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 VEDANTA - SUTRA 

 of Srila Dvaipayana Vyasa 

with comentary of  Srila Baladeva Vidyabhusana 

 Preface
All Glories to Guru and Gauragga.  

Om Namo Bhagavate Vasudevaya.  

Let me offer my respectful obeisances unto the Supreme Personality of Godhead, Vasudeva.

  First of all let me offer my respectful obeisances to my spiritual master Om Visnupada Srimad Bhaktisiddhanta Sarasvati Gosvami Prabhupada, then my respectful obeisances to the Supreme Personality of Godhead Lord Caitanya Mahaprabhu, who is associated with Sri Advaita Prabhu, Nityananda Prabhu, Gadadhara Prabhu, Srivasa Prabhu, as well as whose eternal assistants are the six gosvamis, headed by Srila Rupa Gosvami, Sanatana Gosvami Raghunatha Bhatta Gosvami, Gopala Bhatta Gosvami, Sri Jiva Gosvami, Ragaunatha dasa Gosvami, as well as whose private secretary is Sri Svarupa Damodara dasa and His eternal attendant Govinda. 

  Then let us talk about the Brahma-sutra or Vedanta-sutra. There are many comments on the 2}Vedanta-sutra. In India especially the system is that anyone who is the head of a religious institution must be well conversed with the Vedanta-sutras, and is expected to write comments on the Vedanta-sutra, without which one is not accepted as an acarya. 2}Acarya means one who knows the purpose of Vedic knowledge. He personally practices them as well as teaches to his disciples the system of Vedic knowledge. 

  There are many acaryas, especially of the 2}vaisnava-sampradaya, like the four sampradayas: ramanuja-sampradaya, madhvacarya-sampradaya, visnusvami- sampradaya, and nimbarka-sampradaya. Our sampradaya is called gaudiya-sampradaya, or the Vaisnavas who are in the disciplic succession of Lord Caitanya Mahaprabhu. The gaudiya-sampradaya  actually belongs to the madhva-sampradaya and the madhva-sampradaya belongs to the brahma- sampradaya. 

 Besides these four vaisnava-acarya-sampradayas 1}, there are also non-vaisnava-sampradayas, especially the impersonalist school headed by Sankaracarya 

. Sankaracarya has written a commentary on the Vedanta- sutras, known as Cariraka-bhaasya. generally this Cariraka-bhasya made by Sankaracarya is very popular on account of the present Indians being influenced by materialistic activities. But still the other different 2}bhasyas, or commentaries, made by the Vaisnava 2}acaryas are also available in the gaudiya- sampradaya, specifically headed by Rupa Gosvami 

.

  In the beginning there was no commentary on the 2}Vedanta-sutra because according to Srimad- Bhagavatam it is said that the real commentary on the 2}Vedanta-sutra is Srimad-Bhagavatam itself, presented by the author, Sri Vyasadeva Himself. In our english commentary on the Srimad-Bhagavatam First Canto, First Chapter, we have explained this fact that Srimad- Bhagavatam is the right type of commentary on the 2}Vedanta-sutra. As such the gaudiya-vaisnava- sampradaya did not take much care to present their commentary on the Vedanta-sutra. 

 About 200 years ago there was a conclusion in Golpa district in Jaipur, wherein the acaryas or followers of other sampradayas challenged the gaudiya- vaisnava-sampradaya that it has no commentary on the 2}Vedanta-sutra. At that time Sri Vicvanatha Cakravarti Thakura was living in Vrndavana, but he was too old, and when the Gaudiya Vaisnavas approached him to present a commentary on the Vedanta-sutra, he asked his disciple, Sri Baladeva Vidyabhusana to write a commentary on the Vedanta- sutra. As Vaisnavas are generally very humble and meek, Sri Baladeva Vidyabhusana thought himself unfit to write an authorized commentary on the Vedanta-sutra, so he approached Lord Govinda in the temple of Jaipur. He placed himself down before Lord Govinda to take his permission and authority to begin writing a commentary on the Vedanta- sutra, and he was assured by Govinda that he could do so. With this inspiration he wrote the Vedanta-sutra commentary known as Govinda-bhasya. This 2}Govinda-bhasya is very authorized and accepted by all the vaisnava-sampradayas, This commentary, which may be known as Bhaktivedanta-bhasya, follows the footprints of Govinda-bhasya. 

  The necessity of presenting the Bhaktivedanta-bhasya  commentary on Vedanta-sutra should also be explained herein. My spiritual master, Om Visnupada Paramhamsa Sri Srimad Bhaktisiddhanta Sarasvati Gosvami Maharaja, ordered me to present the Gaudiya Vaisnava philosophy in English as far as possible, and in this attempt for the english-knowing persons, since 1965 I have been in the western countries with my three books of the First Canto of Srimad-Bhagavatam.  Then I presented my commentary on the Srimad-Bhagavad-gita  known as The Bhagavad-gita As It Is, and similarly I have presented The Teachings of Lord Caitanya. Also, requested by many of my western disciples, especially my worthy disciples Sriman Hansadutta Das Adhikari and Janardana Das Adhikari, who are in charge of the Montreal Center, and I am trying to present an English commentary on the 2}Vedanta-sutra as follows. 

 At the present moment all over the world there are major portions of godless persons. Generally people are very attached to the void philosphy presented by Lord Buddha or the impersonal philosophy presented by Sankaracarya 

. In other words, to be more plain and simple, people are becoming very atheistic. To say that there is no God, as the atheists declare, is rather bold and simple, but to say that there is a supreme cause that is void, or there is God but He has no form, is more dangerous than the simple declaration that there is no God. 

  Our society, known as the international Society for Krishna Consciousness, has now started the movement for Krsna Consciousness , and it is very gratifiying that the younger generation of the western part of the world, in America, Canada, and Europe, are taking interest in this great movement. We already have branches in almost every important city of the United States and Canada, and we have started centers also in London and Hamburg. We hope that our Krsna Consciousness movement will gradually increase, as predicted by Lord Caitanya, who said that His missionary activities, the same as the Krsna Consciousness movement, will be preached all over the world, in every village in every country. Taking into consideration the present activities of this movement, it is hoped that the prediction of Lord Caitanya will soon be fulfilled and the people of the world will be very happy, having Krsna Consciousness. 

 As referred to above, generally the commentary known as 2}Cariraka-bhasya is taken by the people as the purport of Vedanta, or in other words Vedanta 1}means according to the opinion of the followers of Sankaracarya 's purport as explained by him in Cariraka- bhasya. Besides the Cariraka-bhasya of Sankaracarya there are many other atheistic schools preaching Vedanta on the basis of godlessness.

  One of the prominent followers of Sankaracarya , namely Sadananda Yogindra, has compiled his book known as 2}Vedanta-sara, in which he writes to prove that the to understand both the upanisads and the 2}Vedanta-sutra, Sankaracarya

's Cariraka-bhasya is the only means. This is the claim of monopoly by the mayavada school. Actually Vedanta-sutra has many commentaries and all those commentaries are not on the basic principal of monism or impersonalism. 

 All the prominent acaryas of the different vaisnava-sampradayas have complied commentaries on Vedanta-sutra, but they do not follow the principles of the Cagkarite school. On the other hand the impersonalist monists stress more on non-duality. Generally they declare themselves God and there is no existance of God separately. 

  The monistic school does not recognize the Vedanta commentaries presented by the Vaisnava acaryas, known as the cuddhadvaita, vicistadvaita and dvaitadvaita, as well as the inconceivably-one-and- different philosophy of Lord Caitanya, known as 2}acintyabhedabheda-tattva. According to them the monistic commentary on Vedanta-sutra is final, Lord Krsna has a material body, and the followers of the philosophy of Krsna Consciousness are not transcendentalists. 

 Vedanta means the last word in the matter of pursuing knowledge. Everyone is pursuing some sort of knowledge. There are universities, institutions, and many educational establisments pursuing knowledge, but Vedanta means the last word in the pursuit of knowledge. This last word in the pursuit of knowledge is explained in the Bhagavad-gita  by Lord Krsna. The purpose of Vedic knowledge is to understand Krsna. The exact words in the 15th Chapter of 2}Bhagavad-gita are sarvasya caham hrdi sannivistah. "the Lord is situated in everyone's heart. He gives intelligence and delusion. He is the original source of knowledge. He is the goal of knowledge. He is the compiler of Vedanta-sutra, and He knows what is Vedanta.." 

 These words are a very significant explanation of 2}Vedanta-sutra by Krsna himself. In another place also He has referred to the Vedanta-sutra by saying, {.sy 168}By the course of Brahma-sutra one can actually understand what is the philosophy of Bhagavad-gita. 1}" Bhagavad-gita and Vedanta-sutra are very intimately interrelated. To understand Vedanta- sutra rightly is to understand Bhagavad-gita 1}rightly.The word sutra means "summarized code". In the Skanda and Vayu Puranas 1}the word sutra is explained as "when a thesis is presented in few words, but with great volumes of meaning and, when understood, is very beautiful." Mentioned herein are the names of different commentaries on Vedanta- sutra by different acaryas. 

  This Cariraka-bhasya of Sankaracarya is also known as Vedanta-siddhanta. The summary of non-dualism philosophy expounded by Sankaracarya is as follows. 

  According to this philosophy there is only the Absolute Truth. To this philosophy the living entity is Brahman and the cosmic manifestation is false. The example of reality and falsity is given by them in the comparison of mistaking a serpent and a rope. In the darkness, in illusion, a rope may be accepted as a serpent. When one comes to his senses he understands that the rope was not a serpent. Then the "serpent" becomes false. Similarly, according to Cagkara's philosophy this cosmic manifestation actually is not. Maya means {.sy 168}What is not." Ma means "not" and 2}ya means "this". In other words the phenomenal representation of the material world has no reality. Behind this phenomena the noumenon is reality.

  According to Cagkara's philosophy the Absolute Truth is impersonal. As such there is no diversity. In the material world there are different kinds of diversity, just as diversities of the species of life. The dog species are not like the human being species. This speciality, dog species or human species, is present in the material world, but spiritually there is no such differentiation. Even in personal considerations there are diversities. In a personal form one has legs, hands and head. But this differentiation, according to the mayavada philosophy of Sankaracarya, is also false. Sankaracarya does not recognize qualifying the Brahman, just as Vaisnava philosophy qualifies the Supreme Brahman. Take for example: God is merciful. This is a qualification of God or the Absolute Truth. But, Cagkara's philosophy being impersonal, they do not accept the Absolute Truth qualified by mercifulness, or beauty, or opulence. They do not accept. According to them if the Absolute Truth is qualified then it becomes limited by the qualification. Their conclusion is that if Brahman, or the Absolute Truth, is unlimited, there should not be any limitation by qualification. 

  The incarnation of the Absolute Truth, or Godhead, is accepted by them as a manifestation of material designation. In other words, according to Cagkara's philosophy when God or the Absolute Truth incarnates He assumes a material body. Therefore He is designated. In that designated form only the Absolute Truth becomes the creator, sustainer, and annihilator of the cosmic manifestation, although in his commentary on the Bhagavad- gita, in the beginning, Sankaracarya

 has accepted that Narayana is beyond this cosmic manifestation. Everything that is manifested in the material world is produced from the unmanifested mahat-tattva, but Narayana is still transcendental to the mahat-tattva. In other words, he has accepted that the mahat-tattva is also created by the Supreme Personality of Godhead, Narayana. There are so many contradictions in his philosophy. That is a different subject matter. We do not wish to enter into the contradicitions of his philosophy, but as far as possible we are presenting the summary of mayavada philosophy, non-dualism. 

  According to Sankaracarya, in the highest spiritual conception the Absolute Truth is without any contamination of material existance, and therefore He has no connection with the creation, sustenance, or annihilation (of the material world). He is always devoid of all qualities, without any diversity, without any material condition, and without any responsibility of activities. As such, the cosmic manifestation is also false. Similarly the Personality of Godhead, who accepts His designation from this false material manifestation, the conception of the Personality of Godhead, is also false. The Absolute Truth is only conceived as eternal, full of knowledge, and full of bliss. The appearance as Narayana, or as an incarnation, is not eternal, but is temporary. For some purpose He appears like that. The ultimate end is impersonal. 

  According to Cagkara's philosophy, the differentiation between God and the living entities is an illusion. Actually, that is not the fact. The living entities are not subordinate energy of the Supreme. Simply being covered by the conception of maya, the living entities appear to be different from the Absolute Truth. This differentiation between the living entities and the Supreme is manifested in the material world in ordinary dealings. Spiritually there is no such difference. The activities of the living entity in the spirit of enjoyment in the material world, his infinitesimal quality, or his minuteness, or his inumerableness, are only designations of the false 2}maya. An example in this connection given by the 2}mayavadi philosophers is that , when reflected by a red flower, crystal glass appears to be red, although this has nothing to do with the redness of the glass. It is completely different from the color. Similarly, the living entity in the contamination of maya becomes active, or becomes an enjoyer, or becomes infinitesimal, or in other words becomes individual. All these things are artificial color reflection only. Actually, a living entity is pure Brahman. This theory of reflection is called pratibimbavada. According to this philosophy, transcendentally there is no difference between the Absolute Truth, the living entities, and material nature.

