma may also refer to the individual spirit soul and not only to the Supreme Personality of Godhead?  This fact is explained in Chändogya Upaniñad. Even the dictionary explains: "The word brahma means that which is big, the brähmaëa caste, the individual spirit soul, and the demigod Brahmä who sits on a great lotus flower."

     To clear away the misunderstanding of this objector, the following scriptural passages may be quoted:





     bhågur vai varuëir varuëaà pitaram upasasära adhéhi bho bhagavo brahma. . . yato vä imäni bhütäni jäyante yena jätäni jévanti yat prayänty abhisaàviçanti tad brahma tad vijij{.sy 241}äsasva





     "Bhågu asked his father Varuëa: `My lord, please instruct me about the nature of Brahman.' Varuëa replied: `All living entities have taken their birth because of Brahman. They remain alive because they are maintained by Brahman, and at the time of death they again enter into Brahman. Please try to understand the nature of Brahman.'"



     At this point someone may doubt: "In this Vedänta-sütra does the word `Brahman' refer to the individual spirit soul or the Supreme Personality of Godhead?"

     Someone may indeed claim that the word "Brahman" here refers to the individual spirit soul, and to support his view he may quote the following statement of Taittiréya Upaniñad (2.5):



vijïänaà brahma ced veda

     tasmäc cen na pramadyati

çarére päpmäno hitvä

     sarvaë kämän samäçnute





     "If one understands the true nature of the Brahman who lives in the body and uses the senses of the body to perceive the material world, then such a knower of Brahman will never become bewildered by illusion. Such a knower of the Brahman in the body refrains from performing sinful actions, and at the time of leaving the body at death, he attains an exalted destination where all his desires become at once fulfilled."



     Our philosophical opponent may claim in this way that the word "Brahman" should be interpreted to mean the individual spirit soul. In order to refute this false idea, Çréla Vyäsadeva describes the true nature of Brahman in the next sütra.





Adhikaraëa 2



The Origin of Everything







Sütra 2





janmädy asya yataù



     janma-birth; ädi-beginning with; asya-of that; yataù-from whom.





     Brahman is He from whom everything emanates.*







Purport by Çréla Baladeva Vidyäbhüñaëa





     The word janmädi is a tad-guëa-samvijïäna-bahuvréhi-samäsa, and it should interpreted to mean "creation, maintenance, and destruction." The word asya means "of this material universe with fourteen planetary systems, which is inhabitated by various creatures from the demigod Brahmä down to the lowest unmoving blade of grass, who all enjoy and suffer the results of their various fruitive actions (karma), and who cannot understand the astonishing structure of the universe where they live."  The word yataù means "from whom", and it refers to the Supreme Brahman who manifested the universe from His inconceivable potency. This is the Brahman about whom one should inquire.

     The words bhüma and ätmä both mean "all pervading". These words refer primarily to the Supreme Personality of Godhead. This will be elaborately explained in the Bhümädhikaraëa (1.3.7) and Väkyänvayädhikaraëa (1.4.19). The word "Brahman" in particular means "He who possesses boundless exalted qualitites." Brahman, then, refers to the Supreme Personality of Godhead and this is clearly confirmed in the following words of çruti-çästra:



     

     atha kasmäd ucyate brahmeti båhanto by asmin guëäù





     "From whom has this universe become manifest? From Brahman, who possesses an abundance of exalted transcendental qualities."



     Brahman primarily refers to the Supreme Personality of Godhead, and only secondarily to the individual spirit souls, who manifest in small degree the spiritual qualitites of the Supreme Lord. In this way the individual spirit souls may be called Brahman, just as the royal title may be given not only to the king, but also to his associates and subordinates. Therefore, the individual spirit souls, who are all suffering the three-fold miseries of material life, should, in order to attain ultimate liberation, inquire about the Supreme Brahman, who is very merciful towards whose who take shelter of Him. For these reasons it should be understood that the Supreme Brahman, the Personality of Godhead is the object of inquiry in this Vedänta-sütra. This is not an imaginary description of Brahman's qualities. This is the truth about Brahman.

     The word jijïäsä means "the desire to know." Knowledge is of two kinds: 1. Parokña (knowledge gathered from sources other than the senses e.g. logic, knowledge obtained from authority, etc.) and 2. Aparokña (knowledge gathered by the senses). An example of these two kinds of knowledge may be seen in the following quotation from the çruti-çästra:





vijïäya prajïäà kurvéta





     "After learning about the Supreme Personality of Godhead one should become able to directly see Him in the trance of meditation."



     Parokña knowledge helps bring us closer to the Supreme Brahman, and aparokña knowledge manifests the Supreme Lord before us.

     If one understands his real identity as spirit soul, that is certainly very helpful in understanding Brahman, but that does not mean that the individual soul is the same as Brahman. The individual spirit soul is always different from Brahman, and even after liberation He remains eternally different from the Supreme Brahman. The difference between the individual soul and Brahman is described in sütras 1.1.16, 1.1.17, 1.3.5, 1.3.21, and 1.3.41.

     The Vedic literature gives the following guidelines for the interpretation of obscure passages:





upakramopasaàhäräv

     abhyäso 'pürvata-phalam

artha-vädopapatté ca

     liìgaà tätparya-nirëaye



     

     "The upakrama (beginning), upasaàhära (ending), abhyäsa (what is repeated again and again), apürvatä (what is unique and novel), phalam (the general purpose of the book), artha-väda (the author's statement of his own intention), and upapatti  (appropriateness) are the factors to consider in interpretation of obscure passages."

     If we apply these criteria to the çruti-çästra, we will clearly see that the Supreme Personality of Godhead and the individual spirit soul are described here as two distinct entities.

     Let us analyze the following passage from Çvetäçvatara Upaniñad (4.6-7) in the light of these six criteria.





dvä suparëä sayujä sakhäyä

     samänaà våkñaà pariçañvajäte

tayor anyaù pippalaà svädv atty

     anaçnann anyo 'bhicakäçéti





     "The individual spirit-soul and the Supersoul, Personality of Godhead, are like two friendly birds sitting on the same tree. One of the birds (the individual atomic soul) is eating the fruit of the tree (the sense-gratification afforded to the material body), and the other bird (the Supersoul) is not trying to eat these fruits, but is simply watching His friend.





samäne våkñe puruño nimagno

     'néçäya çocati muhyamänaù

juñöaà yadä paçyati anyam éçam

     asya mahimänam iti véta-çokaù





     "Although the two birds are on the same tree, the eating bird is fully engrossed with anxiety and moroseness as the enjoyer of the fruits of the tree. But if in some way or other he turns his face to his friend who is the Lord and knows His glories, at once the suffering bird becomes free from all anxieties."



     In this passage the upakrama (beginning) is dvä suparëä (two birds); the upasaàhära (ending) is anyam éçam (the other person, who is the Supreme Personality of Godhead); the abhyäsa (repeated feature) is the word anya (the other person), as in the phrases tayor anyo 'çnan (the other person does not eat) and anyam éçam ( He sees the other person, who is the Supreme Lord); the apürvatä (unique feature) is the difference between the Supreme Lord and the individual spirit soul, which could never have been understood without the revelation of the Vedic scripture; the phalam (general purpose of the passage) is véta-çokaù (the individual spirit soul becomes free from suffering by seeing the Lord); the artha-väda (the author's statement of his own intention) is mahimänam eti (one who understands the Supeme Lord becomes glorious) and the upapatti (appropriateness) is anyo 'naçan (the other person, the Supreme Lord, does not eat the fruits of material happiness and distress).  

     By analyzing this passage and other passages from Vedic literatures, one may clearly understand the difference between the Supreme Personality of Godhead and the individual spirit soul.

     At this point someone may raise the following objection:

Is it not true that when a scripture teaches something that had not been known to its readers, then it is useful, and if when a scripture simply repeats what its readers already know, it simply wastes time uselessly?  People in general think they are different from the Supreme Brahman, and therefore if the scripture were to teach them something new it would have to be that the Supreme Personality of Godhead and the indivdual spirit souls are completely identical. For this reason it should be understood that the individual spirit souls are identical with Brahman.

     To this objection I reply: This view is not supported by the words of the Vedic scriptures. For example the Çvetäçvatara 

Upaniñad (1.6) states:





påthag-ätmänaà preritaà ca matvä

     juñöas tatas tenämåtatvam eti





     "When one understands that the Supreme Personality of Godhead and the individual spirit souls are eternally distinct entities, then he may become qualified for liberation, and live eternally in the spiritual world."

     The impersonalist conception of the identity of the individual and the Supreme is a preposterous phantasmagoria, like the horn of a rabbit. It has no reference to reality, and it is completely rejected by the people in general. They do not accept it. Those few texts of the Upaniñads that apparently teach the impersonalist doctrine, are interpreted in a personalist way by the author, Vyäsadeva himself. This will be described later on in Sutra 1.1.30.





Adhikaraëa 3



The Supreme Personality of Godhead May be Understood by the Revelation of the Vedic Scriptures





     1. Viñaya (Statement): The Supreme Personality of Godhead is the creator, maintainer and destroyer of the material universes. Because He is inconceivable to the tiny brains of the conditioned souls He must be understood by the revelation of Vedänta philosophy. This is confirmed by the following statements of the Upaniñads:





sac-cid-änanda-rüpäya

     kåñëäyäkliñöa-käriëe

namo vedänta-vedyäya

     gurave buddhi-säkñiëe





     Oà namaù. I offer my respectful obeisances to Çré Kåñëa, whose form is eternal and full of knowledge and bliss, who is the rescuer from distress, who is understood by Vedänta, who is the supreme spiritual master, and who is the witness in everyone's heart.

                              Gopäla-täpané Upaniñad





taà tv aupaniñadaà puruñaà påcchämi





     "I shall now inquire about the Supreme Personality of Godhead, who is revealed in the Upaniñads."

                              Båhad-äraëyaka Upaniñad 3.9.26



     2. Saàçaya (doubt): What is the best method for understanding supremely worshipable Lord Hari: the mental speculation of the logicians, or the revelation of the Vedänta scriptures?

     3. Pürvapakña (the argument of the philosophical opposition): The sage Gautama (Båhad-äraëyaka Upaniñad 4.5) and others maintain that the Supreme Personality of Godhead can be understood by the speculations of the logicians.

     4. Siddhänta (the conclusion): In the Vedänta-sütra, Çréla Vyäsadeva explains that scriptural revelation is the real way to understand the Supreme Brahman. He says:





Sütra 3





çästra-yonitvät



     çästra-the scriptures; yonitvät-because of being the origin of knowledge.





     (The speculations of the logicians are unable to teach us about Supreme Personality of Godhead) because He may only be known by the revelation of the Vedic scriptures.





Purport by Çréla Baladeva Vidyäbhüñaëa





     In this sütra the word "not" should be understood, even though it is not expressed. They who aspire after liberation are not able to understand the Personality of Godhead simply by logic and speculation. Why? Because He is known only by the revelation of the Vedic scriptures. Among the Vedic scriptures, the Upaniñads especially describe the Supreme Person. For this reason it is said aupaniñadaà puruñam (the Supreme Person is undertood through the revelation of the Upaniñads). The process of logic and speculation as described by the word mantavya (to be understood by logic) as described in Båhad-äraëyaka Upaniñad (4.5) should be employed to understand the revelation of the scriptures and not independently. This is confirmed by the following statement of çruti-çästra:





pürväpara-virodhena

     ko 'rtho 'träbhimato bhavet

ity ädyam uhanaà tarkaù

     çuñka-tarkaà vivarjayet





     "Logic is properly employed to resove apparent contradictions in the texts of the Vedas. Dry logic, without reference to scriptural revelation, should be abandoned."



     For this reason the dry logic of Gautama and others should be rejected. This is also confired in sütra 2.1.11. After understanding the Supreme Person by study of the Upaniñads, one should become rapt in meditation on Him. This will be explained later insütra 2.1.27.

     The Supreme Lord, Hari, is identical with His own transcendental form. He and His form are not two separate identities. He is the witness of all living entities, He is the resting place of a host of transcendental qualitities, He is the creator of the material universes, and He remains unchanged eternally. By hearing about His transcendental glories, one may worship Him perfectly.

     At this point someone may raise the following objection:

The Vedänta philosophy does not give either positive orders or negative prohibitions, but simply descriptions, as the sentence "On the earth there are seven continents." Men need instruction in how to act. Therefore, what is needed is a series of orders to guide men. Men need orders, such as the ordinary orders. {.sy 168}A man desiring wealth should approach the king," or {.sy 168}One suffering from indigestion should restrict his intake of water," or the orders of the Vedas: svarga-kämo yajeta (One desiring to enter the celestial material planets should worship the demigods), or süraà na pibet (No one should drink wine). The Upaniñads do not give us a string of orders and prohibitions, but merely a description of the eternally perfect Brahman. for example the Upaniñads tell us satyam jïänam (The Supreme Personality of Godhead is truth and knowledge). This is of small help in the matter of orders and prohibitions. Sometimes the Upaniñads' descriptions may be a little useful, as for example when they describe a certain demigod, the description may be useful when one performs a sacrifice to that demigod, but otherwise these descriptions afford us little practical beneifit, and are more or less useless. This is confirmed by the following statements of Jaimini Muni.





ämnäyasya kriyärthatväd anärthäkhyam atad-arthanam





     "The scriptures teach us pious duties. Any scriptural passage that does not teach us our duty is a senseless waste of our time."

               Pürva-mémäàsä 1.2.1





tad-bhütänäà kriyärthena samämnäyo 'rthasya tan-nimittatvät





"Just as a verb gives meaning to a sentence, in the same way instructions for action give meaning to the statements of the scriptures."

               Pürva-mémäàsä 1.1.25



     To this objection I reply: Do not be bewildered. Even though the Upaniñads do not give us a series of orders and prohibitions, still they teach us about the Supreme Brahman, the most important and valuable object to be attained by any living entitiy. Just as if in your house there were hidden treasure, and a description of its location were spoken to you, those words would not be useless simply because they were a description. In the same way the Upaniñads' description of the Supreme Personality of Godhead, who is the greatest treasure to be attained by any living being, whose form is eternal, full of knowledge and full of bliss, who is perfect and beyond any criticism, who is the friend of all living entities, the Supreme Lord who is so kind that He gives Himself to His devotees, and the supreme whole of all existance, of whom I am a tiny part, is not useless, but of great value to the conditioned soul. The descriptions of the Supreme Brahman in the Upaniñads are valuable, just as the description {.sy 168}your son is now born" is useful and a source of great joy, and the decription "This is not a snake, but only a rope partly seen in the darkness," is also useful and a great relief from fear.

     The specific benefit attained by understanding the Supreme Brahman are described in the following statement of Taittiréya Upaniñad (2.1):





satyaà jïänam anantaà brahma yo veda nihitaà guhäyäà so 'çnute sarvän kämän





     "The Supreme Personality of Godhead is limitless. He is transcendental knowledge, and He is the eternal transcendental reality. He is present in everyone's heart. One who properly understands Him becomes blessed and all his desires are completely fulfilled."



     No one can say that the Upaniñads teach about ordinary fruitive action (karma). Rather, one may say that the Upaniñads teach one to give up all material, fruitive work. No one can say that the Upaniñads describe anything other than the Supreme Personality of Godhead, who is the original creator, maintainer, and destroyer of all the universes, whose spiritual form is eternal, who is a great ocean of unlimited auspicious transcendental qualitities, and who is the resting-place of the goddess of fortune. Jaimini's description of the importance of karma, therefore, has no bearing on the Upaniñads. 

     In fact �ŠJaimini was a faithful devotee of the Lord, and his apparent criticisms (in the two quotations presented above) of the Vedic texts that do not encourage fruitive work (karma) with sufficient enthusiasm, are his hint to us that there is more that pious fruitive work in the instructions of the Vedas. In this way it may be understood that the Supreme Brahman is the subject-matter described in the Vedic scriptures.





Adhikaraëa 4



This is Confirmed by the Vedic scriptures





     1. Viñaya (statement): That the Supreme Personality of Godhead is described in all Vedic scriptures is described in the following scriptural quotations:





yo 'su sarvair vedair géyate





     "The Supreme Personality of Godhead is glorified by all the Vedas."

               Gopäla-täpané Upaniñad





sarve vedä yat-padam ämananti





     "All the Vedas describe the lotus feet of the Supreme Personality of Godhead."

               Kaöha Upaniñad 1.2.15



     2. Saàçaya (doubt): Lord Viñëu is the subject-matter described in all the Vedas. Is this statement true or false?

     3. Pürvapakña (the argument of our philosophical opponent): It is not true that the Vedas teach only about the Supreme Personality of Godhead. Actually the Vedas mainly describe various fruitive karma-käëòa sacrifices, such as the kariri-yajïa for bringing rain, the putra-kämyeñöi-yajïa for gaining a son, and the jyotiñöoma-yajïa for traveling to the celestial material planets (Svargaloka). For this reason it is not possible to say that Lord Viñëu is the only topic discussed in the Vedas.

     4. Siddhänta (the proper conclusion): Vyäsadeva replies to the objections in the following sütra:







Sütra 4





tat tu samanvayät



     tat-this fact; tu-but; samanvayät-because of the agreement of all the Vedic scriptures.





     But that (Lord Viñëu is the sole topic of discussion in the Vedas) is confirmed by all scriptures.





Purport by Çréla Baladeva Vidyäbhüñaëa





     The word tu (but) in this sütra is used to rebut the previously stated opposing argument. It is proper to say that Lord Viñëu is the sole topic of discussion in all the Vedas. Why? The answer is: samanvayät (because the scriptures themselves bring us to this conclusion). The word anvaya means {.sy 168}understanding the actual meaning," and the word samanvaya means "perfect understanding after careful deliberation". When we apply the above-mentioned rules of interpretation (beginning with upakrama and upasaàhära) to the texts of the Vedas, we will come to the conclusion that Lord Viñëu is the sole topic of discussion in all the Vedas. If it were not so, then why should the Gopäla-täpané Upaniñad state that Lord Viñëu is glorified by all the Vedas? This is also confirmed by the lotus-eyed Supreme Personality of Godhead Himself, who says:





vedaiç ca sarvair aham eva vedyo vedänta-kåd veda-vid eva cäham 





     "By all the Vedas I am to be known. Indeed, I am the compiler of the Vedänta, and I am the knower of the Vedas."*

               Bhagavad-gétä 15.15





kià vidhatte kim äcañöe

     kim anüdya vikalpayet

ity asyä kådayaà loke

     nänyo mad veda kaçcana



mäà vidhatte 'bhidhatte mäà

     vikalpyäpohyate hy aham





     "What is the direction of all Vedic literatures? On whom do they set focus?  Who is the purpose of all speculation? Outside of Me no one knows these things. Now you should know that all these activities are aimed at ordaining and setting forth Me. The purpose of Vedic literature is to know Me by different speculations, either by indirect understanding or by dictionary understanding. Everyone is speculating about Me."*

          Çrémad-Bhägavatam (11.21.42-43)



The Vedic literatures also state:





säkñät-paramparäbhyäm veda brahmaëi pravartate





     "Either directly or indirectly, the Vedas describe Brahman."



     In the jïäna-käëòa section of the Vedas{.fn  1} the transcendental forms and qualitities  of  the Supreme Personality of Godhead are directly described, and in the karma-käëòa section of the Vedas the Lord is indirectly  described  in the discussion of fruitive  action  and various divisions of material knowledge

     That the Supreme Personality of Godhead is the sole topic of discussion in the Vedas is also confirmed by the following scriptural passages:





tam tv aupaniñadaà puruñam påcchämi





     "I shall now ask about the Supreme Personality of Godhead, who is described in the Upaniñads."

               Båhad-äraëyaka Upaniñad (9.21)





tam etam vedänuvacanena brähmaëa vividiçanti





     "Brähmaëas study the Vedas to understand the Supreme Personality of Godhead."

               Båhad-äraëyaka Upaniñad (4.4.22)



     As for the various fruitive results, such as the attainment of rain, a son, or residence in the celestial material planets, that are offered to the follwers of the karma-käëòa rituals in the Vedas, these beneifts are offered to attract the minds of ordinary men. When ordinary men see that these material benefits are actually attained by performing Vedic rituals, they become attracted to study the Vedas. By studying the Vedas they become able to discriminate between what is temporary and what is eternal. In this way they gradually become averse to the temporary things of this world and they come to hanker after Brahman. In this way it may be understood that all the parts of the Vedas describe the Supreme Personality of Godhead. 

     Vedic rituals bring material benefits as a result only when the performer of the ritual is filled with material desire. If the performer is materially desireless, then he does not gain a material result, but rather the result he obtains is purification of the heart and the manifestation of spiritual knowledge. Therefore, the meaning of the previously quoted text from Båhad-äraëyaka Upaniñad (4.4.22) is that the demigods are considered to be the various limbs of the Supreme Personality of Godhead, and by worshiping them, one actually worships the Supreme Lord, and the result of such worship is that one gradually become pure in heart and awake with spiritual  knowledge.





Adhikaraëa 5 



Brahman Is Knowable





     1. Viñaya (statement): Now, by the use of logic and scriptural quotation, we shall refute the misconception that Brahman cannot be described. One may argue, however, that many scriptural passages support the theory that Brahman cannot be described by words. For example:





yato väco nivartate

     apräpya manasä saha





     "The mind cannot understand the Supreme Personality of Godhead and words cannot describe Him."

               Taittréya Upaniñad 2.4.1





     yad vacanäbhyuditaà yena väg abhyudyate tad eva

brahma tad viddhi nedaà yad idam upäsate





     "No one has the power to describe Brahman with words, even though everyone's speech occurs by the power granted by Brahman. Know that this Brahman is not material. Worship this Brahman."

               Kena Upaniñad (1.5)



     2. Saàçaya (doubt): Is Brahman expressable by words or not?

     3. Pürvapakña (the opponenet argues): The çruti-çästra states that Brahman cannot be described by words. If this were not so, it would not be said that the Supreme Brahman is self-manifested. That Brahman cannot be described with words is also explained in the following statement of {Çrémad-Bhägavatam (3.6.40):





yato 'präpya nyavartanta

     vacaç ca manasä saha

ahaà cänya ime deväs

     tasmai bhagavate namaù�





     "Words, mind and ego, with their respective controlling demigods, have failed to achieve success in knowing the Supreme Personality of Godhead. Therefore, we simply have to offer our respectful obeisances unto Him as a matter of sanity."*

     4. Çréla Vyäsadeva refutes these arguments in the following sütra:





Sütra 5





ékñater näçabdam



     ékñateh-because it is seen; na-not; açabdam-indescribable by words.





     Because it is seen (that Brahman is vividly described in the Vedic scriptures, it should be understood that Brahman) is not indescribable by words.





Purport by Çréla Baladeva Vidyäbhüñaëa





     Here the word açabdam means "that which cannot be described by words." In this sütra Brahman is described as not (na) indescribable by words (açabdam). Why is this so? Because ékñateù  (because it is seen that Brahman is described in the passages of the scriptures).

     For example, Båhad-äraëyaka Upaniñad states:





taà tv aupaniñadaà puruñaà påcchämi





     "I shall now ask about the Supreme Personality of Godhead, who is described in the Upaniñads."



     We may note in this connection that the word aupaniñada means "that glorious person who is described in the Upaniñads."

We may also note that the word ékñateù is bhava (passive), and it is formed by adding the affix tip-pratyaya. The unusual usage here is ärña (a certain degree of grammatical liberty allowed to an exalted author).

     That the Supreme Personality of Godhead may be described in words is also confirmed by the following statement of Kaöha Upaniñad (2.15):





sarve vedä yat-padam ämananti





     "All the Vedas describe the feet of the Supreme Personality of Godhead."



     When it is said that Brahman cannot be described in words, the intention is that He cannot be completely described in words. In the same way it is sometimes said that no one can see Mount Meru because no one can see the entire mountain, but only small parts of it at any one time. Without accepting this understanding, that Brahman is not completely expressible by words or understandable by the mind, we would not properly understand the meaning of the scritpural statements yato väco nivartate (words cannot describe Brahman), apräpya manasä saha (the mind cannot understand Brahman), and yad vacanäbhyuditam (No one has the power to describe Brahman with words). These statements explain that Brahman cannot be completely described in words. 

     That Brahman can to some extent be described with words does not contradict the fact that Brahman reveals Himself by His own wish. The Vedas are actually the incarnation of Brahman, and therefore Brahman may reveal Himself in the words of the Vedas.

     2. Saàçaya (doubt): This may be so, but still the Suprme Person described in the words of the Vedas may be saguëa (a manifestation of the Lord according to the modes of material nature), and not the perfect, complete and pure original Brahman who remains indescribable by words.

     If this doubt were to arise, Çréla Vyäsadeva would answer it in the following sütra. 





Sütra 6





gauëaç cen nätma-çabdät



     gauëaù-Saguëa Brahman, or the Lord's potencies; cet-if; na-not; ätma-ätma; çabdät-because of the word.





     If (one says that the Brahman described in the Vedas is) Saguëa Brahman (a manifestation of the modes of material nature, and not the original Supreme Lord Himself), Then I say this cannot be true, because Brahman is described in the Vedas as "Atma" (the Supreme Self).





Purport by Çréla Baladeva Vidyäbhüñaëa





     The Brahman described in the Vedas is not merely a saguëa manifestation of the mode of Goodness. Why? Because the Vedas use the word ätmä (the Supreme Self) to describe Him. For example:





ätmaivedam agra äsét puruña-vidhaù





     "The Supreme Self (ätmä), who is a transcendental person, existed before this material world was manifested in the beginning."

          Väjasaneya-saàhitä





     ätmä vä idam eka evägra äsét nänyat kiïcana

miñät sa ékñata lokän nu såja





     "Before the material world was manifest, the Supreme Self (ätmä) alone existed. Nothing else was manifested at that time. The Supreme Self then thought, `Let me create the material planets.'"

               Aitareya Äraëyaka



     Both these texts clearly refer to the Supreme Self (ätmä) who existed before the creation of the material world. Also, In the commentary on sütra 1.1.2, I have already explained that the word ätmä primarily refers to the perfect Supreme Brahman, and not to anyone or anything else. For this reason the word ätmä used in the scriptures should be understood to refer to the transcendental Supreme Personality of Godhead, and not to any material manifestation of the mode of goodness. The transcendental Supreme Person is described in the following statements of Vedic literature:



            

vadanti tat tattva-vidas

     tattvaà yaj jïänam advayam

brahmeti päramätmeti

     bhagavän iti çabdyate





     "Learned transcendentalist who know the Absolute Truth call this non-dual substance Brahman, Paramätmä or Bhagavän."*

               Çrémad-Bhägavatam 1.2.11





çuddhe mahä-vibhütäkhye

     pare brahmaëi çabdyate

maitreya bhagavac-chabdaù

     sarva-käraëa-käraëe





     "O Maitreya, the word Bhagavän refers to the Supreme Brahman, who is full of all powers and opulences, the original cause of all causes, and the supreme transcendence, pure and always untouched by matter."

               Viñëu Puräëa



     In this way the supremely perfect and pure Brahman is described by the statements of the småti-çästras. If it were not possible to describe Him with words, then the scriptures would not have been able to describe Him in the above quotations.





Sütra 7





tan niñöhasya mok\çopadeçät



     tat-that; niñöhasya-of the faithful devotee; mok\ça-of the liberation; upadeçät-because of the instructions.





     (The Brahman described in the scriptures is the transcendental Supreme Lord, and not a temporary manifestation of the mode of goodness, because the scriptures) teach us that they who become His devotees attain liberation.





Purport by Çréla Baladeva Vidyäbhüñaëa





     The word "not" is understood in this sütra and the following three sütras as well. The liberation of those devoted to Brahman is described in the following statement of Taittiréya Upaniñad (2.7):





     asad vä idam agra äsét tato vai sad ajäyata tad ätmänaà svayam akuruta. . . yadä hy evaiña etasminn adåçye anätmye anirukte 'nilayane abhayaà pratiñöhaà vindate 'tha so 'bhayaà gato bhavati yadä hy evaiña etasminn udäram antaram kurute atha tasya bhayaà bhavati





     "Before the material cosmos was manifested, it existed in a subtle form. At a certain time it became manifested in a gross form, and at a certain time the Supreme Brahman manifested as the Universal Form. When an individual spirit soul takes shelter of that Supreme Brahman, who is different from the individual spirit souls, invisible to the gross material senses, indescribable by material words, and self-effulgent, then the individual spirit soul attains liberation and is no longer afraid of the cycle of repeated birth and death. If one does not take shelter of this Supreme Brahman, he must remain afraid of taking birth again and again in this world."                   



     The Brahman described in this passage of the Vedic literature must be the Supreme Brahman who is beyond the limitations of the material world, and who is the creator of the material universes, and yet beyond them. This passage could not be interpreted to describe a Brahman that is actually a manifestation of the modes of material nature, for if this were so, then it would not have explained that they who become devoted to this Brahman attain ultimate liberation. They who are devoted to the manifestations of the modes of nature do not attain liberation by that material devotion. Therefore, because the devotees attain liberation, the Brahman mentioned here must be the transcendental Supreme Person, who is beyond the modes of nature, and completely non-material in nature. 

     This non-material, transcendental Supreme Brahman is described in the following statement of Çrémad-Bhägavatam (10.88.5):





harir hi nirguëaù säkñät

     puruçaù prakåteù paraù�

sa sarva-dåg upadrañöä

     taà bhajan nirguëo bhavet





     "Çré Hari, the Supreme Personality of Godhead, is situated beyond the range of material nature; therefore He is the supreme transcendental person. He can see everything inside and outside; therefore He is the supreme overseer of all living entities. If someone takes shelter at His lotus feet and worships Him, he also attains a transcendental position."*





Sütra 8





heyatva-vacanäc ca



     heyatva-worthy of being abandoned; vacanät-because of the statement; ca-also.





     (The Brahman described in the Vedic scriptures is not a manifestation of the modes of material nature,) because no scriptural passage advises one to abandon (Brahman in order to attain something higher).





Purport by Çréla Baladeva Vidyäbhüñaëa





     If the Brahman described in the scriptures were enmeshed in the modes of material nature, then why do the scriptures not direct men and women to abandon the worship of Brahman and worship something higher? If this Brahman were under the spell of the modes of nature, then why do those aspiring after liberation worship this Brahman to become free from the grip of the modes of nature? Clearly, the Brahman described in the scriptures is not entangled in the modes of material nature, and for this reason the scripture state:





anyä väco vimuïcätha





     "Give up talking about things that have no relation to the Supreme Brahman!"



     They who aspire for liberation should meditate with pure faith on this Supreme Brahman, who is eternal, filled with all transcendental qualities, and the orginal creator of the material universes. In this way it may be understood that the Brahman described in the Vedic scriptures is not a product of the modes of material nature.





Sütra 9





sväpyät



     sva-into Himself; apyät-because He merges.





     (The Supreme Brahman described in the Vedic literatures is not bound by the modes of nature,) because He merges into Himself, (unlike the creatures bound by nature's modes, who all merge into something other than their self).
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The Båhad-äraëyaka Upaniñad (5.1.1) explains:





oà pürëam adaù pürëam idaà

     pürëät pürëam udacyate

pürëasya pürëam ädäya

     pürëam evävaçiñyate





     "The Personality of Godhead is perfect and complete, and because He is completely perfect, all emanations from Him, such as this phenomenal world, are perfectly equipped as complete wholes. Whatever is produced of the complete whole is also complete in itself. Because He is the complete whole, even though so many complete units emanate from Him, He remains the complete balance."*



     This verse explains that that which is pürëa (perfect and complete), enters into itself. This cannot be said of that which is not perfect and complete. If the Supreme Brahman described in the scriptures were a product of the modes of material nature, then it would merge into the Supreme and not into itself. In this way it could not be described as truly perfect and complete. In this verse the word adaù (this) refers to the aprakaöa (not manifested in the material world) form of the Supreme Lord, which is the root from which the various prakaöa forms of the Lord emanate. Both aprakaöa and prakaöa forms of the Lord are perfect and complete. The Lord expands from His aprakaöa form and appears in the material world in His prakaöa form, displaying His räsa-lélä and other transcendental pastimes. When the prakaöa form of the Lord leaves the material world and enters the aprakaöa form of the Lord, the Lord remains unchanged, eternally perfect and complete. That the Lord is untouched by the modes of material nature, and that He expands into many forms, are confired by the following statement of småti-çästra:





sa devo bahudhä bhütvä

     nirguëah puruñottamaù

Šeké-bhüya punaù çete

     nirdoño harir ädi-kåt





     "The Supreme Personality of Godhead is faultless. Even though He is the original creator of the material world, He remains always untouched by matter. He expands in innumerable viñëu-tattva incarnations, and then these incarnations enter Him and He again becomes one."



     At this point someone may raise the following objection: There are actually two kinds of Brahman: Saguëa Brahman (Brahman enmeshed in the modes of material nature), and Nirguëa Brahman (Brahman untouched by the modes of material nature). The first, or Saguëa Brahman, has a form constructed of the mode of material goodness. This Saguëa Brahman is the omnisicent, all-powerful creator of the material universes. The second, or Nirguëa Brahman, is pure transcendental existence only. This Nirguëa Brahman is pure, perfect, and complete. The Saguëa Brahman is the çakti (potency) described by the Vedas, and the Nirguëa Brahman is the tätparya (meaning) of the Vedas.

     Çréla Vyäsadeva refutes this argument by explaining, in the next sütra:                     





Sütra 10





gati-samanyät



gati-the conception; samanyät-because of uniformity.





     (This is not so) because the Vedas describe only one kind of Brahman.
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     In this sütra the word gati means "conception."  The Vedic literatures describe Brahman as full of transcendental knowledge, omniscient, omnipotent, perfect, complete, pure, the all-pervading Supersoul, the original creator of the material universes, the object of worship for the saintly devotees, and the bestower of liberation. The Vedas do not describe two kinds of Brahman: Nirguëa and Saguëa. Rather, the Vedas describe only one kind of Brahman. This one Brahman is described by Lord Kåñëa in the following words (Bhagavad-gétä 7.7):





mattaù parataraà nänyat

     kiïcid asti dhanaïjaya

mayi sarvam idaà protaà

     sütre maëi-gaëä iva





     "O conqueror of wealth, there is not truth superior to Me. Everything rests upon me as pearls strung on a thread."*



     Thus the Vedic literatures describe only one kind of Brahman: Nirguëa Brahman. Çréla Vyäsadeva describes this Nirguëa Brahman in the next sütra:





Sütra 11





çrutatväc ca



çrutavät-because of being described in the Vedas; ca-and.





     (There is only one kind of Brahman: Nirguëa Brahman), because Nirguëa Brahman is described throughout the Vedic literatures.
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     Nirguëa Brahman is described in the following statement of Çvetäçvatara Upaniñad (6.11):





eko devaù sarva-bhüteñu güòhaù

     sarva-vyäpé sarva-bhütäntarätmä

karmädhyakñaù sarva-bhütädhiväsaù

     säkñé cetä kevalo nirguëaç ca





     "The Supreme Personality of Godhead manifests Himself as the all-pervading Supersoul, the witness present in the hearts of all living entities. He witnesses all activities of the living entity. He is the supreme living force. He is transcendental to all material qualities."