  This non-differentiation between the Absolute Truth, the living entities, and the cosmic manifestation, is exemplified by the mayavadi philosopher by the following example of the entire sky and the pot. The sky in the pot and the entire sky are the same. But the sky within the pot appears to be limited on account of being designated by the pot cover. When the pot is broken, or the illusion of maya is dissipated, there is no such difference that this pot is different from that pot, or this sky is different from that sky. According to Sankaracarya this cosmic manifestation is also 2}maya. When these material elements dissappears, then only existential Brahman will remain. Therefore, Brahman is truth and this cosmic manifestation is false. 

  Sankaracarya does not accept the theory of transformation, as the Vaisnava acaryas, do. The theory of transformation is explained in this way. Just as milk is transformed into yogurt under certain conditions, but yogurt cannot be transformed again into milk, nor can it be used as milk, in the same way the living entities cannot become the Supreme Absolute Truth. This theory of transformation is not accepted by the maya vadi philosopher. 

  Actually, this kind of propaganda by Sankaracarya was done under Supreme order to dissipate the dark Buddhist philosophy and to establish the Vedic philosophy, the Absolute truth. According to Sri Caitanya Mahaprabhu, Cagkara's mayavada philosophy is another edition of Buddha's philosophy. Buddha's philosophy of voidness is almost equal to the impersonal philosophy of Cagkara. Therefore, according to Cagkara's philosophy, impersonal non-variegatedness is the ultimate stage of perfect knowledge. 

  The greatest opposition was offered by Sri Ramanujacarya tothe Cagkara philosophy. Ramanuja's philosophy is known as 2}vicistadvaitavada. This doctrine of 2}vicist
advaitavada was not newly presented by Sri Ramanujacarya, but before him there were other exponents of this doctrine and they are known as Nathamuni and Yamunacarya. 

  The basic principle of the vicistadvaitavada doctrine is that in God's creation there is the division of sentient and non-sentient, just as in studying our own self we find that our body is material, or non-sentient, and our mind intelligence and false ego are the path between my self and my body. My self is sentient. Similarly, the Supreme Lord is sentient, and this material cosmic manifestation is His body.Combined together, the Absolute Truth forms a combination of the sentient and non-sentient features. This is called 2}vicistadvaitavada. 

  According to Sri Ramanujacarya there are three truths: namely the sentient, the non-sentient, and the Supreme Lord. They are generally called tattva-traya. The inumerable living entities as a group are called the sentient energy of the Supreme Lord, wheras the cosmic manifestation is called the material energy of the Lord. The Lord Himself is above them. He has all-auspicious transcendental qualities. He is omniscient and omnipotent. He is self-effulgent. He is the Lord of the creation. He is known as the Supreme Personality of Godhead, Vasudeva. The material world and the living entities are sentient and insentient bodily parts of the Lord. 

  Sri Ramanujacarya has elaborately delineated his philosophy in 12 divisions as follows;

  1. The Supreme Absolute Truth is one in the combination of gross, subtle, sentient, and insentient groups,

  2. He has protested against the doctrine of dualism as well as the doctrine of monism.

  3. He has accepted that the Absolute Truth, Brahman, has transcendental qualities and transcendental potencies, and therefore He is not impersonal.

  4. He has vehemently protested the doctrine of an impersonal, non-qualitative Absolute Truth.

  5. He has deliberately established the doctrine of the living entities being infinitesimal and the in the supreme Lord being infinite, and therefore the infinitesimal living entities are constitutionally meant for serving the infinite Supreme Personality of Godhead.

  6. He has established that the living entities, who are infinitesimal, are subject to fall victim under ignorance, but when they are out of that position of ignorance they become again liberated.

  7. He has proved that only transcendental loving service to the Supreme Lord is the means of liberation from material entanglement.

  8. According to his oppinion, devotional service is the supermost prosecss for self-realization.

  9. He has stated strongly that even in the state of liberation one cannot be equal with the Supreme Lord.

  10. He has put strong arguments against the impersonal doctrine of monism.

  11. He has proved that this material world is abominable, and the spiritual world is real life for eternal bliss.

  12. He has established that the living entities and the cosmic manifestation are different bodily parts of the Supreme Lord.

 Also, Ramanujacarya has explained that the Supreme Personality of Godhead descends in five different features, namely arca, the Deity in the temple, the incarnations, such as the fish-incarnation, tortise-incarnation, boar-incarnation, and Nrsimha-incarnation, which are called 1}vaibhava. Then He has expansions called vyuha 1}, such as the expansions of Vasudeva, Sagkarsana, Pradyumna, and Aniruddha. His impersonal expansion is the effulgence of His body. He is also present in everyone's heart as Antaryami, or the Supersoul. All these different plenary portions of the Supreme Lord are beyond material contamination, eternal, without any lamentation, always superior than the living entities, and full of six opulences 

.

  According to Ramanujacarya, there are five kinds of methods of worship, which are called abhigamana, upadana, ijya, sadhyaya, and yoga. When devotees go to the temple, clean the temple or the path to the temple, and decorate the temple in various ways, such activities are called 2}abhigamana. The collection of ingredients such as flowers and other paraphanalia for worship is called 2}upadana. Worship of the Lord in the temple is called ijya. Chanting different mantras and offering different kinds of prayers is called sadhyaya. Meditation, or remembering the activities of the Lord in full absorption, is called yoga. Practicing all different kinds of worship one can attain the planets in the spiritual world known as Vaikunt
haloka. According to Sri Ramanujacarya, attainment of Vaikunt
ha is the highest perfectional stage. 

  The greatness of Ramanujacarya is that he himself, and later on his disciplic succession, ever-increasingly protested the impersonalism of Sankaracarya

. Still in southern India these two parties come in conflict and generally the party belonging to the ramanujacarya-sampradaya is victorious. 

  Pancaratra regulative principals were current before the advent of Sankaracarya

, but on account of the influence of Buddha's philosophy such pa{.sy 241}caratra regulative principals were stopped. Sankaracarya , instead of directly re-establishing the 2}paYcaratra method, took shelter of 2}mayavada philosophy to defeat Buddha's philosophy. Sri Ramanujacarya re-established the paYcaratra 1}, or worship.

  After Sri Ramanujacarya is the appearance of Madhvacarya, whose doctrine is cuddha-dvaitavada. He very strongly established the doctrine of duality, that God, or the Absolute Truth, and the living entities are completely different entities, on the evidence of Brahma-sutra or 2}Vedanta-sutra, as well as Bhagavad-gita, the 2}puranas, and the Narada-pancaratra 1}. 

  He proved duality in every stage namely that the Supreme Lord and the living entity are two different entities. Similarly the cosmic manifestation and the Supreme Lord are also two different entities. One living entity is different form another living entity. In other words, each and every living entity is individual. There is a difference between sentient and non- sentient entities, and there is also a difference between one kind of insentient matter and another kind of insentient matter. Madhvacarya established that two is not one, but two. 

  One truth is completely independent and the other truth is dependent. Lord Visnu is the supreme independent Personality of Godhead, qualified with transcendental qualities without any material contamination. Therefore He is fully independent. Except Lord Visnu, anything else, either cosmic manifestation or living entities, are not independent but are dependent on the Supreme Lord. 

  The living entities are qualitatively representations of the Supreme Lord. The doctrine that man is made after God is accepted by Madhvacarya. The features of man are an exact reflection of the feature of the Supreme Lord. He also accepts that the Supreme Lord expands in multi-pleanary-portions, as well as separated- portions called jiva-tattva. All the jiva- tattvas, or living entities, are eternally associates of the Supreme Lord to render transcendental loving service to Him. The living entities' knowledge is always inferior or incomplete. 

  The Supreme Lord and the living entities are always in the position of Supreme and subordinate. The living entities are always subordinate. They have no independent power. As is confirmed in Bhagavad-gita, 5th Chapter, 15th Verse, the Lord says that knowledge and remembrance are always given by the Supreme Lord, as antaryami, or Supersoul, to the living entities. Otherwise, the living entities have no independent power to memorize, think, or act.

  In contrast to the living entity, the Supreme Personality of Godhead, Visnu, is complete in knowledge and complete in bliss. He is always worshipable by the living entities and He is the original supreme dominator whereas the living entities are the original predominated. He is, therefore, the original creator of the cosmic manifestaton, which is also eternal, although temporarily manifested. Therefore both the living entities and the cosmic manifestation are under the subordination of the Supreme Lord. 

  The Supreme Lord is always differently situated, as is also confirmed in the Bhagavad-gita, where it is said that everything is resting on the Supreme Lord, but still He is always different from everything. According to Madhvacarya, even at the time of cosmic dissolution the living entities and the material energy remain separate from the Supreme Lord. They are never mixed up as is advocated by the impersonalists. 

  Madhvacarya was in very great opposition to the doctrine of Sankaracarya

. Practically the madhvacarya-sampradaya 1} followers are simply fighting against the doctrine of 2}mayavada philosophy propounded by Sankaracarya.He defeated the doctrine of Sankaracarya

 and established the doctrine of duality. 

  Apart from the above mentioned two doctrines of 2}vicist
advaitavada and cuddha-dvaitavada, there are other doctrines advocated by the visnusvami- sampradaya and nimbarka-sampradaya. The 2}visnusvami-sampradaya later on developed into the 2}baladeva-sampradaya. Their doctrine is called 2}cuddhadvaitavada, and the doctrine of nimbarka- sampradaya is called dvaitadvaitavada. 

 An adjustment of all the doctrines 2}vicist
advaitavada, cuddha-dvaitavada, cuddhadvaitavada, and dvaitadvaitavada was very nicely done by Lord Caitanya Mahaprabhu in his doctrine acibntya-bhedabheda- tattva. In this doctrine, Lord Caitanya has discussed very elaborately all kinds of old and new doctrines in the matter of understanding transcendental subject matter, and in order to minimize the different views of different philosophers, He has added a very nice conception which is called acintya 1}.

  This word is very applicable to the philosophical doctrines of the conditioned soul. A conditioned soul actually cannot ascertain the nature of the Absolute Truth simply by speculation, but only through the authority of Vedic knowledge. The word 2}acintya applies in all the doctrines. 

  Sri Caitanya Mahaprabhu was not very concerned about these doctrines to understand the Absolute Truth. His main business was to distribute to the general mass of people the principles of Srimad-Bhagavatam, which is the natural commentary on Vedanta-sutra. 

  According to Srimad-Bhagavatam, all philosophical speculation and religious priniples combined together culminate in the understanding of love of Godhead. Man cannot be satisfied simply by religious sentiments or philosophical speculation but, according to Srimad- Bhagavatam, when one is elevated to the platform of rendering loving service to the Supreme Personality of Godhead without any motive and without being hampered by any material condition, that stage of transcendental realization is the highest principle of spiritual understanding, and in that stage only one can be fully satisfied. 

  Caitanya Mahaprabhu was more concerned to deliver to the people this status of life without much bothering about philosophical speculations. Lord Sri Caitanya Mahaprabhu never labored very much to present a thesis of this doctrine in a seperate book, but later on his diciplic succession, especially, among the six Gosvamis, Srila Jiva Gosvami has presented six theses, which combinedly are called Sat„-sandharbha. Of the six sandharbhas the one known as 2}Tattva-sandharbha is a practical presentation of this doctrine and explains Vedanta-sutra strictly according to the principles of acintya-bhedabheda- tattva. Later on, Sri Baladeva Vidyabhusana took this doctgrine and explained Vedanta-sutra strictly according to that principle of acintya-bhedabheda- tattva.

 Sri Vedanta-sutra 

Volume One 

 Introduction by Srila Baladeva Vidyabhusana 

 satyam jnanam anantam

brahma-sivadi-stutam bhajad-rupam govindam tam acintyam

hetum adosam namasyamah 

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 Siva and all the demigods praise Him. The devotees worship His transcendental form. We offer our respectful obeisances unto Him. 

sutramsubhis tamamsi

vyudasya vastuni yah pariksayate sa jayati satyavataye

harir anuvrtto nata-presthah 

 All glories to Srila Vyasadeva, the son of Satyavati. Vyasadeva is the incarnation of Lord Hari, and He is very dear to the devotees. With the effulgence of His Vedanta-sutra He has dispelled the darkness of ignorance and revealed the truth. 


During the Dvapara-yuga the Vedas were destroyed. The Supreme Personality of Godhead, responding to the prayers of Lord Brahma and the other bewildered demigods, appeared as Krsna Dvaipayana Vyasa, restored the Vedas, divided them into parts, and composed the Vedanta-sutra in four chapters to explain them. This is described in the Skanda Purana.
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 Visnu 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 jivas (individual living entities) and prakrti (material energy) acted independently, without being subject to any higher power, or God. Some said the jivas (individual living entities) are actually the Supreme Brahman (God), and that the jivas are simply bewildered about their identity, or that the jivas are a reflection of God, or separated fragments of God. Some said that the jiva becomes free from the cycle of repeated birth and death when He understands his real identity as the perfectly spiritual Supreme Brahman (God).