     In this way Nirguëa Brahman is described in the çruti-çästra. The çruti-çästra does not say that it is impossible to describe Brahman. Some say that Brahman may be understood not from the direct statements of the Vedic literatures, but merely indirectly, or from hints found in the Vedic texts. This is not the correct understanding, for if the Vedic scriptures had no power to directly describe Brahman, then naturally they would also not have any power to indirectly describe Him or hint about Him. The Vedic literatures may say that Brahman has no contact with guëas (either qualities, or the three modes of material nature), and He cannot be seen by material eyes (adåçya), still it does not say that the words of the Vedas have no power to describe Him.

     At this point someone may raise the following objection:  Is it not said in the Vedas that Brahman has no guëas (qualities)? Your statement that Brahman has qualities contradicts the description of the scriptures.

     To this I reply: This is not true. You can only say this because you do not understand the confidential meaning of the word nirguëa. Because the Supreme Brahman is all-knowing and possess many transcendental qualitites, when the scriptures say that He is nirguëa, it should be understood to mean that He has no (niù) contact with the three modes of material nature (guëa).

     This is confirmed by the following statements of småti-çästra:





sattvädayo na çänöiçe

     yatra cäprakåtä guëäù





     "The Supreme Personality of Godhead, who possesses numberless transcendental qualities, is eternally free from the touch of the three modes of material nature: goodness, passion, and ignorance."





samasta-kalyäëa-guëätmako 'sau





     "The Supreme Personality of Godhead possesses all auspicious qualities."



     For all these reasons it should be accepted that the Vedic literatures have the power to describe the perfect, pure, complete Supreme Brahman. When it is said by the scriptures that the Supreme Brahman has no names, forms, or qualities it should be understood that the Supreme Brahman has no material names, forms, or qualities, and that His names, forms and qualities are limitless and beyond the counting of limited spirit souls.

     At this point someone may object, saying that the literal interpretation of the Vedic statements is that Brahman is without qualities (nirguëa), and your interpretation of the word nirguëa is wrong.

     To this objection I reply: Does this description that Brahman has no qualities help to positively undertand Brahman? If you say yes, then you have to admit that the Vedas do have the power to describe Brahman; and if you say no, then you have to admit that your careful studies of the Vedic literature have been a great waste of time, and as a result you remain wholly ignorant of Brahman's real nature.





Adhikaraëa 6



The Supreme Brahman is Full of Bliss







Introduction by Çréla Baladeva Vidyäbhüñaëa





çabdä väcakatäà yänti

     yantränandamayädayaù

vibhum änanda-vijïänaà

     taà çuddhaà çraddadhémahi





     Let us place our faith in the Supreme Personality of Godhead, who is supremely pure, all-powerful, all-knowing, and full of transcendental bliss. He is perfectly described in the änandamaya-sütra and the other statements of Vedänta-sütra.



     From the 12th Sütra (änandamaya) to the end of this First Chapter, Çréla Vyäsadeva will prove that the statements of the Vedic literatures are intended to describe Brahman. In the First Pada, Çréla Vyäsadeva discusses those words of the Vedic literatures, which, taken by themselves, whould not necessarily refer to Brahman, but which, in their Vedic context, certainly do refer to Brahman.

     1. Viñaya (Statement): In the passages from Taittiréya Upaniñad beginning brahma-vid äpnoti param and sa vä eña puruso 'nna-rasamayaù, we find a description of the annamaya, präëamaya, manomaya, and vijïänamaya stages of existence, and after that we find the following statement:





     tasmäd vä etasmäd vijïänamayäd anyo 'ntarätmänandamayas tenaiña pürëaù. sa vä eña puruña-vidha eva tasya puruña-vidhatäm anvayaà puruña-vidhaù. tasya priyam eva çiraù. modo dak\çiëaù pak\çaù. pramoda uttaraù pak\çaù. änanda ätmä. brahma-pucchaà pratiñöhä.





     "Higher than the vijïänamaya stage is the änandamaya stage of existence. The änandamaya stage is a person whose head is pleasure (priya), whose right side is joy (moda), whose left side is delight (pramoda), and whose identity is bliss (änanda). The änandamya is Brahman."



     2. Saàçaya (doubt): Is the änandamaya person the individual spirit soul or the Supreme Brahman?

     3. Pürvapakña (the opposition speaks): Because änandamaya is described as a person it must refer to the conditioned spirit soul residing in a material body.

     4. Siddhänta (the proper conclusion): Çréla Vyäsadeva answers this argument by speaking the following sütra:





Sütra 12





änandamayo 'bhyäsät



     änanda-bliss; mayah-full of ; abhyäsät-because of repetition.





     The word änandamaya (full of bliss) used in the Vedic literatures must refer to the Supreme Brahman, for it is repeatedly used to describe Him.
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     The Supreme Brahman is the änandamaya described in Vedic literature. Why do we say so?  Because the word änandamaya is repeatedly used to describe the Supreme Brahman. Directly following the description of änandamaya in the Taittiréya Upaniñad (2.6.1), we find the following statement:





asann eva sambhavati

     asad brahmeti veda cet

asti brahmeti ced veda

     santam enaà tato viduù





     "One who thinks, `The Supreme Brahman does not exist' becomes a demonic atheist, and one who thinks, `The Supreme Brahman does exist' is known as a saint."



     In this passage the word Brahman was repeated. This repetition is called abhyäsa. In the previous quotation from Taittiréya Upaniñad, the word Brahman appeared in the word brahma-puccham, but in that case the word only occurred once, and therefore there was no abhyäsa.

     The four verses of Taittiréya Upaniñad beginning with the verse annäd vai prajäù prajäyante describe the annamaya, präëamaya, manomaya, and vijïänamaya levels of existence. Each of these levels is progressively higher than the preceding one, and after them the änandamaya level, which is different in quality, is the highest of all. This will be more elaborately explained in the passage following the sütra: priya-çiras tv ädya-präpter (3.3.13) of this book.

     At this point someone may raise the following objection: These stages of existence describe the conditioned souls who have fallen into the raging river of material suffering. Why has the stage of blissfulness (änandamaya) been made the chief of these stages of suffering?"

     To this objection I reply: There is no fault in this. The all-blissful Personality of Godhead is pesent in the hearts of all the suffering conditioned souls, and therefore it is perfectly appropriate to mention them together. 

     The Vedic literatures speak in this way to make a difficult subject-matter intelligible for the unlettered common man. Just as one may point out the small, difficult-to-see star Arundhati by first pointing to a nearby large easy-to-see star, and then lead the viewer from that reference-point to the tiny Arundhati, in the same way the Vedic literatures first describe the suffering-filled life of the conditioned souls, and then from that reference point teach about the all-blissful Supreme Personality of Godhead.

      At this point someone may raise the following question: Is it, then, that the Vedic literatures mostly describe topics other than the Supreme Brahman, (because mostly they describe these "reference-points" to lead the reader to the Supreme), or do they mostly describe Brahman directly?"

     I answer this question: Brahman is directly described in the Vedic literatures. For example, in the next chapter of Taittiréya Upaniñad, Varuëa, upon being asked by his son to teach him about Brahman, explained to him that Brahman is the original creator, maintaner, and destroyer of the material universes. He further explains that the annamaya, präëamaya, manomaya, and vijïänamaya stages of existence, one by one, are all Brahman. Then he explained that the änandamaya stage is the final Brahman. After explaining this, Varuëa concluded his teaching by confirming that he has spoken a true description of the Supreme Personality of Godhead. He said:





     etam änandamayam ätmänam upasaìkramya imän lokän kämäni käma-rüpy anusaïcarann etat sama gäyann äste





     "After leaving his material body, one who understands the supreme änandamaya person leaves this material world and enters the spiritual world. All his desires become fulfilled, he attains a spiritual form according to his own wish, and he dedicates himself to glorifying that supreme änandamaya person."



     That the änandamaya person in the Vedic literatures is actually the Supreme Brahman is also described in the following statement of Çrémad-Bhägavatam (10.87.17):





puruña-vidho 'nvayo 'tra caramo 'nnamyädiñu yaù 

     sad asataù paraà tvam atha yad eñv avaçeñämåtam





     "O Lord, of these persons beginning with the annamaya-puruña, You are the Supreme."



     We may note in this connection that it is not contradictory or illogical to say that the Supreme Brahman has a form. The form of the Supreme is described in the Vedic literatures. For example, the Båhad-äraëyaka Upaniñad (3.7.3) explains: 





påthivé çaréram





     "The material universe is the body of the Supreme Personality of Godhead."



     It is because the Supreme Personality of Godhead has a form (çaréra), that this book, the Vedänta-sütra, is also called Çäréraka-sütra (sütras glorifying the Supreme Personality of Godhead, who has a form). Some may say that the word änandamaya does not refer to the Supreme Brahman, and that only the word brahma-puccham refers to Brahman. This proposal is not very intelligent. Some others may say that the word änandamaya does not refer to Brahman because the wordmaya means "transformation". These persons say the word änandamaya (transformation of bliss) cannot refer to the Supreme Brahman, for Brahman is naturally full of bliss, and not a transformation of some pre-existing state of happiness. For this reason the word änandamaya must refer to the individual spirit soul, and not Brahman. In order to refute this argument, Çréla Vyäsadeva speaks the following sütra:





Sütra 13





vikära-çabdän neti cen na pracuryät



     vikära-transformation; çabdät-from the word; na-not; iti-thus; cet-if; na-not; pracuryät-because of abundance.





     If (someone argues that the Supreme Brahman cannot be the same as the änandamaya person described in the Vedas) because the affix maya means "transformation", (and the Supreme Brahman is not a transformation of änanda, or bliss, then I reply by saying that) because the affix maya used here means {.sy 168}abundance", this interpretation is not correct, (and therefore the word änandamaya should be understood to mean {.sy 168}He who is filled with limitless bliss").
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     The word änandamaya does not mean "he who is a transformation of bliss."  Why?  Because the affix maya here means "abundance", and therefore the word änandamaya means "He who is filled with limitless bliss."  The rules of Sanskrit grammar state that the affix maya may not be used to mean {.sy 168}transformation" in vaidika words of more than two syllables. The word änanda has three syllables, and therefore when the word änandamaya appears in the vaidika text of the Taittiréya Upaniñad, it cannot be interpreted to mean "he who is a transformation of bliss."

     The Supreme Brahman, therefore, is not only free from all suffering, but filled with limitless bliss. This is confirmed by the following statements of Vedic scripture:





eña sarva-bhütäntarätmäpahata-päpmä divyo deva eko näräyaëaù





     "There is one Supreme Personality of Godhead: Lord Näräyaëa. He is the transcendental Supersoul in the hearts of all living entities, and He is completely free from all sin."

               Subala Upaniñad





paräù paräëäà sakalä na yatra

     kleçädayaù sänti parävareçaù





     "Suffering is not experienced by the Supreme Personality of Godhead."



     When the affix maya means "abundance", it also implies the meaning "essential nature."  Therefore, when we use jyotirmaya (full of light) to mean the sun, the affix maya can also be understood to mean "essential nature". In this way the word jyotirmaya means "that of which the essential nature is light." In this way the word änandamaya may also be interpreted to mean "He whose essential nature is full of bliss." From all this it may be understood that the word änandamaya clearly refers to the Supreme Personality of Godhead. It does not refer to the individual spirit soul.





Sütra 14





tad-hetu-vyapadeçäc ca



     tat-of that; hetu-the origin; vypadeçät-because of the statement; ca-also.





     Because the Vedic literatures declare that the änandamaya person is the source of bliss for others, (it should be understood that the änandamaya person is the Supreme Personality of Godhead, and not the individual spirit soul).
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     This is confirmed by the following statement of Taittiréya Upaniñad (2.7):





     ko hy evänyat kaù präëyät yady eña äkäça änando na syät. esa evänandayati.





     "Who is that person, without whom the living entities cannot feel happiness? That is the Supreme Personality of Godhead, who delights the individual spirit souls."



     This passage explains that the Supreme Brahman is the origin of happiness for the individual spirit souls. From this we may understand that the cause of happiness (the Supreme Personality of Godhead), and the receiver of happiness (the individual spirit soul) must be different persons. They cannot be indentical. Therefore the word änandamaya refers to the Supreme Personality of Godhead only. We may also note that the word änanda used in this passage of Taittiréya Upaniñad (is identical with the word änandamaya..





Sütra 15





mantra-varëikam eva ca géyate



     mantra-by the mantra portion of the Vedas; varëikam-described; eva-certainly; ca-also; géyate-is described.





     (The same Supreme Personality of Godhead) described in the mantra-portion of the Vedas is also described (as the änandamaya-person in the text of the Taittiréya Upaniñad).
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     The same Supreme Brahman described in the Vedic mantra, Satyam jïänam anantam brahma (the Supreme Brahman has no limits. He is eternal and full of knowledge), is also described in the Taittiréya Upaniñad by the word änandamaya. In this way the above sütra explains that the word änandamaya does not refer to the individual living entitiy. Further, the Taittiréya Upaniñad explains:





brahma-vid äpnoti param





     "One who understands the Supreme Brahman attains the Supreme Brahman."



     This sentence explains that the individual living entity worships the Supreme Brahman and then attains the association of that Supreme Brahman. This is the same Supreme Brahman previously described in the mantra, satyam jïänam anantam brahma. This is the Supreme Brahman described by the word änandamaya.  This is the Supreme Brahman described in the Taittiréya Upaniñad in the passage begining with the words tasmäd vä etasmät. Because the Supreme Brahman is the object of attainment for the individual spirit soul, and because the object of attainment and the attainer must be two distinct entities, and they cannot be identical, therefore the Supreme Brahman and the individual living entities must be distinct persons, and therefore the word änandamaya refers only to the Supreme Personality of Godhead and not to the individual living entites.

     At this point someone may raise the following objection: If the Supreme Brahman described in the Vedic mantras were different from the individual living entity, then the individual living enitites could not be the änandamaya person described in the scriptures. The actual fact is that the Supreme Brahman and the individual living entities are identical. The Vedic mantras state that when the individual spirit soul is free from ignorance and liberated from material bondage, then he become identical with the Supreme Brahman.

     To answer this objection, Çréla Vyäsadeva speaks the following sütra.





Sütra 16





netaro 'nupapatteù



     na-not; itaraù-the other; upapatteù-because it is illogical.





     The other person (individual living entity) is not described (in the mantra "satyam jïänam anantam brahma"), because such an interpretation of the mantra is illogical.
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     The itara (other person) mentioned in this sütra is the individual living entity. This sütra, therefore, states that the individual spirit soul, even in the liberated condition, cannot be the Supremem Person described in the mantra, satyam j{.sy 241}änam anantam brahma.  This is confirmed by the following statement of Vedic literature:





Š     so 'çnute sarvän kämän saha brahmaëä vipaçcitä





     "The liberated soul enjoys the fulfillment of all his desires in the company of the omniscient Supreme Brahman." 



     In this passage the difference  between the liberated spirit-soul and the Supreme Brahman is described in the words "He enjoys in the company of the Supreme Brahman."  The word vipascit means "He whose consciousness (cit) sees (paçyati) the great variety of that which exists (vividham). The word paçya is changed to paç in this word by the grammatical formula påçodarädi-gaëa (Päëini 6.3.109). In this way the liberated individual soul attains the association of the Supreme Personality of Godhead, who is expert at enjoying many varieties of transcendental bliss, and with Him, the individual spirit soul enjoys, fulfilling all his desires. 

     The word asnute should be understood to mean "enjoys" in this context. The verb aç means "to enjoy", and although we would expect it to be conjugated in the parasmaipada, (açnäti), in this passage it is conjugated in the ätmanepada (açnute). The reason for this is explained by Päëini in the sütra vyatyayo bahulam iti chandasi tathä småteù (3.1.85). 

     The Supreme Personality of Godhead is naturally the Supreme Enjoyer, and the individual spirit soul is His subordinate in the matter of enjoyment also. Still, the Supreme Personality of Godhead glorifies the liberated souls, when He says:

 



vaçe kurvanti mäà bhaktäù

     sat-striyaù sat-patià yathä





     "My pure devotees bring Me under their control, just as  faithful wives bring a kind-hearted husband under their control."





Sütra 17





bheda-vyapadeçäc ca



     bheda-difference; vyapadeçät-because of the statement; ca-also.





     (The Supreme Personality of Godhead and the individual spirit soul are) different, because the Vedic literature teaches this fact.





Purport by Çréla Baladeva Vidyäbhüñaëa





The Taittiréya Upaniñad (7.1) explains:





raso vai saù rasaà hy eväyaà labdhvänandé bhavati.



     "When one understands the Personality of God, the reservoir of pleasure, Kåñëa, he actually becomes transcendentally blissful."*



     This passage clearly shows the difference between the liberated individual spirit soul and the Supreme Personality of Godhead, whom the Vedic mantras describe as änandamaya, and who is the transcendental nectar attained by the individual spirit soul. This difference is also described in the following statement of Båhad-äraëyaka Upaniñad (4.4.6):





brahmaiva san brahmäpnoti





     "After becoming Brahman, the individual spirit soul attains Brahman." 



     This statement does not mean that after liberation the individual spirit soul becomes non-different from the Supreme Brahman, but rather the liberated soul becomes similar to Brahman and in this condition meets Brahman and attains His association. This is confirmed by the folllowing statementof Mäëòukya Upaniñad (3.1.31):





     niraïjanaù paramaà sämyam upaiti





     "This liberated soul becomes like the Supreme Personality of Godhead."



     Also, in the Bhagavad-gita (14.2), the Supreme Personality of Godhead declares:





idaà jïänam upäçritya

     mama sädharmyam ägatäù�





     "By becoming fixed in this knowledge, one can attain to the transcendental nature, which is like My own nature."*



     In this way the Vedic literatures teach us that the liberated souls become like the Supreme Personality of Godhead.

     At this point someone may raise the following objection: Is it not so that the pradhäna feature of the mode of material goodness (sattva-guëa) is the actual origin of the änandamaya  person?

     Çréla Vyäsadeva answers this objection in the following sütra.





Sütra 18





kämäc ca nänumänäpekñä



     kämät-because of desire; ca-also; na-not; anumäna-to the theory; apekñä-in relation.





     (The änandamaya person) cannot be (a product of the mode of material goodness), because (the mode of goodness is insentient and desireless, whereas the änandamaya person) is filled with desires.
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     The Taittiréya Upaniñad explains:





     so 'kämayata bahu syäà prajäyeya





     "The Supreme Personality of Godhead desired: Let Me become many. Let Me father many living entities."



     In this way the çruti-çästra explains that the universe was created by the desire of the änandamaya person. Because the änandamaya person is thus filled with desires, it is not possible for the pradhäna mode of material goodness, which is lifeless, insentient, and desireless, to be that änandamaya person.





Sütra 19





asminn asya ca tad-yogam çästi



     asmin-in that änandamaya person;  asya-of the individual spirit soul; ca-also; tat-of fearlessness; yogam-contact; sasti-the Vedic scriptures teach.





     (The änandamaya person cannot be manifested from the pradhäna mode of material goodness, because) the Vedic scriptures teach that contact with the änandamaya person brings fearlessness (to the individual spirit soul).
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     The çruti-çästra teaches that by taking shelter of the änandamaya person, the individual spirit soul attains fearlessness, and by declining to take shelter of Him, the soul becomes plagued with fears. This confirmed by the Taittiréya Upaniñad (2.7.2) in the passage beginning with the words yadä hy eva. 

     On the other hand, contact with the material nature brings fear to the individual spirit souls. The material nature does not bring a condition of fearlessness to the living entities, and for this reason it is not possible that the pradhäna mode of material goodness is the änandamaya person. Therefore, the änandamaya person is the Supreme Personality of Godhead, Hari. The änandamaya person is not the individual spirit soul or the material nature.





Adhikaraëa 7



The Nature of the Person Within





     1. Viñaya (Statement): The Chändogya Upaniñad explains:





     atha yä so 'ntar ädityo hiraëmayaù puruço dåçyate hiraëya-çmaçrur hiraëya-keça apräëakhät sarva eva suvarëas tasya yathä kapyasaà puëòarékam evam ak\çiëi tasyodeti näma sa eña sarvebhyaù päpmäbhyah udita udeti hä vai sarvebhyaù päpmäbhyo ya evaà veda tasya åk säma ca gesnau tasmäd udégithas tasmät tv evodgataitasya hi gäthä sa eña ye cämuñmat paraëco lokas teñäà ceñöe deva-kämänäà cety adhidaivatam. . . athädhyätmam atha ya eño 'ntar-ak\çiëi puruño dåçyate saiva åk tat säma tad ukthaà tad yajus tad brahma tasyaitasya tad eva rüpaà yad amuñya rüpam. yäv amuñya gesnau tau gesnau yan näma tan näma.





     "Within the sun-globe is a golden person, with golden hair, a golden beard, and a body golden from His fingernails to all His limbs. His eyes are like lotus flowers. He is above all sin. One who understands Him also becomes situated above all sin. The Åg and Säma Vedas sing His glories. From Him the highest spiritual planets, where the demigods desire to go, have become manifested. This is the golden person present among the demigods. . . Now I shall describe the person within the human mind and heart. Within the eyes a wonderful person may be seen. The Åg, Säma, and Yajur Vedas glorify Him. He is identical with the golden person who resides in the sun."

     2. Saàçaya (doubt): "Is this an individual spirit soul who by great piety and spiritual knowledge has attained this exalted position, or is this the Supreme Personality of Godhead, who appears as the all-pervading Supersoul?"

     3. Pürvapakña (the opposing argument): Because this person has a form and various humanlike features, He must be a pious spirit soul. By his piety and spiritual knowledge he has become able to become the great controller of demigods and human beings, who fulfills their desires, and grants them the results of thier actions.

     4. Siddhänta (Conclusion): Çréla Vyäsadeva addresses these views in the following sütra.





Sütra 20





antas tad-dharmopadeçät



     antah-within; tat-of Him; dharma-nature; upadeçät- because of the instruction.





     The person within (the sun and the eye is the Supreme Personality of Godhead), because the Vedic literatures explain that His nature fits the description of the Lord.
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     The person within the sun and the eye is the Supreme Personality of Godhead, who is present everywhere as the Supersoul. This person is not the individual spirit soul. Why?  Because the Vedic literatures describe Him as being sinless and possessing all the qualities of the Supreme Personality of Godhead. For example, He is free from all sin and all karma. The slightest fragrance of karma cannot touch Him. This is not possible for the individual spirit souls, who remain subject to the laws of karma. In many other ways also the individual spirit soul does not fit the description of this perosn within the sun and the eye. For example: the individual spirit soul is not the fulfiller of the desires of the living entities, nor is he the awarder of the fruits of action, nor is he the object of the worship of the living entities. 

     At this point someone may raise the following objection: Because the person within the sun and the eye is described as having a body, therefore He must be an individual spirit soul, for the Supreme Brahman has no body.

     To this objection I reply: This is not necessarily so. The puruña-sükta prayers (Åg Veda 10.90) and many other Vedic verses describe the transcendental body of the Supreme Personality of Godhead. The Svetäçvatara Upaniñad also describes the Supreme Lord's transcendental body in the following words:





vedhäham etaà puruñaà mahäntam

     äditya-varëaà tamasaù parastät





     "I know that Supreme Personality of Godhead, whose form is transcendental to all material conceptions of darkness."*





Sütra 21





bheda-vyapadeçäc cänyaù



     bheda-difference; vyapadeçät-because of the statement; ca-also; anyaù-another.





     The Supreme Personality of Godhead is different from the individual spirit soul because this doctrine is taught in all Vedic literatures.
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     The golden person within the sun is not the individual spirit soul who is the solar diety and who thinks the sun-planet is his own body, but rather that golden person is the Supreme Personality of Godhead, the Supersoul who is present in every atom. This is confirmed by the following statement of the Båhad-äraëyaka Upaniñad:





     ya äditye tiñöhann ädityäd antaro yam ädityo

na veda yasyädityaù çaréraà ya ädityam antaro

yamayaty eña ta ätmäntaryämy amåtaù





     "That person situated within the sun, who is not the sun-god, whom the sun-god does not know, who manifests the sun-planet as His own body, who controls the sun-planet from within, that person is the immortal Supreme Personality of Godhead, who is present within the heart of every living entity as the Supersoul."



     From this description we may understand that the golden person within the sun is not the individual spirit soul who is the sun-god, but the Supreme Personality of Godhead. Both this passage and the previous quoted passage from the Chändogya Upaniñad agree on this point.





Adhikaraëa 8



The Word "Äkäça" Refers to Brahman





     1. Viñaya (Statement): The Chändogya Upaniñad states:





     asya lokasya kä gatir iti äkäça iti hoväca

sarväëi hä vä imäni bhütäny äkäçäd eva

samutpadyante. äkäçaà pratyastaà yänty äkäçaù

paräyanam iti.





     "He asked: What is the ultimate destination of all living entities? He replied: Äkäça is the ultimate destination. All living entities and all material elements have emanated from äkäça, and they will again enter into äkäça."

     2. Saàçaya (doubt): What is the meaning of the word äkäça here? Does it mean the element ether, or does it mean the Supreme Brahman?

     3. Pürvapakña (the opposing argument): The word äkäça here means "the element ether", because air and the other elements evolve from it. Indeed, ether is the origin of all the other elements.

     4. Siddhänta (Conclusion): Çréla Vyäsadeva refutes this argument in the following sütra.





Sütra 22





äkäças tal-liìgät



     äkäçah-the word äkäça; tat-of Him; lingat-because of the qualities.





     The word "äkäça" in the Vedic literature refers to the Supreme Brahman, for the description of "äkäça" aptly fits the description of the qualities of Brahman.
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     The word äkäça here refers to Brahman and not the material element ether. Why?  Because the äkäça described here has alll the characteristics of Brahman. The äkäça described here is the source from which the material elements emanate, the maintainer who sustains them, and the ultimate refuge into which they enter at the time of comsic annihilation. That is Brahman. The scriptures explain: sarväëi hä vä imäni bhütäni (All material elements have emanated from äkäça). Because ether is one of the material elements, it is included in the word sarväëi (all the elements). It is not the independent origin of the causal chain, but merely one of the links. For this reason it cannot be the äkäça that is the source of all the elements (including ether). The use of the word eva (certainly) in this context reinforces the interpretation that äkäça refers to Brahman because eva implies "there is no other cause". For this reason äkäça cannot refer to the material element ether. For example, clay is the origin from which clay pots are produced, and other material substances are the origins of other objects, but all these "origins" are not primal origins, but merely intermediate steps in a great causal chain. By using the  word eva (the sole cause) the text clearly refers to the primal, uncaused cause, Brahman, and not ether or any other particular intermediate stage in the causal chain. The Vedic literatures describe Brahman as the master of all potencies and the source of all forms, and therefore, because the äkäça is described (eva) as the "sole cause", it can refer only to the primal cause Brahman and not the material element ether. Although the word äkäça generally means {.sy 168}ether" in ordinary usage, in this context the secondary meaning "Brahman" is far more appropriate.





Adhikaraëa 9



The Word "Präëa" Refers to Brahman





     1. Viñaya (Statement): The Chändogya Upaniñad explains:





     katama sa devateti. präëa iti hoväca. sarväëi hä vai imäni bhütäni präëam eväbhisamviçanti präëam abhyujjéhate.





     "They asked: Who is this deity of whom you speak? He replied: It is präëa. From präëa all the material elements have emanated, and into präëa they enter at the end."

     2. Saàçaya (doubt): Does the word präëahere refer to the breath that travels in and out of the mouth, or does it refer to the Supreme Personality of Godhead?

     3. Pürvapakña (opposing argument): The ordinary meaning of the word präëa is "the breath that travels in and out the mouth."  That meaning is intended here.

     4. Siddhänta (Conclusion): Çréla Vyäsadeva refutes this view by speaking the following sütra.





Sütra 23





ata eva präëaù



ataù eva-therefore; präëah-the word präëa.





     The word "präëa" in the Vedic literatures refers to the Supreme Brahman, for the same reasons expressed in the previous sütra.
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     The word präëa in this passage from Chändogya Upaniñad refers to the Supreme Personality of Godhead, and not to the transformations of air. Why?  Because this text describes präëa as the original cause from which the material elements have emanated, and into which they enter at the end. These are the characteristics of the Supreme Brahman, and not the material element air.





Adhikaraëa 10



The Word "Jyotis" Refers to Brahman





Introduction by Çréla Baladeva Vidyäbhüñaëa





The Chändogya Upaniñad (3.13.7) states:





     atha yad ataù paro divo jyotir dépyate viçvataù påñöheñu sarvataù påñöheñv anuttameñüttameñu lokeñu idaà väva tad yad idam asminn antaù puruñe jyotiù





     "Jyotis shines in the spiritual world, above all the material planets. Jyotis forms the background on which all material universes and all material planets, from lowest to highest, rest. This jyotis is present in the heart of every living being."

     2. Saàçaya (doubt): What is the jyotis described here?  Is it the light of the sun and other luminous objects, or is it the Supreme Brahman?

     3.Pürvapakña (the opposing argument): Because there is no mention of Brahman in this passage, the word jyotis in this text must refer to the light of the sun and other luminous objects.

     4. Siddhänta (Conclusion): Çréla Vyäsadeva replies in the following sütra.





Sütra 24





jyotiç-caraëäbhidhänät



     jyotih-of the jyotih; caraëa-of the feet; abhidhänät- because of the mention.





     Because the "jyotis" in this text is described as having feet, (it must refer to the Supreme Brahman).
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     The word jyotis here should be understood to mean "the Supreme Brahman". Why? Because this jyotis is described as having feet. The Chändogya Upaniñad (3.12.6) states:





     etävan asya mahimato jyäyäàç ca puruñaù. pado 'sya sarva-bhütäni tri-pad asyämåtaà divi





     "The Supreme Personality of Godhead is full of glory and opulence. His one foot is all material elements and all living entities, and His three feet are the eternal spiritual world."



     In the previously quoted text of Chändogya Upaniñad (3.13.7), as well as in this text from Chändogya Upaniñad (3.12.6), (where Brahman is described as having four feet), the spiritual world is mentioned. Although both texts are separated by a little distance, they are brought together by joint mention of the spiritual world, as well as by use of the relative and co-relative pronouns yat and tat. For these reasons it should be understood that both texts describe the all-powerful Supreme Personality of Godhead. For these reasons the jyotis described in this text is the all-powerful Supreme Personality of Godhead, and not the light of the sun and other luminous objects.





Sütra 25





     chando-'bhidhänän neti cen na tathä ceto 'rpaëa-nigädät tathä hi darçanam



     chandah-of a meter; abhidhänät-because of being the description; na-not; tathä-in that way; cetah-the mind; arpaëa-placing; nigädät-because of the instruction; tathä hi- furthermore; darçanam-logical.





     If   someone   were  to  claim:  {.sy  168}The   word   {.sy 1682}jyotis" here does not refer to Brahman, but to the Gäyatré meter," then I would reply: This is not true. The Gäyatré meter is taught to assist meditation on Brahman. For this reason it is logical and appropriate to interpret the word jyotis to mean "Brahman".
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     At this point someone may raise the following objection:Is it not true that the Vedic literatures state:



     

     gäyatré vä idaà sarvaà bhütaà yad idaà kiïcit





"Gäyatré is everything that exists."





     tam eva bhüta-väk-påthivé-çaréra-hådaya-prabhedaiù





     "Gäyatré is everything. Gäyatré is speech, earth, body, and mind."





     caiña catuñ-padä ñaò-vidhä gäyatré tad etad åcäbhyuktam





     "The Gäyatré meter, of which there are four feet and six varieties, is extensively employed in the mantras �Šof the Vedas."





etävan asya mahimä





     "Gäyatré is glorious."



     For these reasons it should be understood that the word jyotis in the Vedic literatures refers to the Gäyatré mantra. Why, without any good reason, do you insist that the word jyotis refers to Brahman?

     To this objection I reply: Gäyatré is a meter, and therefore it is not sensible to claim that it is everything, and everything has emanated from it. For this reason it is only reasonable to assume that the word jyotis in this context refers to Brahman and not Gäyatré. Why? Because in this sütra Çréla Vyäsadeva states: tathä hi darçanam (that the word jyotis refers to Brahman is only logical and consistent. Any other interpretation is illogical). 

     The truth is that the Supreme Brahman has incarnated in this world in the form of the Gäyatré mantra to enable the living entities to meditate on Him. This fact is confirmed by the statements of Vedic literature. If we accept that Gäyatré is an incarnation of Brahman, then the scriptural statement "Gäyatré is everything" is perfectly sensible. Otherwise, the interpretation we concoct is illogical and forced. In this way we have demonstrated that the Gäyatré mantra is an incarnation of Brahman.





Sütra 26





bhütädi-pada-vyapadeçopapatteç caivam



     bhüta-the living entities; ädi-beginning with; pada-feet; vyapadeça-of the statement; upapatteù-for the reason; ca-also; evam-in this way.





     Because the Vedic literatures state that the living entities, (their speech, bodies, and minds are the four) feet (of Gäyatré), it should be understood (that Gäyatré is an incarnation of Brahman).
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     Gäyatré should be considered the same as Brahman. Why? Because Gäyatré is described in the words:





     tam eva bhüta-väk-påthivé-çaréra-hådaya-bhedaiù





     "Gäyatré is everything. The four feet of Gäyatré are speech, earth, body, and mind."



     Without Gäyatré being an incarnation of Brahman, it is not possible for these four things to be Gäyatré's feet. For this reason, as previously explained, it is only natural to interpret the word "Gäyatré" to mean "Brahman". In the two quotations from Vedic literature that have formed the basis of our discussion, the word dyu (the spiritual  world) has occurred. This appearance of the word dyu in both passages further confirms that the ambiguous words in these two passages refer to Brahman, and not to something else.

     At this point someone may raise the following objection: The word dyu appearing in these two passages refers to different things.

     To answer this objection, Çréla Vyäsadeva speaks the following sütra.





Sütra 27





upadeça-bhedän neti cen nobhayasminn apy avirodhät



     upadeça-of instruction; bhedät-because of the difference; na-not; iti-thus; cet-if; na-not; ubhayasmin-in both places; api-also; avirodhät-because of non-contradicition.





     The objection that because the two scriptural passages employ the word "dyu" in two different cases (locative and ablative), therefore they describe two different objects, which cannot both be Brahman, is not a valid objection. The use of the two different causes does not mean that the two passages must describe two different things.
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     At this point someone may raise the following objection: Is it not so that two contradictory descriptions of Brahman are found in the scriptures? In one place the scriptures state:





tri-padasyämåtaà divi





     "The eternal Supreme Personality of Godhead resides in the spiritual world, which constitutes three-quarters of all existence."



     In another place the scriptures state:





paro divaù





     "The Supreme Personality of Godhead resides on top of the spiritual world."



     In the first quotation the spiritual world was placed in the locative case. Since this is so, both passages contradict each other, They describe two different objects, one within the spiritual world, and the other above it.

     To this objection I reply: Why do you say this? Both passages refer to the same object. The uses of the locative and ablative cases in these quotations does not present a contradiction. for example, in the material world a parrot may be said to be "in" a tree or "on" it. There is no real difference in the two statements. In the same way the Supreme Personality of Godhead may be said to be "in" the spiritual world or "on" it. There is no real difference.





Adhikaraëa 11



The Word "Präëa" Refers to Brahman





     1. Viñaya (Statement): In the Kauñétaké Brähmaëa, Pratardana, the son of Mahäräja Divodasa, was able, by virtue of His chivalry and heroism, to enter the favorite residence of Mahäräja Indra. When Indra granted Pratardana a benediction, and Pratardana requested Indra choose the benediction he was to give, Indra instructed Pratardana in the following words:





präëo 'smi prajïätmä taà mäm äyur-amåtam upasasva





     "I am präëa. An intelligent person will worship me as the great immortal person."



     2. Saàçaya (doubt): Who is this person named präëa? Is he an individual spirit soul, or is He the Supreme Personality of Godhead who resides in everyone's heart as the Supersoul?

     3. Pürvapakña (the opposing argument): The words "indra" and präëa here refer to a specific individual spirit soul. When pratardana inquired, Indra replied by saying the worship of Indra was the most beneficial activity for the living entities.

     4. Siddhänta (conclusion): Çréla Vyäsadeva responds to this argument in the following sütra.





Sütra 28





präëas tathänugamät



     präëaù-the word präëa; tathä-in the same way; anugamät-because of the context.





     The word "präëa" (should be understood to refer to Brahman) because of the context of it's use.





Purport by Çréla Baladeva Vidyäbhüñaëa





     The präëa here must refer to the Supreme Personality of Godhead, who is present in everyone's heart as the Supersoul. Präëa here cannot refer to the individual spirit soul. Why? Çréla Vyäsadeva explains: tathänugamät (because of the context). The präëa described here is intelligence, the self, and transcendental bliss. He is free from old-age and death. These attributes clearly indicate that the word präëa here refers to the Supreme Personality of Godhead.

     At this point someone may raise the following objection: Is it not true that to interpret the word präëa here is mean Brahman is very inappropriate?  Mahäräja Indra is speaking, and he says präëo 'smi (I am präëa). The speaker is Mahäräja Indra, and he clearly refers to himself. He then proceeds to further identify himself, saying: tri-çirñäëaà tvañöram ahanam aruëmukhän åñén çalavåkebhyaù prayacchan (I killed Våträsura, the three-headed son of Tvañöä, and I gave the Aruëmukha sages to the çalavåkas). All this shows that the Indra described here is an individual spirit soul who advises the living entities to worship him. Even though at the end of this passage präëa is described as änanda (transcendental bliss), this also is not inconsistent, because the transcendental glories of the individual spirit souls are also described in the Vedic literatures. In fact, when Indra says he is präëa and everyone should worship him, he refers to himself, the individual spirit soul Indra. Indra's statement may be compared to the advice of the Vedic literature: väcaà dhenum upäséta (One should worship the goddess of speech just as one worships the cow). Because Mahäräja Indra is the strongest of living entities, and because strength is identified with the living-force (präëa), he identifies himself with that präëa. This is perfectly in accord with the statement of Vedic literature: präëo vai balam (the living-force is strength). In this way it should be understood that the words präëa and indra here refer to a specific individual spirit soul.

     Çréla Vyäsadeva refutes this argument in the next sütra.





Sütra 29





na vaktur ätmopadeçäd iti ced adhyätma-sambandha-bhüma hy asmin



     na-not; vaktuù-of the speaker; ätma-of the self; upadeçät-because of the instruction; iti-thus; cet-if; adhyätma-to the Supreme Personality of Godhead; sambandha- references; bhüma-abundance; hi-indeed; asmin-in this Upaniñad.





     If it is said that the speaker here refers to himself, I say that is not true. In this passage there are many references to the Supreme Personality of Godhead.
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     In this sütra the word adhyätma-sambandha means "with reference to the Supreme Personality of Godhead", and the word bhuma means "abundance". In this chapter of Kauñétaké Upaniñad the word präëa repeatedly appears in various contexts where it must unavoidably be interpreted to mean {.sy 168}the Supreme Personality of Godhead."



For example:



     1. When Pratardana asked for the most beneficial gift, or in other words liberation, Indra replied replied by saying "Worship me as präëa." In this context präëa must mean "the Supreme Personality of Godhead", for only He can grant liberation.



     2. The Upaniñad explains:





     eña eva sädhu karma kärayati





     "Präëa bestows upon the living entity the power to act wonderfully." 



     This must refer to the Supreme Personality of Godhead, the supreme controller, and not to the tiny demigod Indra.



     3. The Upaniñad also explains:





     tad yathä rathasyäreñu nemir arpitä näbhavara arpita evam evaita bhüta-mätraù. prajïä-mäträsv arpitaù. praj{.sy 241}ä-mäträù präëe 'rpitaù.





     "Just as in a chariot wheel the rim rests on the spokes, and the spokes on the hub, in the same way the material elements rest on prajïä (intelligence), and prajïä rests on präëa."

     

     This quote states that everything sentient and insentient is maintained by präëa.



     4. The Upaniñad also explains:





     sa eña präëa eva prajïätmänando 'jaro 'måtaù. eña lokädhipatir eña sarveçvaraù





     "Präëa is the Supersoul present in all living entites. Präëa is the transcendental bliss. Präëa remains eternally untouched by old-age and death. Präëa is the master of all living entities and all planets. Präëa is the Supreme Controller."  



     Because präëa is transcendental bliss and has the various qualitites described here, the word präëa in this context can refer only to the Supreme Brahman, the Personality of Godhead, who is present in the hearts of all living entities as the Supersoul. The word präëa here cannot possibly refer to anyone else.

     At this point someone may raise the following objection: Is it not so that Indra directly describes himself as präëa. Why does he do this if your interpretation that präëa means "Supreme Brahman" is correct?

     Çréla Vyäsadeva answers this objection in the following sütra.





Sütra 30





çästra-dåñöyä tüpadeço vämadevavat



     çästra-of scripture; dåñöyä-from the viewpoint; tu-but; upadeçaù-instruction; vämadeva-Vämadeva; vat-like.





     Indra speaks in this way (identifying himself with Brahman) in accordance with the teaching of Vedic literature. He does this just as the sage Vämadeva also did.
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     The word tu (but) is used here to remove doubt. Even though Indra was perfectly aware that he was an individual spirit soul and not the Supreme Brahman, he still said, "Worship me, knowing me to be Brahman", and this statement is actually perfectly correct according to the philosophy of Vedic literature. It is not untrue. For example, the Chändogya Upaniñad states:





     na vai väco na cakñümsi na çroträëi na manäàséty äcakñate präëa ity eväcakñate präëo hy evaitäni sarväëi bhavanti





     "The senses are not properly called `voices', `eyes', `ears', and `minds'. The proper name for them all is präëa. Everything that is exists is präëa." 



     Because präëa maintains their activities, the senses are identified as präëa. The learned, self-realized speaker, Indra, wishing to teach his humble, well-behaved student, instructed him: "I am that präëa." This means that Indra is dependent on präëa, or Brahman, not that he is identical with Brahman in all respects.

     The example of Vämadeva is found in the following passage of Båhad-äraëyaka Upaniñad (1.4.10):





     tad vaitat paçyan nåñir vämadevaù pratipade ahaà manur abhavaà süryaç ca





     "Seeing this, the sage Vämadeva repeated at every moment:`I was Manu. I was the sun-god.'" 



     Here Vämadeva identifies himself with Manu and the sun-god because the Supreme Brahman is the controller who grants powers to Vämadeva, Manu, and the sun-god. Because they all obtain their powers from the Supreme Brahman, in one sense, they are all one. The Supreme Brahman is all-pervading. He is, in one sense, one with everything that is pervaded by Him. This confirmed by the following statements of småti-çästra:





     yo 'yaà tavägato deva-samépaà devatä-gaëaù sa tvam eva jagat-srañöä yataù sarva-gato bhavän 





     "Whoever comes before You, be he a demigod, is created by You, O Supreme Personality of Godhead."*

               Viñëu Puräëa 1.9.69





sarvaà samäpnoñi tato 'si sarvam 





     "You are all-pervading, and thus you are everything."*

                    Bhagavad-gétä 11.40



     In ordinary usage also, when there is a great assembly in a certain place, people call that oneness, because there is unity of place, and also when there is agreement of opinion, that is also called oneness. For example, it is said: "In the evening the scattered cows assemble in one place and thus attain oneness," and "The disputing monarchs finally agreed and became one in their opinion."

     At this point someone may raise the following objection: Is it not so that although there are many passages indicating that the word präëa in this passage refers to Brahman, still there are many other passages that demonstrate that it is not possible for the word präëa to refer Brahman. Some examples are:





na väcaà vijijïäsitä vaktäraà vidyät





     "Do not try to understand the meaning of a statement without first understanding who has spoken it."

               Kauñétaké Upaniñad (3.8)





    tri-çirñäëaà tvañöram ahanam





     "I am the Indra who killed Våträsura, the three-headed son of Tvañöä."



     These two quotations clearly identify that the speaker of the passage in question was the demigod Indra, who is an individual spirit soul.



     That the word präëa refers to the life-force, or breath within the body, is confirmed by the following scriptural statements:





     yävad asmin çarére präëo vasati tävad äyur atha khalu präëa eva prajïätma idaà çaréraà parigåhyotthäpayati





     "As long as präëa remains within it, the body is alive. Präëa is the conscious spirit soul. Präëa grasps this material body, and makes it rise up and move about."

               Kauñétaké Upaniñad (2.2-3)





     yo vai präëaù sa prajïä yä prajïä sa präëaù. sa hä hy etäv asmin çarére vasataù. sahotkramate.





     "Präëa is the same as praj{.sy 241}ä (consciousness). Prajïä is the same as präëa. Together they reside in the material body. At the last moment they both leave the body together."

               Kauñétaké Upaniñad 



     These quotations clearly show that it is not impossible to interpret the word präëa in this context to mean "the individual spirit soul" or "living force". The scriptures teach us that both are actually identical, the living force being the active expression of the inactive spirit-soul.

     In this way it is valid to interpret the word präëa in three ways: 1. the individual spirit soul; 2. the living-force; and 3. the Supreme Brahman. The word präëa here refers to all three. All three are worshipable for the living entities.

     Çréla Vyäsadeva refutes this argument in the following sütra.





Sütra 31





jéva-mukhya-präëa-liìgän neti cen nopäsya-traividhyäd äçritatväd iha tad-yogät



     jéva-of the individual spirit soul; mukhya-the primary; präëa-living force; liìgät-the signs; na-not; iti-thus; cet- if; na-not; upäsya-worshipable; taividhyät-because of being there; äçritatvät-because of taking shelter; iha-here; tat-yogät-because of appropriateness.





     If someone says the word "präëa" also refers to the individual spirit soul and the primary living-force in addition to referring to Brahman, then I reply that such an interpretation is not correct. If the word "präëa" referred to all three, then all three would be worshipable. This view is not correct, because neither logic nor the authority of scripture support it.
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     Someone may say that the natural features of the individual spirit soul and the living-force are such that they are proper objects of worship. To this I reply: This is not true. Why? For then there would be three objects of worship. When Indra says, "Worship me as präëa," he uses only one sentence. The rules of rhetoric demand that a sentence have only one correct interpretation, and therefore if we say that the word präëa here refers to three different objects, we shall break that rule. This is the true meaning: There are three possible ways to interpret the meaning of präëa in this context: 1. Take all these passages, including what directly mentions Brahman, as referring to the individual spirit soul and living-force; 2. Take these passages as referring some to the individual soul and living-force, and some to Brahman. and 3. Take these passages as all referring to Brahman. The first possibility has already been clearly refuted, The second possiblity is not very acceptable, for it recommends that there are three distinct objects of worship. Çréla Vyäsadeva says the third possibility is actually logical because äçritatvät (this view is supported by the statements of Vedic literature).

     We may see that many passages in Vedic literature that seem to refer to the individual spirit soul or the living force, in fact refer to Brahman. 

     If at this point someone were to object: Is it not true that in this passage the natural sense of the words supports  the interpretations  of the individual spirit soul and the living force?" I would reply by saying: In this passage the worship of präëa is described as the most beneficial activity for the living entities. For this reason the interpretation of the Supreme Brahman is logical. For this reason Çréla Vyäsadeva states in the sütra, tad-yogät (because this is logical).

     Someone may then object: Is it not true that the scriptures explain that the präëa and prajïä both reside within the body of the individual spirit soul, and also leave that body together at the time of death? How is this possible if you say that präëa means "Brahman"?

     To this objection I reply: Brahman is present in the body of the individual spirit soul in two ways: as kriyä-çakti (the potency of action), which is also known as präëa, and as jïäna-sakti (the potency of knowledge), which is also known as prajïä. Both are manifested from Brahman. These two potencies remain within the body of the individual spirit soul, and also leave it together at the time of death.

     Another objection may be raised in the following words: Is it not true that präëa and the other words you claim are names of the Supreme Brahman are all actually adjectives, and therefore cannot function as names? 

     To this objection I reply: This not true. These words are simultaneously adjectives and nouns. When Indra says präëo 'smi prajïätmä (I am präëa, prajïä, and ätmä), he uses these words as nouns. For these reasons präëa, prajïä, and other words used by Indra should be understood to refer to Brahman.

     At this point a further objection may be raised: Is it not true that in the beginning you adequately demonstrated that the word präëa refers to Brahman?  Most of your arguments are redundant.

     To this objection I reply: This is not true. In the beginning I dispelled the doubts that may have arisen in regard to the single word präëa taken by itself. After that I discussed the word präëa in relation to a specific quotation, where it was related with other words, such as änanda, and in this discussion I demonstrated that the word präëa was used there in such a way that it could only be understood to mean Brahman, and not the individual spirit soul, or anything else. For this reason I have �Šdiscussed this specific passage of Kauñétaké Upaniñad separately













Pada 2



Adhikaraëa 1



The Word "Manomaya" Refers to Brahman





Introduction by Çréla Baladeva Vidyäbhüñaëa 



manomayädibhiù çabdaiù

     svarüpaà yasya kértyate

hådaye sphuratu çrémän

     mamäsau çyämasundaraù



     In the First Pada of this chapter it was said that one should inquire about the Supreme Brahman, the Supreme Personality of Godhead and the creator of all universes. Certain words used in Vedic literature were also clearly shown to refer to that Supreme Brahman. In the Second and Third Padas it will be demonstrated that certain other words, although less clearly related to Brahman, also describe Him.

     In the Chändogya Upaniñad, Çäëòilya-vidyä (3.14.1) the following explanation is given:



     sarvaà khalv idaà brahma taj jalän iti çänta upäséta. atha khalu kratumayaù puruñaù. yathä kratur asmin loke puruño bhavati tathetaù pretya bhavati. sa kratuà kurvéta. manomayaù präëa-çaréro bhä-rüpaù satya-saìkalpa äkäçätmä sarva-karmä sarva-kämäh sarva-gandhaù sarva-rasaù sarvam idaà abhyäto aväkyän ädaraù.



     "Everything is Brahman. From Him everything has come. The peaceful sage should worship Brahman with this idea. The Supreme Personality of Godhead is the activities of devotional service. When devotional service is performed in this world the Supreme Personality of Godhead is present. As one performs devotional service in this life he will attain an appropriate body after death. The Supreme Personality of Godhead is known by they whose minds are pure. He is the controller of all life. He is effulgent and glorious. His every desire is automatically fulfilled. He is all-pervading. He is the original creator of everything. He fulfills all desire. He possesses all pleasant fragrances. He is all sweetness. He is present everywhere. He cannot be described in words. He cannot be known."



     Saàçaya: Do the adjectives (beginning with manomaya) in this passage describe the jéva or the Paramätmä?

     Pürvapakña: The words manaù and präëa here appropriately describe the jéva. The Muëòaka Upaniñad (2.1.2) explains: apräëo hy amanäù çubhraù (The splendid Supreme Person has neither breath nor mind). Because this passage from the Chändogya Upaniñad contradicts the description of the Supreme Lord in this way, it should be understood to refer to the jéva. The opening words sarvaà khalv idaà brahma (Everything is Brahman) do not necessarily mean that the entire passage following them are about Brahman, but are merely spoken so that the worshiper may become peaceful. The teaching there is that because Brahman is everything one should become peaceful. The rest of the passage should then be understood to refer to the jéva and the word brahma at the end of the passage should also be understood to refer to the jéva. 

     Siddhänta: The proper conclusion is: 





Sütra 1





sarvatra prasiddhopadeçät



     sarvatra-everywhere; prasiddha-celebrated; upadeçät-because of the teaching.





     (The word "manomaya" here refers to the Paramätmä) because (in this passage) the famous (attributes of the Paramätmä as are taught) everywhere (in Vedänta literature are) described.
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     This passage describes the Paramätmä and not the jéva. Why? Because the qualities that belong only to the Paramätmä, beginning with His being the creator of the material universes, and which are described everywhere (saravatra) in Vedänta literature, are mentioned in this passage in the phrase taj-jalän and other phrases and words also.     

     Although the opening words of this passage (sarvaà khalv idaà brahma) are not intended to teach about Brahman but to invoke peacefulness, the word manomaya definitely describes the Supreme Brahman. The word kratu means "devotional service" and manomaya means "He who can by understood by a pure mind." The Båhad-äraëyaka Upaniñad (4.4.19) explains manasaivänudrañöavyam (He may be seen by a pure mind). The passage yato väcä nivartante apräpyo manasä saha (The Supreme cannot be described in words or understood by the mind) means the foolish cannot understand the Supreme Personality of Godhead and even the wisest sages cannot understand Him completely. 

     The word präëa-çaréra (life-body) means {.sy 168}He who is the controller of life." Some also interpret this word to mean "He whose transcendental form is most dear." The words apräëo hy amanäù (He has neither breath nor mind) may mean either that He is supremely independent and does not need breath or mind, or it may mean that he does not possess material breath or material mind. The çruti-çästra explains manovän (The Supreme has a spiritual mind) and änéda-vätam (The Supreme has spiritual breath). 

     Other scriptural passages also state that the Supreme Personality of Godhead is described by the word manomaya. Some of these passages follow.



     manomayaù präëa-çaréra-netä



     "He is understood by the pure mind (manomaya). He is the guide of the body and senses."

                         Muëòaka Upaniñad 2.2.7



     sa eño 'ntar-hådaya äkäças tasminn ayaà puruño manomayo 'måtamayo hiraëmayaù



     "The golden Supreme Personality of Godhead, who is full of nectar, and who is known by the pure mind (manomaya), resides in the sky of the heart." 

                              Taittiréya Upaniñad 1.6.1



     hådä manéñä manasäbhikl�pto ya etad vidur amåtas te bhavanti



     "The Supreme Personality of Godhead is known by they who have a pure heart and a pure mind. They who know Him in this way become free from death."

                              Kaöha Upaniñad 7.9



     präëasya präëaù



     "The Supreme Personality of Godhead is the life of all life."

                              Båhad-äraëyaka Upaniñad 4.4.18





Sütra 2





vivakñita-guëopapatteç ca



     vivakñita-wished to be said; guëa-qualities; upapatteù-because of being appropriate; ca-and.





     The word "manomaya" here must refer to Brahman) because the qualities (given here) most appropriately describe Brahman.
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     Manomaya (knowable by the pure mind), präëa-çaréra (the controller of life), bhä-rüpa (effulgent and glorious) and the other qualities mentioned here are appropriate for the Supreme Personality of Godhead but not at all for the jéva.





Sütra 3





anupapattes tu na çäréraù



     anupapatteù-because of inappropriateness; tu-indeed; na-not; çäréraù-the jéva.





     (The word "manomaya" here) cannot refer to the jéva because the qualities (described in this passage) cannot be attributed to him. 
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     The manomaya her cannot refer to the jéva because it is not possible that the qualities described here refer to the tiny, glowworm-like jéva. 





Sütra 4





karma-kartå-vyapadeçäc ca



     karma-object; kartå-agent; vyapadeçät-because of the statement; ca-also.





     And because the distinction is drawn here between the agent and the object.
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     With the words (Båhad-äraëyaka Upaniñad 3.14.4) etam itaù pretyäbhisambhavitäsmi (After death I will attain Him) at the end the manomaya is clearly designated as the object of the sentence and the jéva, with the words abhisambhavitäsmi (I will attain) is clearly identified as the agent. Therefore the manomaya, being the object, must be different from the jéva, which is the agent. The manomaya must therefore be the Supreme Personality of Godhead. The word abhisambhavitäsmi here describes meeting. The jéva meets the Supreme Lord as a great river meets the ocean.





Sütra 5





çabda-viçeñät



     çabda-words; viçeñät-because of the difference.





     (The word "manomaya" here cannot refer to the jéva because the words are in different cases.
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     The text says (Chändogya Upaniñad 3.14.3) eña ma ätmäntar-hådaye (He is within my heart). In these words the devotee jéva is placed in the genitive case and the object of his worship is placed in the nominative case. Because the jéva and the object of his worship are in different cases they must be two distinct persons. Therefore the manomaya here must be the worshipable Supreme Personality of Godhead, who is different from the devotee jéva. 





Sütra 6





småteç ca



     småteù-because of the småti-çästra; ca-also.





     And because of the statement of småti-çästra also.
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     That the Supreme Personality of Godhead is different from the jéva is also confirmed by the following statement of Bhagavad-gétä (18.61):



éçvaraù sarva-bhütänäà

     håd-deç/e 'rjuna tiñöhati

bhrämayan sarva-bhütäni

     yanträrüòhäni mäyayä



     "The Supreme Lord is situated in everyone's heart, O Arjuna, and is directing the wanderings of all living entities, who are seated as on a machine, made of the material energy."* 



     Someone may object: The Chändogya Upaniñad (3.14.3) describes the manomaya in the following words: eña ma ätmäntar-hådaye 'ëéyän vrér heva yaväd vä (In my heart is the Self, smaller than a grain of rice or barley). This text shows that because it is very tiny the manomaya must be the jéva and cannot be the Supreme Personality of Godhead. 





Sütra 7





arbhakaukastvät tad-vyapadeçäc ca neti cen na nicäyyatväd evaà vyomavac ca



     arbhaka-small; okastvät-because of the residence; tat-of that; vyapadeçät-because of the teaching; ca-and; na-not; iti-thus; cet-if; na-not; nicäyyatvät-because of meditation; evam-in this way; vyomavat-like the sky; ca-also.





     If it be said that the word "manomaya" here cannot refer to Brahman because here it is said that the residence of "manomaya" is very tiny, then I say no because Brahman should be meditated on in this way and because in the same passage the "manomaya" is said to be as great as the sky.
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     For these two reasons it cannot be said that the manomaya is not the Supreme Personality of Godhead. In this passage from Chändogya Upaniñad the manomaya is said to be greater that the entire Earth planet. The text says jyäyän antarékñät (He is greater than the sky). Because the Supreme Brahman is all-pervading the word vyomavat (like the sky) is used in this sütra.

     How may these two statements (that Brahman is very small and very great) be reconciled? To answer this question he says nicäyyatväd evam (Because Brahman should be meditated on in this way). This means that it is said that Brahman is very small so He may become the object of meditation. This means that when in the Vedic literatures it is said that the infinite, all-pervading Supreme Personality of Godhead is as small as the distance bewteen the thumb and forefinger or some other very small distance, in some instances it is meant to be taken figuratively and in other places literally. In the first instance (figuratively) the devotee meditates on the Lord in his heart and in the second (literally) by His inconceivable potencies, the Lord personally appears in the heart out of kindness to His devotee. Although the Supreme Lord has only one original form, He still manifests in many different forms to His devotees. This is described in the småti-çästra in the words eko 'pi san bahudhä yo 'vabhäti (Although He is one He manifests in many forms). Because of His inconceivable potency the Supreme Lord, although He is all-pervading, may become as small as an atom. This will be described (later in this book) in the section (Sütra 25) describing Vaiçvänara. In this way when the Supreme Personality of Godhead is manifested in a very small form, as the size of an atom or the distance between the thumb and forefinger, that very small size is present everywhere, so in this way also the Supreme Lord is all-pervading.

     Someone may object: If the Paramätmä is then also present within the material body just as the jéva is, then, because of His contact with the body the Paramätmä must also feel all the pleasures and sufferings of the body just as the jéva does. To answer this he says: 





Sütra 8





sambhoga-präptir iti cen na vaiçeñyät



     sambhoga-of enjoyment; präptir-attainment; iti-thus; cet-if; na-not; vaiçeñyät-because of the difference.





     If it is said that (the Paramätmä in the heart also) experiences (the pains and) pleasures (of the material body), then I say no because there is a great difference (between Him and the jéva. 
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     In the word sambhoga the prefix sam means "with" as it also does in the word samväda (with+words=conversation). Therefore this sütra states that the Supreme Personality of Godhead does not enjoy with (the jéva). Why? Because there is a difference between them. This is the meaning: mere contact with a certain body does not by itself bring suffering and enjoyment. Being under the dominion of karma is the real cause of material suffering and enjoyment. The Supreme Personality of Godhead is not under the power of the law of karma. This is described in the Muëòaka Upaniñad (3.1.1): anaçnann anyo 'bhicäkaçéti (Two birds sit in the metaphorical tree of the material body. One bird eats. The other bird does not eat, but only looks) and in the Bhagavad-gétä (4.14), where Lord Kåñëa says: na mäà karmäëi limpanti na me karma-phale spåhä (There is no work that affects me; nor do I aspire for the fruits of action).





Adhikaraëa 2



The Eater is Brahman





Introduction by Çréla Baladeva Vidyäbhüñaëa 





     Viñaya: The Kaöha Upaniñad (1.2.25) says:



yasya brahma ca kñätraà ca

     ubhe bhavataù odanaù

måtyur yasyopasecanaà

     ka itthä veda yatra saù           



     "There is a person for whom the brähmaëas and kñatriyas are food and death is the sauce. Who knows where this person is?"



     Saàçaya: Here the words odana (food) and upasecana (sauce) indicate an eater. Who is the eater? Is it fire, the jéva, or the Supreme Personality of Godhead? 

     Pürvapakña: Because there is nothing specific to show that of these three fire is not the eater, and because the questions and answers in this passage seem to indicate fire, and because the Båhad-äraëyaka Upaniñad (1.4.6) declares agnir annädaù (Fire is the eater), therefore fire is the eater in this passage. 

     Or perhaps the jéva is the eater here because eating is an action and the jéva performs actions although the Supreme does not perform any actions. This is also confirmed by the çruti-çästra (Muëòaka Upaniñad 3.1.1 and Kaöha Upaniñad 3.1) which describes an eater accompanied by a non-eater who simply looks: tayor anyaù pappalam (Two friendly birds sit on a tree. One eats the pippala fruit and the other does not eat but only looks). From all this it may be understood that the eater here is the jéva.

     Siddhänta: The proper understanding follows.





Sütra 9





attä caräcara-grahaëät



     attä-the eater; cara-the moving; acara-and the non-moving; grahaëät-because of taking.





     The eater (is Brahman) because He takes the moving and non-moving (as His food).
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     The eater is the Supreme Personality of Godhead. Why? Because of the words caräcara-grahaëät (Because He takes the moving and non-moving as His food). In this passage (Kaöha Upaniñad 1.2.25) the words brahma kñätram indicate the entire universe, which is then sprinkled with the sauce of death and eaten. This passage must refer to the Supreme Personality of Godhead for no one other than He can eat the entire universe. A sauce is something which, while being eaten itself is the cause of other things being eaten also. The eating of the entire universe sprinkled with the sauce of death must refer to the periodic destruction of the material universes. In this way it is proved that the eater of the universes here is the Supreme Personality of Godhead. This is not refuted by the statement of Upaniñads (na caäçnan) that He does not eat. The Supreme Personality of Godhead does not eat the results of karma, but He has His own transcendental eating.





Sütra 10





     prakaraëät-because of the context; ca-also.

  



     This is also confirmed by the context.
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     That this passage refers to the Supreme Personality of Godhead is also confirmed by the following statement of Kaöha Upaniñad (1.2.20):



     aëor aëéyän mahato mahéyän



     "The Supreme Personality of Godhead is smaller than the smallest and greater than the greatest."*



     This is also confirmed by the following words of småti-çästra:

                         



     atäsi lokasya caräcarasya



     "You are the eater of this complete cosmic manifestation, of the moving and the non-moving."





Adhikaraëa 3



The Associate in the Cave is Brahman
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     Viñaya: The Kaöha Upaniñad (1.3.1) states:



åtaà pibantau sukåtasya loke

     guhäà praviñöau parame parärdhe

chäyä-tapau brahma-vido vadanti

     païcägnayo ye ca trinäciketäù



     "Two persons drink the results of karma in cave of the heart. They who know Brahman, they who keep the five sacred fires, and they who perform the three näciketa sacrifices say these two persons are shade and light."



     Saàçaya: In this passage a companion to the jéva, who experiences the results of karma, is described. This companion may be interpreted to be either intelligence, life-breath, or the Supreme Personality of Godhead. 

     Pürvapakña: The companion here must be either intelligence or life-breath for they assist the jéva as he experiences the results of karma. The companion cannot be the Supreme Personality of Godhead for the Supreme Lord never experiences the results of karma. Therefore the companion must be either intelligence or life-breath.

     Siddhänta: The conclusion follows.





Sütra 11





guhäà praviñöäv ätmänau hi tad darçanät



     guhäà-in the cave; praviñöäu-entered; ätmänau-two selves; hi-indeed; tat-that; darçanät-because of being seen in other passages of Vedic literature.





     The two persons that have entered the cave of the heart are the two selves (the Supreme Personality of Godhead and the jéva because this explanation is seen in Vedic literature.
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     The two persons that have entered the cave of the heart are the jéva and the Supreme Personality of Godhead, not the jéva and intelligence, and not the jéva and the life-breath. Why? The sütra says tad darçanät (because this explanation is seen in Vedic literature). 

Š     The Kaöha Upaniñad (2.1.7) says that the jéva has entered the cave of the heart:



yä präëena sambhavaty

     aditir devatämayé

guhäà praviçya tiñöhantéà

     yä bhütebhir vyajäyata     



     "Accompanied by the life-breath and a host of powers, the jéva, who is the king of the senses, enters the cave of the heart."



     Another verse (Kaöha Upaniñad 1.2.12) says that the Supreme Personality of Godhead has entered the cave of the heart:



taà durdarçaà güòham anupraviñöam

     guhähitaà gahvareñöaà puräëam

adhyätma-yogädhigamena devaà

     matvä dhéro harña-çokau jahäti



     "The Supreme Personality of Godhead, who is the oldest person, and who is worshiped in the jungle of this world, remains hidden in the cave of the heart. A wise man, meditating on Him in a trance of spiritual yoga, gives up all material joy and grief."



     The word hi (indeed) in this sütra means "This is indeed corroborated by all the Puräëas." The word pibantau (they both drink) in the passage of the Upaniñad is used in the same sense as the phrase "the two parasol-bearers." Although only one of the pair carries the parasol, they are still known as "the two parasol-bearers." In the same way only one of the two "drinkers" here actually drinks. The word chäyä-tapau (shade and light) here means either that the knowledge of the two persons is different, or it means that one of the persons is bound to the cycle of repeated birth and death and the other is free from the cycle of repeated birth and death.





Sütra 12





viçeñaëäc ca



     viçeñaëät-because of distinctive qualities; ca-also.





     Also because of the differences between them.
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     In this section of Kaöha Upaniñad the jéva and the Supreme Personality of Godhead are carefully distinguished, the jéva described as the meditater and the Supreme Personality of Godhead as the object of meditation. Thus is Kaöha Upaniñad 1.2.12 quoted above they are carefully distinguished: one as the meditater and the other as the object of meditation. In Kaöha Upaniñad 1.3.1 in the words chäyä-tapau (shade and light) they are again distinguished: one being all-knowing and the other having only a small sphere of knowledge. 

     Kaöha Upaniñad 1.3.9 explains:



vijïäna-särathir yas tu

     manaù-pragrahavän naraù

so 'dhvanaù päram äpnoti

     tad viñëoù paramaà padam



     "A person who has transcendental knowledge as his charioteer and who carefully holds the reins of the mind reaches the end of the path: the transcendental realm of Lord Viñëu."



     In these words they are again distinguished: one being the goal to be attained and the other the person who attains the goal. 





Adhikaraëa 4



The Person in the Eye is the Supreme Personality of Godhead





Introduction by Çréla Baladeva Vidyäbhüñaëa 





     Viñaya: Chändogya Upaniñad 4.15.1-2 says:



ya eño 'ntar-akñiëi puruño dåçyate sa eña ätmeti hoväca. etad amåtam ayam etad brahma tad yad yad asmin sarpir vodakaà vä siïcati vartmani eva gacchati. etaà sampad-dhäma ity äcakñate etaà hi sarväëi kämäny abhisaàyanti



     "He said: He who is seen in the eye is the ätmä. He is immortal, He is nectar. He is the greatest. Because He is present neither water nor liquid butter will stay on the eye, but both will slide from it. He is the abode of all opulences. For one who sees Him all desires are at once fulfilled." 



     Saàçaya: Is this person a reflection, a demigod, the jéva, or the Supreme Personality of Godhead?

     Pürvapakña: It may be the first, for the observer sees himself reflected in another's eye. It may be the second because Båhad-äraëyaka Upaniñad (5.5.2) says: raçmibhir eño 'smin pratiñöhitaù (With the rays of sunlight the sun-god enters the eye). It may be the third because a person sees with his eyes, so he may also be the person in the eye. In this way the person in the eye is one of these three.

     Siddhänta: The conclusion follows. 





Sütra 13





antara upapatteù



     antaraù-the person within; upapatteù-because of reason.





     The person in (the eye is the Supreme Personality of Godhead) because (that conclusion is dictated) by reason.
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     The person in the eye is the Supreme Personality of Godhead. Why? The sütra says upapatteù (because that conclusion is dictated by reason). This is so because of the proof given (in the quote from the Chändogya Upaniñad) in the description of the qualities beginning with being the Supreme Self(ätmä), immortality (amåta), being the greatest (brahma), being untouched by material things, and being the abode of all opulences (sampad-dhäma). (These qualities can properly be attributed only to the Supreme Personality of Godhead.)





Sütra 14





sthänädi-vyapadeçäc ca



     sthäna-the place; ädi-beginning with; vyapadeçät-because of the statement.

ca-also.





     And also because of the teaching (in the scriptures that the Supreme Personality of Godhead is present) in this place and in other places as well.
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     That the Supreme Personality of Godhead is the controller who resides with the eye is described in Båhad-äraëyaka Upaniñad (3.7.18):



     yaç cakñuñi tiñöhaàç cakñuño 'ntaro yaà cakñur na veda yasya cakñur çaréraà yaç cakñur antaro yam ayaty eña ta ätmäntaryämy amåtaù



     "He who stays in the eye, who is within, whom the eye does not know, who is the ultimate proprietor of the eye and the body, and who, residing within, controls the eye, is the immortal Supersoul, the Supreme Personality of Godhead who resides in the heart." 





Sütra 15





sukha-viçiñöäbhidhänäd eva



     sukha-by happiness; viçiñöa-distinguished; abhidhänät-because of the description; eva-indeed.





     Also because He is described as (full of) bliss.
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     This sütra refers to Chändogya Upaniñad (4.10.5), which says: präëo brahma kaà brahma khaà brahma (the Supreme Personality of Godhead is life. the Supreme Personality of Godhead is bliss. the Supreme Personality of Godhead is sky). The discussion of the Supreme Personality of Godhead that begins with these words continues through some paragraphs up to the paragraph under discussion (Chändogya Upaniñad 4.15.1), which describes the person in the eye. For this reason the person in the eye must be the Supreme Personality of Godhead. The interpolation of agni-vidyä between 4.10.5 and 4.15.1 does not break the context because agni-vidyä is a part of the discussion of the Supreme Personality of Godhead. The word viçiñöa (distinguished) in this sütra means that the Supreme Personality of Godhead has all-knowledge and all other transcendental qualities.