The Vedanta-sutra refutes all these misconceptions, and establishes Lord Visnu 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 Vedanta-sutra describes five tattvas (truths): 1. isvara (The Supreme Personality of Godhead); 2. jiva (the individual living entity, or spirit-soul); 3. prakrti (matter); 4. kala (time); and 5. karma (action).

The isvara is omniscient, but the jiva 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.

Isvara 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 (jivas)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 jivas are situated in different conditions of existence. Some are averse to the Supreme Personality of Godhead, and turn their faces from Him. Such jivas are bound by material illusion. Other jivas are friendly to the Supreme Personality of Godhead, and turn their faces to Him. These jivas 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.

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

Kala (time) is the origin of past, present, future, simultaneity, slowness, quickness, and many other similar states. Kala is divided into many different units from the extremely brief ksana to the extermely long parardha. 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 (isvara, jiva, prakrti, and kala) are eternal. This is confirmed by the following scriptural quotations: 

nityo nityanam cetanas cetananam 

"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."


- - Svetasvatara Upanisad 6.13 

 gaur anady anantavati 

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


- Culika Upanisad mantra 5 

 sad eva saumyedam agra asit 

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


- Chandogya Upanisad 6.2.1 


The jivas, prakrti, and kala are subordinate to isvara, and subject to His control. This is confirmed by the following statement of Svetasvatara Upanisad (6.16): 

 sa visva-krd visva-vid atma-yonir

jnah kala-karo guni sarva-vid yah pradhana-ksetrajna-patir gunesah

samsara-moksa-sthiti-bandha-hetuh 

"The Supreme Personality of Godhead (isvara) 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 pradhana (the unmanifested material nature). He is the master of the gunas (three modes of material nature). He is the master of the individual spirit souls residing material bodies (ksetrajna). 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 adrsta (the unseen hand of fate) and many other names also.

These four (jiva, prakrti, kala, and karma) are all potencies of isvara, 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 Vedanta-sutra.

In the Srimad-Bhagavatam, which is the perfect commentary on Vedanta-sutra, the Supreme isvara and His potencies are described in the following words: 

 bhakti-yogena manasi

samyak pranihite 'male apasyat purusam purnam

mayam ca tad-apasrayam 


"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.* 

 yaya sammohito jiva

atmanam tri-gunatmakam paro 'pi manute 'nartham

tat-krtam cabhipadyate 

"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.* 

 anarthopasamam saksad

bhakti-yogam adhoksaje lokasyajanato vidvams

cakre satvata-samhitam 

"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 Vyasadeva compiled this Vedic literature, which is in relation to the Supreme Truth."*


- 1.7.4-6 

 dravyam karma ca kalas ca

svabhavo jiva eva ca yad-anugrahatah santi

na santi yad-upeksaya 

"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 Srimad-Bhagavatam is the commentary on Vedanta-sutra is confirmed by the following statement of Garuda Purana - 

 artho 'yam brahma-sutranam 

"Srimad-Bhagavatam is the commentary on Vedanta-sutra."* 


In this Vedanta-sutra 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 Vedanta-sutra and other Vedic scriptures describe Brahman as the Supreme Personality of Godhead, whose form is eternal, full of knowledge and bliss, who is the master of unlimited inconceivable potencies, and who possesses unlimited pure, transcendental attributes. The result of properly understanding the Vedanta-sutra 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 Vedanta-sutra is written in Adhikaranas, Vedic syllogisms, which consist of five parts: 1. visaya (thesis, or statement); 2. samsaya (the arisal of doubt in the tenability of the statement); 3. purvapaksa (presentation of a view opposing the original statement) 4. siddhanta (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). 

 Adhikarana 1 

Inquiry Into Brahman 

The first Adhikarana of the Vedanta-sutra discusses brahma-jijnasa (inquiry into Brahman). The Adhikarana may be shown in its five parts in the following way:

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

yo vai bhuma tat sukham nanyat sukham asti bhumaiva sukham bhumatveva vijijnasitavyah 

"The Supreme Personality of Godhead (bhuma) 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.


- Chandogya Upanisad 7.25.1 

atma va are drastavyah srotavyo mantavyo nididhyasitavyo maitreyi 

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


- Brhad-aranyaka Upanisad 2.4.5 


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

apama somam amrta abhuma 

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


- Rg Veda 8.18.3 

aksayyam ha vai caturmasyajinah sukrtam bhavati 

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


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

4. Siddhanta (the conclusive truth): In the first sutra Bhagavan Vyasadeva replies to his philosophical opponent. 

Sutra 1 

 athato brahma-jijnasa 


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


Now, therefore, one should inquire about Brahman.* 

 Purport by Srila Baladeva Vidyabhusana 

In this sutra the word atha means "now", and the word atah means "therefore". The sutra 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 varnasrama-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.

Atah (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 Vedanta-sutra.

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 Vedanta-sutra?

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 Vedanta-sutra, to stregnthen the students's understanding.

Performing the duties of asrama-dharma are also helpful in purifying the heart and understanding the transcendental reality. How the asrama duties of the brahmana help in this regard is described in the following statement of Brhad-aranyaka Upanisad (4.4.22): 

tam etam vedanuvacanena brahmana vividisanti yajnena danena tapasanasanena 

"By Vedic study, sacrifice, charity, austerity, and fasting, the brahmanas 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 tapasa hy esa atma samyak jnanena brahmacaryena nityam 

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


- Mundaka Upanisad 3.1.5 

 japyenaiva ca samsiddhyad

brahmana natra samsayah kuryad anyan na va kuryan

maitro brahmana 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 brahmana, eligible to understand the Supreme Lord."


- Manu-samhita 2.87 


Association with those who understand the truth also brings one transcendental knowledge. By this association Narada 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-kumara 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-gita (4.34): 

 tad viddhi pranipatena

pariprasnena sevaya upadeksyanti te jnanam

jn
ninas tattva-darsinah
 

"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-kanda section of the Vedas are all temporary in nature. This fact is confirmed by the following statement of Chandogya Upanisad (8.1.3): 

tad yatheha karma-cito lokah ksiyante evam evamutra punya-cito lokah ksiyate 

"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 (punya) 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 Mundaka Upanisad (1.2.12) affirms that only transcendental knowledge will help one approach the Supreme Brahman: 

 pariksya lokan karma-citan brahmano

nirvedam ayan nasty akrtah krtena tad-vijnanartham sa gurum evabhigacchet

samit-panih srotriyam brahma-nistham 

"Seeing that the celestial material planets, which one may obtain by pious work, provide only temporary benefits, a brahmana, 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 Taittiriya Upanisad (2.1.1): 

 satyam jnanam anantam brahma 

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

 anando brahmeti vyajanat 

"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 Svetasvatara Upanisad: 

 na tasya karyam karanam ca vidyate

na tat-samas cabhyadhikas ca drsyate parasya saktir vividhaiva sruyate

sva-bhaviki jnana-bala-kriya 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-gunabhasam

sarvendriya-vivarjitam asaktam sarva-bhrc caiva

nirgunam guna-bhoktr 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 

 bhava-grahyam anidakhyam

bhavabhava-karam sivam kala-sarga-karam devam

ye vidus te jahus tanum 

"The Supreme Personality of Godhead is the creator and destroyer 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 Gopala-tapani Upanisad (1.5): 

tam pitha-stham ye tu yajanti dhiras

tesam sukham sasvatam netaresam 


"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-kanda section of the Vedas will be described in the third chapter of this Vedanta-sutra.

This may be summed up by saying: One who has studied the Vedas, Upavedas, and Upanisads, 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 Vedanta-sutra.

It cannot be said that simply by completely studying and understanding the karma-kanda section of the Vedas one will naturally take up the study of Vedanta-sutra. They who have studied karma-kanda but not associated with saintly devotees do not become eager to understand Brahman. On the other hand, they who have not studied karma-kanda, 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-nistha (they who faithfully perform their duties); 2. Parinistha (they who act philantropically for the benefit of all living entities); and 3. Nirapeksa (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 om and atha are auspicious sounds that sprang from Lord Brahma'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 sutra 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. Srila Vyasadeva, the author of Vedanta-sutra, 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 Vyasadeva is the Supreme Personality of Godhead is confirmed by the following statement of the smrti-sastra: 

 krsna-dvaipayana-vyasam

viddhi narayanam prabhum 

"Please understand that Krsna Dvaipayana Vyasa is actually the Supreme Personality of Godhead, Narayana."

Still, ordinary people may take it that Lord Vyasadeva has spoken the word atha at the beginning of Vedanta-sutra 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 bhuma or brahma may also refer to the individual spirit soul and not only to the Supreme Personality of Godhead? This fact is explained in Chandogya Upanisad. Even the dictionary explains: "The word brahma means that which is big, the brahmana caste, the individual spirit soul, and the demigod Brahma who sits on a great lotus flower."

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

bhrgur vai varunir varunam pitaram upasasara adhihi bho bhagavo brahma. . . yato va imani bhutani jayante yena jatani jivanti yat prayanty abhisamvisanti tad brahma tad vijijnasasva 

"Bhrgu asked his father Varuna: `My lord, please instruct me about the nature of Brahman.' Varuna 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 Vedanta-sutra 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 Taittiriya Upanisad (2.5): 

vijnanam brahma ced veda

tasmac cen na pramadyati sarire papmano hitva

sarvan kaman samasnute 

"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, Srila Vyasadeva describes the true nature of Brahman in the next sutra. 

 Adhikarana 2 

The Origin of Everything 

 Sutra 2 

 janmady asya yatah 


janma - birth; adi - beginning with; asya - of that; yatah - from whom.  


Brahman is He from whom everything emanates.* 

  Purport by Srila Baladeva Vidyabhusana 

The word janmadi is a tad-guna-samvijnana-bahuvrihi-samasa, 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 Brahma 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 yatah 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 bhuma and atma both mean "all pervading". These words refer primarily to the Supreme Personality of Godhead. This will be elaborately explained in the BhumAdhikarana (1.3.7) and VakyanvayAdhikarana (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 sruti-sastra: 


atha kasmad ucyate brahmeti brhanto by asmin gunah 

"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 Vedanta-sutra. This is not an imaginary description of Brahman's qualities. This is the truth about Brahman.

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

 vijnaya prajnam kurvita 

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


Paroksa knowledge helps bring us closer to the Supreme Brahman, and aparoksa 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 sutras 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: 

 upakramopasamharav

abhyaso 'purvata-phalam artha-vadopapatti ca

liìgam tatparya-nirnaye 


"The upakrama (beginning), upasamhara (ending), abhyasa (what is repeated again and again), apurvata (what is unique and novel), phalam (the general purpose of the book), artha-vada (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 sruti-sastra, 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 Svetasvatara Upanisad (4.6-7) in the light of these six criteria. 

 dva suparna sayuja sakhaya

samanam vrksam parisasvajate tayor anyah pippalam svadv atty

anasnann anyo 'bhicakasiti 

"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. 

 samane vrkse puruso nimagno

'nisaya socati muhyamanah justam yada pasyati anyam isam

asya mahimanam iti vita-sokah 

"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 dva suparna (two birds); the upasamhara (ending) is anyam isam (the other person, who is the Supreme Personality of Godhead); the abhyasa (repeated feature) is the word anya (the other person), as in the phrases tayor anyo 'snan (the other person does not eat) and anyam isam ( He sees the other person, who is the Supreme Lord); the apurvata (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 vita-sokah (the individual spirit soul becomes free from suffering by seeing the Lord); the artha-vada (the author's statement of his own intention) is mahimanam eti (one who understands the Supeme Lord becomes glorious) and the upapatti (appropriateness) is anyo 'nasan (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 Svetasvatara Upanisad (1.6) states: 

 prthag-atmanam preritam ca matva

justas tatas tenamrtatvam 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 Upanisads that apparently teach the impersonalist doctrine, are interpreted in a personalist way by the author, Vyasadeva himself. This will be described later on in Sutra 1.1.30. 

 Adhikarana 3 

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

1. Visaya (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 Vedanta philosophy. This is confirmed by the following statements of the Upanisads: 

 sac-cid-ananda-rupaya

krsnayaklista-karine namo vedanta-vedyaya

gurave buddhi-saksine 

Om namah. I offer my respectful obeisances to Sri Krsna, whose form is eternal and full of knowledge and bliss, who is the rescuer from distress, who is understood by Vedanta, who is the supreme spiritual master, and who is the witness in everyone's heart.

 - Gopala-tapani Upanisad 

 tam tv aupanisadam purusam prcchami 

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

 - Brhad-aranyaka Upanisad 3.9.26 


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

3. Purvapaksa (the argument of the philosophical opposition): The sage Gautama (Brhad-aranyaka Upanisad 4.5) and others maintain that the Supreme Personality of Godhead can be understood by the speculations of the logicians.