Sütra 16





çrutopaniñatka-gaty-abhidhänäc ca



     çruta-heard; upaniñatkaUpaniñad; gati-destination; abhidhänät-because of the description; ca-also.

   



     And because of the description of the destination of they who hear the Upaniñads.
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     One who hears the Upaniñads and understands the secret knowledge of the Vedas travels to the Supreme Personality of Godhead. Of the person who knows the person in the eye Upakoçala Muni says arciñam abhisambhavati (He attains the realm of light). Because these two persons (he who knows the secrets of the Vedas and he who knows the person in the eye) attain the same destination it must be understood that the person in the eye is the Supreme Personality of Godhead. 





Sütra 17





anavasthiter asambhaväc ca netaraù



     anavasthiteù-because the abode is not eternal; asambhavät-because of being impossible; ca-and; na-not; itaraù-anyone else.





     (The person in the eye) is not anyone else (but the Supreme Personality of Godhead) because (the others) do not stay always in the eye and because it casnnot be them (according to the context).
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     These other persons cannot be the person in the eye because none of them stay permanently in the eye and because non of them possess immortality or any of the other qualities attributed to the person in the eye. The Supreme Personality of Godhead is therefore the person in the eye referred to in this text.  





Adhikaraëa 5



The Internal Ruler is the Supreme Personality of Godhead





Introduction by Çréla Baladeva Vidyäbhüñaëa 





     Viñaya: Båhad-äraëyaka Upaniñad 3.7.18 says:



     yaù påthivyäà tiñöhan påthivyä antaro yaà påtivé na veda yasya påthivé  çaréraà yaù påthivém antaro yam ayaty eña ta ätmäntaryämy amåtaù



     "He who stays in the earth, who is within, whom the earth does not know, who is the ultimate proprietor of the earth and the body, and who, residing within, rules the earth, is the immortal Supersoul, the Supreme Personality of Godhead who resides in the heart." 



     Saàçaya: In this verse is the ruler who lives within the earth and other places pradhäna, the jéva, or the Supreme Personality of Godhead?

     Pürvapakña: The ruler within may be pradhäna because pradhäna resides within. The cause is always woven into the effect. The cause is the controller if the effect. (Because pradhäna is the cause of the earth, pradhäna must therefore be the controller within the earth also.) Because it gives happiness the pradhäna may be figuratively called ätmä (the great self), or because it is all-pervading it may also be figuratively called ätmä (the great self). Because it is eternal it may also be called amåta (eternal). 

     Or the ruler within may be a certaim jéva who is a great yogé. With the yogic powers of entering everywhere and becoming invisible at will a great yogé may become the ruler (within) and with this ruling power, the ability to become invisible, and other yogic powers, he may be called ätmä (the great self), and amåta (eternal) in the direct senses of the words without resorting to figurative language.

     In this way the ruler within must be either the pradhäna or a jéva. 

     Siddhänta: The conclusion follows.





Sütra 18





antaryämy adhidaivädiñu tad-dharma-vyapadeçät



     antaryämé-the ruler within; adhidaiva-the elements; ädiñu-beginning with; tat-of Him; dharma-the nature; vyapadeçät-because of the description.





     The ruler who resides within the elements (is the Supreme Personality of Godhead) because His qualities are described (in this passage).
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     The ruler within described in these words of Båhad-äraëyaka Upaniñad is the Supreme Personality of Godhead. Why? The sütra says tad-dharma-vyapadeçät (because His qualities are described in this passage). The Supreme Person is described here because the qualities of the person described here, which include being situated within the earth and all other material elements, being unknowable, being the supreme controller, and being all-pervading, all-knowing, all-blissful, and eternal, are all qualities of the Supreme Personality of Godhead.    





Sütra 19





na ca smärtam atad-dharmäbhiläpät



     na-not; ca-and; smärtam-what is taught in the småti; atad-not of it; dharma-the qualities; abhiläpät-because of description.





     The ruler within is not (the pradhäna,  which is) described in the småti, because the qualities (mentioned in this passage) cannot be attributed (to pradhäna).
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     For these reasons it may not be said that the pradhäna, which is described in the småti, is the ruler within. Why? The sütra says atad-dharmäbhiläpät (because the qualities mentioned in this passage cannot be attributed to it. 

     The Båhad-äraëyaka Upaniñad (3.7.23) says:



     adåñöo drañöä açruto çrotä amato mantä avijäto vijïätä nänyato 'sti drañöä nänayto 'sti çrotä nänyato 'sti mantä nänyato 'sti vijïätaiña ta ätmäntaryämy amåta ito 'nyat smärtam



     "Unobserved, He is the observer. Unheard, He is the hearer. Inconceivable, He is the thinker. Unknown, he is the knower. There is no other observer. There is no other hearer. there is no other thinker. There is no other knower. he is the Supreme Personality of Godhead, the eternal ruler within. (The pradhäna) described in the småti is different from Him."



     The list of qualities here, beginning with being the observer, may be attributed to the Supreme Personality of Godhead only.





Sütra 20





çaréraç cobhaye 'pi hi bhedenainam adhéyate



     çaréraù-the jéva; ca-also; ubhaye-in bothe recensions; api-also; hi-indeed; bhedena-by the difference; enam-this; adhéyate-is read.





     The ruler within is not a jéva because in both (recensions of the Upaniñad) the jéva is described as different from Him.
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     The word na (not) from the preceding sütra should be understood in this sütra also. For the reasons already given it cannot be said that a jéva who is a great yogé is the ruler within. Why? The sütra answers hi, which means "because," ubhaye  (in both), which means "in both the Käëva and Mädhyandina recensions of the Upaniñad," enam (He), which means "the ruler within," bhedena adhéyate (is described as different).         

     (The Käëva recension gives) yo vijänam antaro yamayati (The transcendental knowledge that rules within) and (the Mädhyandina recension, gives) ya ätmänam antaro yamayati (The Supreme Personality of Godhead who rules within). In both readings is a clear distinction between the ruler and the ruled. Therefore the ruler within is Lord Hari, the Personality of Godhead. 

     In the Subala Upaniñad the Kaöhas say: påthivy-ädénäm avyaktäkñarämåtaäntänäà çré-näräyaëo 'ntaryämé (Lord Näräyaëa is the ruler within the earth and other elements, within the unmanifested pradhäna, and within the unchanging, eternal jéva). 

     The Brähmaëas say: antaù-çarére nihito guhäyäm (The Supreme Personality of Godhead stays in the heart of the jéva), aja eko nityaù (The Supreme Personality of Godhead is unborn, eternal, and one without a second), and yasya påthivé çaréraà yaù påthivém antare saïcaran yaà påthivé na veda (The earth is His body. He stays within the earth. The earth does not understand Him, the Supreme Personality of Godhead).





Adhikaraëa 6



"Akñara" is the Supreme Personality of Godhead
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     Viñaya: The Muëòaka Upaniñad (1.1.5-6) says:



     atha parä yayä tad akñaram adhigamyate. yat tad adreçyam agrähyam agotram avarëam acakñuù-çrotraà tad apäëi-pädaà nityaà vibhuà sarva-gataà su-sükñmaà tad avyayaà yad bhüta-yonià paripaçyanti dhéräù     



     "Here is the transcendental knowledge by which the Supreme Personality of Godhead is known. The great sages directly see the Supreme Personality of Godhead, who cannot be seen, who cannot be grasped, who has no name, who has no color, who has no eyes or ears, who has no hands or feet, who is eternal, all-powerful, all-pervading, subtle, and changeless, and who is the creater of all that is."



     Later the Muëòaka Upaniñad (2.1.2) also says:



     divyo hy amürtaù puruñah sa-bähyäbhyantaro hy ajaù apräëo hy amanäù çubhro 'kñarät parataù paraù



     "The Supreme Person is transcendental, formless, without inside or out, unborn, unbreathing, without mind, splendid, and higher than the highest of the eternals."



     Saàçaya: Do these two passages describe first the pradhäna and then the puruña (jéva), or do they describe the Supreme Personality of Godhead?

     Pürvapakña: Because in these passages there is no mention of being the observer or any other qualities of a conscious being, and because there is mention of the word yoni (source of everything), which refers to the ingredient of which the creation is made, these passages describe the eternal pradhäna, and above that eternal pradhäna, the puruña (jéva). Above the eternal, ever-changing pradhäna is the jéva, who is the knower of the field of activities. Therefore in these passages the pradhäna and jéva should be known to be the topics of discussion.

     Siddhänta: The conclusion follows.





Sütra 21





adåçyatvädi-guëako dharmokteù



     adåçyatva-being invisible; ädi-beginning with; guëako-qualities; dharma-qualities; ukteù-because of the statement.





     (These passages describe the Supreme Personality of Godhead,) who possesses many transcendental qualities, including invisibility, because His qualities are described here.
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     In both passages the Supreme Personality of Godhead, who possesses many transcendental qualities, including invisibility, should be understood (to be the topic of discussion). Why? the sütra says dharmokteù (because His qualities are described here). 

     The Muëòaka Upaniñad (1.1.9) says:



     yaù sarvajïaù sarvavid yasya jïänamayaà tapaù. tasmäd etad brahma näma-rüpam annaà ca jäyate



     "The Supreme Personality of Godhead knows everything. He knows everything. He is full of knowledge. From Him is born that Brahman that is the material form of this world."



     Because in the pasage of Muëòaka Upaniñad (1.1.6) that begins divyo hy amürtaù puruñah (The Supreme Person is transcendental and formlesss) the akñara is described as possessing a host of transcendental qualities, which include omniscience, and because that akñara is described as the ultimate goal of all knowledge, the akñara must be the Supreme Personality of Godhead.





Sütra 22





viçeñaëa-bheda-vyapadeçäbhyäà ca netarau



     viçeñaëa-modifiers; bheda-difference; vyapadeçäbhyäà-because of the description; ca-and; na-not; itarau-the other two.





     Because of the description of the qualities (of the akñara) in these two (passages, the akñara) cannot be the other two (pradhäna and jéva).
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     The other two, that is pradhäna and jéva, should not be thought (to be the topic of discussion here). Why? the sütra says viçeñaëa (because of the description of the qualities). Because the description in Muëòaka Upaniñad (1.1.9), beginning with the words yaù sarvajïa (The Supreme Personality of Godhead knows everything), specifically identifies the akñara as the Supreme Personality of Godhead, and because the description in Muëòaka Upaniñad (1.1.6), beginning with the word divya (The Supreme Person is transcendental), identifies the akñara as a being different from the jéva, therefore the akñara mentioned in both passages must be understood to be the Supreme Personality of Godhead, the original cause of all causes.





Sütra 23

Š



rüpopanyäsäc ca



     rüpa-of a form; upanyäsät-because of the mention; ca-also.





     And also because there is mention of a form.
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     The Muëòaka Upaniñad (3.1.3) says:



yadä paçyaù paçyate rukma-varëaà

     kärtäram éçaà puruñaà brahma-yonim

tadä vidvän puëya-päpe vidhüya

     niraïjanaù paramaà samyam upaiti



     "One who sees the golden-colored Personality of Godhead, the Supreme Lord, the supreme actor, who is the source of the Supreme Brahman, becomes free from the reactions to past pious and sinful deeds, and becomes liberated, attaining the same transcendental platform as the Lord."*



     Because the form of the akñara is described in this way as the original cause of all causes, the form of the akñara here must be the Supreme Personality of Godhead. It cannot be either pradhäna or jéva.





Sütra 24





prakaraëät



     prakaraëät-because of the context.

     (The akñara here must be the Supreme Personality of Godhead) because of the context.
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     The meaning of this sütra is clear.

     The småti-çästra also confirms that this text refers to Lord Viñëu. The Viñëu Puräëa (6.5.65-70) says:



dve vidye veditavye

     iti cätharvaëé çrutiù

parayä tv akñara-präptiù

     rì-vedädi-mayé aparä



yat tad avyaktam ajaram

     acintyam ajam avyayam

anirdeçyam arüpaà ca

     pänipädädy-asaàyutam



vibhuà sarva-gataà nityaà

     bhüta-yonim akäraëam

vyäpya-vyäpyaà yataù sarvaà     

     tad vai paçyanti sürayaù



tad brahma paramaà dhäma

     tad dhyeyaà mokña-käìkñiëäm

çruti-väkypditaà sükñmaà

     tad viñëoù paramaà padam



tad eva bhagavad-väcyaà

     svarüpaà paramätmanaù

väcako bhagavac-chabdas

     tasyädyasyäkñarätmanaù



evaà nigaditärthasya

     sa-tattvaà tasya tattvataù

jïäyate yena taj-jïänaà

     param anyat trayémayam





     "The Ätharva Veda says there are two kinds of knowledge: superior and inferior. Superior knowledge is that which brings one to the eternal and inferior knowledge is the teaching of the Åg Veda and the other Vedas. The eternal is unmanifested, without decay, inconceivable, unborn, unchanging, without material form, without material hands or feet, all-powerful, all-pervading, eternal, the source of all living entities, causeless, present within everything, untouched by anything, and the source from which everything has come. Saintly persons see Him. He is the Supreme Personality of Godhead. He is the supreme abode. He is the object of meditation for they who yearn for liberation. He is described in the words of the Vedas. He is supremely subtle. He is Lord Viñëu. He is known as Bhagavän (the Supreme Personality of Godhead). He is the Supreme Lord who has a transcendental form. He is Bhagavän. He is eternal. One who knows these truths knows the truth. He knows the real truth. The inferior truth of the three Vedas is something else." 







Adhikaraëa 7



"Vaiçvänara" is the Supreme Personality of Godhead
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     Viñaya: The Chändogya Upaniñad says (5.11.1): ko nu ätmä kià brahmeti (Who is the ätmä? Who is the Supreme Personality of Godhead?), and (5.11.6) ätmänam evaà vaiçvänaraà sampraty adhyeñi tam eva no bruhi (You know about Vaiçvänara. Please describe Him.) and (5.18.1) yas tv enam evaà prädeça-mätram abhivimänam ätmänaà vaiçvänaraà upäste sa sarveñu lokeñu sarveñu bhüteñu sarveñu ätmasu annam atti (One who meditates on Vaiçvänara, who is the size of the distance between the thumb and forefinger, and who is present in all worlds, in all elements, and in all hearts, eats food and is nourished.) and (5.18.2) etasya ha vä etasyätmano vaiçvänarasya mürdhaiva su-tejäç cakñur viçvarüpaù präëaù påthag-vartmä sandeho bahulo vastir eva vayiù påthivy eva pädäv ura eva vedir lomänir bahir hådayaà gärhapatyo mano 'nvähäryapacana äsyam ähvanéyaù (Heaven is the head of Vaiçvänara, the sun is His eye, the wind is His breath, the sky is His body, the oceans are His bladder, the earth is His feet, the sacrificial arena is His chest, the sacrificial grass is His head, the gärhapatya fire is His heart, the anvähäryapacana fire is His mind, and the ähavanéya fire is His mouth). 

     Saàçaya: Is the Vaiçvänara the fire of digestion, the demigod Agni, the fire element, or Lord Viñëu?      Pürvapakña: The word vaiçvänara is commonly used in all these four meanings, so its meaning in this passage is unclear.

     Siddhänta: The conclusion follows.





Sütra 25





vaiçvänaraù sädharaëa-çabda-viçeñät



     vaiçvänaraù-Vaiçvänara; sädharaëa-common; çabda-word; viçeñät-because of the distinction.

 



     The ambiguous word "vaiçvänara" (in this passage of Chändogya Upaniñad refers to the Supreme Personality of Godhead) because the qualities described here (are appropriate for the Lord).
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     The word vaiçvänara here refers to Lord Viñëu. Why? The sütra says sädharaëa-çabda-viçeñät (because the qualities described here are appropriate for the Lord). This is the meaning: Even though the word vaiçvänara has many meanings, here it means "Lord Viñëu." The description beginning with the phrase "Heaven is His head" clearly show that vaiçvänara here means Lord Viñëu. Also, the words ätmä and brahma generally refer to Lord Viñëu. The result one obtains by knowing vaiçvänara is the same as the result of knowing Lord Viñëu. The scriptures say yatheñikä tulam (As reeds are burned by fire, so are sins burned into nothing by Vaiçvänara). This clearly shows that Vaiçvänara here is Lord Viñëu (for only Lord Viñëu has the power to negate sins). The word vaiçvänara is composed of the two words viçva (all) and nara (human beings), and thus means "He who is the resting place of all human beings." For these reasons the word vaiçvänara here must mean "Lord Viñëu."

     Furthermore, he says: 





Sütra 26





smaryamäëam anumänaà syäd iti

  

     smaryamäëam-described in the småti-çästra; anumänaà-inference; syäd-is; iti-thus.





     This may also be inferred from the statements of the småti-çästra.
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     The word iti here means "this is the reason." In Bhagavad-gétä (15.14), Lord Kåñëa says:



ahaà vaiçvänaro bhütvä

     präëinäà deham äçritaù           



     "I am the vaiçvänara in the bodies of all living entities."*



     In these words the småti-çästra affirms that the Vaiçvänara is Lord Viñëu. From this statement it may also be understood that the vaiçvänara in the Chändogya Upaniñad is also Lord Viñëu.

     Now he refutes the idea that vaiçvänara refers to the fire of digestion.





Sütra 27





çabdädibhyo 'ntaù pratiñöhänäc ca neti cen na tathä dåñöy-upadeçäd asambhavät puruña-vidham api cainam adhéyate



     çabda-the words; ädibhyaù-beginning with; antaù-within; pratiñöhänät-because of abiding; ca-and; na-not; iti-thus; cet-if; na-not; tathä-thus; dåñöi-sight; upadeçät-from the teaching; asambhavät-because of being impossible; puruña-a person; vidham-the nature; api-also; ca-and; enam-Him; adhéyate-is read.





     If (it is said the "vaiçvänara" here) cannot (be Lord Viñëu) because many words here refute this idea and because (the "vaiçvänara" is said here) to reside in the heart, (then I say) no because the teaching (of the scriptures is that one should) meditate (on Lord Viñëu in the heart) in this way, because it is not possible (to interpret the word here to mean anything else), and because (the text here describes the {.sy 168}vaiçvänara") as a person with a humanlike form.
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     The objection may be raised: The vaiçvänara here cannot be Lord Viñëu. The text says ayam agnir vaiçvänaraù (This is the vaiçvänara fire). Because these words prove that vaiçvänara here means fire, the passage hådayaà gärhapatyo mano 'nvähäryapacana äsyam ähvanéyaù (the gärhapatya fire is His heart, the anvähäryapacana fire is His mind, and the ähavanéya fire is His mouth) presents the vaiçvänara as a group of three fires. The vaiçvänara is fire, and not Lord Viñëu, because vaiçvänara is said to be the resting place of präëa (breath) and again because the Vedas say vaiçvänara stays within the heart of the living entity.

     Here the sütra answers this objection by saying cen na, which means "if it is said that the vaiçvänara is fire, then I say no." Why? The sütra says tathä dåñöy-upadeçäd asambhavät puruña-vidham api cainam adhéyate (because the teaching of the scriptures is that one should meditate on Lord Viñëu in the heart in this way, because it is not possible to interpret the word here to mean anything else, and because the text here describes the vaizvänara) as a person with a humanlike form). Tathä here means {.sy 168}by considering to be the fire of digestion," dåñöi, means "meditation on Lord Viñëu," and asambhavät means "it is not possible to interpret the word vaiçvänara to mean anything but Lord Viñëu because the text of the Upaniñad says that heaven is the head of the vaiçvänara and the other parts of the world are other parts of the body of vaiçvänara."  Furthermore, the Çatapatha Brähmaëa (10.6.1.11) says sa yo hy etam evägnià vaiçvänaraà puruña-vidhaà puruñe 'ntaù pratiñöitaà veda (He knows the agni vaiçvänara, who has a humanlike form and who stays in the hearts of the living entities). If the word vaiçvänara is interpreted to mean {.sy 168}fire," then the explanations here that the vaiçvänara resides in the hearts of the living entities may be accepted but not the statement that vaiçvänara has a humanlike form. If vaiçvänara is interpreted to mean Lord Viñëu, then both statements may be easily accepted.

     Next he refutes the idea that vaiçvänara means either the demigod Agni or the element fire. 





Sütra 28





ata eva na devatä bhütaà ca



     ataù eva-therefore; na-not; devatä-demigod; bhütam-element; ca-and; 

 



     For the same reasons "vaiçvänara" is neither the demigod Agni nor the element fire.
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     The objector may say: Because the demigod Agni is very powerful and great it may indeed be said that heaven is his head and (the other parts of the world are parts of his body), and the same may also be said of the fire element. This is so because of the following description of /Rg Veda (10.88.3): yo bhänunä påthivé dyäm utemäm ätatäna rodasé antarékñam (Agni, in his form of the sun, is spread through the earth, heaven, and everything between).

     Even if this be said, still I say no. Why? The sütra says ata eva (therefore), which means "for the reasons already given vaiçvänara is neither the demigod Agni nor the element fire." The words of this mantra of the /Rg Veda are flattery only.

     Avataraëikä:In the opinion of Jaimini the word agni may also directly mean "The Supreme Personality of Godhead," just as the word vaiçvänara does. 





Sütra 29





säkñäd apy avirodhaà jaiminiù



     säkñät-directly; api-also; avirodham-without contradiction; jaiminiù-Jaimini.





     Jaimini is of the opinion that the word "agni" may be interpreted to directly mean "The Supreme Personality of Godhead," and there is no inconsistency in this.
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     Just as the word vaiçvänara, interpreted to mean either "the leader (nara) of the world (viçva) or "the proprietor of all human beings (nara) in the universe (viçva)," is name of the Supreme Personality of Godhead, the original cause of all causes, in the same way the word agni, interpreted to mean "the leader of all," is also a name of Lord Viñëu. Jaimini Muni considers that there is no contradiction in these interpretations because they are based on the specific meanings of each word's component parts.     

     The objector may say: How can the limitless Supreme Personality of Godhead become the size of the distance between the thumb and forefinger, (as vaiçvänara is said to be in this passage of the Upaniñad)? 

     To answer this question he says:





Sütra 30





abhivyakter ity äçmarathyaù



     abhivyakteù-because of manifestation; iti-thus; äçmarathyaù-Äçmarathya.





     Äçmarathya is of the opinion that the Supreme Personality of Godhead appears in this way (a size the distance between the thumb and forefinger) because He manifests Himself (in the heart of His devotee).
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     Lord Viñëu appears in this way in the hearts of His devotees, who have the eyes to see Him. This is the opinion of Äçmarathya.





Sütra 31





anusmåter iti bädariù



     anusmåteù-because of meditation; iti-thus; bädariù-Bädari Muni.





     The Supreme Personality of Godhead is thought to be this small size because that conception is very convenient for meditation. This is the opinion of Bädari.
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     Because the Supreme Lord is meditated as residing in the heart, and because the heart itself is the size of the distance between thumb and forefinger, the Lord is thought to be the size of the distance between thumb and forefinger also.         





Sütra 32





sampatter iti jaiminis tathä hi darçayati



     sampatteù-because of transcendental opulences; iti-thus; jaiminiù-Jaimini; tathä-in this way; hi-because; darçayati-the çruti-çästra declares.





     (The Supreme Personality of Godhead can assume this very small size) because of His transcendental powers and opulences. This is the opinion of Jaimini. (It is known that the Supreme Personality of Godhead assumes this very small size) because çruti-çästra reveals (this information). 
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     The Supreme Personality of Godhead can become the size of the distance between the thumb and forefinger because of His sampatti, His transcendental opulence in the form of inconceivable potencies. This action does not limit or restrict the Lord in any way. Jaimini thinks in this way. Why? He says tathä hi darçayati (It is known that the Supreme Personality of Godhead assumes this very small size because çruti-çästra reveals this information). The word hi here means "because." 



     The çruti-çästra says tam ekaà govindaà sac-cid-änanda-vigraham (The Supreme Personality of Godhead is Govinda, who transcendental form is eternal and full of knowledge and bliss) and eko 'pi san bahudhä yo 'vabhäti (Although He is one, the Supreme Personality of Godhead manifests as many). In this way the çruti-çästra teaches that by His inconceivable potencies many contradictory qualities are simultaneously present in the Supreme Personality of Godhead. Some of these contradictory qualities are that even though His Himself all transcendental knowledge, he still has a body, and even though He is one, He is also many. Later in this book this will be explained in detail. The Supreme Personality of Godhead is simultaneously all-pervading and of a small size. There is no fault in saying this.





Sütra 33





ämananti cainam asmin



     ämananti-they declare; ca-also; enam-this; asmin-in Him.

    

     (The ätharvaëikas) say this of Him.
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     The ätharvaëikas declare that this inconceivable potency is present in the Supreme Lord. In the Kaivalya Upaniñad (21) the Lord says apäëi-pädo 'ham acintya-çaktiù (Although I have no hands or feet, I still have inconceivable potencies). Çrémad-Bhägavatam (3.33.3) says ätmeçvaro 'tarkya-sahasra-çaktiù (My dear Lord, You are self-determined and are the Supreme Personality of Godhead for all living entities. For them You created this material manifestation, and although You are one, Your diverse energies can act multifariously. This is inconceivable to us*).           

     These different opinions do not contradict each other. The Skanda Puräna explains:





vyäsa-citta-sthitäkäçäd

     avicchinnäni känicit

anye vyavaharanty etad

     uré-kåtya gåhädivat





     "Other sages take up small portions broken from the vast sky of Vyäsadeva's opinions just as houses and other enclosures take up a small portion of the vastness of space."















Pada 3





Adhikaraëa 1



The Supreme Personality of Godhead is the Abode of Heaven





Introduction by Çréla Baladeva Vidyäbhüñaëa





viçvaà bibharti niùsvaà yaù

     käruëyäd eva deva-räö

mamäsau paramänando

     govindas tanutäà ratim     



     I pray that Lord Govinda, the supremely blissful king of the demigods, who mercifully maintains this pathetic material world, may give me pure love for Him.    



     In this Third Päda will be considered some scriptural texts that may seem to describe the jéva or some other topic but in truth describe the Supreme Personality of Godhead. 



     Viñaya: Muëòaka Upaniñad 2.2.5 says:





yasmin dyauù påthivé cäntarikñam

     otaà manaù saha präëaiç ca sarvaiù

tam evaikaà jänatha ätmänam

     anyä väco vimuïcathämåtasyaiña setuù





     "Know that He in whom heaven, earth, sky, mind, breath, and everything else, are woven, is the ätmä. Give up talking of anything else. He is the shore of the eternal."



     Saàçaya: Is the abode of heaven described here the pradhäna, jéva, or the Supreme Personality of Godhead?

     Pürvapakña: The abode of heaven here is the pradhäna because pradhäna is the cause of all material transformations and also because the words amåta-setu (the shore of the eternal) appropriately describe  pradhäna, which leads the living entities to liberation just as milk brings nourishment to a calf. The word ätmä in this passage may refer to pradhäna either because pradhäna brings happiness to the living entities or because it is all-pervading. Then again the words in this passage may refer to the jéva because the jéva is the enjoyer of the the things in this world and because the j.iva possesses the mind and the breath mentioned in this passage.

     Siddhänat: Now he speaks the conclusion. 





Sütra 1





dyu-bhv-ädy-äyatanaà sva-çabdät



     dyu-of heaven; bhv-and earth; ädi-beginning with; äyatanaà-the abode; sva-own; çabdät-because of the word.

  

     The description "the abode of heaven, earth, and other things," refers to the Supreme Personality of Godhead because the words in this passage specifically describe Him.
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     The word "the abode of heaven" here refers to the Supreme Personality of Godhead. Why? The sütra says sva-çabdät (because the words in this passage specifically describe Him). The Supreme Personality of Godhead is referred to here because the word amåtasya setuù (the shore of the eternal) can refer to Him alone and no one else. Because it comes from the verb sinoti, which means "to bind," the phrase amåtasya setuù means "He who enables one to attain the eternal." Or the word setuù here may mean "like a bridge." As a bridge enables on to cross to the other side of rivers and other bodies of water, in the same way this bridge enables one to attain the liberation that lies on the other shore of the cycle of repeated birth and death. That is the meaning of this word. In this matter the Çvetäçvatara Upaniñad (3.8 and 6.15) says tam eva viditväti måtyum eti (One can overcome the path of birth and death only by understanding the Supreme Personality of Godhead).

     Next he says:





Sütra 2





muktopasåpya vyapadeçät



     mukta-liberated; upasåpya-attaining; vyapadeçät-because of the statement.

    



     Because it is said that this abode of heaven is attained by the liberated souls.
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     That the Supreme Personality of Giodhead is attained by the liberated souls is described in the following statement of Muëòaka Upaniñad (3.1.3):



yadä paçyaù paçyate rukma-varëaà

     kärtäram éçaà puruñaà brahma-yonim

tadä vidvän puëya-päpe vidhüya

     niraïjanaù paramaà samyam upaiti



     "One who sees that golden-colored Personality of Godhead, the Supreme Lord, the supreme actor, who is the source of the Supreme Brahman, becomes free from the reactions to past pious and sinful deeds, and becomes liberated, attaining the same transcendental platform as the Lord."*





Sütra 3





nänumänam atac-chabdät



     na-not; anumänam-that which is inferred; atat-not that; çabdät-because of a word.





     The "pradhäna" is not the "abode of heaven and earth" here because there is no word appropriate to it in this passage.
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     The pradhäna described in the småti-çästras is not referred to in this passage. Why? The sütra says atac-chabdät, which means that none of the words in this passage are appropriate for the insentient pradhäna.





Sütra 4





präëa-bhåc ca



     präëa-bhåt-the jéva ca-and.





     For the same reason the "jéva" is not the "abode of heaven and earth."
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     The word na (not) and the phrase giving the reason (tac-chabdät) should be understood here from the previous sütra. The word ätmä here also cannot be understood to be the jéva because the word ätmä, because it is derived from the verb atati (to go), must primarily refer to the all-pervading Supreme Personality of Godhead. The word sarva-vit (all-knowing) also cannot refer to the jéva. For these reasons, because the words in this passage of the Upaniñad are not appropriate for such an interpretation, he says that the jéva cannot be the "abode of heaven and earth" mentioned here.





Sütra 5





bheda-vyapadeçäc ca



     bheda-difference; vyapadeçät-because of the description; ca-and.

 



     And also because the difference between them is specifically described.
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     The jéva is not the "abode of heaven and earth" because the scriptures affirm that the jéva and the Supreme Personality of Godhead are different, as explained in the Muëòaka Upaniñad (2.2.5) in the words tam evaikaà jänathätmänam (Know Him to be the only Supreme Lord). 





Sütra 6





prakaraëät



     prakaraëät-because of the context.





     And also because of the context.
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    The "abode of heaven and earth" here must be the Supreme Personality of Godhead because of the context. The opening statement of this passage under discussion (Muëòaka Upaniñad (1.1.3)), asks kasmin nu vijïäte sarvam idaà vijïätaà bhavati (What is the one thing, knowing which everything becomes known?). Therefore the passage that follows must describe the Supreme Personality of Godhead.





Sütra 7





sthity-adanäbhyäà ca



     sthiti-staying; adanäbhyäà-eating; ca-and.





     And also because one is eating and the other standing.
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     After describing the "abode of heaven and earth," the Muëòaka Upaniñad (3.1.1) says:



dvä suparëä sayujä sakhäyä

     samänaà våkñaà pariñasvajäte

tayor anyaù  pippalaà svädy atti

     anaçnann anyo 'bhicäkaçéti 



     "Two friendly birds stay on the same tree. One eats the sweet pippala fruits and the other, not eating, shines with great splendor."



     If the "abode of heaven and earth" had not been previously mentioned then (there would be) no (reason to assume) that the splendid bird here is the Supreme Personality of Godhead. Otherwise (if the "abode of heaven and earth" had not been mentioned), the sudden, unannounced mention of the Supreme Personality of Godhead (in this little allegory of the birds) would not be acceptable. The jéva, who is already well known in the world, did not need to have been previously mentioned in the same way here. For these reasosn the "abode of heaven and earth" here refers to the Supreme Personality of Godhead. 





Adhikaraëa 2



The Fullness is the Supreme Personality of Godhead





Introduction by Çréla Baladeva Vidyäbhüñaëa





     Viñaya: When, after describing the Lord's holy names and qualities, he was asked a question by Çré Närada Muni, Çré Sanat-kumära said (Chändogya Upaniñad 7.23.1-7.24.1):



bhümä tv eva vijijïäsitavya iti bhümänaà bhagavo vijijïäsa iti. yatra nänyat paçyati nänyac chåëoti nänyad vijänäti sa bhümä. atha yatränyat paçyaty anyac chåëoty anyad vijänäti tad-alpam



     "'One should ask about Bhümä.' 'My lord, I wish to know about Bhümä.' 'When one attains Him one sees nothing else, hears nothing else, and knows nothing else. That is Bhümä. When one sees something else, hears something else, and knows something else, he knows that which is very small.'"    



     Here the word bhümä does not mean {.sy 168}many." Here it means "all-pervading." The text says yatränyat paçyati. . .tad-alpam (When one sees something else, he sees that which is very small). The Bhümä is contrasted against alpa (the small. The opposite of small is "all-pervading," not "many." Therefore Bhümä here means "all-pervading."



     Saàçaya: Does Bhümä here mean präëa (life-breath) or Lord Viñëu?

     Pürvapakña: In the passage previous to this the Chändogya Upaniñad (7.15.1) says präëo vä äçäyä bhüyän (präëa is better than hope). Because präëa is the topic immediately preceding Bhümä, and because no question and answer intervenes between them, therefore präëa and Bhümä are the same. here the word präëa (life-breath) means the jéva soul who has breath for his companion. It does not mean merely air. Because this passage begins by describing the jéva soul (7.1.3) tarati çokam ätma-vit (He who knows the soul crosses beyond grief) and ends by again describing the jéva soul (7.26.1) ätmana evedaà sarvam (The soul is everything), therefore the description of Bhümä situated between these two statements must be a description of the jéva soul. When the Upaniñad says (7.25.1) yatra nänyat paçyati (When one attains Him one sees nothing else), it means, in this interpretation, that when the jéva is rapt in deep sleep and his senses are all in the grip of präëa, he cannot see anything beyond himself. When the Upaniñad says (7.23.1) yo vai bhümä tat sukham (the Bhümä is bliss) it does not contradict the idea that the Bhümä is the jéva here because the çruti-çästra says tasyäà sukham aham asväpsam (I slept very happily). In this way it is proved that this passage of the Upaniñad describes the jéva soul. All the other portions of this passage are also very favorable to this interpretation of the jéva. 

     Siddhänta: He says:





Sütra 8





bhümä samprasädäd adhyupadeçät



     bhümä-the Bhümä; samprasädät-than the jéva, who is the object of the Lord's mercy; adhi-greater; upadeçät-because of the teaching. 





     (The Bhümä here is the Supreme Personality of Godhead) because of the scriptural teaching that the Supreme Personality of Godhead is superior to the jéva soul.
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     The Bhümä here is Lord Viñëu and not the jéva, who has präëa (life-breath) as his companion. Why? The sütra says samprasädäd adhy upadeçät (because of the scriptural teaching that the Supreme Personality of Godhead is superior to the jéva soul). The Bhümä is the Supreme Personality of Godhead because the passage here in the words (Chändogya Upaniñad 7.23.1) yo vai bhümä tat sukham (the Bhümä is bliss) says that the Bhümä is full of great bliss, and because the sütra here says that the Bhümä is superior to all. Or the Bhümä is the Supreme Personality of Godhead because the Chändogya Upaniñad (8.3.4) in the words eña samprasädo 'smäc charérät samutthäya (The jéva who has attained the mercy of the Lord rises above the gross material body and attains the effulgent spiritual world) says that the Supreme Personality of Godhead is superior to the jéva, who is dependent on the Lord's mercy, and who has präëa (life-breath) as his companion.      The meaning is this: After describing names and a host of other things, the Chändogya Upaniñad (7.15.2) says sa vä eña evaà paçyan evaà manväna evaà vijänann ati-vädé bhavati (He who sees präëa, meditates on präëa, and understands präëa becomes a true knower of things), and then after saying that the knower of präëa becomes a true knower of things, the Upaniñad then says (7.16.1) eña tu vä ativadati yaù satyenätivadati (He who knows the Supreme Personality of Godhead is in reality the true knower of things). The word tu (but) here ends the discussion of präëa. Then the greatest ativädé (wise man) is described as he who knows the satya, which here means "Lord Viñëu." In this way the Upanésad explains that the Bhümä is both different from and superior to präëa. Because in this way the Bhümä is declared to be superior to präëa, präëa cannot be identical with the Bhümä. 

     The Bhümä is here taught to be superior to the series beginning with name and culminating in präëa and therefore it is clearly seen to be different from speech and the other items in this series. In this way the Bhümä is taught to be superior to präëa. 

     The word satya is famous as a name for the Supreme Personality of Godhead, Lord Viñëu. The scriptures use the word satya in this way. For example, the Taittiréya Upaniñad (2.1.2) says satyaà j{.sy 241}änam anantam (the unlimited Supreme Personality of Godhead is full of transcendental knowledge) and the Çrémad-Bhägavatam (1.1.1) says satyaà paraà dhémahi (I meditate on the Supreme Personality of Godhead). The word satyena is in the instrumental case to show in the sense of "because." The meaning here is that one becomes an ativädé (wise man) because of the satya, the Supreme Personality of Godhead. The person who meditates on präëa is called an ativädé (wise man) because he is wise in comparison to they who meditate on the series of objects mentioned previously, beginning with präëa and culminating in hope. But he who meditates on Lord Viñëu is superior to the person who meditates on präëa. Therefore he who meditates on Lord Viñëu is the real, the best ativädé (wise man). 

     For this reason the student asks (Chändogya Upaniñad (7.16.1) so 'haà bhagavaù satyenätivadäni (my lord, I will become a man wise with knowledge of the Supreme Personality of Godhead). The guru then answers satyaà tv eva vijij{.sy 241}äsitavyam (one must yearn to understand the Supreme Personality of Godhead). 

     The objection that because after the description of the ativädé wise with knowledge of präëa there are no further questions and answers, therefore the subject of präëa continues into the next sentence, is not a valid objection. Moreover, (it may be said,) because there are no questions after the description of präëa, (therefore präëa is the highest). In describing the series of inanimate elements, beginning with name and culminating in hope, the guru did not say that the knower of any of these was an ativädé (wise man). However, when he described präëa, which here means the jéva, he did say that the knower of präëa is an ativädé. The student then assumes that präëa is the highest. That is why he asks no further question. The guru, however, not accepting präëa as the highest, proceeds to explain that Lord Viñëu is higher than präëa. The student, however, now taught that Lord Viñëu is the highest, becomes eager to know how to meditate on Him, and asks so 'ham bhagavaù satyenätivadäni (my lord, I will become a man wise with knowledge of the Supreme Personality of Godhead). 

     The opponent may say, "What is referred to here is the jéva, who is the companion of präëa (life-breath), and who is referred to in the beginning of this passage as ätmä." 

     The reply is: No. Here the word ätmä primarily means the Supreme Personality of Godhead because to interpret the word otherwise would contradict the statement at the beginning of the passage (7.26.1) ätmanaù präëaù (from the ätmä präëa is manifested). This view of the opponent contradicts the statement (7.24.1) yatra nänyat paçyati nänyac chåëoti nänyad vijänäti sa bhümä. (When one attains Him one sees nothing else, hears nothing else, and knows nothing else. That is Bhümä). This description of the perception of Bhümä clearly refutes any idea that the word Bhümä could mean anything other than the Supreme Personality of Godhead. The scriptures say sauñuptikam sukham alpam (the happiness of deep sleep is very slight), and therefore to say that the word Bhümä here means "the jéva who is soundly sleeping" is simply laughable. For all these reasons, therefore, the Bhümä described here is Lord Viñëu.





Sütra 9





dharmopapatteç ca



     dharma-qualities; upapatteù-because of the appropriateness; ca-and.





     And also because the qualities described here can be ascribed to the Supreme Personality of Godhead only.
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     The qualities ascribed here to the Bhümä are suitable only for the Supreme Personality of Godhead, Lord Viñëu, and not for anyone else. The Upaniñad says (7.24.1) yo vai bhümä tad amåtam (The Bhümä is the eternal). This describes the eternalness that is a natural feature of the Supreme. The Upaniñad also says sa bhagavaù kasmin pratiñöhita iti sve mahimni (Where does the Supreme Personality of Godhead stay? He stays in His own glory). This explains that the Supreme Personality of Godhead does not depend on anyone. The scriptures also say sa evädhastät (The Supreme Person is above, below, in front, behind, to the left and to the right). This shows that the Lord is the ultimate shelter of everyone and everything. The scriptures say (Chändogya Upaniñad 7.26.1) ätmanaù präëaù (From the Supreme Personality of Godhead the life-force is manifested). This shows that the Supreme Personality of Godhead is the original cause of all causes. These are some of the qualities of the Supreme described in the Vedic literatures. 





Adhikaraëa 3



"Akñara" Refers to the Supreme Personality of Godhead
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     Viñaya: The Båhad-äraëyaka Upaniñad (3.8.7-8) says:



kasmin khalu äkäça otaç ca protaç ceti. sa hoväca. etad vai tad akñaraà gärgi brähmaëä abhivadanti asthülam anaëv ahrasvam adérgham alohitam asneham acchäyam



     "'In what is the sky woven, warp and woof?' He said: 'O Gärgi, the brähmaëas say it is woven in the eternal. The eternal is not large, not small, not short, not tall, not red, not liquid, without shade).



     Saàçaya: Is the akñara (eternal) here pradhäna, jéva, or the Supreme Personality of Godhead?

     Pürvapakña: The word Çvetäçvatara Upaniñadakñara here may denote any of the three. The meaning is ambiguous.

     Siddhänta: The conclusion follows. 





Sütra 10





akñaram ambaränta-dhåteù



     akñaram-the eternal; ambara-with sky; anta-at the end; dhåteù-because of being the support.



     The word "akñara" here refers to the Supreme Personality of Godhead, because the "akñara" is described as the resting place of all the elements, beginning with the grossest and culminating in sky. 
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     The akñara here is the Supreme Personality of Godhead. Why? The sütra says amabaränta-dhåteù (because the akñara is described as the resting place of all the elements, beginning with the grossest and culminating in sky). The Upaniñad says etasmin khalu akñare gärgy äkäça otaç ca protaç ca (O Gärgi, the sky is woven, warp and woof, in the eternal). the word akñara must refer to the Supreme Personality of Godhead because it is here described as the resting place of all the elements, which culminate in sky.

Š     The objection may be raised: "Akñara here may refer to pradhäna because pradhäna is the origin of all the changes of this world. Akñara may also refer to the jéva because the jéva is the resting place of all inanimate objects that come within its perception." 

     If these objections are raised, he then says:





Sütra 11





sä ca praçäsanät



     sä-that; ca-and; praçäsanät-because of the command.

       



     "Akñara" here must refer to the Supreme Personality of Godhead because the text says that everything is supported by His command.
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     In the previous sütra the Supreme Personality of Godhead is described as the resting place of all the elements, beginning with the grossest and culminating in sky. Why is this? The sütra says praçäsanät (because the text says that everything is supported by His command). The Båhad-äraëyaka Upaniñad (3.8.9) says etasya vä akñarasya praçäsane gärgi dyävä-påthivé vidhåte tiñöhataù. etasya vä akñarasya praçäsane gärgi süryä-candramasau vidhåtau tiñöhataù (By the command of the eternal, O Gärgi, heaven and earth are manifest. By the command of the eternal, O Gärgi, the sun and moon are manifest). Because these words describe the order of the eternal, the eternal should be understood to be the Supreme Personality of Godhead. Neither the inanimate, unconscious pradhäna, nor the conditioned or liberated jéva can create everything simply by their command.





Sütra 12





anya-bhäva-vyävåtteç ca



     anya-another; bhäva-nature; vyävåtteù-because of the exclusion; ca-also.

 

     And also because the text describes certain qualities that specifically exclude any other being.
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     The Båhad-äraëyaka Upaniñad (3.8.11) says tad vä etad akñaraà gärgy adåñöaà drañöå açrutaà çrotå (O Gärgi, this eternal sees, but is unseen. He hears, but is unheard). Because these words describe the akñara in terms that cannot be applied to anyone but the Supreme Personality of Godhead, the word akñara must refer to the Supreme Person. The pradhäna is inanimate and unconscious and therefore it cannot see. Because the text here says that the akñara sees everything but cannot be seen by anyone, it cannot mean the jéva.     





Adhikaraëa 4



The "Puruña" Seen in Brahmaloka is the Supreme Personality of Godhead





Introduction by Çréla Baladeva Vidyäbhüñaëa





     In the Praçna Upaniñad (5.2.2-5) the following passage is read:



etad vai satyakäma paraà cäparaà ca brahma yad oàkäras tasmäd vidvän etenaiväyatanenaikataram anveti. . . yaù punar etaà tri-mätreëom ity anenaiväkñareëa paramà puruñam abhidhyäyéta sa tejasi sürye sampanno yathä pädodaras tvacävinirmucyate evaà haiva sa päpmabhir vinirmuktaù sa sämabhir unnéyate brahmalokaà sa etasmät jéva-ghanät parät paraà puriçayaà puruñaà vékñatet1)



     "O Satyakäma, the syllable oà is both the superior Brahman and the inferior Brahman. A wise man attains one of these two Brahmans. . .One who, reciting the eternal oà of three lengths, meditates on the Supreme Person, will attain the sun-planet. As a snake sheds its skin so does he become free from all sins. By the hymns of the Vedas he is carried to Brahmaloka. There he directly sees the Supreme Soul, the Supreme Person residing in the heart." 



     Saàçaya: Is the person seen and meditated on the four-faced demigod Brahmä or the Supreme Personality of Godhead?

     Pürvapakña: The text here says that the devotee who meditates on oà of one length attains the world of men, the devotee who meditates on oà of two lengths attains the world of heaven, and the devotee who meditates on oà of one length attains the world of Brahma. The planet here is the planet of the four-faced demigod Brahmä and the person seen by one who goes there is the four-faced demigod Brahmä. 

     Siddhänta: The conclusion follows.





Sütra 13





ékñati-karma-vyapadeçät saù



     ékñati-of seeing; karma-object; vyapadeçät-because of the description; saù-He.





     The person here is the Supreme Personality of Godhead because the description of the object of vision here fits the Supreme Person.
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     Here the Supreme Personality of Godhead is the ékñati-karma, or object of vision. Why? the sütra says vyapadeçät (because the description of the object of vision here fits the Supreme Person). This is so because the Upaniñad (5.2.7) describes the qualities of the Supreme Personality of Godhead in the following words: tam oàkäreëaiväyatanenänveti vidvän yat tac chäntam ajaram amåtam abhayam paraà paräyaëaà ca (By reciting oà the wise man attains the supremely peaceful, ageless, eternal, fearless Supreme, the ultimate goal of life). The conclusion is that, according to the argument of niñäda-sthapaty-adhikaraëa-nyäya, the word brahmaloka here means Viñëuloka (the planet of Lord Viñëu).





Adhikaraëa 5



The "Dahara" is the Supreme Personality of Godhead
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     Viñaya: In the Chändogya Upaniñad (8.1.1) is heard the following:



atha yad idam asmin brahma-pure daharaà puëòarékaà veçma daharo ñminn antar äkäças tasmin yad antas tad anveñöavyaà tad vijijïäsitavyam



     "In a great city is a small lotus palace. In that palace is a small sky. That sky should be sought. That sky should be asked about."



     Saàçaya: What is the small sky here in the lotus of the heart? Is it the element sky, the jéva, or Lord Viñëu?

     Pürvapakña: Because the word äkäça generally means the element sky it must also have that same meaning here. Or, because the jéva is very small and also the master of the city of the body, it may mean the jéva.

     Siddhänta: The conclusion follows.





Sütra 14





dahara uttarebhyaù



     daharaù-the small; uttarebhyaù-because of the descriptions that follow.





     The small sky here is the Supreme Personality of Godhead because of the description given in the remainder of the text.
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     The small sky here is Lord Viñëu. Why? The sütra says uttarebhyaù, which means "because of the description given in the remainder of the text." The descriptions used here to describe the small sky, such as "as great as the sky," "maintaining everything," and "free from all sin," cannot be used to describe either the element sky or the jéva soul. The "great city" described in this Upaniñad is the body of the devotee. The "lotus" is the heart in the body. The "palace" is the abode of the Supreme Personality of Godhead. The word "small sky" is the Supreme Personality of Godhead, who should be meditated upon and sought after, and who possesses a host of transcendental qualities, including being always free of all sin. The passage should be interpreted in this way. Therefore the small sky here is Lord Viñëu. Then he says-





Sütra 15





gati-çabdäbhyäà tathä hi dåñöaà liìgaà ca



     gati-because of going; çabdäbhyäm-and because of a certain word; tathä hi-furthermore; dåñöam-seen; liìgam-hinted; ca-and.



     This is so because of the description of going, because of the use of a certain word, and because it is both directly seen and also hinted at.
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     The Chändogya Upaniñad (8.3.2) says:



yathä hiraëya-nidhià nihitam akñetrajïä upari saïcaranto 'pi na vidus tathemäù sarväù prajä ahar ahar gacchantya enaà brahmalokaà na vidanty anåtena hi pratyüòhäù



     "As people, unaware of what the ground actually holds, walk again and again over buried golden treasure, so do the people of this world day after day go to the spiritual world of Brahman without knowing it."



       "Enam" (this), which points to the "small sky," is the "certain word" mentioned in the sütra, and the description here of the living entities' "going to the spiritual world of Brahman" is the "going" mentioned in the sütra. Both enam and the going mentioned here show that Lord Viñëu is the "small sky."

     Furthermore, in another place the scriptures again describe the living entities' going to the Supreme in these words: satä saumya tadä sampanno bhavati (O gentle one, the living entities are again and again in contact with the Supreme). This is the "directly seen" mentioned in the sütra. The use of the word brahmaloka hints that Lord Viñëu is the topic of discussion here. This is the "hint" mentioned in the sütra. The word brahmaloka here cannot refer to the Satyaloka planet because it is not possible for the living entities to go day after day to the Satyaloka planet.





Sütra 16





dhåteç ca mahimno 'syäsminn upalabdheù



     dhåteù-because of maintaining; ca-and; mahimnaù-of the glory; asya-of Him; asmin-in this; upalabdheù-because of being stated.





     This is so because of the description of His glory in maintaining all the worlds.
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     In the passage beginning with the words daharo 'sminn antar äkäçaù (in that palace is a small sky), the descriptions "as great as the sky,"  "maintaining everything," and "free from all sin," and the use of the word ätmä clearly, and without need to turn to any other passage, show that the "small sky" mentioned here is the Supreme Personality of Godhead.    The Båhad-äraëyaka Upaniñad (4.4.22) also says: atha ya ätmä sa setur vidhåtir eñäà lokänäm asaàbhedäya (He is the Supreme Person, the bridge, the controller who prevents the worlds from becoming broken and destroyed). Because the "small sky" is thus shown to possess the glory of maintaining all the worlds, the "small sky" here must be Lord Viñëu. 



     The Chändogya Upaniñad also says: eña setur vidhäraëa eñäà lokänäm asambhedäya (He is the bridge, the controller who prevents the worlds from becoming broken and destroyed). In these passages and in others also, this glory of the Supreme Personality of Godhead may be seen.





Sütra 17





prasiddheç ca



     prasiddheù-because of being famous in this way; ca-and.





     And also because this is a traditional usage of the word.
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     This is so because the word "sky"  is commonly used to mean "the Supreme Personality of Godhead," as may be seen in the following statement of Taittiréya Upaniñad (2.7.1): ko hy evänyat kaù präëyät. yad eña äkäça änando na syät. (Who could breathe if the sky were not bliss?)

     Someone may raise the following objection: The Chändogya Upaniñad (8.3.4) says: sa eña samprasädo 'smäc charérät samutthäya paraà jyotir upasampadya svena rüpeëäbhiniñpadyate. eña ätmeti hoväca. etad amåtam etad abhayam etad brahma ("The liberated jéva rises from the material body. He attains the spiritual effulgence and manifests his original form. This is the self," he said. "He is immortal. He is fearless. He is Brahman"). Because this description of the jéva appears immediately afterward, the description of the {.sy 168}small sky" should be understood to refer to the jéva. 

     If this objection is raised, he replies:





Sütra 18





itara-parämarñät sa iti cen näsambhavät



     itara-the other; parämarñät-because of reference; saù-he; iti-thus; cet-if; na-not; asambhavät-because of impossibility.





     If it is said that because there is mention of something else (the jéva) in the same passage (and therefore the "small sky" here is the jéva, then I say) No, because it is impossible.
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     Although in the middle of this passage there is a description of the jéva, nevertheless it is not possible to say that the beginning of this passage describes the jéva. Why? The sütra says asambhavät (because it is impossible). This is so because in the beginning of this passage there is a description of eight qualities, beginning with "being free from sin," that cannot be ascribed to the jéva.

     Now our opponent may say: So be it. Still, after the description of the "small sky," the Chändogya Upaniñad (8.7.1) says ya ätmäpahata-päpmä vijaro vimåtyur viçoko vijighatso 'pipäsaù satya-kämaù satya-saìkalpaù so 'nveñöavyaù sa vijijïäsitavyaù (The soul is free from sin, old-age, death, suffering, hunger, and thirst. It desires only the good. Whatever it desires is attained at once). Because these words of the Prajäpati describe the jéva the qualities described in 7.7.1 and the "small sky" described before that may also refer to the jéva. 

     Considering that this doubt might arise, he says:





Sütra 19





uttaräc ced ävirbhäva-svarüpas tu



     uttarät-because of a later passage; cet-if; ävirbhäva-manifestation; svarüpas-form; tu-indeed.

 



     If it is said that a later passage (proves that the {.sy 168}small sky" is the jéva then I say no.) The description of the true nature of the jéva is confined to that passage alone.
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     The word tu (but) is used here to dispel doubt. The word na (no) should be understood from the previous sütra. In this passage spoken by the Prajäpati the teaching is that the jéva manifests these qualities by engaging in spiritual activities, but otherwise these qualities are not manifested. In the passage describing the "small sky" these eight attributes are said to be eternally manifested. The statement of the Prajäpati is, however, that these qualities are present in the jéva only if he engages in spiritual activities. The Chändogya Upaniñad (8.3.4) clearly explains the difference between the Supreme Personality of Godhead (who possesses these eight qualities in all circumstances) and the jéva (who possesses these qualities only when he becomes liberated) in the following words: sa eña samprasädo 'smäc charérät samutthäya paraà jyotir upasampadya svena rüpeëäbhiniñpadyate. eña ätmeti hoväca. etad amåtam etad abhayam etad brahma ("The liberated jéva rises from the material body. He attains the spiritual effulgence and manifests his original form. This is the self," he said. "He is immortal. He is fearless. He is Brahman"). Although the jéva may manifest some of these eight qualities by engaging in spiritual activities, he still cannot manifest all of them. The qualities of being the "bridge that spans the worlds," and being the "maintainer of the worlds" are some of the qualities the jéva can never attain. This proves that the "small sky" is the Supreme Personality of Godhead.

     Now our opponent says: If this is so, then why is the jéva mentioned at all in this passage? 

     To answer this question he says:





Sütra 20





anyärthaç ca parämarñaù



     anya-another; arthaç-meaning; ca-and; parämarñaù-reference.





     The description of the jéva here has a different object.
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     The jéva is described here in order to teach about the Supreme Personality of Godhead. When the jéva becomes liberated and attains his original spiritual form, he also manifests these eight qualities. In this way it may be understood that the "small sky" is the Supreme Personality of Godhead.

     Now our opponent says: Because the "small sky" within is described as very small it must refer to the jéva, which was previously described as also being very small. 

     If this objection is given, then he says:





Sütra 21





alpa-çruter iti cet tad-uktam



     alpa-small; çruteù-from the çruti; iti-thus; cet-if; tat-that; uktam-said.





     If it is said that when the çruti describes the "small" it must refer to the jéva, then I say no because of what has already been said.
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     The Supreme Personality of Godhead manifests a very small form to facilitate meditation on Him. This has already been described in sütra 1.2.7, which says nicäyyatväd evaà vyomavac ca. This sütra explains that although the Supreme Personality of Godhead is all-pervading, in order to facilitate meditation on Him, He manifests a small form the size of the distance between the thumb and forefinger. He appears in this small form so He may be easily meditated upon. Of course, His glories have no limit and His size also has no limit.

     Then he gives another explanation.





Sütra 22





anukåtes tasya ca



     anukåteù-because of imitation; tasya-of Him; ca-also.

 

     And also because (the jéva) merely resembles in some respects (the Supreme Personality of Godhead).
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     Because, according to the statement of the Prajäpati, the jéva, who only manifests the eight qualities when engaged in spiritual activities, merely resembles in some respects the "small sky," who manifests the eight qualities eternally, the "small sky" must be different from the jéva. Previously the original form of the jéva is covered by illusion, and then afterwards, by worshiping the Supreme Personality of Godhead, the illusion becomes broken and the jéva, manifesting these eight qualities, becomes equal, in some respects, to the Supreme Personality of Godhead. In this way, as explained by the Prajäpati, the jéva resembles, in some respects, the "small sky." The sentence pavanam anuharate hanümän (Hanuman resembles the wind) shows the difference between the resembled object and the thing that resembles it. That the liberated jéva resembles the Supreme Personality of Godhead may also be seen in the following words from Muëòaka Upaniñad (3.1.3): nira{.sy 241}janaù paramaà sämyam upaiti (the liberated jéva resembles the Supreme Personality of Godhead).





Sütra 23





api smaryate



     api-and; smaryate-described in the småti-çästra.





     This is also described in the småti-çästra.
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     In the Bhagavad-géta (14.2) the Supreme Personality of Godhead, Lord Kåñëa, also explains:



idaà jïänam upäçritya

     mama sädharmyam ägataù

sarge 'pi nopajäyante

     pralaye na vyathanti ca



     "By becoming fixed in this knowledge, one can attain to the transcendental nature like My own. Once established, one is not born at the time of creation or disturbed at the time of dissolution."*



     In this way the småti-çästra explains that the liberated jévas attain a nature like that of the Supreme Personality of Godhead. For these reasons the "small sky" is Lord Hari and not the jéva.





Adhikaraëa 6



The Person the Size of a Thumb is the Supreme Personality of Godhead
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     Viñaya: In the Kaöha Upaniñad (2.1.12) the following words are read:



aìguñöha-mätraù puruño

     madhya ätmani tiñöhati

éçäno bhüta-bhavyaysya

     tato na vijugupsate     



     "A person the size of a thumb stands in the heart. He is the master of the past and future. He does not fear."



     Saàçaya: Is this person the size of a thumb the jéva or Lord Viñëu?

     Pürvapakña: The person here is the jéva because the Çvetäzvatara Upaniñad (5.7-8) says präëädhipaù saïcarati sva-karmabhir �Šaìguñöa-mätro ravi-tulya-rüpaù (The ruler of breath moves about, impelled by his karma. He is the size of a thumb. He is splendid as the sun). 

     Siddhänta: The conclusion follows.





Sütra 24





çabdäd eva pramitaù



     çabdät-because of the word; eva-even; pramitaù-limited.





     Even though (He is) very small (this person is the Supreme Lord) because of the words (in the text).
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     The person here the size of a thumb is Lord Viñëu. Why? The sütra says çabdät (because of the words in the text). The Upaniñad text referred to here is éçäno bhüta-bhavyaysa (He is the master of the past and future). It is not possible for the jéva, who is controlled by his karma, to possess this power.

     Now it may be asked: How is it possible for the all-pervading Supreme Personality of Godhead to become limited to this very small form? 

     To answer this question he says:





Sütra 25





hådy upekñayä tu manuñyädhikäratvät



     hådi-in the heart; upekñayä-with relation; tu-indeed; manuñya-of human beings; adhikäratvät-because of the qualification.





     This is so because the Supreme Personality of Godhead indeed appears in the hearts of men.
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     The word tu (indeed) is used here for emphasis. The all-pervading Supreme Personality of Godhead becomes the size of a thumb because He is meditated on as being the size of thumb within the heart. Another interpretation is that because He appears, by His inconceivable potency, in such a small form in the heart He is meditated on in that way, as has been already described. 



     "Because the different species have bodies of different sizes and hearts of different sizes it is not possible that the Lord can appear in all of them in this size." If this objection is raised, to answer it he says mänuñyädhikäratvät (the Supreme Personality of Godhead appears in the hearts of men). Although the scriptures do not specify, he (Vyäsa) singles out human beings. He does this because it is human beings who are able to meditate and therefore the measurement is given here according to the human body. For this reason there is no contradiction here. In the same way in the hearts of elephants, horses, and all other creatures the Supreme Personality of Godhead appears in a form the size of the thumb of each creature. In this way there is no contradiction. It is not possible for the jéva, however, to be present within the heart in a form the size of a thumb because the original form of the jéva is atomic in size, as explained in the Çvetäçvatara Upaniñad (5.9) in the words bälägra-çata-bhägasya (When the upper point of a hair is divided into one hundred parts and again each of such parts is further divided into one hundred parts, each such part is the measurement of the dimension of the jéva soul). For all these reasons, therefore, the person the size of a thumb is Lord Viñëu.





Adhikaraëa 7



The Devas Can Meditate on the Supreme Personality of Godhead
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     Viñaya: In order to prove that the Supreme Personality of Godhead is the person the size of a thumb, the Vedic scriptures were quoted to establish that it is human beings who have the right to meditate on the Supreme Person. That evidence may lead to the belief that human beings alone have the right to meditate on the Supreme Person. Now, by refuting that false belief, the right of others to meditate on the Supreme Personality of Godhead will be proved.          

     The Båhad-äraëyaka Upaniñad (1.4.10) says:



     tad yo yo devänäà pratyabudhyata sa eva tad abhavat tatharñéëäà tathä manuñyäëäm 



     "Whoever among the devas meditated on the Supreme Personality of Godhead, attained Supreme Personality of Godhead. Whoever among the sages meditated on Him attained Him. Whoever among the human beings meditated on Him attained Him."



     The Båhad-äraëyaka Upaniñad (4.4.16) also says:



     tad devä jyotiñäà jyotir äyur hopäsate 'måtam 



     "The devas meditate on the Supreme Personality of Godhead, who is the splendor of all splendors, and who is eternity and life."



     Saàçaya: Is it possible for the devas to meditate on the Supreme Personality of Godhead, as human beings do, or is it not possible?

     Pürvapakña: Because the devas have no senses they are not able to meditate on the Supreme Personality of Godhead. Indra and the other devas are beings created by mantras. They have no bodily senses. Because they have no senses they have neither material desires nor spiritual renunciation.

     Siddhänta: The conclusion follows.





Sütra 26





tad upary api bädaräyaëaù sambhavät



     tad-that; upari-above; api-also; bädaräyaëaù-Vyäsadeva; sambhavät-because of being possible.



     Beings superior to humankind are able to meditate on the Supreme Personality of Godhead. This is the opinion of Vyäsa.
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     The devas and other beings superior to humankind are able to meditate on the Supreme Personality of Godhead. This is the opinion of Lord Vyäsadeva. Why? Because according to the Upaniñads, Vedic mantras, Itihäsas, Puräëas, and ancient tradition, they do indeed have bodies and senses. Because they have heavenly bodies and senses they are able to meditate and they are also able to become detached from their heavenly opulence and voluntarily renounce it. Because they are aware of the baseness and impermanence of their celestial opulence they are able to be detached from it and renounce it. The Viñëu Puräëa (6.5.50) explains:



na kevalaà dvija-çreñöha

     narake duùkha-paddhatiù

svarge 'pi yäta-bhétasya

     kñayiñëor nästi nirvåtiù     



     "O best of the brähmaëas, torment does not exist only in hell. The residents of the heavenly planets, afraid that they may one day fall from heaven, have no happiness."



For this reason the devas desire spiritual happiness. This is so because they have heard from the çruti-çästra that spiritual bliss is limitless, eternal, and pure. The çruti explains that to attain spiritual knowledge the devas and other celestial beings observe vows of celibacy. This is described in the Båhad-äraëyaka Upaniñad (5.2.1) in these words: tatra yäù präjäpatyäù prajäpatau pitari brahmacaryam üñur devä manuñyä asuräù (The devas, humans, and asuras, who were all sons of Lord Brahmä, lived with their father as celibate students of spiritual knowledge). In the Chändogya Upaniñad (8.11.3) King Indra is described in the following words: eka-çataà ha vai varñäëi maghavä prajäpatau brahmacaryam uväsa (For a hundred years King Indra lived as a celibate student of spiritual knowledge in the home of Lord Brahmä). For these reasons, therefore, the devas and other higher beings are able to meditate on the Supreme Personality of Godhead.

     The following objection may be raised: "This idea (that the devas are not beings created by mantras but are conditioned living entities residing in material bodies) is not consistent with the activities of the devas and other higher beings because it is not possible that a single embodied demigod could come to many different places at once when called to appear at many agnihotra-yajïas in many different places simultaneously." 

     If this is said, he (Vyäsa) speaks the following words:





Sütra 27





virodhaù karmaëéti cen näneka-pratipatter darçanät



     virodhaù-contradiction; karmaëi-in activities; iti-thus; cet-if; na-not; aneka-many; pratipatteù-because of the acceptance; darçanät-because of seeing.





     If it is objected that this idea is refuted by the very activities of the devas, then I say no, because it is seen that the devas have the power to manifest many forms simultaneously.
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     There is no contradiction here if it accepted that the devas are embodied souls with material bodies. Why? The sütra says aneka-pratipatter darçanät (because it is seen that the devas have the power to manifest many forms simultaneously). This is so because many powerful beings, such as Saubhari Muni and others, are able to manifest many forms simultaneously.

     The objector may say: It may be that in the description of the devas' activities there is no contradiction for they who say that the devas have bodies. There remains, however, a contradiction in the description of the words of the Vedas. Before the birth and after the death of each demigod a period would exist when the name of that demigod would not have any meaning. At that time the words of the Vedas would become meaningles, like the statement "the son of a barren woman." In this way this idea is refuted. The Mémäàsä-sütra says: autpattikas tu çabdenärthasya sambandhaù (In the Vedas the relation between name and the object named is eternal). This idea (that the devas are embodied souls) would then contradict the eternality of the names in the Vedas. 

     If this objection is raised, then he (Vyäsa) replies:





Sütra 28





çabda iti cen nätaù prabhavät pratyakñänumänäbhyäm



     çabdaù-the words of the Vedas; iti-thus; cet-if; na-no; ataù-from this; prabhavät-because of creation; pratyakña-because of çruti; anumänäbhyäm-and småti.





     If someone objects that this idea is inconsistent with the eternal nature of the words in the Vedas, then I say no because of the description of the creation of the world and also because of the evidence given in çruti and småti. 
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     The idea stated here (that the devas have bodies) is not inconsistent with the nature of the words in the Vedas. Why? The sütra says prabhavät pratyakñänumänäbhyäm (because of the description of the creation of the world and also because of the evidence given in çruti and småti. The creation of the material bodies (of the devas and other beings in the universe) is done (by Lord Brahmä) remembering their eternal, archetypal forms recorded in the statements of the Vedas. These archetypal forms are eternal, and existed before any of the bodies of the living entities were manifested. These archetypal forms are described by Viçvakarmä in his own scripture for drawing forms in the words yamaà daëòa-päëià likhanti varuëaà tu päça-hastam (They draw the demigod Yama with a mace in his hand, and the demigod Varuëa with a noose in his hand). The Vedic words describing the devas and other kinds of living entities are names of certain classes of living entity, just as the word "cow" is the name of a certain kind of living entity. The names of the devas are not names of specific persons, as for example, the name Caitra. Because the words of the Vedas are eternal in this way the Vedas are genuine sources of knowledge. This explanation is not at all inconsistent with the previously quoted explanation from the Mémäàsä-sütra. 

     Why is this? The sütra says pratyakñänumänäbhyäm, which means "because of the evidence given in çruti and småti." The çruti (Païca-vaiàçati Brähmaëa (6.9,13,22) discussing the creation of the world, which was preceded by the (eternal) words (of the Vedas), gives the following description: eta iti ha vai prajäpatir devän asåjat asågram iti manuñyän indava iti pitåéàs tiraù-pavitram iti grahän äsuva iti stotraà viçvänéti mantram abhisaubhagety anyäù prajäù (Reciting the word ete from the Vedas, Lord Brahmä created the devas. Reciting the word asågram, he created the human beings. Reciting the word indava, he created the pitäs. Reciting the word tiraù-pavitram, he created the planets. Reciting the word asuva, he created songs. Reciting the word viçväni, he created mantras. Reciting the word abhisaubhaga, he created the other creatures).     

     The småti also confirms this in the following words (Viñëu Puräëa 1.5.64):



näma rüpaà ca bhütänäà

     kåtyänäà ca prapaïcanam

veda-çabdebhya evädau

     devädénäà cakära saù



     "By reciting the words of the Vedas in the beginning, Lord Brahmä created the names and forms of the material elements, the rituals, the devas, and all other living entities."





Sütra 29





ata eva ca nityatvam



     ataù eva-therefore; ca-and; nityatvam-eternity.





     And for this very reason the eternity (of the Veda is proved).
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     The eternity of the Vedas is proved by the fact that the creator (Brahmä) creates (the world) by (reciting the Vedic) words (describing the) eternal forms and by remembering (the previous creation). Kaöhaka Muni and the (other sages) should be understood to be merely the speakers (and not the authors of the Vedas).

     The objection may be raised: So be it. The çruti explains that by remembering the words of the Vedas Lord Brahmä creates the forms of the devas and other living entities. This may be in the case after the (naimittika) partial cosmic devastation, but how can this method of creation be employed after the (präkåta) complete cosmic devastation, when absolutely everything is destroyed, and how can the Vedas be eternal under the circumstances of such complete destruction?

     If this is said, then he replies:





Sütra 30





samäna-näma-rüpatväc cävåttäv apy avirodho darçanät småteç ca



     samäna-same; näma-because of the names; rüpatvät-and forms; ca-also; avåttäu-in the repetition; api-also; avirodhaù-not a contradiction; darçanät #because of the çruti$ småteç-because of the småti; ca-indeed.