4. Siddhanta (the conclusion): In the Vedanta-sutra, Srila Vyasadeva explains that scriptural revelation is the real way to understand the Supreme Brahman. He says: 

Sutra 3 

 sastra-yonitvat 


sastra - the scriptures; yonitvat - 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 Srila Baladeva Vidyabhusana 

In this sutra 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 Upanisads especially describe the Supreme Person. For this reason it is said aupanisadam purusam (the Supreme Person is undertood through the revelation of the Upanisads). The process of logic and speculation as described by the word mantavya (to be understood by logic) as described in Brhad-aranyaka Upanisad (4.5) should be employed to understand the revelation of the scriptures and not independently. This is confirmed by the following statement of sruti-sastra: 

 purvapara-virodhena

ko 'rtho 'trabhimato bhavet ity adyam uhanam tarkah

suska-tarkam 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 sutra 2.1.11. After understanding the Supreme Person by study of the Upanisads, one should become rapt in meditation on Him. This will be explained later insutra 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 Vedanta 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. "A man desiring wealth should approach the king," or "One suffering from indigestion should restrict his intake of water," or the orders of the Vedas: svarga-kamo yajeta (One desiring to enter the celestial material planets should worship the demigods), or suram na pibet (No one should drink wine). The Upanisads do not give us a string of orders and prohibitions, but merely a description of the eternally perfect Brahman. for example the Upanisads tell us satyam jnanam (The Supreme Personality of Godhead is truth and knowledge). This is of small help in the matter of orders and prohibitions. Sometimes the Upanisads' 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. 

 amnayasya kriyarthatvad anarthakhyam 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."


- Purva-mimamsa 1.2.1 

 tad-bhutanam kriyarthena samamnayo 'rthasya tan-nimittatvat 

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


- Purva-mimamsa 1.1.25 


To this objection I reply: Do not be bewildered. Even though the Upanisads 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 Upanisads' 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 Upanisads are valuable, just as the description "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 Taittiriya Upanisad (2.1): 

 satyam jnanam anantam brahma yo veda nihitam guhayam so 'snute sarvan kaman 

"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 Upanisads teach about ordinary fruitive action (karma). Rather, one may say that the Upanisads teach one to give up all material, fruitive work. No one can say that the Upanisads 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 Upanisads.

 In fact Jaimini 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. 

 Adhikarana 4 

This is Confirmed by the Vedic scriptures 

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

 yo 'su sarvair vedair giyate 

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


- Gopala-tapani Upanisad 

 sarve veda yat-padam amananti 

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


- Katha Upanisad 1.2.15 


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

3. Purvapaksa (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-kanda sacrifices, such as the kariri-yajna for bringing rain, the putra-kamyesti-yajna for gaining a son, and the jyotistoma-yajna for traveling to the celestial material planets (Svargaloka). For this reason it is not possible to say that Lord Visnu is the only topic discussed in the Vedas.

4. Siddhanta (the proper conclusion): Vyasadeva replies to the objections in the following sutra: 

 Sutra 4 

 tat tu samanvayat 


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


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

 Purport by Srila Baladeva Vidyabhusana 

The word tu (but) in this sutra is used to rebut the previously stated opposing argument. It is proper to say that Lord Visnu is the sole topic of discussion in all the Vedas. Why? The answer is: samanvayat (because the scriptures themselves bring us to this conclusion). The word anvaya means "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 upasamhara) to the texts of the Vedas, we will come to the conclusion that Lord Visnu is the sole topic of discussion in all the Vedas. If it were not so, then why should the Gopala-tapani Upanisad state that Lord Visnu is glorified by all the Vedas? This is also confirmed by the lotus-eyed Supreme Personality of Godhead Himself, who says: 

 vedais ca sarvair aham eva vedyo vedanta-krd veda-vid eva caham 

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


- Bhagavad-gita 15.15 

 kim vidhatte kim acaste

kim anudya vikalpayet ity asya krdayam loke

nanyo mad veda kascana 

mam vidhatte 'bhidhatte mam

vikalpyapohyate 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."*

- Srimad-Bhagavatam (11.21.42-43) 

The Vedic literatures also state: 

 saksat-paramparabhyam veda brahmani pravartate 

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


In the jnana-kanda section of the Vedas 1} the transcendental forms and qualitities of the Supreme Personality of Godhead are directly described, and in the karma-kanda 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 aupanisadam purusam prcchami 

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


- Brhad-aranyaka Upanisad (9.21) 

 tam etam vedanuvacanena brahmana vividisanti 

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


- Brhad-aranyaka Upanisad (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-kanda 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 Brhad-aranyaka Upanisad (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. 

 Adhikarana 5 

Brahman Is Knowable 

1. Visaya (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 vaco nivartate

aprapya manasa saha 

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


- Taittriya Upanisad 2.4.1 

yad vacanabhyuditam yena vag abhyudyate tad eva brahma tad viddhi nedam yad idam upasate 

"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 Upanisad (1.5) 


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

3. Purvapaksa (the opponenet argues): The sruti-sastra 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 {Srimad-Bhagavatam (3.6.40): 

 yato 'prapya nyavartanta

vacas ca manasa saha aham canya ime devas

tasmai bhagavate namah
 

"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. Srila Vyasadeva refutes these arguments in the following sutra: 

Sutra 5 

 iksater nasabdam 


iksateh - because it is seen; na - not; asabdam - 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 Srila Baladeva Vidyabhusana 

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

For example, Brhad-aranyaka Upanisad states: 

 tam tv aupanisadam purusam prcchami 

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


We may note in this connection that the word aupanisada means "that glorious person who is described in the Upanisads." We may also note that the word iksateh is bhava (passive), and it is formed by adding the affix tip-pratyaya. The unusual usage here is arsa (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 Katha Upanisad (2.15): 

 sarve veda yat-Padam amananti 

"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 vaco nivartate (words cannot describe Brahman), aprapya manasa saha (the mind cannot understand Brahman), and yad vacanabhyuditam (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. Samsaya (doubt): This may be so, but still the Suprme Person described in the words of the Vedas may be saguna (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, Srila Vyasadeva would answer it in the following sutra. 

Sutra 6 

 gaunas cen natma-sabdat 


gaunah - Saguna Brahman, or the Lord's potencies; cet - if; na - not; atma - atma; sabdat - because of the word.  


If (one says that the Brahman described in the Vedas is) Saguna 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 Srila Baladeva Vidyabhusana 

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

 atmaivedam agra asit purusa-vidhah 

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

- Vajasaneya-samhita 

atma va idam eka evagra asit nanyat kincana misat sa iksata lokan nu srja 

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


- Aitareya Aranyaka 


Both these texts clearly refer to the Supreme Self (atma) who existed before the creation of the material world. Also, In the commentary on sutra 1.1.2, I have already explained that the word atma primarily refers to the perfect Supreme Brahman, and not to anyone or anything else. For this reason the word atma 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

tattvam yaj jnanam advayam brahmeti paramatmeti

bhagavan iti sabdyate 

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

  'Srimad-Bhagavatam 1.2.11 

 suddhe maha-vibhutakhye

pare brahmani sabdyate maitreya bhagavac-chabdah

sarva-karana-karane 

"O Maitreya, the word Bhagavan 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."


- Visnu Purana 


In this way the supremely perfect and pure Brahman is described by the statements of the smrti-sastras. 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. 

Sutra 7 

 tan nisthasya moksopadesat 


tat - that; nisthasya - of the faithful devotee; moksa - of the liberation; upadesat - 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 Srila Baladeva Vidyabhusana 

The word "not" is understood in this sutra and the following three sutras as well. The liberation of those devoted to Brahman is described in the following statement of Taittiriya Upanisad (2.7): 

asad va idam agra asit tato vai sad ajayata tad atmanam svayam akuruta. . . yada hy evaisa etasminn adrsye anatmye anirukte 'nilayane abhayam pratistham vindate 'tha so 'bhayam gato bhavati yada hy evaisa etasminn udaram antaram kurute atha tasya bhayam 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 Srimad-Bhagavatam (10.88.5): 

 harir hi nirgunah saksat

purusah prakrteh parah
 sa sarva-drg upadrasta

tam bhajan nirguno bhavet 

"Sri 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."* 

Sutra 8 

 heyatva-vacanac ca 


heyatva - worthy of being abandoned; vacanat - 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 Srila Baladeva Vidyabhusana 

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: 

 anya vaco vimuncatha 

"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. 

Sutra 9 

 svapyat 


sva - into Himself; apyat - 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). 

 Purport by Srila Baladeva Vidyabhusana 

 The Brhad-aranyaka Upanisad (5.1.1) explains: 

 om purnam adah purnam idam

purnat purnam udacyate purnasya purnam adaya

purnam evavasisyate 

"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 purna (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 adah (this) refers to the aprakata (not manifested in the material world) form of the Supreme Lord, which is the root from which the various prakata forms of the Lord emanate. Both aprakata and prakata forms of the Lord are perfect and complete. The Lord expands from His aprakata form and appears in the material world in His prakata form, displaying His rasa-lila and other transcendental pastimes. When the prakata form of the Lord leaves the material world and enters the aprakata 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 smrti-sastra: 

 sa devo bahudha bhutva

nirgunah purusottamah

eki-bhuya punah sete

nirdoso harir adi-krt 

"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 visnu-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: Saguna Brahman (Brahman enmeshed in the modes of material nature), and Nirguna Brahman (Brahman untouched by the modes of material nature). The first, or Saguna Brahman, has a form constructed of the mode of material goodness. This Saguna Brahman is the omnisicent, all-powerful creator of the material universes. The second, or Nirguna Brahman, is pure transcendental existence only. This Nirguna Brahman is pure, perfect, and complete. The Saguna Brahman is the sakti (potency) described by the Vedas, and the Nirguna Brahman is the tatparya (meaning) of the Vedas.

Srila Vyasadeva refutes this argument by explaining, in the next sutra:

Sutra 10 

 gati-samanyat 

gati - the conception; samanyat - because of uniformity.  


(This is not so) because the Vedas describe only one kind of Brahman. 

 Purport by Srila Baladeva Vidyabhusana 

In this sutra 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: Nirguna and Saguna. Rather, the Vedas describe only one kind of Brahman. This one Brahman is described by Lord Krsna in the following words (Bhagavad-gita 7.7): 

 mattah parataram nanyat

kincid asti dhananjaya mayi sarvam idam protam

sutre mani-gana 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: Nirguna Brahman. Srila Vyasadeva describes this Nirguna Brahman in the next sutra: 

Sutra 11 

 srutatvac ca 

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


(There is only one kind of Brahman: Nirguna Brahman), because Nirguna Brahman is described throughout the Vedic literatures. 

 Purport by Srila Baladeva Vidyabhusana 

Nirguna Brahman is described in the following statement of Svetasvatara Upanisad (6.11): 

 eko devah sarva-bhutesu gudhah

sarva-vyapi sarva-bhutantaratma karmadhyaksah sarva-bhutadhivasah

saksi ceta kevalo nirgunas 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 Nirguna Brahman is described in the sruti-sastra. The sruti-sastra 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 gunas (either qualities, or the three modes of material nature), and He cannot be seen by material eyes (adrsya), 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 gunas (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 nirguna. Because the Supreme Brahman is all-knowing and possess many transcendental qualitites, when the scriptures say that He is nirguna, it should be understood to mean that He has no (nih) contact with the three modes of material nature (guna).

This is confirmed by the following statements of smrti-sastra: 

 sattvadayo na santise

yatra caprakrta gunah 

"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-kalyana-gunatmako '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 (nirguna), and your interpretation of the word nirguna 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. 

 Adhikarana 6 

The Supreme Brahman is Full of Bliss 

  Introduction by Srila Baladeva Vidyabhusana 

 sabda vacakatam yanti

yantranandamayadayah vibhum ananda-vijnanam

tam suddham sraddadhimahi 

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 anandamaya-sutra and the other statements of Vedanta-sutra. 


From the 12th Sutra (anandamaya) to the end of this First Chapter, Srila Vyasadeva will prove that the statements of the Vedic literatures are intended to describe Brahman. In the First Pada, Srila Vyasadeva 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. Visaya (Statement): In the passages from Taittiriya Upanisad beginning brahma-vid apnoti param and sa va esa puruso 'nna-rasamayah, we find a description of the annamaya, pranamaya, manomaya, and vijnanamaya stages of existence, and after that we find the following statement: 

tasmad va etasmad vijnanamayad anyo 'ntaratmanandamayas tenaisa purnah. sa va esa purusa-vidha eva tasya purusa-vidhatam anvayam purusa-vidhah. tasya priyam eva sirah. modo daksinah paksah. pramoda uttarah paksah. ananda atma. brahma-puccham pratistha. 

"Higher than the vijnanamaya stage is the anandamaya stage of existence. The anandamaya 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 (ananda). The anandamya is Brahman." 


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

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

4. Siddhanta (the proper conclusion): Srila Vyasadeva answers this argument by speaking the following sutra: 

Sutra 12 

 anandamayo 'bhyasat 


ananda - bliss; mayah - full of ; abhyasat - because of repetition.  


The word anandamaya (full of bliss) used in the Vedic literatures must refer to the Supreme Brahman, for it is repeatedly used to describe Him. 

 Purport by Srila Baladeva Vidyabhusana 

The Supreme Brahman is the anandamaya described in Vedic literature. Why do we say so? Because the word anandamaya is repeatedly used to describe the Supreme Brahman. Directly following the description of anandamaya in the Taittiriya Upanisad (2.6.1), we find the following statement: 

 asann eva sambhavati

asad brahmeti veda cet asti brahmeti ced veda

santam enam tato viduh 

"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 abhyasa. In the previous quotation from Taittiriya Upanisad, the word Brahman appeared in the word brahma-puccham, but in that case the word only occurred once, and therefore there was no abhyasa.