     Because the names and forms remain the same even at the beginning of a new creation, there is no contradiction. This is proved by çruti and småti. 
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     The word ca (indeed) is used here to dispel doubt. That after a complete cosmic devastation there must be a new creation does not at all disprove the eternalness of the words of the Vedas. Why? The sütra says samäna-näma-rüpatväc cävåttäv apy avirodho darçanät småteç ca (Because the names and forms remain the same even at the beginning of a new creation, there is no contradiction. This is proved by çruti and småti). The meaning here is "because the previously spoken names and forms remain the same." At the time of the great cosmic devastation the eternal Vedas and the eternal archetypal forms described by the Vedas enter Lord Hari, the master of transcendental potencies, and rest within Him, becoming one with Him. At the time of the next creation they again become manifested from the Lord. Lord Hari and the four-faced demigod Brahmä both precede their acts of creation with recitation of Vedic mantras, which recitation leads to meditation on the archetypal forms. At the time of a new creation the creator remembers what He created in the previous creation and He again creates as He had created before. This is like a potter who, by saying the word "pot" remembers the forms of pots he previously fashioned, and goes on to make another pot. Just as the process of creation is performed in this way after the partial cosmic devastation, in the same way the process of creation is also performed after the complete cosmic devastation. 

     How is all this known? The sütra says  darçanät småteç ca (because this is proved by çruti and småti. The çruti says:



ätmä vä idam eka evägra äsét sa aikñata lokän utsåjäù



     "In the beginning was only the Supreme Personality of Godhead. He thought: I shall create many worlds).

                              Aitareya Upaniñad 1.1 



 

yo brahmäëaà vidadhäti pürvaà yo vai vedäàç ca prahiëoti tasmi tam



     "The Supreme Personality of Godhead created the Vedas and taught them to the demigod Brahmä).

                              Çvetäçvatara Upaniñad 6.18



süryä-candramasau dhätä yathä-pürvam akalpat



     "Brahmä created the sun and moon as he had done before."



                              Rg Veda



The småti says



nyagrodhaù su-mahän alpe

     yathä béje vyavasthitaù

samyame viçvam akhilam

     béja-bhüte yathä tvayi



     "O Lord, just as a great banyan tree rests within a tiny seed, in the same way at the time of cosmic devastation the entire universe rests within You, the seed from which it originally sprouted."

                              Viñëu Puräëa   



näräyaëaù paro devas

     tasmäj jätaç caturmukhaù



     "Näräyaëa is the Supreme Personality of Godhead. From him the demigod Brahmä was born."

                              Varäha Puräëa



tene brahma hådä ya ädi-kavaye



     "The Supreme Personality of Godhead first imparted the Vedic knowledge unto the heart of Brahmäjé, the original living being."*

                              Çrémad-Bhägavatam 1.1.1



     A summary of this gist of this explanation follows: The Supreme Personality of Godhead, at the end of the period of cosmic devastation, meditating on the material universe at it had been before, desiring in His heart "I shall become many," differentiating again the jévas and material elements that had become merged within Him, creating again, as it had been before, the material universe extending from the mahat-tattva to the demigod Brahmä, manifesting the Vedas exactly as they had been before, teaching the Vedas to the demigod Brahmä within the heart, engaging the demigod Brahmä in the creation of the forms of the devas and other living entities as they had been before, and personally entered the universe and controlling it from within. Omniscient by the mercy of the Supreme Personality of Godhead, the demigod Brahmä, meditating on the archetypal forms described in the Vedas, creates the devas and other creatures as they had been before. In this way the relationship between the names of the devas headed by Indra and their archetypal forms described in the Vedas is explained. In this way the opponent's argument of the Vedic words does not at all refute (this explanation of the nature of the devas). In this way it is proved that the devas and other superior beings have the ability to meditate on the Supreme Personality of Godhead. The Supreme Personality of Godhead's form the size of a thumb is not at all contradicted by this description of the ability of the devas to meditate on Him. This is so because the form of the Lord is the size of a deva's thumb in this case.

     Now will be considered the question of whether the devas are eligible or not to engage in those meditations where they themselves are the object of meditation. In the Chändogya Upaniñad (3.1.1) is the statement asau vä ädityo deva-madhu tasya dyaur eva tiraçcéna-vaàçaù (The sun is honey for the devas. The heavenly planets are the crossbeam, the sky is the beehive, and the rays of sunlight are the children). The sun is here the honey of the devas and the rays of sunlight are the openings (for drinking the honey). Five classes of devas, the vasus, rudras, ädityas, maruts, and sädhyas, all headed by their leaders, gaze at the honey of the sun and become happy. That is said here. The sun is here called honey because it is the abode of a certain sweetness one becomes eligible for by performing certain religious works described in the Åg Veda and one attains by entering through the doorway of the sun's rays. In other places in the scriptures it is said that the devas can perform these meditations. In this matter he now explains the opinions of others.





Sütra 31





madhv-ädiñv asambhaväd anadhikäraà jaiminiù



     madhu-ädiñu-in madhu-vidyä and other Vedic meditations; asambhavät-because of impossibility; anadhikäram-qualification; jaiminiù-Jaimini.



     Jaimini says the devas do not engage in madhu-vidyä and other forms of Vedic meditation because it is not possible for them to do so.
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     Jaimini Muni thinks that the devas are not qualified to engage in madhu-vidyä and other forms of Vedic meditation. Why? The sütra says asambhavät (because it is not possible for them to do so). The object of worship cannot also be the worshiper. It is not possible for one person to be both. Furthermore, because the devas do not aspire to attain the result of madhu-vidyä meditation, namely to become vasus or exalted devas, because they already are vasus and devas.





Sütra 32

Š



jyotiñi bhäväc ca



     jyotiñi-in the splendor; bhävät-because of existence; ca-and.

  

     

     And because the devas do meditate on the effulgent Supreme Personality of Godhead.
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     The Båhad-äraëyaka Upaniñad (4.4.16) says tad devä jyotiñäà jyotiù (the devas meditate on the Supreme Personality of Godhead, the light of all lights). Because the devas do meditate on the Supreme Personality of Godhead, who is described in this passage from the çruti as the supreme effulgence, they naturally do not engage in the madhu-vidyä and other inferior meditations. The explanation that the devas, as well as the human beings, naturally engage in meditation on the Supreme Personality of Godhead shows that the devas are averse to any other kind of meditation.

     Now that this view has been expressed, he (Vyäsa) gives his opinion.





Sütra 33





bhävaà tu bädaräyaëo 'sti hi



     bhävam-existence; tu-but; bädaräyaëaù-Vyäsadeva; asti-is; hi-because.





     Vyäsadeva says the devas do engage in these meditations.
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     The word tu (but) is used here to dispel doubt. Lord Vyäsa thinks the devas are able to engage in madhu-vidyä and other kinds of Vedic meditation. The word hi (because) here implies "desiring to again become devas and ädityas, they worship the Supreme Personality of Godhead as the archetypal deva and aditya. Because of this worship they develop a desire to gain the company of the Supreme Personality of Godhead. In this way it is possible for them to engage in the madhu-vidyä and other Vedic meditations." This is so because it is understood that the worship of the Supreme Personality of Godhead is both the goal and the means of attaining the goal. 

     They who are now vasus, ädityas, and other kinds of devas meditate on the Supreme Personality of Godhead as the archetypal vasu and äditya. At the end of the kalpa they become vasus and ädityas and engage in the meditation and worship of the Supreme Personality of Godhead, who is the Supersoul in their hearts, and who is the cause of their becoming vasus and ädityas again. As a result of this worship they will eventually become liberated. 

     The words äditya, vasu, and the names of the other devas, are all also names of the Supreme Personality of Godhead. This is confirmed by the words ya etam evaà brahmopaniñadaà veda (He who understands this Upaniñad describing the Supreme Personality of Godhead) at the end of the Upaniñad. 

     It is not that because the devas have already attained their exalted positions therefore they have no desire to become devas and therefore have no interest in attaining the results of Vedic meditation. This is so because it is seen in this world that many people, even though they already have sons in this lifetime, yearn to again have sons in the next life. Furthermore, because they are actually meditations on the Supreme Personality of Godhead the madhu-vidyä meditations of the devas are described in the words of the Båhad-äraëyaka Upaniñad (4.4.16) tad devä jyotiñäà jyotir (The devas meditate on the Supreme Personality of Godhead). 

     The scriptures say prajäpatir akämayata prajäyeyeti sa etad agnihotraà mithunam apaçyat. tad udite sürye 'juhot. (The demigod Brahmä desired: "Let me create children." He then saw two agnihotra sacrifices. When the sun rose he performed agnihotra sacrifices). The scriptures also say devä vai satram äsata (the devas then performed a Vedic sacrifice). These and other passages from the scriptures show that the çruti does not disagree with the idea that the devas are able to perform Vedic sacrifices. They perform these sacrifices by the order of the Supreme Personality of Godhead in order to protect the material world. 

     Now someone may object: They who perform the madhu-vidyä and other Vedic meditations must wait many kalpas before they attain liberation. How is it possible for one who yearns for liberation to tolerate such a delay? They who yearn for liberation do not desire to enjoy any material happiness, even the happiness of Brahmaloka.

     The answer is given: This is true. Still, the scriptures explain that because of certain unknown past actions some persons voluntarily postpone their personal liberation to take up the duties of administering the affairs of the material world. This adhikaraëa shows that because even the devas perform the ordinary Vedic duties, how much more so should human beings perform these duties. 





Adhikaraëa 8



Çüdras Not Qualified For Vedic Meditation
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     In was said that human beings, devas, and other higher beings are qualified to meditate on the Supreme Personality of Godhead. It is not possible to meditate on the Supreme Personality of Godhead without having studied the Vedänta, for the scriptures say aupaniñadaù puruñaù (The Supreme Personality of Godhead is revealed in the Upaniñads). From this the next topic follows.  

     Viñaya: In the Chändogya Upaniñad (4.1.1-5) is a story beginning with the words jänaçrutir ha pauträyaëaù (There was a man named Janaçruti Pauträyaëa). In that story, after hearing the words of some swans, Jänaçruti approached Raiìka Muni and offered him many cows, necklaces, and chariots. Raiìka, however, said ahaha häre tvä çüdra tavaiva saha gobhir astu (O çüdra, keep your cows, necklaces, and chariots!). After being addressed as a çüdra in this way, Jänaçruti again came, this time offering cows, necklaces, chariots, and his daughter in marriage. Raiìka this time replied tam äjahäremäù çüdränenaiva mukhenäläpayiñyathäù (O çüdra, take this away! With this face alone you will make me speak). Then the Upaniñad describes how Raiìka taught him the science of saàvarga-vidyä. 

     Saàçaya: Is a çüdra qualified to study the Vedic knowledge or not?

     Pürvapakña: A çüdra is qualified to study the Vedas for the following reasons: 1. because it is said that all human beings are qualified, 2. because çüdra have the ability to study, 3. because the çruti sometimes uses the word çüdra, thus hinting that çüdras are qualified to read the Vedas, and 4. because in the Puräëas and other Vedic literatures Vidura and other çüdras are described as knowers of the Vedas.

     Siddhänta: The conclusion follows.





Sütra 34





çug asya tad-anädara-çravaëät tadädravaëät sücyate hi



     çug-sorrow; asya-of him; tad-that; anädara-disrespect; çravaëät-because of hearing; tadä-then; adravaëät-because of approaching; sücyate-is indicated; hi-because.

 



     Because he approached impelled by unhappiness from hearing an insult, the word çüdra here means "unhappy."
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     The word na (not), taken from sütra 28, is understood in this sütra also. Here it means "a çüdra is not qualified to study the Vedas." Why? The sütra says hi, which here means "because." Because Jänaçruti Pauträyaëa, who was not enlightened with spiritual knowledge, by hearing the swans' disrespectful words kam u vara enam etat santaà sayugvänam iva raiìkam ättha (What is he compared to the great saint Raiìka?) became unhappy (çuk) and thus ran (dru to meet Raiìka. The word çüdra here means "he who was unhappy" and "he who ran." The sage uses the word çüdra here to display his omniscience in knowing the previous events. The word is not used here to indicate the fourth class of men: the çüdras.

     If Jänaçruti is not a çüdra, then to what class does he belong? To answer this question the next sütra says he is a kñatriya.





Sütra 35





kñatriyatvävagateç cottaratra caitrarathena liìgät



     kñatriyatva-status of being a kñatriya; avagateç-from the understanding; ca-also; uttaratra-in a later passage; caitrarathena-with Caitraratha; liìgät-because of the sign.





     That he is a kñatriya is understood from the clue related to the caitraratha. 
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     Jänaçruti is understood to be a kñatriya. He possesses religious faith and a host of other virtues. He is very charitable. He gives charity generously. He is the ruler of the people. For these reasons it is said that he is a kñatriya. Because he sent (a messenger to search for Raiìka) and because he gave cows, necklaces, chariots, his daughter, and many other things in charity, it is said that he is a kñatriya. It is not possible for anyone but a kñatriya to possess these qualities. Because he thus displays the qualities of a king, Jänaçruti should be understood to be a kñatriya. At the end of the story it is also understood that he is a kñatriya. At the end of the story, where the description of saàvarga-vidyä is concluded, there is mention of the kñatriya status of a person named Abhipratäré Caitraratha. In the concluding passage a brahmacäré begged alms from Çaunaka Käpeya and Abhipratäré Käkñaseni when these two were serving food to others. 

     If someone objects: "In this passage the status of Abhipratäré as either a kñatriya or caitraratha is not proved in any way," then the sütra answers: liìgät (because of a clue). The clue that Çaunaka Käpeya and Abhipratäré Käkñaseni were friends proves it. The Täëòya Brähmaëa (20.12.5) says: caitena caitrarathaà käpeyo ayäjayan (The members of the Käpeya family made Caitraratha perform a sacrifice). In this way the çruti maintains that because of his relationship with the Käpeyas, Abhipratäré must have been a Caitraratha. 

     That the Caitraratha family were kñatriyas is confirmed by the words tasmäc caitrarathir näma kñatra-patir ajäyata (From him was born another kñatriya of the Caitraratha family). In this way his kñatriya status is clearly proved.

     Therefore Çaunaka Käpeya and Abhipratäré Caitraratha, who were both learned in saàvarga-vidyä, were a brähmaëa and a kñatriya respectively, and in the subject of saàvarga-vidyä they were also guru and disciple respectively. Raiìka and Jänaçruti had the same relationship, and therefore Jänaçruti must have been a kñatriya. In this way it is proved that a çüdra is not qualified to study the Vedas.

     Referring to the çruti, he again establishes this point.





Sütra 36





saàskära-parämarñät tad-abhäväbhiläpäc ca



     saàskära-of the purificatory rituals; parämarñät-because of the reference; tad-of them; abhäva-of the non-existence; abhiläpät-because of the explanation; ca-also.





     This is also so because the scriptures state both the necessity of undergoing the saàskäras (rituals of purification) and the exclusion of the çüdras from these rituals.
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     In the çruti-çästra is the passage añöa-varñaà brähmaëam upanéyata tam adhyäpayed ekädeçe kñatriyaà dvädaçe vaiçyam (One should perform the saàskära and teach a brähmaëa boy when he is eight years old a kñatriya boy when he is eleven years old, and a vaiçya boy when he is twelve years old). This shows that brähmaëas are eligible to study the Vedas because they are also eligible for the saàskäras. The scriptures also say nägnir na yajïo na kriyä na saàskäro na vratäni çüdrasya (A çudra is not allowed to light the sacred fire, perform a fire-sacrifice, perform religious rituals, undergo the saàskäras, or follow vows of penance). In this way it is established that because a çüdra is not allowed to undergo the saàskäras he is also not allowed to study the Vedas.

     Now he confirms the view that the çüdras are not eligible for the saàskäras.





Sütra 37





tad-abhäva-nirdhäraëe ca pravåtteù



     tat-of that; abhäva-of the non-existence; nirdhäraëe-in ascertaining; ca-also; pravåtteù-because of endeavor.





     (This is so) also because care is taken to determine that (a student) is not (a çüdra).
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     In the Chändogya Upaniñad (4.4.4-5) (when asked about his caste, Jäbäli said) näham etad vede bho yad gotro 'ham asmi (I do not know into what caste I was born). These truthful words convinced the sage Gautama that Jäbäla was not a çüdra. Gautama then said naitad abrähmaëo vivaktum arhati samidhaà saumyähara tvopaneñye na satyäd agäù (One who is not a brähmaëa cannot speak in this way. O gentle one, please bring the sacred fuel and I shall initiate you as a brähmaëa. You did not deviate from the truth). This endeavor by the guru Gautama demonstrates that only the brähmaëas, kñatriyas, and vaiçyas are eligible to receive the saàskäras. The çüdras are not eligible.





Sütra 38





çravaëädhyayanärthaà pratiñedhät småteç ca



     çravaëa-hearing; ädhyayana-study; arthaà-for the purpose; pratiñedhät-because of the prohibition; småteù-from the småti-çästra ca-also.



     This is so because the småti-çästra also prohibits the çüdras from hearing and studying (the Vedas.
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     The småti-çästra says pady u ha vä etat çmaçänaà yac chüdras tasmäc chüdra-samépe nädhyetavyam (A çüdra is a beast. He is a crematorium. For this reason he should not be taught the Vedas). The småti also says tasmäc chüdro bahu-paçur ayaj{.sy 241}éyaù (A çüdra is a big beast. He cannot perform the Vedic sacrifices). Because of these prohibitions a çüdra is not eligible to hear the Vedas. Because he is not allowed to hear the Vedas, it is therefore also not possible for him to study the Vedas, understand their meaning, or follow the rituals and penances described in them. All these are forbidden for him. The småti-çästra says nägnir na yaj{.sy 241}aù çüdrasya tathaivädhyayanaà kutaù kevalaiva tu çuçruñä tri-varëänäà vidhéyate  (A çüdra is not allowed to light the sacred fire or perform Vedic sacrifices. Neither is he allowed to study the Vedas. What is he allowed to do? His sole duty is to faithfully serve the three higher castes). The småti also says vedäkñara-vicäraëe çüdro patati tat-kñaëät (A çüdra who studies the Vedas at once falls into degraded life). 

     Some souls, such as Vidura and others, although born as çüdras, become elevated by their attainment of perfect transcendental knowledge. By hearing and understanding the Puräëas and other transcendental literatures, çüdras and others can become liberated. The only real classes of higher and lower among men are determined by the final result of their lives.





Adhikaraëa 9



The Thunderbolt in Kaöha Upaniñad 2.3.2 Is The Supreme Personality of Godhead
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     Now that this digression is concluded, he again reflects on the original topic. 



     Viñaya: In the Kaöha Upaniñad is read the following pasage:



yad idaà kiïcit jagat sarvaà

     präëa ejati niùsåtam

mahad bhayaà vajram udyataà

     ya etad vidur amåtäs te bhavanti



     "When it breathes all the manifested world trembles in fear. They who know this thunderbolt become immortal."



     Saàçaya: Does the word vajra here mean "thunderbolt" or the Supreme Personality of Godhead?

     Pürvapakña: Because the vajra here causes trembling, and because the description of liberation attained by understanding this vajra is merely a collection of meaningless poetic words, the word vajra here should be understood to mean "thunderbolt." For these reasons, and because the word präëa here does not mean "breath" but "protector," in this passage it is not possible to say that the word vajra means "the Supreme Personality of Godhead." Because the phrase udyataà vajram (raised thunderbolt) contradicts this second interpretation, the word vajra must mean "thunderbolt."

     Siddhänta: The conclusion follows.





Sütra 39





kampanät



     kampanät-because of trembling.





     Because (the entire world) trembles (the vajra must be the Supreme Personality of Godhead).
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     Because it makes the entire universe tremble, this vajra must be the Supreme Personality of Godhead. This is so also because of the following statement of Brahma-vaivarta Puräëa:



cakraà caìkramaëäd eña

     vajanäd vajram ucyate

khaëòanät khaòga evaiña

     heti-nämä hariù svayam



     "Because He goes (caìkramaëa) everywhere He is called "Cakra" (moving in a circle). Because He moves about (vajana He is called "Vajra" (thunderbold). Because He cuts apart (khaëòana) the demons He is called "Khaòga" (sword). These are names of Lord Hari."



     Also, because the word präëa (breath) and the word bhaya (fear) are used, the passage must refer to the Supreme Personality of Godhead. In these ways it is established that the word vajra here refers to the Supreme Personality of Godhead.





Sütra 40





jyotir-darçanät



     jyotiù-effulgence; darçanät-because of seeing.

  



     It is so because the vajra is described as jyotiù (splendor).
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     Before the passage discussed is the following statement (Kaöha Upaniñad 2.2.15): na tatra süryo bhäti na candra-tärake (When He does not shine, then neither sun, moon, nor stars show their splendor). After the passage discussed is the statement (Kaöha Upaniñad 2.3.3) bhayäd asyägnis tapati (Out of fear of Him fire glows). In both these passages the Supreme Personality of Godhead is described as transcendental splendor, and therefore the passage describing the vajra (thunderbolt) between these two passages, must refer to the efulgent Supreme Personality of Godhead.





Adhikaraëa 10



The "Äkäça" in Chändogya Upaniñad 8.14.1 is the Supreme Personality of Godhead
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     In the Chändogya Upaniñad (8.14.1) is the following statement: äkäço ha vai näma-rüpayor nirvahitä te yad antarä tad brahma tad amåtaà sa ätmä (Sky is the creator of names and forms. That sky within is expanded without limit. That sky is eternal. That sky is the Self).

     Saàçaya: Does the word "sky" here refer to the jéva liberated from bondage of repeated birth and death, or does "sky" here refer to the Supreme Personality of Godhead?

     Pürvapakña: The scriptures say açva iva romäëi vidhüya päpam (As a horse shakes its mane, so do I shake off all sins and become liberated). This shows that the "sky" here refers to the liberated jéva. The words yad antarä (which is within) clearly points to the liberated jéva who is free from all names and forms. This is also so because the phrase  "the creator of names and forms" may refer to the jéva before he was liberated. The word äkäça here means "effulgence." Everything therefore indicates that the "sky" here is the liberated jéva. The words tad brahma tad amåtam (it is expanded without limit. It is eternal) describe the qualities the jéva attains when he becomes liberated.

     Siddhänta: The conclusion follows.





Sütra 41





äkäço 'rthäntaratvädi-vyapadeçät



     äkäçaù-sky; artha-meaning; antaratva-difference; ädi-beginning with; vyapadeçät-because of the description.

 



     The "sky" here is the Supreme Personality of Godhead because the "sky" described here is different from the liberated jéva, and for other reasons also.
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     The "sky" here is the Supreme Personality of Godhead and not the liberated jéva. Why? The sütra says arthäntaratvädi-vyapadeçät (because the "sky" described here is different from the liberated jéva, and for other reasons also). The meaning is this: Because the liberated jéva cannot be the creator of names and forms, the "sky" here must be something other than him. When the jéva is not liberated but bound to the material world, he attains various names and forms by the force of his previous karma. By himself he has no power to create these names and forms. When the jéva is liberated he takes no part in the affairs of the material world, as will be described in a later sütra (4.4.17). The Supreme Personality of Godhead, however, is described in the çruti as the creator of the material world. The Chändogya Upaniñad therefore says anena �Šjévenätmanänupraviçya näma-rüpe vyäkaraväëi (With the jévas I will now enter the material world. Now I will create a variety of names and forms). For all these reasons the "sky" here should be understood to be the Supreme Personality of Godhead. 

     The word ädi (and for other reasons also) in the sütra refers to the phrase brahma (expanded without limit) in the passage of the Upaniñad. This phrase cannot describe the liberated jéva, although it may very naturally describe the Supreme Personality of Godhead. In this way the word "sky" refers to a sky that is all-pervading. Because this description can properly refer only to the Supreme, the "sky" here is proved to be the Supreme Personality of Godhead.





Adhikaraëa 11



At Both the Time of Dreamless Sleep and the Time of the  Jéva's Departure From the Material World the  Jéva and the Supreme Personality of Godhead Are Different
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     Pürvapakña: So be it. Still, it cannot be held that the Supreme Personality of Godhead is different from the liberated jéva. This is said because of the overwhelming evidence of scripture. For example, in the Båhad-äraëyaka Upaniñad it is said:  





     katama ätmeti yo 'yaà vijïänamayaù puruñaù präëeñu hådy-antar-jyotiù sa samänaù sann ubhau lokäv anusa{.sy 241}carati





     "Who is the Self? He is a person full of knowledge who stays in the life-breath. He is the splendor in the heart. Remaining always the same, he wanders in the two worlds."



     Describing the conditioned jéva in this way, the text continues:





     sa vä ayam ätmä brahma vijïänamayaù





     "This Self is the omniscient Brahman."



     In this way it says that the jéva is Brahman. It further says:





athäkämayamänaù





     "He becomes free from all desires."



     This described the liberated jéva's condition. Then it says:





brahmaiva san brahmäpyeti







     "Being Brahman, he attains Brahman."



     In this way it is conclusively stated that he is identical with Brahman. Then, at the end it says:





abhayaà vai brahma bhavati ya eva veda

  





     "He who knows this becomes the fearless Brahman."



     The result of hearing the passage is given here.



     The statement, in some passages, that the jéva and Brahman are different are like the sky within a pot and the great sky beyond it. When he is liberated, the jéva becomes the Supreme just as when the pot is broken the sky in the pot becomes the same as the great sky beyond. Because the jéva is thus the Supreme Personality of Godhead, he is the creator of the universes and everything else that the Supreme is. In this way there is no difference bewteen the libreated jéva and the Supreme Brahman.



     Siddhänta: To refute this, he says:





Sütra 42





suñupty-utkräntyor bhedena



     suñupti-in dreamless sleep; utkräntyor-and in death; bhedena-because of the difference.







     Because the difference is present in both death and dreamless sleep.
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     The word vyapadeçät (because of the description), which was used in the previous sütra, should be understood in this sütra also. In the previously quoted passages it is not possible to dreaw the understanding that the liberated jéva is actually Brahman. Why? Because it is clearly explained that in the states of dreamless sleep and death the jéva and Brahman are different. The difference in dreamless sleep is described in these words (Båhad-äraëyaka Upaniñad 4.3.12):





präjïenätmanä sampariñvakto na bähyaà kiïcana veda näntaram 





     "Embraced by the omniscient Self, he knows nothing else, either without or within."



     The difference in death is described in these words from the same passage:





präjïenätmanä anvärüòha utsarjan yäti





     "Mounted by the omniscient Self, and groaning, he leaves."



     The word utsarjan here means groaning. It is not possible that the jéva, who knows hardly anything, can be the omniscient Self by whom he is mounted. Because the jéva is not omniscient it is also not possible that the omniscient Slef here is another jéva.



     If it is said "Because in these conditions the jéva is still influenced by material designations, your point is not proved," then the author replies:





Sütra 43 





paty-ädi-çabdebhyaù



     pati-Lord; ädi-beginning with; çabdebhyaù-because of the words.





     Because of the use of Pati (Lord) and other words.
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     In the same Båhad-äraëyaka Upaniñad, a little afterwards, the word "pati" and other similar words are used in these words (Båhad-äraëyaka Upaniñad 4.4.22):





     sa vä ayam ätmä sarvasya vaçé sarvasyeñaëaù sarvasyädhipatiù sarvam idam praçästi yad idaà kiïca sa na sädhunä karmaëä bhüyän nätra väsädhunä kanéyän eña bhütädhipatir eña lokeçvara eña loka-pälaù sa setur vidharaëa eñäà lokänäm asambhedäya





     "He is the Self, the dominator over all, the controller of all, the king of all. He rules over all. He is not made greater by pious work, nor lesser by impious work. He is the king of all that is. He is the master of the worlds. He is the protector of the worlds. He is the boundary so the worlds will not break apart."



     From this is may be understood that Brahman, or the Supreme Personality of Godhead, is different from the liberated jéva. Because it cannot be said that the liberated jéva has dominion over all or control over all, and because sütra 4.4.17 will say jagad-vyäpära-varjyam (The liberated jéva has not the power to create the universes), the idea the Brahman and the liberated jéva are identical is refuted.

     This idea is also refuted by the Taittiréya Upaniñad, where it is said of Brahman:





antaù praviñöaù çastä janänäm





     "He is the controller in the living entities hearts."



     Neither can it be said that the difference between them is only because of the jéva's identification with a material body, because the çruti-çästra explains that the difference between them is present even after the jéva is liberated. In the aàçädhikaraëa of this book (2.3.41) I will refute the identification of jéva and Brahman in more detail. 

     The statement ayam ätmä brahma (the self is Brahman) simply means that the jéva has a small portion of Brahman's qualities. The phrase brahmaiva san brahmäpyeti (Becoming Brahman, he attains Brahman) should be understood to mean that the jéva, by attaining a portion of eight of Brahman's qualities, becomes like Brahman. Because the çruti-çästra says paramaà sämyam upaiti (He becomes like Brahman), and because of the previous explanation of brahmaiva san brahmäpyeti, therefore the nature of Brahman is different from that of the liberated jéva. 

     In this proof that Brahman is different form the jéva in either conditioned or liberated states of existence, that the "sky" from which all names and forms have come is the Supreme Personality of Godhead and not the liberated jéva, is also proved. Any doubt that may have remained in spite of the statements of the sütras netaro 'nupapatteù (1.1.16) and bheda-vyapadeçäc ca (1.1.17) is dispelled by this proof that even at the time of liberation the jéva remains different from Brahman. Therefore there is no fault in the explanations given for these two (1.1.16 and 1.1.17) sütras.













Päda 4





Adhikaraëa 1



The Word "Avyakta" in Kaöha Upaniñad 1.3.11 Refers to the Subtle Body and Not to Pradhäna
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Invocation





tamaù saìkhya-ghanodérëa-

     vidérëaà yasya go-gaëaiù

taà samvid-bhüñaëaà kåñëa-

     püñaëaà samupäsmahe





     Let us offer our respectful obeisances to the Kåñëa-sun, which is decorated with transcendental knowledge, and which with its effulgence dispels the deep darkness of Saìkhya.



     (Viñaya): Previously the sütras affirmed that the Supreme Brahman is He the knowledge of whom brings liberation, He who is the seed of the birth, maintenance, and destruction of the material universes, who is different from both the jévas and dead matter, who possesses innumerable inconceivable potencies, who is all-knowing, who possesses all auspicious qualities, who is free from all inauspiciousness, who possesses unlimited opulences, and who is supremely pure. 

     Now we will consider the theory that the pradhäna (primordial material nature) and the pum (individual living entities) together comprise all that exists (and there is no God separate from them), which is propounded in the Kapila-tantra and perhaps also seen in some branches of the Vedas. They quote the following passage from Kaöha Upaniñad:





indriyebhyaù parä hy arthä

     arthebhyaç ca paraà manaù

manasas tu parä buddhir

     buddher ätmä mahän paraù



mahataù param avyaktam

     avyaktät puruñaù paraù

puruñän na paraà kiïcit

     sä käñöhä sä parä gatiù





     "The sense-objects are higher than the senses. The mind is higher than the sense-objects. Intelligence is higher than the mind. The mahat is higher than the intelligence. The avyakta (the unmanifested) is higher than the mahat. The puruña (the person) is higher than the unmanifested. Nothing is higher than the person. The person is the highest."



     Saàçaya: The doubt here is whether the word avyakta (the unmanifested) refers to the pradhäna (the primordial stage of material nature) or the çaréra (the body).

     Pürvapakña: The opponent may answer this doubt by saying that because both çruti and småti give the sequence as first mahat, then avyakta, and then puruña, therefore the word avyakta here must refer to the pradhäna.

     Siddhänta: Whether the word avyakta refers to pradhäna or çaréra is explained in the following sütra.





Sütra 1





anumänikam apy ekeñäm iti cen na çaréra-rüpaka-vinyasta-gåhétair darçayati ca.



     anumänikam -the inference; apy -even; ekeñäm -of some; iti -thus; cen -if; na -not; çaréra-the body; rüpaka-the metaphor; vinyasta-placed; gåhétair -because of being accepted; darçayati -reveals; ca-and.





     If some assume (that the word "avyakta" in this passage of the Kaöha Upaniñad refers to the pradhäna), then I say "No."  The fact that this passage is part of a metaphor referring to the body clearly shows (that the word {.sy 168}avyakta" here means çaréra).
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     The Kaöhakas (ekeñäm) consider (anumänikam) that the word avyakta here refers to the pradhäna. The opponent may object: The etymology of the word avyakta is "That which is not (a) manifested" (vyakta). If this is so, then the word avyakta cannot mean anything except the pradhäna (unmanifested material nature). 

     What is the answer to this objection? The answer is given in this sütra in the phrase beginning with the word çaréra. Because it is employed in a passage where the body is compared to a chariot, the word avyakta here refers to the çaréra (body). The passage preceding this mention of avyakta, which is a metaphor where the material body is considered to be a chariot, clearly shows this. The preceding passage is given here.





ätmänaà rathinaà viddhi

     çaréraà ratham eva ca

buddhià tu särathià viddhi

     manaù pragraham eva ca



indriyäëi hayän ähur

     viñayäàs teñu gocarän

ätmendriya-mano-yuktaà

     bhoktety ähur manéñiëaù



yas tv avijëänavän bhavaty

     ayuktena manasä sadä

tasyendriyäny avaçyäni

     duñöäçvä iv säratheù



yas tu vijïänavän bhavati

     yuktena manasä sadä

tasyendriyäni vaçyäni

     sad-açvä iva säratheù



yas tu vijïänavän bhavaty

     amanaskaù sadä-çuciù

na sa tat-padam äpnoti

     saàsäraà cädhigacchati



yas tu vijïänavän bhavati

     sa-manaskaù sadä çuciù

sa tu tat-padam äpnoti

     yasmäd bhüyo na jäyate



vijïäna-särathir yas tu

     manaù pragrahavän naraù

so 'dhvanaù päram äpnoti

     tad viñëoù paramaà padam



indriyebhyaù parä hy arthä

     arthebhyaç ca paraà manaù

manasas tu parä buddhir

     buddher ätmä mahän paraù



mahataù param avyaktam

     avyaktät puruñaù paraù

puruñän na paraà kiïcit

     sä käñöhä sä parä gatiù





     "The individual is the passenger in the car of the material body, and the intelligence is the driver. Mind is the driving instrument, and the senses are the horses. The self is thus the enjoyer or sufferer in the association of the mind and senses. So it is understood by great thinkers. 

     "For a fool who does not control his mind, the senses are wild horses drawing the charioteer. For the wise man who controls his mind the senses are good horses obedient to the charioteer.

     "An impious fool who does not control his mind does not attain the spiritual world. He attains the world of repeated birth and death. A pious wise man who controls his mind attains the spiritual world. He never again takes birth. 

     "A person who has transcendental knowledge as a charioteer, and who tightly holds the reins of the mind, attains the path's final destination: the supreme abode of Lord Viñëu.

     "The sense-objects are higher than the senses. The mind is higher than the sense-objects. Intelligence is higher than the mind. The mahat (material nature) is higher than the intelligence. The avyakta (the unmanifested) is higher than the mahat. The puruña (person) is higher than the unmanifested. Nothing is higher than the person. The person is the highest."



     Here the devotee who desires to attain the abode of Lord Viñëu is described as the passenger in a chariot. His body and other possessions are described as a chariot with its various parts. The traveller who keeps the chariot and its parts under control attains the supreme abode of Lord Viñëu. After this is explained, the verses beginning indriyebhyaù parä hy arthäù explain how in the control of the body and its various adjuncts, which are metaphorically considered a chariot and its adjuncts, the various members is more or less difficult to control. In this metaphor of the chariot the senses and other adjuncts of the body are described as horses or other adjuncts of the chariot. The indriyebhyaù verses continue this discussion. Of the things mentioned in the previous verses only the body itself is not listed in the indriyebhyaù verses, and therefore the single ambiguous item (avyakta) must refer to the çaréra (body) by default. The pradhäna interpretation of this word is also disproved because the content of the indriyebhyaù verses disagrees with the tenants of saìkhya philosophy. 