The four verses of Taittiriya Upanisad beginning with the verse annad vai prajah prajayante describe the annamaya, pranamaya, manomaya, and vijnanamaya levels of existence. Each of these levels is progressively higher than the preceding one, and after them the anandamaya level, which is different in quality, is the highest of all. This will be more elaborately explained in the passage following the sutra: priya-siras tv adya-prapter (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 (anandamaya) 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 Taittiriya Upanisad, Varuna, 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, pranamaya, manomaya, and vijnanamaya stages of existence, one by one, are all Brahman. Then he explained that the anandamaya stage is the final Brahman. After explaining this, Varuna concluded his teaching by confirming that he has spoken a true description of the Supreme Personality of Godhead. He said: 

etam anandamayam atmanam upasaìkramya iman lokan kamani kama-rupy anusancarann etat sama gayann aste 

"After leaving his material body, one who understands the supreme anandamaya 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 anandamaya person." 


That the anandamaya person in the Vedic literatures is actually the Supreme Brahman is also described in the following statement of Srimad-Bhagavatam (10.87.17): 

 purusa-vidho 'nvayo 'tra caramo 'nnamyadisu yah

 sad asatah param tvam atha yad esv avasesamrtam 

"O Lord, of these persons beginning with the annamaya-purusa, 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 Brhad-aranyaka Upanisad (3.7.3) explains: 

 prthivi sariram 

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


It is because the Supreme Personality of Godhead has a form (sarira), that this book, the Vedanta-sutra, is also called Sariraka-sutra (sutras glorifying the Supreme Personality of Godhead, who has a form). Some may say that the word anandamaya 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 anandamaya does not refer to Brahman because the wordmaya means "transformation". These persons say the word anandamaya (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 anandamaya must refer to the individual spirit soul, and not Brahman. In order to refute this argument, Srila Vyasadeva speaks the following sutra: 

Sutra 13 

 vikara-sabdan neti cen na pracuryat 


vikara - transformation; sabdat - from the word; na - not; iti - thus; cet - if; na - not; pracuryat - because of abundance.  


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

 esa sarva-bhutantaratmapahata-papma divyo deva eko narayanah 

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


- Subala Upanisad 

 parah paranam sakala na yatra

klesadayah santi paravaresah 

"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 anandamaya may also be interpreted to mean "He whose essential nature is full of bliss." From all this it may be understood that the word anandamaya clearly refers to the Supreme Personality of Godhead. It does not refer to the individual spirit soul. 

Sutra 14 

 tad-hetu-vyapadesac ca 


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


Because the Vedic literatures declare that the anandamaya person is the source of bliss for others, (it should be understood that the anandamaya 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 Taittiriya Upanisad (2.7): 

ko hy evanyat kah pranyat yady esa akasa anando na syat. esa evanandayati. 

"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 anandamaya refers to the Supreme Personality of Godhead only. We may also note that the word ananda used in this passage of Taittiriya Upanisad (is identical with the word anandamaya.. 

Sutra 15 

 mantra-varnikam eva ca giyate 


mantra - by the mantra portion of the Vedas; varnikam - described; eva - certainly; ca - also; giyate - is described.  


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

 brahma-vid apnoti 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 jnanam anantam brahma. This is the Supreme Brahman described by the word anandamaya. This is the Supreme Brahman described in the Taittiriya Upanisad in the passage begining with the words tasmad va etasmat. 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 anandamaya 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 anandamaya 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, Srila Vyasadeva speaks the following sutra. 

Sutra 16 

 netaro 'nupapatteh 


na - not; itarah - the other; upapatteh - because it is illogical.  


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


so 'snute sarvan kaman saha brahmana vipascita 

"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 (pasyati) the great variety of that which exists (vividham). The word pasya is changed to pas in this word by the grammatical formula prsodaradi-gana (Panini 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 as means "to enjoy", and although we would expect it to be conjugated in the parasmaiPada, (asnati), in this passage it is conjugated in the atmanePada (asnute). The reason for this is explained by Panini in the sutra vyatyayo bahulam iti chandasi tatha smrteh (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:  

vase kurvanti mam bhaktah

sat-striyah sat-patim yatha 

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

Sutra 17 

 bheda-vyapadesac ca 


bheda - difference; vyapadesat - 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. 
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 The Taittiriya Upanisad (7.1) explains: 

 raso vai sah rasam hy evayam labdhvanandi bhavati. 


"When one understands the Personality of God, the reservoir of pleasure, Krsna, 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 anandamaya, and who is the transcendental nectar attained by the individual spirit soul. This difference is also described in the following statement of Brhad-aranyaka Upanisad (4.4.6): 

 brahmaiva san brahmapnoti 

"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 Mandukya Upanisad (3.1.31): 

niranjanah paramam samyam upaiti 

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


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

 idam jnanam upasritya

mama sadharmyam agatah
 

"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 pradhana feature of the mode of material goodness (sattva-guna) is the actual origin of the anandamaya person?

Srila Vyasadeva answers this objection in the following sutra. 

Sutra 18 

 kamac ca nanumanapeksa 


kamat - because of desire; ca - also; na - not; anumana - to the theory; apeksa - in relation.  


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

so 'kamayata bahu syam prajayeya 

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


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

Sutra 19 

 asminn asya ca tad-yogam sasti 


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


(The anandamaya person cannot be manifested from the pradhana mode of material goodness, because) the Vedic scriptures teach that contact with the anandamaya person brings fearlessness (to the individual spirit soul). 
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The sruti-sastra teaches that by taking shelter of the anandamaya 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 Taittiriya Upanisad (2.7.2) in the passage beginning with the words yada 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 pradhana mode of material goodness is the anandamaya person. Therefore, the anandamaya person is the Supreme Personality of Godhead, Hari. The anandamaya person is not the individual spirit soul or the material nature. 

 Adhikarana 7 

The Nature of the Person Within 

1. Visaya (Statement): The Chandogya Upanisad explains: 

atha ya so 'ntar adityo hiranmayah puruso drsyate hiranya-smasrur hiranya-kesa apranakhat sarva eva suvarnas tasya yatha kapyasam pundarikam evam aksini tasyodeti nama sa esa sarvebhyah papmabhyah udita udeti ha vai sarvebhyah papmabhyo ya evam veda tasya rk sama ca gesnau tasmad udigithas tasmat tv evodgataitasya hi gatha sa esa ye camusmat paranco lokas tesam ceste deva-kamanam cety adhidaivatam. . . athadhyatmam atha ya eso 'ntar-aksini puruso drsyate saiva rk tat sama tad uktham tad yajus tad brahma tasyaitasya tad eva rupam yad amusya rupam. yav amusya gesnau tau gesnau yan nama tan nama. 

"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 Rg and Sama 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 Rg, Sama, and Yajur Vedas glorify Him. He is identical with the golden person who resides in the sun."

2. Samsaya (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. Purvapaksa (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. Siddhanta (Conclusion): Srila Vyasadeva addresses these views in the following sutra. 

Sutra 20 

 antas tad-dharmopadesat 


antah - within; tat - of Him; dharma - nature; upadesat' 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 purusa-sukta prayers (Rg Veda 10.90) and many other Vedic verses describe the transcendental body of the Supreme Personality of Godhead. The Svetasvatara Upanisad also describes the Supreme Lord's transcendental body in the following words: 

 vedhaham etam purusam mahantam

aditya-varnam tamasah parastat 

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

Sutra 21 

 bheda-vyapadesac canyah 


bheda - difference; vyapadesat - because of the statement; ca - also; anyah - 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 Brhad-aranyaka Upanisad: 

ya aditye tisthann adityad antaro yam adityo na veda yasyadityah sariram ya adityam antaro yamayaty esa ta atmantaryamy amrtah 

"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 Chandogya Upanisad agree on this point. 

 Adhikarana 8 

The Word "Akasa" Refers to Brahman 

1. Visaya (Statement): The Chandogya Upanisad states: 

asya lokasya ka gatir iti akasa iti hovaca sarvani ha va imani bhutany akasad eva samutpadyante. akasam pratyastam yanty akasah parayanam iti. 

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

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

3. Purvapaksa (the opposing argument): The word akasa 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. Siddhanta (Conclusion): Srila Vyasadeva refutes this argument in the following sutra. 

Sutra 22 

 akasas tal-liìgat 


akasah - the word akasa; tat - of Him; lingat - because of the qualities.  


The word "akasa" in the Vedic literature refers to the Supreme Brahman, for the description of "akasa" aptly fits the description of the qualities of Brahman. 
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The word akasa here refers to Brahman and not the material element ether. Why? Because the akasa described here has alll the characteristics of Brahman. The akasa 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: sarvani ha va imani bhutani (All material elements have emanated from akasa). Because ether is one of the material elements, it is included in the word sarvani (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 akasa that is the source of all the elements (including ether). The use of the word eva (certainly) in this context reinforces the interpretation that akasa refers to Brahman because eva implies "there is no other cause". For this reason akasa 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 akasa 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 akasa generally means "ether" in ordinary usage, in this context the secondary meaning "Brahman" is far more appropriate. 

 Adhikarana 9 

The Word "Prana" Refers to Brahman 

1. Visaya (Statement): The Chandogya Upanisad explains: 

katama sa devateti. prana iti hovaca. sarvani ha vai imani bhutani pranam evabhisamvisanti pranam abhyujjihate. 

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

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

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

4. Siddhanta (Conclusion): Srila Vyasadeva refutes this view by speaking the following sutra. 

Sutra 23 

 ata eva pranah 

atah eva - therefore; pranah - the word prana.  


The word "prana" in the Vedic literatures refers to the Supreme Brahman, for the same reasons expressed in the previous sutra. 
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The word prana in this passage from Chandogya Upanisad refers to the Supreme Personality of Godhead, and not to the transformations of air. Why? Because this text describes prana 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. 

 Adhikarana 10 

The Word "Jyotis" Refers to Brahman 
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 The Chandogya Upanisad (3.13.7) states: 

atha yad atah paro divo jyotir dipyate visvatah prsthesu sarvatah prsthesv anuttamesuttamesu lokesu idam vava tad yad idam asminn antah puruse jyotih 

"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. Samsaya (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.Purvapaksa (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. Siddhanta (Conclusion): Srila Vyasadeva replies in the following sutra. 

Sutra 24 

 jyotis-caranabhidhanat 


jyotih - of the jyotih; carana - of the feet; abhidhanat' because of the mention.  


Because the "jyotis" in this text is described as having feet, (it must refer to the Supreme Brahman). 

 Purport by Srila Baladeva Vidyabhusana 

The word jyotis here should be understood to mean "the Supreme Brahman". Why? Because this jyotis is described as having feet. The Chandogya Upanisad (3.12.6) states: 

etavan asya mahimato jyayams" ca purusah. pado 'sya sarva-bhutani tri-pad asyamrtam 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 Chandogya Upanisad (3.13.7), as well as in this text from Chandogya Upanisad (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. 

Sutra 25 

chando-'bhidhanan neti cen na tatha ceto 'rpana-nigadat tatha hi darsanam 


chandah - of a meter; abhidhanat - because of being the description; na - not; tatha - in that way; cetah - the mind; arpana - placing; nigadat - because of the instruction; tatha hi' furthermore; darsanam - logical.  


If  someone  were to claim: {.sy 168}The  word  {.sy 1682}jyotis" here does not refer to Brahman, but to the Gayatri meter," then I would reply: This is not true. The Gayatri meter is taught to assist meditation on Brahman. For this reason it is logical and appropriate to interpret the word jyotis to mean "Brahman". 

 Purport by Srila Baladeva Vidyabhusana 

At this point someone may raise the following objection:Is it not true that the Vedic literatures state: 


gayatri va idam sarvam bhutam yad idam kincit 

 "Gayatri is everything that exists." 

tam eva bhuta-vak-prthivi-sarira-hrdaya-prabhedaih 

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

caisa catus-Pada sad-vidha gayatri tad etad rcabhyuktam 

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

 etavan asya mahima 

"Gayatri is glorious." 


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

To this objection I reply: Gayatri 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 Gayatri. Why? Because in this sutra Srila Vyasadeva states: tatha hi darsanam (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 Gayatri mantra to enable the living entities to meditate on Him. This fact is confirmed by the statements of Vedic literature. If we accept that Gayatri is an incarnation of Brahman, then the scriptural statement "Gayatri is everything" is perfectly sensible. Otherwise, the interpretation we concoct is illogical and forced. In this way we have demonstrated that the Gayatri mantra is an incarnation of Brahman. 

Sutra 26 

 bhutadi-Pada-vyapadesopapattes caivam 


bhuta - the living entities; adi - beginning with; Pada - feet; vyapadesa - of the statement; upapatteh - 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 Gayatri), it should be understood (that Gayatri is an incarnation of Brahman). 

 Purport by Srila Baladeva Vidyabhusana 

Gayatri should be considered the same as Brahman. Why? Because Gayatri is described in the words: 

tam eva bhuta-vak-prthivi-sarira-hrdaya-bhedaih 

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


Without Gayatri being an incarnation of Brahman, it is not possible for these four things to be Gayatri's feet. For this reason, as previously explained, it is only natural to interpret the word "Gayatri" 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, Srila Vyasadeva speaks the following sutra. 

Sutra 27 

 upadesa-bhedan neti cen nobhayasminn apy avirodhat 


upadesa - of instruction; bhedat - because of the difference; na - not; iti - thus; cet - if; na - not; ubhayasmin - in both places; api - also; avirodhat - 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. 

 Purport by Srila Baladeva Vidyabhusana 

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-Padasyamrtam 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 divah 

"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. 

 Adhikarana 11 

The Word "Prana" Refers to Brahman 

1. Visaya (Statement): In the Kausitaki Brahmana, Pratardana, the son of Maharaja Divodasa, was able, by virtue of His chivalry and heroism, to enter the favorite residence of Maharaja 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: 

 prano 'smi prajnatma tam mam ayur-amrtam upasasva 

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


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

3. Purvapaksa (the opposing argument): The words "indra" and prana 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. Siddhanta (conclusion): Srila Vyasadeva responds to this argument in the following sutra. 

Sutra 28 

 pranas tathanugamat 


pranah - the word prana; tatha - in the same way; anugamat - because of the context.  


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

 Purport by Srila Baladeva Vidyabhusana 

The prana here must refer to the Supreme Personality of Godhead, who is present in everyone's heart as the Supersoul. Prana here cannot refer to the individual spirit soul. Why? Srila Vyasadeva explains: tathanugamat (because of the context). The prana described here is intelligence, the self, and transcendental bliss. He is free from old-age and death. These attributes clearly indicate that the word prana 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 prana here is mean Brahman is very inappropriate? Maharaja Indra is speaking, and he says prano 'smi (I am prana). The speaker is Maharaja Indra, and he clearly refers to himself. He then proceeds to further identify himself, saying: tri-sirsanam tvastram ahanam arunmukhan rsin salavrkebhyah prayacchan (I killed Vrtrasura, the three-headed son of Tvasta, and I gave the Arunmukha sages to the salavrkas). 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 prana is described as ananda (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 prana 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: vacam dhenum upasita (One should worship the goddess of speech just as one worships the cow). Because Maharaja Indra is the strongest of living entities, and because strength is identified with the living-force (prana), he identifies himself with that prana. This is perfectly in accord with the statement of Vedic literature: prano vai balam (the living-force is strength). In this way it should be understood that the words prana and indra here refer to a specific individual spirit soul.

Srila Vyasadeva refutes this argument in the next sutra. 

Sutra 29 

 na vaktur atmopadesad iti ced adhyatma-sambandha-bhuma hy asmin 


na - not; vaktuh - of the speaker; atma - of the self; upadesat - because of the instruction; iti - thus; cet - if; adhyatma - to the Supreme Personality of Godhead; sambandha' references; bhuma - abundance; hi - indeed; asmin - in this Upanisad.  


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. 

 Purport by Srila Baladeva Vidyabhusana 

In this sutra the word adhyatma-sambandha means "with reference to the Supreme Personality of Godhead", and the word bhuma means "abundance". In this chapter of Kausitaki Upanisad the word prana repeatedly appears in various contexts where it must unavoidably be interpreted to mean "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 prana." In this context prana must mean "the Supreme Personality of Godhead", for only He can grant liberation. 


2. The Upanisad explains: 

esa eva sadhu karma karayati 

"Prana 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 Upanisad also explains: 

tad yatha rathasyaresu nemir arpita nabhavara arpita evam evaita bhuta-matrah. prajna-matrasv arpitah. prajna-matrah prane 'rpitah. 

"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 prajna (intelligence), and prajna rests on prana."

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


4. The Upanisad also explains: 

sa esa prana eva prajnatmanando 'jaro 'mrtah. esa lokadhipatir esa sarvesvarah 

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


Because prana is transcendental bliss and has the various qualitites described here, the word prana 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 prana 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 prana. Why does he do this if your interpretation that prana means "Supreme Brahman" is correct?

Srila Vyasadeva answers this objection in the following sutra. 

Sutra 30 

 sastra-drstya tupadeso vamadevavat 


sastra - of scripture; drstya - from the viewpoint; tu - but; upadesah - instruction; vamadeva - Vamadeva; 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 Vamadeva also did. 

 Purport by Srila Baladeva Vidyabhusana 

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 Chandogya Upanisad states: 

na vai vaco na caksumsi na srotrani na manamsity acaksate prana ity evacaksate prano hy evaitani sarvani bhavanti 

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


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

The example of Vamadeva is found in the following passage of Brhad-aranyaka Upanisad (1.4.10): 

tad vaitat pasyan nrsir vamadevah pratipade aham manur abhavam suryas ca 

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


Here Vamadeva identifies himself with Manu and the sun-god because the Supreme Brahman is the controller who grants powers to Vamadeva, 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 smrti-sastra: 

yo 'yam tavagato deva-samipam devata-ganah sa tvam eva jagat-srasta yatah sarva-gato bhavan 

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


- Visnu Purana 1.9.69 

 sarvam samapnosi tato 'si sarvam 

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

  - Bhagavad-gita 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 prana in this passage refers to Brahman, still there are many other passages that demonstrate that it is not possible for the word prana to refer Brahman. Some examples are: 

 na vacam vijijnasita vaktaram vidyat 

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


- Kausitaki Upanisad (3.8) 


tri-sirsanam tvastram ahanam 

"I am the Indra who killed Vrtrasura, the three-headed son of Tvasta." 


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

yavad asmin sarire prano vasati tavad ayur atha khalu prana eva prajnatma idam sariram parigrhyotthapayati 

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


- Kausitaki Upanisad (2.2-3) 

yo vai pranah sa prajna ya prajna sa pranah. sa ha hy etav asmin sarire vasatah. sahotkramate. 

"Prana is the same as prajna (consciousness). Prajna is the same as prana. Together they reside in the material body. At the last moment they both leave the body together."


- Kausitaki Upanisad 


These quotations clearly show that it is not impossible to interpret the word prana 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 prana in three ways: 1. the individual spirit soul; 2. the living-force; and 3. the Supreme Brahman. The word prana here refers to all three. All three are worshipable for the living entities.

Srila Vyasadeva refutes this argument in the following sutra. 

Sutra 31 

 jiva-mukhya-prana-liìgan neti cen nopasya-traividhyad asritatvad iha tad-yogat 


jiva - of the individual spirit soul; mukhya - the primary; prana - living force; liìgat - the signs; na - not; iti - thus; cet' if; na - not; upasya - worshipable; taividhyat - because of being there; asritatvat - because of taking shelter; iha - here; tat-yogat - because of appropriateness.  


If someone says the word "prana" 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 "prana" 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. 

 Purport by Srila Baladeva Vidyabhusana 

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 prana," 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 prana 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 prana 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. Srila Vyasadeva says the third possibility is actually logical because asritatvat (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 prana 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 Srila Vyasadeva states in the sutra, tad-yogat (because this is logical).

Someone may then object: Is it not true that the scriptures explain that the prana and prajna 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 prana means "Brahman"?

To this objection I reply: Brahman is present in the body of the individual spirit soul in two ways: as kriya-sakti (the potency of action), which is also known as prana, and as jnana-sakti (the potency of knowledge), which is also known as prajna. 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 prana 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 prano 'smi prajnatma (I am prana, prajna, and atma), he uses these words as nouns. For these reasons prana, prajna, 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 prana 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 prana taken by itself. After that I discussed the word prana in relation to a specific quotation, where it was related with other words, such as ananda, and in this discussion I demonstrated that the word prana 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 discussed this specific passage of Kausitaki Upanisad separately. 

 Sri Vedanta-sutra 

Volume One

 Pada 2 

Adhikarana 1 

The Word "Manomaya" Refers to Brahman 

 Introduction by Srila Baladeva Vidyabhusana 

manomayadibhih sabdaih

svarupam yasya kirtyate hrdaye sphuratu sriman

mamasau syamasundarah 


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 Chandogya Upanisad, Sandilya-vidya (3.14.1) the following explanation is given: 


sarvam khalv idam brahma taj jalan iti santa upasita. atha khalu kratumayah purusah. yatha kratur asmin loke puruso bhavati tathetah pretya bhavati. sa kratum kurvita. manomayah prana-sariro bha-rupah satya-saìkalpa akasatma sarva-karma sarva-kamah sarva-gandhah sarva-rasah sarvam idam abhyato avakyan adarah. 


"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 those 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 desires. He possesses all pleasant fragrances. He is all sweetness. He is present everywhere. He cannot be described in words. He cannot be known." 


Samsaya: Do the adjectives (beginning with manomaya) in this passage describe the jiva or the Paramatma?

Purvapaksa: The words manah and prana here appropriately describe the jiva. The Mundaka Upanisad (2.1.2) explains: aprano hy amanah subhrah (The splendid Supreme Person has neither breath nor mind). Because this passage from the Chandogya Upanisad contradicts the description of the Supreme Lord in this way, it should be understood to refer to the jiva. The opening words sarvam khalv idam 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 jiva and the word brahma at the end of the passage should also be understood to refer to the jiva.

 Siddhanta: The proper conclusion is: 

 Sutra 1 

 sarvatra prasiddhopadesat 


sarvatra—everywhere; prasiddha—celebrated; upadesat—because of the teaching. 

(The word "manomaya" here refers to the Paramatma) because (in this passage) the famous (attributes of the Paramatma as are taught) everywhere (in Vedanta literature are) described. 

 Purport by Srila Baladeva Vidyabhusana 

This passage describes the Paramatma and not the jiva. Why? Because the qualities that belong only to the Paramatma, beginning with His being the creator of the material universes, and which are described everywhere (saravatra) in Vedanta literature, are mentioned in this passage in the phrase taj-jalan and other phrases and words also.


Although the opening words of this passage (sarvam khalv idam 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 Brhad-aranyaka Upanisad (4.4.19) explains manasaivanudrastavyam (He may be seen by a pure mind). The passage yato vaca nivartante aprapyo manasa 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 prana-sarira (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 aprano hy amanah (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 sruti-sastra explains manovan (The Supreme has a spiritual mind) and anida-vatam (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. 


manomayah prana-sarira-neta 


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

 —Mundaka Upanisad 2.2.7 


sa eso 'ntar-hrdaya akasas tasminn ayam puruso manomayo 'mrtamayo hiranmayah 


"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."

 —Taittiriya Upanisad 1.6.1 


hrda manisa manasabhikl
pto ya etad vidur amrtas 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."

 —Katha Upanisad 7.9 


pranasya pranah 


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

 —Brhad-aranyaka Upanisad 4.4.18 

 Sutra 2 

 vivaksita-gunopapattes ca 


vivaksita—wished to be said; guna—qualities; upapatteh—because of being appropriate; ca—and. 

The word "manomaya" here must refer to Brahman) because the qualities (given here) most appropriately describe Brahman. 

 Purport by Srila Baladeva Vidyabhusana 


Manomaya (knowable by the pure mind), prana-sarira (the controller of life), bha-rupa (effulgent and glorious) and the other qualities mentioned here are appropriate for the Supreme Personality of Godhead but not at all for the jiva. 

 Sutra 3 

 anupapattes tu na sarirah 


anupapatteh—because of inappropriateness; tu—indeed; na—not; sarirah—the jiva. 

(The word "manomaya" here) cannot refer to the jiva because the qualities (described in this passage) cannot be attributed to him. 

 Purport by Srila Baladeva Vidyabhusana 

The manomaya her cannot refer to the jiva because it is not possible that the qualities described here refer to the tiny, glowworm-like jiva. 

 Sutra 4 

 karma-kartr-vyapadesac ca 


karma—object; kartr—agent; vyapadesat—because of the statement; ca—also. 

And because the distinction is drawn here between the agent and the object. 

 Purport by Srila Baladeva Vidyabhusana 

With the words (Brhad-aranyaka Upanisad 3.14.4) etam itah pretyabhisambhavitasmi (After death I will attain Him) at the end the manomaya is clearly designated as the object of the sentence and the jiva, with the words abhisambhavitasmi (I will attain) is clearly identified as the agent. Therefore the manomaya, being the object, must be different from the jiva, which is the agent. The manomaya must therefore be the Supreme Personality of Godhead. The word abhisambhavitasmi here describes meeting. The jiva meets the Supreme Lord as a great river meets the ocean. 

 Sutra 5 

 sabda-visesat 


sabda—words; visesat—because of the difference. 

(The word "manomaya" here cannot refer to the jiva because the words are in different cases. 

 Purport by Srila Baladeva Vidyabhusana 

The text says (Chandogya Upanisad 3.14.3) esa ma atmantar-hrdaye (He is within my heart). In these words the devotee jiva is placed in the genitive case and the object of his worship is placed in the nominative case. Because the jiva 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 jiva. 

 Sutra 6 

 smrtes ca 


smrteh—because of the smrti-sastra; ca—also. 

And because of the statement of smrti-sastra also. 