     Now the following objection may be raised. The body is clearly manifest. How is it that it is here described as unmanifest? To answer this doubt the author says: 





Sütra 2





sükñmaà tu tad-arhatvät



     sükñmaà -subtle; tu -certainly; tad-arhatvät-because of appropriateness.





     The word "çaréra" (body) here certainly means the sutble body (sükñma-çaréra) because that is appropriate in this context.
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     The word tu (certainly) is used here to dispel doubt. The word çaréra here means sükñma-çaréra (the subtle body). Why? Because that meaning is appropriate. Because it is appropriate to describe the sükñma-çaréra as avyakta (unmanifest). The quote from Båhad-äraëyaka Upaniñad (1.4.7) "tad dhedaà tarhy avyäkåtam äsét (Then there was the unmanifested)" shows that before the gross material universe was manifested the living force was present. This shows that the word "unmanifested" is appropriate to describe the subtle body.

     The objection may be raised: If the original cause is subtle, then why should that subtle cause not be described as the pradhäna (unmanifested material nature) of the saìkhya theory. 

     To answer this doubt he says: 





Sütra 3





tad-adhénatväd arthavat



     tad-on Him; adhénatväd -because of dependence; arthavat-possessing the meaning.







     This meaning should be accepted because the pradhäna (unmanifested material nature) is ultimately dependent on Him (the Supreme Brahman).
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     The meaning here is that because pradhäna is ultimately dependent on the Supreme Brahman, which is the original cause of all causes, the creative actions of pradhäna are not the original cause, but are themselves caused by the Supreme Brahman. Because pradhäna is naturally inactive, it only acts when inspired by the glance of Brahman. This is described in the following statements of Vedic literature. 





mäyäà tu prakåtià vidyän

     mäyinaà tu maheçvaram





     "The Supreme Personality of Godhead is a magician, and the material world is His magical show."



               Çvetäçvatara Upaniñad (4.10)





asmän mäyé såjate viçvam etat





     "The master of Mäyä creates this world."



               Çvetäçvatara Upaniñad (4.9).





ya eka varëo bahudhä çakti-yogäd

     varëän anekän nihitärtho dadhäti





     "He who has no rival creates the varieties of this world, using His own potencies according to His own wish."



               Çvetäçvatara Upaniñad (4.1).





sa eva bhüyo nija-vérya-codità

     sva-jéva-mäyäà prakåtià sisåkñatém

anäma-rüpätmani rüpa-nämané

     vidhitsamäno 'nusasära çästra-kåt





     "The Personality of Godhead, again desiring to give names and forms to His parts and parcels, the living entities, placed them under the guidance of material nature. By His own potency, material nature is empowered to re-create."



                Çrémad-Bhägavatam 1.10.22

               





pradhänaà puruñaà cäpi

     praviçyätmecchayä hariù

kñobhayäm äsa sampräpte

     sarga-käle vyayävyayau





     "At the time of creation Lord Hari enters the changing pradhäna and the unchanging living souls, and agitates them according to His wish."



                Viñëu Puräëa





mayädhyäkñeëa prakåtiù

     süyate sa-caräcaram

hetunänena kaunteya

     jagad viparivartate





     "The material nature, which is one of my energies, is working under my direction, O son of Kunté, producing all moving and non-moving beings. Under its rule this manifestation is created and annihilated again and again."

                Bhagavad-gétä 9.10



     We do not accept the saìkhya theory because it considers pradhäna the original, independent cause of all causes.





Sütra 4





jïeyatvävacanatväc ca



     jïeyatva-the state of being the object of knowledge; avacanatvät-because of non-description; ca-and.





     The "avyakta" of this passage is not described as the object of knowledge. This another reason for not interpreting this "avyakta" to be pradhäna.    
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     Claiming that liberation is obtained by understanding the difference between the the spiritual living entity, or soul and the modes of material nature, the saìkhya theorists affirm that one should know the real nature of pradhäna in order to obtain certain powers. Because this passage from the Kaöha Upaniñad in no way describes any of this, the word avyakta here cannot refer to the pradhäna of the Saìkhyites.





Sütra 5





vadatéti cen na präjïo hi prakaraëät



     vadati-says; iti -thus; cet -if; na -no; präjïo -the omniscient Paramätmä; hi -indeed; prakaraëät-because of reference.





     If someone says "This passage does describe pradhäna in this way" then I say "No. That statement refers to the omniscient Personality of Godhead."
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     Someone may object: "Your contention that the word avyakta in this passage of Kaöha Upaniñad cannot refer to pradhäna because the avyakta here is not described as the object of knowledge has in no way been proved. Pradhäna is described in this way in the very next verse (Kaöha Upaniñad 1.3.15):





açabdam asparçam arüpam avyayaà

     tathä-rasaà nityam agandhavac ca yat

anädy anantaà mahataù paraà dhruvaà

     nicäyya taà måtyu-mukhät pramucyate





     "By meditating on the soundless, touchless, formless, unchanging, tasteless, eternal, fragranceless, beginningless, endless, Supreme Great, one becomes free from the mouth of death."    



     Someone may object: If these words do not describe pradhäna as the ultimate object of knowledge, then what do they describe?

     To this objection I reply: These words describe the omniscient Personality of Godhead. These words are an appropriate description of the Supreme Personality of Godhead, about whom the following words are said:





puruñän na paraà kiïcit

     sä käñöhä sä parä gatiù 





     "Nothing is higher than the Supreme Person. The Supreme Person is the highest."

               Kaöha Upaniñad 1.3.11





eña sarveñu bhüteñu

     güòhätmä na prakäçate      





     "Hiding in the hearts of all beings, the Supreme Personality of Godhead is not openly manifest."

               Kaöha Upaniñad 1.3.12



     To further explain that the word in question does not refer to pradhäna he says: 





Sütra 6





trayäëäm eva caivam upanyäsah praçnaç ca



     trayäëäm -of the three;eva -indeed; ca-certainly; evam -in this way; upanyäsah -mention; praçnaç -question; ca-and.





     In this context three questions certainly are mentioned.    
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     The word ca (certainly) here is meant to remove doubt. In this passage of Kaöha Upaniñad only three questions are asked. They are: 1. Naciketa's request that his father be kind to him, 2. his request for celestial fire, and 3. his desire to know the true nature of the self. Nothing else is asked. There is no mention of pradhäna. 





Sütra 7





mahadvac ca



     mahat-the mahat; vat -like; ca-also.







     This usage is like the usage of the word "mahat".
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     Because the word mahän in the phrase buddher ätmä mahän paraù (The Great Self is higher than the intelligence.) is never taken to mean the mahat-tattva (material nature) of the saìkhya theory, in the same way the avyakta (unmanifested) mentioned here to be higher than this mahat should not be taken to mean the pradhäna of saìkhya.





Adhikaraëa 2



The "Ajä" of Çvetäçvatara Upaniñad 4.5 Does Not Mean Pradhäna





Introduction by Çréla Baladeva Vidyäbhüñaëa





     Now another smärta theory is refuted. The following is quoted from the Çvetäçvatara Upaniñad (4.5):





ajäm ekäà lohita-çukla-kåñëäà

     bahvéù prajäù såjamänäà sarüpäù

ajo hy eko juñamäno 'nuçete

     jahaty enaà bhukta-bhogam ajo 'nyaù





     "A certain unborn male serves the red, white, and black unborn female that creates the many living entities and their forms, while another another unborn male abandons her as she enjoys pleasures." 



     Saàçaya: Does the word ajä here mean the pradhäna of saìkhya, or does it mean the potency of Brahman described in this Upaniñad?

     Pürva-pakña: Without any external help the unborn material nature creates the innumerable living entities.

     Siddhänta: In regard to this, the saìkhyas' belief concerning the creation, he says:  





Sütra 8





camasavad aviçeñät



     camasa-a cup; vat -like; aviçeñät-because of not being specific. 





     (The word "ajä" in Çvetäçvatara Upaniñad 4.5 does not mean the sa�nkhya conception of material nature) because of the lack of a specific description. It is like the word "camasa" (cup) in Båhad-äraëyaka Upaniñad 2.2.3.
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     The word na (not) should be read into this sütra from sütra 1.4.5. It cannot be said that the female described here is the material nature as described in the saìkhya-småti. Why? Because the material nature is not specifically described in this passage. Because there is no specific description, but only the mention of being unborn in the word ajä, which is derived from the phrase na jäyate (it is not born). It is like the example of the cup. In the Båhad-äraëyaka Upaniñad

 (2.2.3) it is said:





     arväg-bilaç camasa ürdhva-budhna





     "There is a cup with its mouth down and its bottom up."



     It is not possible to take the word camasa, which is derived from the verb cam (to drink), in this mantra as literally a cup, or vessal to consume what was offered in a yajïa. It is also not possible to consider the meaning of a word without reference to etymology. For this reason it is not possible to interpret the �Šword in this mantra as the material nature described in the saìkhya-småti. It is also not possible because the saìkhya-småti considers that material nature creates the living entities independently.

     The ajä here is the potency of the Supreme Personality of Godhead, which is described in the Vedas. Giving a specific reason to accept this, he says:





Sütra 9





jyotir upakramä tu tathä hy adhéyate eke



     jyotiù-light; upakramä-beginning with; tu-indeed; tathä-in that way; hi-indeed; adhéyate-iread; eke-some.





     Light is its origin. Also, other passages confirm it.
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     The word tu (but) is used in the sense of certainty. The word light is used to mean the Supreme Personality of Godhead. In this way He is celebrated in the çruti-çästra (Båhad-äraëyaka Upaniñad 10.4.16):





tad devä jyotiñäà jyotiù





     "The demigods meditate on Him, the light of lights."



     The word upakrama should be understood here in the sense of "cause". Because this aja (unborn) has Brahman as its cause, its being unborn is metaphorical only, just as the "cup" in Båhad-äraëyaka Upaniñad 2.2.3. 

     In that passage it is said:





     arväg-bilaç camasa ürdhva-budhna





     "There is a cup with its mouth down and its bottom up."



     As the "cup" here is actually the skull, in the same way the ajä (unborn) here is not actually unborn, but is the potency born from Brahman, as is described in the first and fourth chapters of Çvetäsvatara Upaniñad.

     The first quote is (Çvetäsvatara Upaniñad 1.3):





te dhyäna-yogänugata apaçyan

     devätma-çaktià sva-guëair nigüòhäm





     "The dhyäna-yogés saw the Supreme Lord's potency, which was hidden by its own qualities."

                    

     The second quote is (Çvetäsvatara Upaniñad 4.1):





ya eka-varëo bahudhä çakti-yogät





     "He (the Lord) who is one has become many by the touch of His potency."



     Then the author gives another reason in the sütra's words tathä hi. Hi in this context means "reason". The reason is the evidence given in other passages (adhéyate eke). That the material nature is born from the Supreme Personality of Godhead is also explained in the following passage (Muëòaka Upaniñad 1.1.9):





tasmäd etad brahma näma rüpam annaà ca jäyate





     "From Him (the Lord), pradhäna, names, forms, and food, are all born."



     The word brahma here means pradhäna, which is situated in the three modes of nature, and which is also called brahma in Bhagavad-gita (14.3):





mama yonir mahad brahma





     "The total material substance, called Brahman, is the source of birth."*



     Now our opponent may ask: How, then, is the material nature unborn? Then, if it is unborn, how can it be born from light? 

     Fearing that these questions may be raised, he says:





Sütra 10





kalpanopadeçäc ca madhv-ädi-vad avirodhaù



     kalpana-creation; upadeçät-from the instruction; ca-certainly; madhv-honey; ädi-beginning with; vad -like; avirodhaù-not a contradiction. 





     Because it is said to be created by the Supreme it is not a contradiction to say that pradhäna is both created and uncreated. In this way its is like honey and some other things that are both created and uncreated.
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     This doubt is dispelled by the word ca (certainly). It is possible for pradhäna to be both created and uncreated. How is that? That is explained by the word kalpana. Kalpana here means {.sy 168}creation". It should be understood in that way because it was used with that sense in the Rì Veda's statement, yathä-pürvam akalpayat (In the beginning the Supreme Personality of Godhead created thew world). The meaning of this is that the pradhäna is manifested from the Supreme Brahman, who is the master of the potencies of darkness. That is the truth in this matter. The Lord has an eternal and very subtle potency named tamas (darkness), which is described in the following statement (Åg Veda 10.1.29.3): 



tama äsét tamasä güòham agre praketaà yadä tamas tan na divä na rätriù 



     "In the beginning was darkness. Darkness covered everything. When the darkness was manifested there was neither day nor night."



      Tamas is also described in the Culika Upaniñad: 



gaur anädavaté 



     "Matter has no power to speak."



     At the time of cosmic annihilation pradhäna attains oneness with Brahman, but does not merge into Brahman. In the passage from çruti-çästra beginning with the words påthivy apsu praléyate it is said that the material elements, beginning from earth and culminating in ether, all merge into tamas (darkness), but there is no mention of tamas merging into another substance because tamas is already one with the Supreme. Because tamas is very subtle there is no possibility of it being separate from the Supreme, and therefore it is one with Him. It is not otherwise. This does not mean that tamas is identical with the Supreme. If it meant identity with the Supreme the use of the pratyaya cvi in eké-bhavati, would not be appropriate. 

     When the Supreme Personality of Godhead, the master of the tamas potency, desires to create, from Him arises the unmanifested (avyakta) three modes of material nature. The çruti-çastra explains:



mahän avyakte léyate avyaktam akñare akñaraà tamasi 



     "The mahat merges into the avyakta, the avyakta merges into the akñara, and the akñara merges into tamas."



     The Mahäbhärata explains, 



tasmäd avyaktam utpannaà tri-guëaà dvija-sattama 



     "O best of the brähmaëas, the unmanifested three modes of material nature was born from the Supreme Personality of Godhead."



     These passages from scripture clearly describe the creation of pradhäna and the other elements. In this way the 

the scriptures teach that pradhäna is created and that it is both cause and effect simultaneously. The Viñëu Puräëa explains this in the following words: 



pradhäna-puàsor ajayoù 

     käraëaà kärya-bhütayoù 



     "Lord Viñëu is the cause of the unborn Pradhäna and Puruña."



     At the time of creation the three modes of material nature arise in pradhäna and pradhäna manifests many different names, such as pradhäna-avyakta, and many different forms in red and other colors. At this time it is said that the pradhäna is manifested from the Supreme Light (jyotir-utpannä). 

     Next he (the author of the sutras) gives an example: "It is like honey and other similar things (madhv-ädi-vat)." The sun, when it is a cause, remains one, and when it is an effect it becomes other things, such as the honey enjoyed by the Vasus. In this way the sun is both cause and effect simultaneously. There is no contradiction in this. 





Adhikaraëa 3



The Phrase "Païca-païca-janäù" in Båhad-äraëyaka Upaniñad 4.4.17 Does Not Refer to the 25 Elements of Saìkhya    



     Viñaya: The Båhad-äraëyaka Upaniñad 4.4.17 explains:



yasmin païca-païca-janä

     äkäçäç ca pratiñöhitäù tam eva manya ätmänaà     vidvän brahmämåto 'måtam



     "I, who am immortal spirit, meditate on the Supreme Brahman, in whom the ether element and the païca-païca-jana rest."



     Saàçaya: Do the words païca-païca-jana refer to the 25 elements described in the Kapila-tantra, or to some five other things?

     Pürvapakña: Because païca-pa{.sy 241}ca is a bahuvréhi-samäsa and païca-païca-janäù is a karmadhäraya-samäsa, the word païca-païca-janäù refers to the 25 elements described by Kapila. Somehow the two elements ätmä and äkäça are here added to the list of elements. The word jana here means tattva (elements). 

     Siddhänta: He says: 





Sütra 11





na saìkhyopasaìgrahäd api nänä-bhäväd atirekäc ca



     na -not; saìkhya-of numbers; upasaìgrahät -because of enumeration; api -even; nänä-various; bhävät-states; atirekät-because of going beyond; ca-and.





     Even though they give the same numbers as the saìkhya theory, these words do not refer to the saìkhya theory because the the numbers here actually exceed saìkhya's numbers and because the elements of saìkhya are variegated (and not grouped into five groups of five).
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     The word api (even) here is used in the sense of "even if we consider for a moment this view." By noting that the number here is the same number as the saìkhya elements does not prove that pa{.sy 241}ca-païca-jana refers to the saìkhya elements. Why? The answer is given in the words beginning nänä-bhävät. Because the variegated saìkhya elements are not divided into five groups of five, it is not possible to accept the 5 X 5 here as referring to the 25 saìkhya elements. Also, the addition of atmä and äkäça brings the number up to 27. Simply by hearing the word païca five) twice one should not be bewildered into thinking these two fives refer to the 25 elements of the saìkhya theory. {.sy 168}What is your interpretation of païca-pa{.sy 241}ca-jana?" someone may ask. The word pa{.sy 241}ca-jana is the name of a group just as the word saptarñi (the seven sages) is the name of a group. This is explained by Päëini (Añöädhyäyé 2.1.50) in the words dik-saìkhye saàjïäyäm (Words indicating direction or number may be compounded with another word in the same case). As each of the saptarñis may be called saptarñi, in the same way there may be five païca-janas, each of whom may be called a païca-jana, and all the païca-janas together may be called the five païca-janas. In this way the meaning of the word païca-jana is very clear.

     Who are these païca-janas? To answer this question he says:





Sütra 12





pränädayo väkya-çeñät



     präna-breath; ädayaù -beginning with; väkya-of the statement; çeñät-from the remainder.





     The païca-janas here are five things beginning with präëa (breath), as is clear from the words immediately following the mention of païca-jana.
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     The five things beginning with präëa are described in the following words (Båhad-äraëyaka Upaniñad 4.4.18): 



pränasya präëam uta cakñuñaç cakñur uta çrotrasya çrotram annasyännaà manaso ye mano viduù 



     "They know the breath of breath, the eye of the eye, the ear of the ear, the food of food, the mind of the mind."



     The objection may be raised: The word annam (food) here is included in the Madhyandina recension of the Upaniñad but not in the Kaëva recension. In the Kaëva recension, then, there are only four items and not five. 

     To answer this doubt he says: 





Sütra 13





jyotiñaikeñäm asaty anne



     jyotiñä-by light; ekeñäm -of some; asaty -in the absence; anne-of food.

     



     In some versions (the Kaëva recension) the word "jyotiù" (light) replaces the word "anna" (food).
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     In the version of some (the Kaëvas), even though the word anna is missing, the addition of the word jyotiù brings the number up to five. This word jyotiù is found in Båhad-äraëyaka Upaniñad 4.4.6 in the words tad devä jyotiñäà jyotiù (The demigods worship Him, the light of lights). The word jyotiù appears here in both recensions and it should be counted among the five or not as is appropriate.





Adhikaraëa 4



Brahman Is The Only Original Cause





     The saìkhya theorist raises another doubt: "It cannot be said that the Vedänta describes Brahman as the sole cause of the universe, for the Vedänta philosophy does not describe a single original cause of creation. In Taittiréya Upaniñad 2.1.1 ätma (self) is revealed as the source of creation in the following words: 



tasmäd vä etasmäd ätmana äkäçaù sambhütaù 



     "From ätmä the sky was born."

      Another passage (Tatittiréya Upaniñad 2.7.1) describes asat (non-existence) as the original cause in the following words: 



asad vä idam agra äsét tato vä sad ajäyata tad ätmänaà svayam akuruta 



     "In the beginning was non-existence. From non-existence existence was born. Existence created the self." 



     Another passage (Chändogya Upaniñad 1.9.1) affirms that äkäça (sky) is the original cause: 



asya lokasya kä gatir ity äkäça iti hoväca 



     "What is the origin of this world? Sky is the origin, he said."



     Another passage (Chändogya Upaniñad 1.11.5) affirms that breath is the original cause in the following words: 



sarväëi hä vä imäni bhütäni präëam eväbhisamviçanti 



     "Everything was born from breath and ultimately enters into breath again." 



     Another passage again proclaims asat (non-existence) as the original cause in the following words: 



asad evedam agra äsét tat samabhavat 



     "In the beginning was non-existence. From non-existence this world was manifested." 



     Another passage (Chändogya Upanisäd 6.2.1) proclaims Brahman the original cause in the following words: 



sad eva saumyedam agra äsét 



     "O saintly one, in the beginning was Brahman."

       Another passage (Båhad-äraëyaka Upaniñad 1.4.7) proclaims avyäkåta (the unmanifested) as the original cause in the following words: 



tad vaidaà tarhy avyäkåtam äsét tan-näma-rüpäbhyäà vyäkriyata 



     " In the beginning was the unmanifested. From it all the names and forms have come."



     Many other passages could also be quoted to show the different theories of creation. Because in these passages of the Vedas many different things have been described as the sole original cause of creation, it cannot be said that Brahman is the sole cause of the creation of the world. However, it is possible to say that pradhäna is the sole cause of creation, as we find in the passage (beginning with the word tarhi already quoted from the Båhad-äraëyaka Upaniñad. If this view is accepted, then the contradiction of seeing one thing sometimes as the original cause and sometimes as a product of the original cause becomes at once resolved. 

     Because it is all-pervading the pradhäna can appropriately be called ätmä, äkäça, and brahma, because it is the resting-place of all transformations and because it is eternal it may appropriately be called asat, and because it is the origin of all breathing it may metaphorically be called breath. When the scriptures state that the original cause performed activities, such as thinking (Båhad-äraëyaka Upaniñad 1.2.5 explains sa aikñata: The original cause thought.) these may also be considered metaphors. All this evidence clearly demonstrates that pradhäna is the original cause of creation of the world as described in the Vedänta literature. In the context of this argument: 





Sütra 14





käraëatvena cäkäçädiñu yathä vyapadiñöokteù



     käraëatvena -as the cause; ca-certainly; äkäça-sky; ädiñu -beginning with; yathä -as; vyapadiñöa-described; ukteù-from the statement.

      



     The Upaniñads state that Brahman is the cause of sky and the other elements.
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     The word ca (certainly) is used here to dispel doubt. It may be said that Brahman is the only cause of the world. Why? Because "the Upaniñads state that Brahman is the cause of sky and the other elements." The words yathä vyapadiñöam (as described) mean {.sy 168}Brahman who in the lakñaëa-sütra ofVedänta (1.1.2) and in other places in Vedic literature is described as all-knowing, all-powerful, and full of all other powers and virtues." This is true because in all Vedänta literatures Brahman is described as the original cause of sky and all the elements. That Brahman is all-knowing and full of a host of transcendental qualities: is described in the following words (Taittiréya Upaniñad 1.2.2): 



satyaà jïänam anantam 



     "Brahman is eternal, limitless, and full of knowledge."



     That Brahman is the original cause of all causes is described in these words (Taittiréya Upaniñad 1.2.3): 



tasmäd vä etasmät 



     "From Brahman sky is manifested."



     The qualities of Brahman are described in the following words (Chändogya Upaniñad 6.2.1): 



sad eva saumyedam 



     "O gentle one, in the beginning was the eternal Brahman."



     Also, in these words (Chändogya Upaniñad 6.2.3): 



tad aikñata bah syäm 



     "He thought: I shall become many." 



     The truth of Brahman is also described in the following words (Taittiréya Upaniñad 6.2.3): 



tat tejo 'såjata 



     " Then He created light." 



     The relationship between cause and effect in regard to Brahman we will describe later on. The words atmä, äkäça, präëa, sat, and Brahman mean {.sy 168}all-pervading", "all-effulgent," "all-powerful," "the supreme existence," and "the greatest," respectively. These words are very appropriate as names for Brahman. In the same way the statement sa aikñata (He thought.) is very appropriate for Brahman.

     Now, describing the meaning of the words asat (non-existence) and avyäkåta (unmanifested), he says:   





Sütra 15

Š



samäkarñät



     samäkarñät-from appropriateness.





     The words "asat" (non-existence) and {.sy 168}avyäkåta" (unmanifested) also refer to Brahman, for that interpretation is appropriate in this context.
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     Because it is preceded by the words so 'kämayata (He desired.) the word asat in the Taittiréya Upaniñad 2.7.1 passage asad vä idam agra äsét (In the beginning was asat) must refer to the Supreme Brahman, and because it is preceded by the words ädityo brahma (splendid Brahman) the word asat in the passage asad evedam (In the beginning was asat) must also refer to the Supreme Brahman. Because before the creation of the material world the Supreme Brahman's names and forms had not existed in the material world, the Supreme Brahman is sometimes known as asat (non-existence).

     The idea that asat and not the Supreme Brahman is the original cause of creation is refuted in the following statement of Chändogya Upaniñad (6.2.1-2): 



sad eva saumyedam agra äséd ekam evädvitéyaà tad dhaika ähur asad evedam agra äséd ekam evädvitéyaà tasmäd asataù saj jäyate. kutas tu khalu saumyaivaà syäd iti hoväca katham asataù saj jäyeteti sat tv eva saumyedam agra äséd ekam evädvitéyam.



     "O gentle one, in the beginning was sat, who is one without a second. Some say that in the beginning was asat, who is one without a second, and from that asat the sat was born. O gentle one," he said, "how is it possible that the sat was born from the asat? O gentle one, it is the sat, which is one without a second, that existed in the beginning."



     The idea that asat was the original cause of creation is also refuted by the argument of time.



Note: The argument of time is that is not possible to use the verb "to be" with the nound asat (non-existence). Because it is thus not possible to say "In the beginning non-existence was," it is also not possible to say that asat (non-existence) was the original cause of creation.



     In this way the wise declare that it is not possible for non-existence to be the cause of creation and for this reason when asat is described as the cause of creation it must refer to the Supreme Brahman, who is asat because His transcendental potencies are supremely subtle and fine. That is the proper understanding of the word asat in this context. 

     The Båhad-äraëyaka Upaniñad (1.4.7) explains:



tad vaidaà tarhy avyäkåtam äsét tan-näma-rüpäbhyäà vyäkriyata 



     "In the beginning was the avyäkåta. From it all the names and forms have come."



     The word avyäkåta should be understood to mean Brahman. In the words sa eña iha praviñöaù (Then He entered within) that immediately follow it becomes clear that the avyäkåta that becomes manifested by name and form is the powerful Supreme Brahman who appears by His own wish. Any conclusion other than this would oppose the clear teachings of Vedänta-sütra and the general conclusions of all the çruti-çästras. For these reasons it is therefore confirmed that the Supreme Brahman is the actual cause of the material universes. 





Adhikaraëa 5



The "Puruña" of the Kauñétaki Upaniñad Is Brahman
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     In the next passage the author of the sütras) again refutes the saìkhya theory. In the Kauñétaké Upaniñad  4.18 Bäläké Vipra promises {.sy 168}I shall tell you about Brahman," and proceeds to describe 16 puruñas, beginning with the sun-god, as Brahman. King Ajätaçatru then rejects these instructions and says: {.sy 168}O Bäläké, the person who is the creator of these 16 puruñas, the person engaged in this karma is the actual Brahman."

     Saàçaya: At this point the doubt may be raised: "Is the superintendent of matter, the enjoyer described in the saìkhya texts, or is the Supreme Personality of Godhead, Lord Viñëu, to be understood as the Brahman mentioned here? 

     Pürvapakña: Someone may object: Because the use of the word karma here identifies this Brahman with the experiencing the results of good and bad work, because it the next passage this Brahman is described as sometimes sleeping (tau ha suptaà puruñam äjagmatuù, and because in the passage after that this Brahman is described as an enjoyer (tad yathä çreñöhé svair bhuìkte), it should be understood that the Brahman here is the jéva (individual spirit soul) described in the tantras. The use of the word präëa (life-breath) here also confirms that the Brahman described here is the living individual soul. This Brahman (the jéva), which is different from matter, should thus be understood as the original cause  of the many enjoyerpuruñas and the original cause of their sinless activities as well. In this way it has been proven that the Brahman described in this passage is the individual spirit soul (jéva). The theory that there is a Supreme Personality of Godhead is separate from the individual spirit soul (jéva) is thus completely untenable. The text (sa aikñata) that explains that the creator thinks is thus very appropriate if it is understood that the original cause, the controller of the material energy that creates this world, is in fact the individual soul (jéva).

     Siddhänta: In response to this:





Sütra 16





jagad-väcitvät



     jagat-the world; väcitvät-because of the word.





     (The word Brahman here means the Supreme Personality of Godhead, because the word "karma" here should be understood) to mean "jagat" (creation).
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     The word Brahman here does not mean the kñetraj{.sy 241}a (individual spiritual soul) described in the tantras, but rather it means the Supreme Personality of Godhead, who is known by study of Vedänta. Why? Because of the use of the word jagat. Because it is accompanied by the word jagat, the word karma in this passage means "the material world composed of a mixture of matter and spirit." Because He is the original creator, this karma (material world) may be understood to be His property (yasya karma). The truth is this: the word karma, which is derived from the verb kå (to do, create) here means {.sy 168}creation". When this interpretation is accepted the actual meaning of the word here is understood. This interpretation refutes the mistaken idea that the individual spirit soul (jéva) is the original creator. Even the Kapila-tantra does not accept the individual living entity as the original creator. One also cannot say that by adhyäsa (association) the individual living entity may be considered the creator of the material world, for all the scriptures maintain that the spirit soul is always aloof from matter. For these reasons it is the Supreme Personality of Godhead who is the original creator of the material world. It cannot be that King Ajätaçatru speaks lies in this passage. Rejecting Bäläké's teaching that the sixteen puruñas (persons) are Brahman, Ajätaçatru promises, "I will tell you about Brahman." If Ajätaçatru then teaches that the jévas (individual spirit souls) are Brahman then his teaching is no different than Bäläké's, and he is dishonest to reject Bäläké's instruction as untrue, and then teach the same instruction as the truth. In this way the meaning of this passage is understood. "You have described these puruñas (persons) as Brahman, but I will tell you of someone who is the creator of all of them," is the gist of Ajätaçatru's statement. In this way it should be understood that the Supreme Personality of Godhead is the original cause and the entire material world is His creation.

     Pürvapakña: If someone objects "Because it mentions mukhya-präëa (the chief breath of life) the Brahman here must be the jéva and not anyone else," then he replies: 





Sütra 17





jéva-mukhya-präëa-liìgän neti cet tad-vyäkhyätam



     jéva-the individual spiritual entity; mukhya-the chief; präëa-breath of life; liìgän -because of the characteristics; na-not; iti -thus; cet -if; tad-that; vyäkhyätam-has been explained.

      



     If the objection is raised that the jéva or chief breath of life is described as Brahman in this passage, then I say, "No. This has already been explained (in 1.1.31)."
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     In sütra 1.1.31, which dealt with the conversation of Indra and Pratardana, this question was conclusively decided. There it was explained that in a passage where in both the beginning and the end Brahman was explicitly named, what in the beginning may seem perhaps by its characteristics to refer to the jévas or something else (without them being explicitly named) must be taken as referring to Brahman also. 

     This passage from the Kauñétaké Upaniñad begins with the words brahma te braväëi (Now I will tell you about Brahman), and ends with the words sarvän päpmäno 'pahatya sarveñäà bhütäänäà çreñöham ädhipatyaà paryeti ya eva veda (A person who understands this becomes free from all sins. He becomes the king of all men). Because of these words understood according to the explanation given in the conversation of Indra and Pratardana (1.1.31) and because of the other arguments given here the words yasya caitat karma in this passage of Kauñétaké Upaniñad should not be understood to refer to anything other than Brahman, the Personality of Godhead.      

     Saàçaya: Certainly you may connect the words karma and präëa with the word etat and then interpret them to refer to Brahman, but still there are direct references to the jéva in this passage (of Kauñétaké Upaniñad). The evidence of the questions and answers in this passage make it impossible to consider Brahman different from the jéva. In the question about the sleeper the jéva is asked about, and in the questions about the place of sleep, the naòés, and the senses, the jéva, who is here called präëa, is also asked about. It is the jéva who awakens (at the end). In this way the entire passage is about the jéva. In this way it may be understood thgat the jéva is the Supreme. 

     To answer this doubt he says: 





Sütra 18





anyärthaà tu jaiminiù praçna-vyäkhyänäbhyäm api caivam eke



     anya-another; arthaà -meaning; tu -but; jaiminiù -Jaimini; praçna-with the questions; vyäkhyänäbhyäm -and answers; api -also; ca-and; evam -in this way. eke-some.





     Jaimini thinks these questions and answers convey a different meaning and some versions of the text also give a different meaning.
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     The word tu (but) is used here to dispel doubt. The description of the jéva here has a different meaning. Jaimini considers that this passage explains that Brahman and the jéva are different. Why? Because of the questions and answers in this passage. The questions ask about the living soul, sleeping and awake, who is different from the life-breath. The text reads: kvaiña etad bäläke puruña çayiñöa kva vä etad abhüt kuta etad agät (O Bäläké, where does this person rest while he sleeps? From where does he come when he wakes?) In this question the difference between Brahman and the jéva may be clearly seen. The answer is given yadä suptaù svapnaà na kaïcana paçyati tathäsmin präëa evaikadhä bhavati (When he sleeps without seeing a dream he becomes one with the life-breath). The passage etasmäd ätmanaù präëä yathäyatanaà vipratiñöante präëebhyo devä devebhyo lokäù (From that Supreme Self the breath of life comes. From the breath of life the demigods come. From the demigods the planets come.) shows the difference between Brahman and the jéva. The word präëa here means Lord Paramätmä because Paramätmä is famous as the resting-place of dreamless sleep. Into Him the jévas merge and from Him they become manifested again. The meaning of the following passage is that the näòés are merely the gateways leading to the realm of sleep. The Paramätmä should be understood to be the realm where the sleepy jéva sleeps and from which the jéva emerges to enjoy (in wakefulness). In the Väjasaneyé recension of this conversation between Bäläké and Ajätaçatru the jéva is described as vij{.sy 241}änamaya full of knowledge and Brahman is clearly distinguished from him. In that reading the question is: ya eña vijïänamayaù puruñaù kvaiña tadäbhüt kuta etad ägät (O Bäläké, where does this person full of knowledge rest while he sleeps? From where does he come when he wakes?) and the answer is given: ya eño 'ntar hådaya äkäças tasmin çete (He rests in the sky within the heart). In this way the Supreme Personality of Godhead is the object of knowledge taught in this passage.





Adhikaraëa 6



The "Ätmä" of Båhad-äraëyaka Upaniñad 4.5 is Brahman and Not Jéva





Introduction by Çréla Baladeva Vidyäbhüñaëa





     In the Båhad-äraëyaka Upaniñad 4.5.6 Yäj{.sy 241}avalkya teaches his wife, Maitreyé: 



na vä are patyuù kämäya patiù priyo bhavati 



     "A husband is not dear because the wife loves the husband. A husband is dear because she loves the Self."



     He also says:



na vä are sarvasya kämäya sarvaà priyaà bhavati ätmanas tu kämäya sarvaà priyaà bhavati 



     "Everything is not dear because one loves everything. Everything is dear because one loves the Self."



     Again, he says:



ätmä vä are drañöavyaù çrotavyo mantavyo nididhyäsitavyo maitreyy ätmano vä are darçanena çravaëena matyä vijïänena idaà sarvaà viditam 



     "The Self should be seen, heard, worshiped, and always meditated on. O Maitreyé, by seeing, hearing, worshiping, and understanding the Self, everything becomes known." 



     Saàçaya: In this passage which self is to be understood: the jéva (individual spirit soul) described in the Kapila-tantra, or the Paramätmä (the Supreme Personality of Godhead)?

     Pürvapakña: Because in this passage he describes the love of husband and wife and because in the middle of the passage he says: etebhyo bhütebhyaù samutthäya täny evänuvinaçyati na pretya-saàjïästi (He leaves the material elements, his body is destroyed, he dies and is no longer conscious), words that clearly describe a resident of the material world who is subject to birth and death, and because at the end he says: vijïätäram are kena vijänéyät (How should we understand the person who is the knower?) this passage should be interpreted to describe the jéva, who is the knower described in the Kapila-tantra.      One may object: "But it says that by knowing the Self everything becomes known. Certainly this refers to the Paramätmä and not the jéva." but this objection is not valid. The jéva takes birth in this world with an aim to enjoy and one may figuratively say that by knowing the jéva one knows everything for one then knows the world around him meant for his enjoyment. One may again object, {.sy 168}This passage canot refer to the jéva because the text says amåtatvasya tu näçästi vittena (By knowing Him one becomes immortal). Because it is only by knowing the Paramätmä that one becomes immortal, how can this passage refer to the jéva?" This objection is also not valid because by understanding that the jéva is by nature different from matter one may also attain immortality. In the same way all descriptions in this passage that seem to refer to Brahman should be understood to refer to the jéva. In this way this entire passage describes the jéva. In this way it should be understood that the material nature, which is under the control of the jéva, is the original cause of the world.

     Siddhänta: In this matter:     

      



Sütra 19





väkyänvayät



     väkya-statement; anvayät-because of the connection.





     The context of this passage proves that Brahman is the object of discussion.
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     In this passage the Paramätmä, and not the jéva of the Kapila-tantra, is described. Why? Because in the context of the whole passage, including what precedes and follows this quote, that is the appropriate interpretation. 

     Three sages also confirm this interpretation:





Sütra 20





pratijïä-siddher liìgam äçmarathyaù



     pratijïä-of the promise; siddher -of the fulfillment; liìgam -the mark; äçmarathyaù-Açmarathya.





     Äçmarthya (maintains that the Self here is Paramätmä because only in that way) is the promise (that by knowledge of the Self everything is known) fulfilled.
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     Äçmarathya maintains that the promise ätmano vij{.sy 241}änena sarvaà viditam (By knowledge of the Self everything is known) indicates that the Self referred to here is the Paramätmä. It is not taught here that by knowledge of the jéva everything becomes known. On the other hand by knowledge of the cause of all causes everything becomes known. It is not possible to interpret these words in a figurative way because after promising that by knowing the Self everything becomes known, in the passage beginning brahma taà parädät (One who thinks the brähmaëas rest in a place other than the Self is spurned by the brähmaëas. One who thinks the kñatriyas rest in a place other than the Self is spurned by the kñatriyas. One who thinks the worlds rest in a place other than the self is spurned by the worlds) he affirms that the Paramätmä is the form of everything and the resting place of the brähmaëas, kñatriyas, and world. For these reasons it is not possible that the Self here can be any other than the Paramätmä. It is also not possible for the individual living entity who remains under the control of karma to be the original cause of all causes decsribed in the passage beginning tasya vä etasya mahato bhütasya niùçvasitam (transcendental he Vedas were manifested from the breathing of this Supreme Being). It is also not possible for (the sage Yäjïavalkya) to have taught his wife, who had renounced all wealth and material benefits to attain liberation, only about the jéva and not about the Supreme Brahman. It is also not possible that the Self referred to here is the jéva because on cannot attain liberation simply by knowing the jéva. That liberation is attained only by understanding the Supreme Brahman is confirmed in the following statement of Çvetäçvatara Upaniñad 3.8 and 6.15: tam eva viditväti måtyum eti (By understanding the Supreme Brahman one is able to transcend death). For all these reasons it should be understood that the Self described in this passage is the Paramätmä.

     Pürvapakña: The objection may be raised: Because the Self in this passage is described as the object of love for the husband and other persons, this self must be the jéva bound to the cycle of repeated birth and death and not the Paramätmä. It cannot be said that the Self described here must be the Paramätmä because that interpretation answers the promise (of Yäjïavalkya to speak certain words), nor can it be said that the Self here must be the Paramätmä because this Self is the shelter of the devotees, the creator of everything, all-powerful, and the origin of transcendental bliss. The jéva may also be these things, as the Padma Puräëa explains: yenärcito haris tena tarpitäni jaganty api rajyanti jantavas tatra sthävarä jaìgamä api (One who worships Lord Hari pleases all the worlds. All moving and non-moving creatures love the devotee). In this way the Self described here is not the Paramätmä.

     Siddhänta: Fearing that the opponent may speak these words, he says: 





Sütra 21





utkramiñyata evaà bhäväd ity auòulomiù



     utkramiñyataù -of a person about to depart; evam-in this way; bhävät-from this condition; iti-thus; auòulomiù-Auòulomi.







     Auòulomi maintains that one about to become liberated attains the transcendental qualities of the Lord.
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     The word utkramiñyataù here means a person who by following spiritual practices attains the Paramätmä. Evaà bhävät means "because of being dear to everyone." Ätmä means "Paramätmä." This is the opinion of Auòulomi. The passage patyuù kämäya patiù priyo bhavati (A husband is not dear because the wife loves the husband. A husband is dear because she loves the Self) means that if a wife thinks "By my own power I shall become dear to my husband" her husband will not love her. However, if the wife loves the Paramätmä, then Lord Paramätmä will make everyone love this devotee-wife. The word käma here means "desire" and kämäya means "to fulfill the desire."  The use of the dative case here is described in Päëini's sütras (Añöädhyäyé 2.3.1 or Siddhänta-kaumudé 581) in the following words: kriyärthopapadasya ca karmaëi sthäninaù (The dative case is used for the object of a verb understood but not expressed. In the dative two verbs are used together and the action is in the future). In other words this passage (patyuù kämäya) of the Båhad-äraëyaka Upaniñad means "When He is worshiped with devotion, the Supreme Personality of Godhead makes everything a source of happiness for His devotees." This is corroborated by the following statement of Çrémad-Bhägavatam (11.14.13):



akiïcanasya däntasya

     çäntasya sama-cetasaù

mayä santuñöa-manasaù

     sarväù sukhamayä diçaù





     "For a person who is renounced, self-controlled, peaceful, equal to all, and who finds his happiness in Me, every place in this world is full of joy."



     The passage patyuù kämäya may also be interpreted to mean "Trying to please the husband does not please him. Only when the wife tries to please the Paramätmä does the husband become pleased." This interpretation is corroborated by the following statement of Çrémad-Bhägavatam (10.23.27):



präëa-buddhi-manaù-svätma-

     däräpatya-dhanädayaù

yat-samparkät priyä äsaàs

     tataù ko 'nyaù paraù priyaù



Š     "Our life, property, home, wife, children, house, country, society, and all paraphernalia which are very dear to us are expansions of the Supreme Personality of Godhead. Who is more dear to us than the Supreme Person?"



     In this interpretation the word käma means "happiness" and the dative case is used in the same sense as the previous interpretation. This interpretation means that by the will of the Paramätmä, by the nearness of the Paramätmä, or by the touch of the Paramätmä, even what is ordinarily unpleasant becomes blissful. Therefore when the Båhad-äraëyaka Upaniñad says ätmä vä are drañöavyaù (The Self should be seen), the word ätmä means the dear Lord Hari. It is not possible to interpret the word ätmä here to mean the jéva because here the primary meaning of ätmä is the supremely powerful Personality of Godhead. To interpret t\ätmä in any other way would contradict the way the word had been used in the previous passage (väkya-bheda). We do not see how it is possible to interpret ätmä in a way different from the way it was clearly used in the immediately previous passage. In this way the word ätmä in ätmä vä are drañöavyaù must be the Paramätmä. In both passages (ätmanas tu kämäya and ätmä vä are drañöavyaù) the word ätmä cannot mean the jéva, for in these contexts the word ätmä can only refer to Brahman.

     Although Auòulomi is a nirguëa-ätmavädé (impersonalist) as will be explained later on in the words (Vedanta-sütra 4.4.6) citi tan-mätreëa tad-ätmakatväd ity auòulomiù (When he is liberated the jéva enters the Supreme Intelligence, for the jéva is actually intelligence only. This the the opinion of Auòulomi.), still Auòulomi maintains that in order to dispel ignorance and reveal the true nature of the self Lord Hari should be worshiped, as will be explained in the following words (Vedänta-sütra 3.4.45): ärtvijyam ity auòulomis tasmai hi parikréyate (Just as a Vedic priest is purchased to perform a yajïa, the Supreme Personality of Godhead is purchased by His devotees' love). In this way it is proved that pure devotion to Lord Hari fulfills all desires.

     Our opponent may say: So be it. However, in the same Båhad-äraëyaka Upaniñad (2.4.12) we find the following words: 



sa yathä saindhava-khilya udake präptam udakam evänuléyate na häsyodgrahaëäyaiva syäd yato yatas tv ädéta lavaëam evaivaà vä. are idaà mahad bhütam anantam apäraà vij{.sy 241}äna-ghana evaitebhyo bhütebhyaù samutthäya täny evänuvinaçyati 



     "As a little salt merges into water and cannot be again extracted from it, although the water itself becomes salty, so does this great being, limitless, endless, and full of knowledge, rise from these elements and then vanish into them."



     How do you reconcile this statement with your interpretation of the word ätmä in this Upaniñad? Clearly this passage refers to the jéva described in the Kapila-tantra because that is the appropriate interpretation.

     To answer this doubt he says: 





Sütra 22





avasthiter iti käçakåtsnaù



     avasthiter -because of residence; iti -thus; käçakåtsnaù-Käçakåtsna.





     This passage refers to Paramätmä, for Paramätmä resides within the jéva. This is the opinion of Käçakåtsna. 
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     In this statement the word avasthiteù (residing) which refers to the Paramätmä, the Great Being who is different from the jéva, and who is described as vijïäna-ghana (full of knowledge), teaches that the Paramätmä is different from the jéva and resides within him. Käçakåtsna considers that because the Paramätmä and the jéva are different the words mahad-bhütam (Great being), anantam (limitless) and vijïäna-ghana cannot refer to the jéva. A summary of the passage from Båhad-äraëyaka Upaniñad under discussion follows. 



Yenähaà nämåtaù syäà kim ahaà tena kuryäm 



     "Tell me what I must do to become free of death)."



               Båhad-äraëyaka Upaniñad 4.5.4) 



     Asked this question about the means to attain liberation, the sage answered:



ätmä vä are drañöavyaù çrotavyo mantavyo nididhyäsitavyo maitreyy ätmano vä are darçanena çravaëena matyä vijïänena idaà sarvaà viditam 



     "The Self should be seen, heard, worshiped, and always meditated on. O Maitreyé, by seeing, hearing, worshiping, and understanding the Self, everything becomes known." 



     In this way he explains that the worship of Paramätmä is the way to attain liberation. 



     Then he says:



     sa yathä dundubher hanyamänasya bähyäï chabdäï chakruyäd grahaëäya dundubhes tu grahaëena dundubhy-äghätasya vä çabdo gåhétaù 



     "As the sounds of a drum when beaten cannot be seized externally, although when the drum or the player of the drum are seized then the sounds are also seized). Thus, in a very general way he explains the proper method of worshiping the Paramätmä: sense-control.       



     He continues in the following words: 



     sa yathärdhraidho 'gner abhyähitasya påthag dhümä viniçcaranty evaà vä are 'sya mahato bhütasya niçväsitam etad yad åg vedo yajur vedaù säma-vedo 'tharväìgirasa itihäsaù puräëaà vidyä upaniñadaù çlokäù süträëy anuvyäkhyänäni vyäkhyänänéñöaà hutam äçitaà päyitam ayaà ca lokaù paraç ca lokaù sarväëi ca bhütäny asyaikaitäni sarväëi niçvasitäni. sa yathä sarväsäm apäà samudra ekäyanam evaà sarveñäà sparçänäm tvacaikäyanam evaà sarveñäà rasänäà jihvaikäyanam evaà sarveñäà gandhänäà näsikaikäyanam evaà sarveñäà rüpäëäà cak.sur ekäyanam evaà sarveñäà çabdänäà çrotram ekäyanam evaà sarveñäà saìkalpänäà mana ekäyanam evaà sarväsäà vidyänäà hådayam ekäyanam evaà sarveñäm karmaëäà hastäv ekäyanam evaà sarveñäm änandänäà upastha ekäyanam evaà sarveñäà visargäëäà päyur ekäyanam evaà sarveñäm adhvanäà pädäv ekäyanam evaà sarveñäà vedänäà väg ekäyanam 



     "As smoke comes from a fire made with wet fuel, the Åg Veda, Säma Veda, Yajur Veda, Atharva Veda, Puräëas, Itihäsas, Vidyäs, Upaniñads, çlokas, sütras, vyäkhyäs, and anuvyäkhyäs, come from the breath of the Supreme Person. As the ocean is the sole resting place of all waters, so the skin is the sole resting-place of all tactile sensations, the nose is the sole resting-place of all fragrances, the tongue is the sole resting-place of all tastes, the eyes are the sole resting-place of all forms, the ears are the sole resting-place of all sounds, the mind is the sole resting-place of all thoughts and desires, the heart is the sole resting place of all knowledge, the hands are the sole resting-place of all work, the genitals are the sole resting-place of all material bliss, the anus is the sole resting-place of all expulsions, the feet are the sole resting-place of all pathways, and words are the sole resting-place of all the Vedas)." 



     To encourage the desire for liberation he says:



     sa yathä saindhava-khilya udake präptam udakam evänuléyate na häsyodgrahaëäyaiva syäd yato yatas tv ädéta lavaëam evaivaà vä. are idaà mahad bhütam anantam apäraà vijïäna-ghana evaitebhyo bhütebhyaù samutthäya täny evänuvinaçyati 



     "As a little salt merges into water and cannot be again extracted from it, although the water itself becomes salty, so does this great being, limitless, endless, and full of knowledge, rise from these elements and then vanish into them."

      In this way he explains that the supreme object of worship is immanent: always near to the jéva. 

     In the words etebhyo bhütebhyaù samutthäya täny evänuvinaçyati (So does this great being, limitless, endless, and full of knowledge, rise from these elements and then vanish into them) he describes the non-devotees who do not worship the Lord, who mistake the external material body for the self, who at the time of death remain in the cycle of repeated birth and death, and for whom the Supreme Lord remains invisible, hidden within the material elements.

     The words na pretya saàjïästi (After death he becomes free of the world of names) describe the devotee when he leaves the material body and attains liberation. At that time the liberated devotee becomes aware of his real spiritual identity. He then considers all material designations to be the same and he no longer thinks of himself as a human being, demigod, or any other kind of material being.

     The words yatra hi dvaitam iva bhavati tad itara itaraà paçyati tad itara itaraà jighrati tad itara itaraà rasayate tad itara itaram abhivadati tad itara itaraà çåëoti tad itara itaraà manute tad itara itaraà spåçati tad itara itaraà vijänäti yatra tv asya sarvam ätmaiväbhüt tat tena kaà paçyet tat tena kaà jighret tat kena kaà rasayet tat kena kam abhivadet tat kena kaà çåëuyät tat kena kaà manvéta tata tena kaà spåçet tat tena kaà vijänéyät (Where there is duality one sees another, smells another, tastes another, offers respect to another, hears another, thinks of another, touches another, and is aware of another. But for one for whom the Supreme Self is everything how can he see another? How can he smell another? Hopw can he taste another? How can he offer respect to another? How can he hear another? How can he think of another? How can he touch another? How can he be aware of another?) explain how the liberated jéva takes shelter of the the Paramätmä.

     The words yenedaà sarvaà vijänäti taà kena vijänéyät (How can a person, even if he understands the entire world, understand Him?) teach that it is very difficult to understand the Supreme Lord. 

     The words vijïöäram are kena vijänéyät (How can one understand the Supreme Knower?) mean "How can one understand the all-knowing Supreme Personality of Godhead without first worshiping Him and attaining His mercy? There is no other way than this." In this way the worship of the Supreme Personality of Godhead is described as the actual means of liberation. The speaker of the Upaniñad concludes by declaring that actual liberation is the same as attaining the Paramätmä.     

     From all this it may be understood that this passage of the Båhad-äraëyaka Upaniñad describes the Paramätmä and not the puruña as described in the Kapila-tantra, or the material nature controlled by the puruña.





Adhikaraëa 7



Brahman is Both Primary and Secondary Cause
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     Viñaya: Now that he has refuted the atheistic pradhäna theory, he will refute some theistic theories and prove that all scriptural descriptions of the cause of the universe refer to the Supreme Brahman.

     Let us consider the following scriptural passages.



tasmäd vä etasmäd ätmana äkäçaù sambhütaù



"From ätmä the sky was manifested."

                         Taittiréya Upaniñad 2.1.1     



yato vä imäni bhütäni jäyante



"From the Supreme these creatures were born."



                         Taittiréya Upaniñad 2.1.1



sad eva saumyedam agra äséd ekam evädvitéyaà tad aikñata bahu syäm prajäyeya



     "O gentle one, in the beginning was the Supreme, who was one without a second. He thought: Let me become many. Let me become the father of many."



                         Chändogya Upaniñad 6.2.1



sa aikñata lokän nu såjä



     "He thought: Now I shall create the worlds."

                         Aitareya Upaniñad 1.1.2



     Saàçaya: Should Brahman be considering the Primary Cause or the ingredient of the creation? Because the Upasniñads say sa aikñata (He thought: "Now I shall create the worlds") the first proposal, that Brahman is the Primary cause and not the ingredient of creation, should be considered true. Although the Upaniñad says tasmäd vä etasmäd ätmana äkäçaù sambhütaù (From ätmä the sky was manifested) still this should be interpreted to mean only that the Supreme is the Primary Creator (and not the ingredient of creation) of the worlds. The quotes tad aikñata bahu syäm prajäyeya (He thought: "Let me become many. Let me become the father of many.") and sa aikñata lokän nu såjä

(He thought: "Now I shall create the worlds."), because of their  clear explanation that the Lord's thinking precedes the creation, show that the Lord is the Primary Creator in the same way a potter is the creator of pots. Because the creation itself and the ingredients of which it is made must have the same nature, the ingredient of the material creation must be the material energy (prakåti). It is not possible to say that the Primary Cause of creation is identical with the ingredients of the creation. In the material world made of dull matter the ingredients are earth and the other elements and the  creator is consciousness, just as pots are made of the elements and the creator of the pots is the conscious potter. Here the pots and the potter are clearly different. Furthermore many diverse causes may create a single effect. Therefore it cannot be said that a single thing is both the primary cause and the ingredient of creation. The changing material energy (prakåti), which is controlled by the unchanging Brahman is the ingredient of the changing material universe and Brahman is only its Primary Cause. This statement is not based only on logic, for it is also supported by the following passage of the Culika Upaniñad:



vikära-jananém ajïäà

     añöa-rüpäm ajäà dhruvam

dhyäyate 'dhyäsitä tena

     tanyate preritä punaù



süyate puruñärthaà ca

     tenaivädhiñöhitä jagat

gaur anädy-antavaté sä



     janitré bhüta-bhäviné



sitäsitä ca raktä ca

     sarvakäm adhunä vibhoù

     pibanty enäm aviñamäm

     avijïätäù kumärakäù



ekas tu pibate devaù

     svacchando 'tra vaçänugäm

dhyäna-kriyäbhyäà bhagavän

     bhuìkte 'sau prasabhaà vibhuù



sarva-sädhäraëéà dogdhréà

     péyamänäà tu yajvabhiù

catur-viàçati-saìkhyäkaà

     avyaktaà vyaktam ucyate                             



     "The Supreme Personality of Godhead meditates on the unborn, eternal, unintelligent material nature (prakåti), who has eight forms, and by His order the material nature creates the material worlds and the various goals of life adopted by the living entities. Material nature is a beginningless, endless cow, the mother of the worlds. Without knowing, her children, the creatures in goodness, passion, and ignorance all drink her nourishing milk. The one independent, all-powerful Supreme Personality of Godhead strongly enjoys her with thought and deed, she who is the milk-giving mother of all, who is drunk by the performers of sacrifice, and who is said to be both the unmanifested and the manifested divided into 24 elements."



     Furthermore, the Viñëu Puräëa says:





yathä sannidhi-mätreëa

     gandhaù kñobhäya jäyate

manaso nopakartåtvät

     tathäsau parameçvaraù



sannidhänäd yathäkäça-

     kälädyäù käraëaà taroù

tathaiväparigämena

     viçvasya bhagavän hariù



nimitta-mätram eväsau

     såñöänäà sarga-karmaëi

pradhäna-käriëé bhütä

     yato vai såjya-çaktayaù





     "When there is a fragrant flower before someone, the fragrance is touched by the smelling power of the person, yet the smelling and the flower are detached from one another. There is a similar connection between the material world and the  Supreme Personality of Godhead: actually He has nothing to do with this material world, but He creates by His glance and ordains. In summary, material nature, without the superintendence of the Supreme Personality of Godhead, cannot do anything. Yet the Supreme Personality is detached from all material activities."



     For these reasons whatever scriptural passages state that Brahman is the ingredient of the creation should be interpreted to have a different meaning. 

     SiddhäntaTo this argument: 





Sütra 23





prakåtiç ca pratijïä dåñöäntänuparodhät



     prakåtiù -material nature; ca -and; pratijïä -the proposition to be proved; dåñöänta-example; anuparodhät-because of not contradicting.

     



     Brahman is also the material nature (prakåti) because this view is not contradicted by the statements and examples (given in the scriptures).
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     Brahman is the material nature (prakåti), the ingredient of the world. How is that? It is so because pratijïä-dåñöäntänuparodhät, which means {.sy 168}Because this view is not contradicted by the statements and examples of the scriptures." An example may be given from the Chändogya Upaniñad 6.1.3:



çvetaketo yan nu saumyedaà mahä-manä anücäna-mäné stabdho 'sy uta tam ädeçam apräkñér yenäçrutaà çrutaà bhavaty amataà matam avijïätaà vijïätam ity eka-vij{.sy 241}änena sarva-vijïäna-viñayä pratijïä



     "Gentle Çvetaketu, you are now very proud and arrogant, thinking yourself a great Vedic scholar. Did you ask for the teaching that makes the unheard heard, the unthinkable thinkable, and the unknown known?" 



     Here the statement is the existence of a single teaching, the knowledge of which makes everything known. This teaching must be about the ingredient of the world for only that knowledge would not contradict the description in this passage. That ingredient of the world is not different from the original creator of the world. They are one, unlike the pot and the potter, which are different from each other. 



     The following example is given (Chändogya Upaniñad 6.1.10): 



yathä saumyaikena måt-piëòena sarvaà måë-mayaà vijïätaà syät 



     "O gentle one, as by knowing the nature of clay, everything made of clay becomes known, in the same way by understanding this one teaching everything becomes known."



     These words of the çruti must refer to the ingredient of the world. they cannot refer to only the original creator of the world, for by understanding only the potter one does not understand the pot. Therefore, to avoid contradicting these words of the scripture, it must be concluded that Brahman is not only the original creator of the world, but the ingredient of which the world is made as well.





Sütra 24





abhidhyopadeçäc ca



     abhidhya-will; upadeçäc -because of the teaching; ca-and.

 



     Because (the scriptures) teach (that in this age the world was created by His) will and (in previous creations the world was also created by His will, it must be concluded that Brahman is both the original cause of creation and the ingredient of the creation as well).
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     In this sütra the word ca (and) means "and many other things that are not explicitly mentioned here." 



     The Taittiréya Upaniñad (2.6.1) explains:



so 'kämayata bahu syäà prajäyeya sa tapo 'tapyata tapas taptvä idaà sarvam asåjat. yad idaà kiïcana tat såñövä tad evänupräviçat. tad anupraviçya sac ca tyac cäbhavat.



     "He desired: I will become many. I will father many children. He performed austerities and created everything. Then He entered within the world He had created. After He entered He became all that is manifest and all that is unmanifest."



     Because it is here taught that by His own desire He resides as Paramätmä within all conscious living entities and unconscious matter, and because it is also taught here that he is the creator of everything, it must be concluded that He is both the ingredient of the which the creation is made and the original creator and as well.





Sütra 25





säkñäc cobhayämnänät



     säkñät -directly; ca-certainly; ubhaya-both; ämnänät-because of direct statement.



     



     (Brahman is both creator and the ingredient of creation) because both (truths) are directly stated (in the scriptures).
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     The word ca here means "certainly." The Taittiréya Brähmaëa (2.8.9.6) explains:



kiàsvid vanaà ka u sa våkña äsét

     yato dyävä-påthivé niñöatakñuù

maëéñiëo manasä påcchataitat

     yad adhyatiñöhad bhuvanäni dhärayan



brahma vanaà brahma sa våkña äsét

     yato dyävä-påthivé niñöatakñuù

manéñiëo manasä prabravémi

     vo brahmädhyatiñöhad buvanäni dhärayan



     "What was the forest? What was the tree? From what tree in what forest did He fashion heaven and earth? Ask these questions, O wise ones. Where did He stand when He created the worlds? Brahman was the forest. Brahman was the tree. From Brahman He created heaven and earth. O wise ones, I tell you, He stood on Brahman when He created the worlds."



     These questions and answers clearly show that Brahman is both the creator and the ingredient from which the creation is made. From the tree-ingredient the creation, designated by the word "heaven and earth" comes. The word niñöatakñuù means "the Supreme Personality of Godhead created." Although niñtatakñuù is plural, the opposite, the singular, is intended here. This is a use of Vedic poetic license. The questions "What is the tree? What is the forest where the tree rests? Where does He stand when He created the worlds?" are asked in terms of the things of this world and the answers describe something beyond this world. In this way it may be understood that Brahman is both the creator and the ingredient of which the world is made.

Š



Sütra 26





ätma-kåteù pariëämät



     ätma-self; kåteù -because of making; pariëämät-because of transformation.





     (Brahman is both the creator and the ingredient of the creation) because He transformed Himself (into the world).
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     The Taittiréya Upaniñad (2.6.2) says:



so 'kämayata 



     "He desired: I shall become many." 



     It also says (2.7.1):



tad ätmänaà svayam akuruta 



     "He created the world from His own Self." 



     In this way the scriptures explain that Brahman is both the creator and the ingredient from which the creation is made. 

     Someone may object: How can the eternally-perfect creator be also the creation? 

     To answer this objection he says pariëàät (because He has transformed Himself). This does not contradict the changelessness of Brahman for a certain kind of transformation is not incompatible with changelessness. Here is the truth of this. In the following passages the çruti explains that Brahman has three potencies:



paräsya çaktir vividhaiva çruyate



     "The Supreme has many potencies."



                    Çvetäçvatara Upaniñad 6.8  



pradhäna-kñetrajïa-patir guëeçaù

     

     "The Supreme Personality of Godhead is the master of pradhäna (material nature), kñetrajïa (the individual spirit souls), and guëa (the three material modes)."



                    Çvetäçvatara Upaniñad 6.16 



     The småti (Viñëu Puräna) also explains:



viñëu-çaktiù parä proktä

     kñetrajïäkhyä tathä parä

avidyä-karma-saàjïänyä

     tåtéyä çaktir ucyate 



     "The potency of Lord Viñëu is summarized in three categories: namely the spiritual potency, the living entities, and ignorance. The spiritual potency is full of knowledge; the living entitles, although belonging to the spiritual potency, are subject to bewilderment; and the third energy, which is full of ignorance, is always visible in fruitive activities." 



     In this way the scriptures explain that Brahman is both the creator and the ingredient of which the creation is made. He is the first (the creator) by the agency of His spiritual potency and He is the second (the ingredient of which the creation is made) by the agency of the other two potencies. This interpretation is confirmed by the aphorism sa-viçeñeëa vidhi-niñedhau viçeñaëam upasaìkrämate (an adjective describes both what a noun is and what it is not).



     The scriptures also explain (Çvetäçvatara Upaniñad 4.1):



ya eko 'varëo bahudhä çakti-yogäd

     varëän anekän nihitärtho dadhäti

vi caiti cänte viçvam ädau sa devaù

     sa no buddhyä çubhayä saàyunaktau



     "May the one, unrivalled Supreme Personality of Godhead, who for His own purpose created the many varieties of living entities by the agency of His potencies, who created everything in the beginning and into whom everything enters at the end, grant pure intelligence to us."



     As the supreme unchangeable the Supreme Brahman is the original cause of creation, and as the pariëämi (the transformable) Brahman is also the ingredient of which the creation is made. In His subtle nature Brahman is the creator and in His nature as gross matter He is the creation itself. In this way it is established that the Supreme Brahman is both creator and creation. The creation is thus like a lump of clay that may be shaped in different ways. The word pariëämät (because of transformation) in this sütra clearly refutes the theory that declares the material world a vivarta (illusion) that has no reality. The statement that the material world is an illusion superimposed on Brahman just as the existence of silver is an illusion superimposed on an oyster shell with a silvery sheen cannot be accepted because the oyster shell is an object that can be placed before the viewer, but Brahman, because it is all-pervading cannot be placed before the viewer and therefore an illusion cannot be superimposed on it. One may object that although the sky is all-pervading illusions may be superimposed on it. However, Brahman is not like the sky in the sense that the sky may be approached by the material observer but Brahman remains beyond the reach of the material senses and therefore an illusion cannot be superimposed on it. Furthermore, the existence of an illusion implies the existence of something different from the thing on which the illusion is superimposed. Without the existence of something separate there is no possibility of an illusion. In the end, therefore, the vivarta theory postulates the existence of something different from Brahman. This is the fault in their theory. When the scriptures state that the material world is an illusion it should be understood these words are are a device intended to create renunciation. This is the opinion of they who know the truth. The material world, however, displays a complicated structure of different elements grouped in categories of higher and lower, and in this way it is very much unlike an illusion, where nothing is very stable and one things is continually changing into another. In this way it may be understood that the vivarta theory (that the material world isd an illusion) is untrue and the pariëäma theory (that the material world is a transformation of Brahman) is the truth taught in the Vedic �Šscriptures.





Sütra 27





yoniç ca hi géyate



     yoniù-the place of birth; ca -also; hi -indeed; géyate-is declared.

      



     (The scriptures) declare that (Brahman is the) womb (from which the material world was born).
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     The çruti-çästra explains:



yad bhüta-yonià paripaçyanti dhéräù        



     "The wise see that Brahman is the womb from which everything was born."

                              Muëòaka Upaniñad 1.1.6



kartäram éçaà puruñaà brahma-yonim



     "The Supreme Personality of Godhead is the original creator, the womb from which everything was born."

                              Muëòaka Upaniñad 3.1.6



     In these verses the word yonim (womb) describes Brahman as the ingredient of creation and the words kartäraà puruñam (the Supreme Personality of Godhead, the original creator) describe Brahman as the creator. In this way Brahman is described as both the creator and the ingredient of which the creation is made. The word yoni (womb) means "the ingredient of which the creation is made." This is confirmed in the words:



påthivé yonir oñadhi-vanaspaténäm 



     "The earth is the womb from which the trees and plants are born."



     In both common sense and Vedic revelation the creator and the ingredients from which the creation is made are considered are always considered different and it is not possible to say that the creator and the ingredient of which his creation is made are identical. However, the previously quoted passages from the çruti clearly explain that in this case Brahman is both the creator and the ingredient of which His creation is made. 





Adhikaraëa 8



All Names Are Names of Lord Viñëu

Š
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     Someone may object: Many passages in the scriptures do not support your conclusion at all.

     This adhikaraëa is written to dispel this doubt. The Çvetäçvatara Upaniñad explains:



kñaraà pradhänam amåtäkñaraù haraù



     "Material nature is in constant flux and the Supreme, Lord Hara is eternal and unchanging." (1.10)



eko rudro na dvitéyäya tasthuù



     "Lord Rudra is the Supreme. He has no rival." (3.2)



yo devänäà prabhavaç codbhavaç ca

     viçvädhiko rudraù çivo maharñiù



     "Lord Çiva, who is known as Rudra, is the omniscient ruler of the universe. He is the father of all the demigods. He gives the demigods all their powers and opulences." (3.4)



yadä tamas tan na divä na rätrir

     na san na cäsac chiva eva kevalaù    



     "When the final darkness comes and there is no longer day or night, when there is no longer being and non-being, then only Lord Çiva exists." (4.18)



     The scriptures also explain:



pradhänäd idam utpannam

     pradhänam adhigacchati

pradhäne layam abhyeti

     na hy anyat käranaà matam



     "From pradhäna this material world was born. This world knows only pradhäna. This world merges into pradhäna at the time of annihilation. Nothing else is the cause of this world."



jéväd bhavanti bhütäni

     jéve tiñöhanty acaïcaläù

jéve ca layam icchanti

     na jévät käraëaà param



     "From the jéva all the elements of this world have come. In the jéva they rest without moving, and they finally merge into the jéva. Nothing else is the cause of this world."



     Saàçaya: Should Hara and the other names given �Šin these quotes be understood in their ordinary senses, as names of Lord Çiva, pradhäna, and jéva, or should they all be understood to be names of the Supreme Brahman?

     Pürvapakña: The names should all be understood in their ordinary senses, as names of Lord Çiva, pradhäna, and jéva. 

     Siddhänta: The conclusion follows.





Sütra 28





etena sarve vyäkhyätä vyäkhyätäù



     etena -in this way; sarve -all; vyäkhyätäù -explained; vyäkhyätäù-explained.





     All (words in the scriptures) should be interpreted to agree with the explanation (that the Supreme Brahman is the original cause).
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     In this sütra the word etena means "according to the explanations already given," sarve means "Hara and the other names," and vyäkhyätäù means "should be understood to be names of the Supreme Brahman because all names are originally names of the Supreme Brahman."

     The Bhälvaveya-çruti explains:



nämäni viçväni na santi loke

     yad äviräsét puruñasya sarvam

nämäni sarväëi yam äviçanti

     taà vai viñëuà paramam udäharanti    



     "The names of this world are not different from Him. All names in this world are names of the Supreme Personality of Godhead. All names refer to Him, Lord Viñëu, whom the wise declare is the Supreme Personality of Godhead." 



     Vaiçampäyana Muni explains that all these names are names of Lord Kåñëa. The Skanda Puräëa also explains:



çré-näräyaëädéni nämäni vinänyäni rudrädibhyo harir dattavän



     "Except for Näräyaëa and some other names, Lord Hari gave away His names to Lord Çiva and the other demigods."



     This is the rule that should be followed: When the ordinary sense of these names does not contradict the essential teaching of the Vedas, the ordinary meaning should be accepted. When the ordinary sense of these names does contradict the teaching of the Vedas, these names should be understood to be names of Lord Viñëu.



 The repetition of the last word (vyäkyätäù) here indicates the end of the chapter.



sarve vedäù paryavasyanti yasmin

     satyänantäcintya-çaktau pareçe

viçvotpatti-sthema-bhaìgädi-léle         

     nityaà tasmin nas tu kåñëe matir naù



     On Lord Kåñëa, who is the final goal taught by all the Vedas, who is the master of unlimited and inconcievable transcendental potencies, who is the Supreme Personality of Godhead, and who in His own pastimes creates, maintains and destroys the material universes, may we always fix our hearts.