 Purport by Srila Baladeva Vidyabhusana 

That the Supreme Personality of Godhead is different from the jiva is also confirmed by the following statement of Bhagavad-gita (18.61): 

isvarah sarva-bhutanam

hrd-dese 'rjuna tisthati bhramayan sarva-bhutani

yantrarudhani mayaya 


"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 Chandogya Upanisad (3.14.3) describes the manomaya in the following words: esa ma atmantar-hrdaye 'niyan vrir heva yavad va (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 jiva and cannot be the Supreme Personality of Godhead. 

 Sutra 7 

 arbhakaukastvat tad-vyapadesac ca neti cen na nicayyatvad evam vyomavac ca 


arbhaka—small; okastvat—because of the residence; tat—of that; vyapadesat—because of the teaching; ca—and; na—not; iti—thus; cet—if; na—not; nicayyatvat—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. 

 Purport by Srila Baladeva Vidyabhusana 

For these two reasons it cannot be said that the manomaya is not the Supreme Personality of Godhead. In this passage from Chandogya Upanisad the manomaya is said to be greater that the entire Earth planet. The text says jyayan antariksat (He is greater than the sky). Because the Supreme Brahman is all-pervading the word vyomavat (like the sky) is used in this sutra.

How may these two statements (that Brahman is very small and very great) be reconciled? To answer this question he says nicayyatvad 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 smrti-sastra in the words eko 'pi san bahudha yo 'vabhati (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 (Sutra 25) describing Vaisvanara. 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 Paramatma is then also present within the material body just as the jiva is, then, because of His contact with the body the Paramatma must also feel all the pleasures and sufferings of the body just as the jiva does. To answer this he says: 

 Sutra 8 

 sambhoga-praptir iti cen na vaisesyat 


sambhoga—of enjoyment; praptir—attainment; iti—thus; cet—if; na—not; vaisesyat—because of the difference. 

If it is said that (the Paramatma 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 jiva. 

 Purport by Srila Baladeva Vidyabhusana 

In the word sambhoga the prefix sam means "with" as it also does in the word samvada (with+words - conversation). Therefore this sutra states that the Supreme Personality of Godhead does not enjoy with (the jiva). 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 Mundaka Upanisad (3.1.1): anasnann anyo 'bhicakasiti (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-gita (4.14), where Lord Krsna says: na mam karmani limpanti na me karma-phale sprha (There is no work that affects me; nor do I aspire for the fruits of action). 

 Adhikarana 2 

The Eater is Brahman 

 Introduction by Srila Baladeva Vidyabhusana 

Visaya: The Katha Upanisad (1.2.25) says: 

yasya brahma ca ksatram ca

ubhe bhavatah odanah mrtyur yasyopasecanam

ka ittha veda yatra sah

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


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

 Purvapaksa: 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 Brhad-aranyaka Upanisad (1.4.6) declares agnir annadah (Fire is the eater), therefore fire is the eater in this passage.

 Or perhaps the jiva is the eater here because eating is an action and the jiva performs actions although the Supreme does not perform any actions. This is also confirmed by the sruti-sastra (Mundaka Upanisad 3.1.1 and Katha Upanisad 3.1) which describes an eater accompanied by a non-eater who simply looks: tayor anyah 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 jiva.

Siddhanta: The proper understanding follows. 

 Sutra 9 

 atta caracara-grahanat 


atta—the eater; cara—the moving; acara—and the non-moving; grahanat—because of taking. 

The eater (is Brahman) because He takes the moving and non-moving (as His food). 

 Purport by Srila Baladeva Vidyabhusana 

The eater is the Supreme Personality of Godhead. Why? Because of the words caracara-grahanat (Because He takes the moving and non-moving as His food). In this passage (Katha Upanisad 1.2.25) the words brahma ksatram 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 Upanisads (na caasnan) that He does not eat. The Supreme Personality of Godhead does not eat the results of karma, but He has His own transcendental eating. 

 Sutra 10 

prakaranat—because of the context; ca—also.  


This is also confirmed by the context. 

 Purport by Srila Baladeva Vidyabhusana 

That this passage refers to the Supreme Personality of Godhead is also confirmed by the following statement of Katha Upanisad (1.2.20): 


anor aniyan mahato mahiyan 


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


This is also confirmed by the following words of smrti-sastra:


atasi lokasya caracarasya 


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

 Adhikarana 3 

The Associate in the Cave is Brahman 

 Introduction by Srila Baladeva Vidyabhusana 

Visaya: The Katha Upanisad (1.3.1) states: 

rtam pibantau sukrtasya loke

guham pravistau parame parardhe chaya-tapau brahma-vido vadanti

pancagnayo ye ca trinaciketah 


"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 naciketa sacrifices say these two persons are shade and light." 


Samsaya: In this passage a companion to the jiva, 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.

 Purvapaksa: The companion here must be either intelligence or life-breath for they assist the jiva 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.

Siddhanta: The conclusion follows. 

 Sutra 11 

 guham pravistav atmanau hi tad darsanat 


guham—in the cave; pravistau—entered; atmanau—two selves; hi—indeed; tat—that; darsanat—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 jiva because this explanation is seen in Vedic literature. 

 Purport by Srila Baladeva Vidyabhusana 

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


The Katha Upanisad (2.1.7) says that the jiva has entered the cave of the heart: 

ya pranena sambhavaty

aditir devatamayi guham pravisya tisthantim

ya bhutebhir vyajayata

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


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

tam durdarsam gudham anupravistam

guhahitam gahvarestam puranam adhyatma-yogadhigamena devam

matva dhiro harsa-sokau jahati 


"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 sutra means "This is indeed corroborated by all the Puranas." The word pibantau (they both drink) in the passage of the Upanisad 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 chaya-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. 

 Sutra 12 

 visesanac ca 


visesanat—because of distinctive qualities; ca—also. 

Also because of the differences between them. 

 Purport by Srila Baladeva Vidyabhusana 

In this section of Katha Upanisad the jiva and the Supreme Personality of Godhead are carefully distinguished, the jiva described as the meditater and the Supreme Personality of Godhead as the object of meditation. Thus is Katha Upanisad 1.2.12 quoted above they are carefully distinguished: one as the meditater and the other as the object of meditation. In Katha Upanisad 1.3.1 in the words chaya-tapau (shade and light) they are again distinguished: one being all-knowing and the other having only a small sphere of knowledge.

 Katha Upanisad 1.3.9 explains: 

vijnana-sarathir yas tu

manah-pragrahavan narah so 'dhvanah param apnoti

tad visnoh paramam 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 Visnu." 


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

 Adhikarana 4 

The Person in the Eye is the Supreme Personality of Godhead 

 Introduction by Srila Baladeva Vidyabhusana 

Visaya: Chandogya Upanisad 4.15.1-2 says: 

ya eso 'ntar-aksini puruso drsyate sa esa atmeti hovaca. etad amrtam ayam etad brahma tad yad yad asmin sarpir vodakam va sincati vartmani eva gacchati. etam sampad-dhama ity acaksate etam hi sarvani kamany abhisamyanti 


"He said: He who is seen in the eye is the atma. 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." 


Samsaya: Is this person a reflection, a demigod, the jiva, or the Supreme Personality of Godhead?

Purvapaksa: It may be the first, for the observer sees himself reflected in another's eye. It may be the second because Brhad-aranyaka Upanisad (5.5.2) says: rasmibhir eso 'smin pratisthitah (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.

Siddhanta: The conclusion follows. 

 Sutra 13 

 antara upapatteh 


antarah—the person within; upapatteh—because of reason. 

The person in (the eye is the Supreme Personality of Godhead) because (that conclusion is dictated) by reason. 

 Purport by Srila Baladeva Vidyabhusana 

The person in the eye is the Supreme Personality of Godhead. Why? The sutra says upapatteh (because that conclusion is dictated by reason). This is so because of the proof given (in the quote from the Chandogya Upanisad) in the description of the qualities beginning with being the Supreme Self(atma), immortality (amrta), being the greatest (brahma), being untouched by material things, and being the abode of all opulences (sampad-dhama). (These qualities can properly be attributed only to the Supreme Personality of Godhead.) 

 Sutra 14 

 sthanadi-vyapadesac ca 


sthana—the place; adi—beginning with; vyapadesat—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. 

 Purport by Srila Baladeva Vidyabhusana 

That the Supreme Personality of Godhead is the controller who resides with the eye is described in Brhad-aranyaka Upanisad (3.7.18): 


yas caksusi tisthams caksuso 'ntaro yam caksur na veda yasya caksur sariram yas caksur antaro yam ayaty esa ta atmantaryamy amrtah 


"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." 

 Sutra 15 

 sukha-visistabhidhanad eva 


sukha—by happiness; visista—distinguished; abhidhanat—because of the description; eva—indeed. 

Also because He is described as (full of) bliss. 

 Purport by Srila Baladeva Vidyabhusana 

This sutra refers to Chandogya Upanisad (4.10.5), which says: prano brahma kam brahma kham 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 (Chandogya Upanisad 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-vidya between 4.10.5 and 4.15.1 does not break the context because agni-vidya is a part of the discussion of the Supreme Personality of Godhead. The word visista (distinguished) in this sutra means that the Supreme Personality of Godhead has all-knowledge and all other transcendental qualities. 

 Sutra 16 

 srutopanisatka-gaty-abhidhanac ca 


sruta—heard; upanisatka—Upanisad; gati—destination; abhidhanat—because of the description; ca—also.


And because of the description of the destination of they who hear the Upanisads. 

 Purport by Srila Baladeva Vidyabhusana 

One who hears the Upanisads 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 Upakosala Muni says arcisam 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. 

 Sutra 17 

 anavasthiter asambhavac ca netarah 


anavasthiteh—because the abode is not eternal; asambhavat—because of being impossible; ca—and; na—not; itarah—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). 

 Purport by Srila Baladeva Vidyabhusana 

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.  

 Adhikarana 5 

The Internal Ruler is the Supreme Personality of Godhead 

 Introduction by Srila Baladeva Vidyabhusana 

Visaya: Brhad-aranyaka Upanisad 3.7.18 says: 


yah prthivyam tisthan prthivya antaro yam prtivi na veda yasya prthivi sariram yah prthivim antaro yam ayaty esa ta atmantaryamy amrtah 


"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." 


Samsaya: In this verse is the ruler who lives within the earth and other places pradhana, the jiva, or the Supreme Personality of Godhead?

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

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

In this way the ruler within must be either the pradhana or a jiva.

 Siddhanta: The conclusion follows. 

 Sutra 18 

 antaryamy adhidaivadisu tad-dharma-vyapadesat 


antaryami—the ruler within; adhidaiva—the elements; adisu—beginning with; tat—of Him; dharma—the nature; vyapadesat—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). 

 Purport by Srila Baladeva Vidyabhusana 

The ruler within described in these words of Brhad-aranyaka Upanisad is the Supreme Personality of Godhead. Why? The sutra says tad-dharma-vyapadesat (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.


 Sutra 19 

 na ca smartam atad-dharmabhilapat 


na—not; ca—and; smartam—what is taught in the smrti; atad—not of it; dharma—the qualities; abhilapat—because of description. 

The ruler within is not (the pradhana, which is) described in the smrti, because the qualities (mentioned in this passage) cannot be attributed (to pradhana). 

 Purport by Srila Baladeva Vidyabhusana 

For these reasons it may not be said that the pradhana, which is described in the smrti, is the ruler within. Why? The sutra says atad-dharmabhilapat (because the qualities mentioned in this passage cannot be attributed to it.

 The Brhad-aranyaka Upanisad (3.7.23) says: 


adrsto drasta asruto srota amato manta avij{.sy 241}ato vijnata nanyato 'sti drasta nanayto 'sti srota nanyato 'sti manta nanyato 'sti vijnataisa ta atmantaryamy amrta ito 'nyat smartam 


"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 pradhana) described in the smrti is different from Him." 


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

 Sutra 20 

 sariras cobhaye 'pi hi bhedenainam adhiyate 


sarirah—the jiva; ca—also; ubhaye—in bothe recensions; api—also; hi—indeed; bhedena—by the difference; enam—this; adhiyate—is read. 

The ruler within is not a jiva because in both (recensions of the Upanisad) the jiva is described as different from Him. 

 Purport by Srila Baladeva Vidyabhusana 

The word na (not) from the preceding sutra should be understood in this sutra also. For the reasons already given it cannot be said that a jiva who is a great yogi is the ruler within. Why? The sutra answers hi, which means "because," ubhaye (in both), which means "in both the Kanva and Madhyandina recensions of the Upanisad," enam (He), which means "the ruler within," bhedena adhiyate (is described as different).

  (The Kanva recension gives) yo vij{.sy 241}anam antaro yamayati (The transcendental knowledge that rules within) and (the Madhyandina recension, gives) ya atmanam 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 Upanisad the Kathas say: prthivy-adinam avyaktaksaramrtaantanam sri-narayano 'ntaryami (Lord Narayana is the ruler within the earth and other elements, within the unmanifested pradhana, and within the unchanging, eternal jiva).

 The Brahmanas say: antah-sarire nihito guhayam (The Supreme Personality of Godhead stays in the heart of the jiva), aja eko nityah (The Supreme Personality of Godhead is unborn, eternal, and one without a second), and yasya prthivi sariram yah prthivim antare sancaran yam prthivi na veda (The earth is His body. He stays within the earth. The earth does not understand Him, the Supreme Personality of Godhead). 

 Adhikarana 6 

"Aksara" is the Supreme Personality of Godhead 

 Introduction by Srila Baladeva Vidyabhusana 


Visaya: The Mundaka Upanisad (1.1.5-6) says: 


atha para yaya tad aksaram adhigamyate. yat tad adresyam agrahyam agotram avarnam acaksuh-srotram tad apani-Padam nityam vibhum sarva-gatam su-suksmam tad avyayam yad bhuta-yonim paripasyanti dhirah

"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 Mundaka Upanisad (2.1.2) also says: 


divyo hy amurtah purusah sa-bahyabhyantaro hy ajah aprano hy amanah subhro 'ksarat paratah parah 


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


Samsaya: Do these two passages describe first the pradhana and then the purusa (jiva), or do they describe the Supreme Personality of Godhead?

Purvapaksa: 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 pradhana, and above that eternal pradhana, the purusa (jiva). Above the eternal, ever-changing pradhana is the jiva, who is the knower of the field of activities. Therefore in these passages the pradhana and jiva should be known to be the topics of discussion.

Siddhanta: The conclusion follows. 

 Sutra 21 

 adrsyatvadi-gunako dharmokteh 


adrsyatva—being invisible; adi—beginning with; gunako—qualities; dharma—qualities; ukteh—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. 

 Purport by Srila Baladeva Vidyabhusana 

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 sutra says dharmokteh (because His qualities are described here).

 The Mundaka Upanisad (1.1.9) says: 


yah sarvajnah sarvavid yasya jnanamayam tapah. tasmad etad brahma nama-rupam annam ca jayate 


"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 Mundaka Upanisad (1.1.6) that begins divyo hy amurtah purusah (The Supreme Person is transcendental and formlesss) the aksara is described as possessing a host of transcendental qualities, which include omniscience, and because that aksara is described as the ultimate goal of all knowledge, the aksara must be the Supreme Personality of Godhead. 

 Sutra 22 

 visesana-bheda-vyapadesabhyam ca netarau 


visesana—modifiers; bheda—difference; vyapadesabhyam—because of the description; ca—and; na—not; itarau—the other two. 

Because of the description of the qualities (of the aksara) in these two (passages, the aksara) cannot be the other two (pradhana and jiva). 

 Purport by Srila Baladeva Vidyabhusana 

The other two, that is pradhana and jiva, should not be thought (to be the topic of discussion here). Why? the sutra says visesana (because of the description of the qualities). Because the description in Mundaka Upanisad (1.1.9), beginning with the words yah sarvajna (The Supreme Personality of Godhead knows everything), specifically identifies the aksara as the Supreme Personality of Godhead, and because the description in Mundaka Upanisad (1.1.6), beginning with the word divya (The Supreme Person is transcendental), identifies the aksara as a being different from the jiva, therefore the aksara mentioned in both passages must be understood to be the Supreme Personality of Godhead, the original cause of all causes. 

 Sutra 23

rupopanyasac ca 


rupa—of a form; upanyasat—because of the mention; ca—also. 

And also because there is mention of a form. 

 Purport by Srila Baladeva Vidyabhusana 

The Mundaka Upanisad (3.1.3) says: 

yada pasyah pasyate rukma-varnam

kartaram isam purusam brahma-yonim tada vidvan punya-pape vidhuya

niranjanah paramam 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 aksara is described in this way as the original cause of all causes, the form of the aksara here must be the Supreme Personality of Godhead. It cannot be either pradhana or jiva. 

 Sutra 24 

 prakaranat 


prakaranat—because of the context.

(The aksara here must be the Supreme Personality of Godhead) because of the context. 

 Purport by Srila Baladeva Vidyabhusana 

The meaning of this sutra is clear.

The smrti-sastra also confirms that this text refers to Lord Visnu. The Visnu Purana (6.5.65-70) says: 

dve vidye veditavye

iti catharvani srutih paraya tv aksara-praptih

rì-vedadi-mayi apara 

yat tad avyaktam ajaram

acintyam ajam avyayam anirdesyam arupam ca

paniPadady-asamyutam 

vibhum sarva-gatam nityam

bhuta-yonim akaranam vyapya-vyapyam yatah sarvam


tad vai pasyanti surayah 

tad brahma paramam dhama

tad dhyeyam moksa-kaìksinam sruti-vakypditam suksmam

tad visnoh paramam Padam 

tad eva bhagavad-vacyam

svarupam paramatmanah vacako bhagavac-chabdas

tasyadyasyaksaratmanah 

evam nigaditarthasya

sa-tattvam tasya tattvatah jnayate yena taj-jnanam

param anyat trayimayam 

"The Atharva 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 Rg 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 Visnu. He is known as Bhagavan (the Supreme Personality of Godhead). He is the Supreme Lord who has a transcendental form. He is Bhagavan. 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." 

 Adhikarana 7 

"Vaisvanara" is the Supreme Personality of Godhead 

 Introduction by Srila Baladeva Vidyabhusana 


Visaya: The Chandogya Upanisad says (5.11.1): ko nu atma kim brahmeti (Who is the atma? Who is the Supreme Personality of Godhead?), and (5.11.6) atmanam evam vaisvanaram sampraty adhyesi tam eva no bruhi (You know about Vaisvanara. Please describe Him.) and (5.18.1) yas tv enam evam pradesa-matram abhivimanam atmanam vaisvanaram upaste sa sarvesu lokesu sarvesu bhutesu sarvesu atmasu annam atti (One who meditates on Vaisvanara, 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 va etasyatmano vaisvanarasya murdhaiva su-tejas caksur visvarupah pranah prthag-vartma sandeho bahulo vastir eva vayih prthivy eva Padav ura eva vedir lomanir bahir hrdayam garhapatyo mano 'nvaharyapacana asyam ahvaniyah (Heaven is the head of Vaisvanara, 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 garhapatya fire is His heart, the anvaharyapacana fire is His mind, and the ahavaniya fire is His mouth).

 Samsaya: Is the Vaisvanara the fire of digestion, the demigod Agni, the fire element, or Lord Visnu?

Purvapaksa: The word vaisvanara is commonly used in all these four meanings, so its meaning in this passage is unclear.

Siddhanta: The conclusion follows. 

 Sutra 25 

 vaisvanarah sadharana-sabda-visesat 


vaisvanarah—Vaisvanara; sadharana—common; sabda—word; visesat—because of the distinction.  


The ambiguous word "vaisvanara" (in this passage of Chandogya Upanisad refers to the Supreme Personality of Godhead) because the qualities described here (are appropriate for the Lord). 

 Purport by Srila Baladeva Vidyabhusana 

The word vaisvanara here refers to Lord Visnu. Why? The sutra says sadharana-sabda-visesat (because the qualities described here are appropriate for the Lord). This is the meaning: Even though the word vaisvanara has many meanings, here it means "Lord Visnu." The description beginning with the phrase "Heaven is His head" clearly show that vaisvanara here means Lord Visnu. Also, the words atma and brahma generally refer to Lord Visnu. The result one obtains by knowing vaisvanara is the same as the result of knowing Lord Visnu. The scriptures say yathesika tulam (As reeds are burned by fire, so are sins burned into nothing by Vaisvanara). This clearly shows that Vaisvanara here is Lord Visnu (for only Lord Visnu has the power to negate sins). The word vaisvanara is composed of the two words visva (all) and nara (human beings), and thus means "He who is the resting place of all human beings." For these reasons the word vaisvanara here must mean "Lord Visnu."

Furthermore, he says: 

 Sutra 26 

 smaryamanam anumanam syad iti

  smaryamanam—described in the smrti-sastra; anumanam—inference; syad—is; iti—thus. 

This may also be inferred from the statements of the smrti-sastra. 

 Purport by Srila Baladeva Vidyabhusana 

The word iti here means "this is the reason." In Bhagavad-gita (15.14), Lord Krsna says: 

aham vaisvanaro bhutva

praninam deham asritah

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


In these words the smrti-sastra affirms that the Vaisvanara is Lord Visnu. From this statement it may also be understood that the vaisvanara in the Chandogya Upanisad is also Lord Visnu.

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

 Sutra 27 

 sabdadibhyo 'ntah pratisthanac ca neti cen na tatha drsty-upadesad asambhavat purusa-vidham api cainam adhiyate 


sabda—the words; adibhyah—beginning with; antah—within; pratisthanat—because of abiding; ca—and; na—not; iti—thus; cet—if; na—not; tatha—thus; drsti—sight; upadesat—from the teaching; asambhavat—because of being impossible; purusa—a person; vidham—the nature; api—also; ca—and; enam—Him; adhiyate—is read. 

If (it is said the "vaisvanara" here) cannot (be Lord Visnu) because many words here refute this idea and because (the "vaisvanara" 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 Visnu 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}vaisvanara") as a person with a humanlike form. 

 Purport by Srila Baladeva Vidyabhusana 

The objection may be raised: The vaisvanara here cannot be Lord Visnu. The text says ayam agnir vaisvanarah (This is the vaisvanara fire). Because these words prove that vaisvanara here means fire, the passage hrdayam garhapatyo mano 'nvaharyapacana asyam ahvaniyah (the garhapatya fire is His heart, the anvaharyapacana fire is His mind, and the ahavaniya fire is His mouth) presents the vaisvanara as a group of three fires. The vaisvanara is fire, and not Lord Visnu, because vaisvanara is said to be the resting place of prana (breath) and again because the Vedas say vaisvanara stays within the heart of the living entity.

Here the sutra answers this objection by saying cen na, which means "if it is said that the vaisvanara is fire, then I say no." Why? The sutra says tatha drsty-upadesad asambhavat purusa-vidham api cainam adhiyate (because the teaching of the scriptures is that one should meditate on Lord Visnu 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 vaizvanara) as a person with a humanlike form). Tatha here means {.sy 168}by considering to be the fire of digestion," drsti, means "meditation on Lord Visnu," and asambhavat means "it is not possible to interpret the word vaisvanara to mean anything but Lord Visnu because the text of the Upanisad says that heaven is the head of the vaisvanara and the other parts of the world are other parts of the body of vaisvanara." Furthermore, the Satapatha Brahmana (10.6.1.11) says sa yo hy etam evagnim vaisvanaram purusa-vidham puruse 'ntah pratistitam veda (He knows the agni vaisvanara, who has a humanlike form and who stays in the hearts of the living entities). If the word vaisvanara is interpreted to mean {.sy 168}fire," then the explanations here that the vaisvanara resides in the hearts of the living entities may be accepted but not the statement that vaisvanara has a humanlike form. If vaisvanara is interpreted to mean Lord Visnu, then both statements may be easily accepted.

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

 Sutra 28 

 ata eva na devata bhutam ca 


atah eva—therefore; na—not; devata—demigod; bhutam—element; ca—and;  


For the same reasons "vaisvanara" is neither the demigod Agni nor the element fire. 

 Purport by Srila Baladeva Vidyabhusana 

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 bhanuna prthivi dyam utemam atatana rodasi antariksam (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 sutra says ata eva (therefore), which means "for the reasons already given vaisvanara is neither the demigod Agni nor the element fire." The words of this mantra of the Rg Veda are flattery only.

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

 Sutra 29 

 saksad apy avirodham jaiminih 


saksat—directly; api—also; avirodham—without contradiction; jaiminih—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. 

 Purport by Srila Baladeva Vidyabhusana 

Just as the word vaisvanara, interpreted to mean either "the leader (nara) of the world (visva) or "the proprietor of all human beings (nara) in the universe (visva)," 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 Visnu. 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 vaisvanara is said to be in this passage of the Upanisad)?

 To answer this question he says: 

 Sutra 30 

 abhivyakter ity asmarathyah 


abhivyakteh—because of manifestation; iti—thus; asmarathyah—Asmarathya. 

Asmarathya 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). 

 Purport by Srila Baladeva Vidyabhusana 

Lord Visnu appears in this way in the hearts of His devotees, who have the eyes to see Him. This is the opinion of Asmarathya. 

 Sutra 31 

 anusmrter iti badarih 


anusmrteh—because of meditation; iti—thus; badarih—Badari 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 Badari. 

 Purport by Srila Baladeva Vidyabhusana 

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.

 Sutra 32 

 sampatter iti jaiminis tatha hi darsayati 


sampatteh—because of transcendental opulences; iti—thus; jaiminih—Jaimini; tatha—in this way; hi—because; darsayati—the sruti-sastra 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 sruti-sastra reveals (this information). 

 Purport by Srila Baladeva Vidyabhusana 

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 tatha hi darsayati (It is known that the Supreme Personality of Godhead assumes this very small size because sruti-sastra reveals this information). The word hi here means "because." 


The sruti-sastra says tam ekam govindam sac-cid-ananda-vigraham (The Supreme Personality of Godhead is Govinda, who transcendental form is eternal and full of knowledge and bliss) and eko 'pi san bahudha yo 'vabhati (Although He is one, the Supreme Personality of Godhead manifests as many). In this way the sruti-sastra 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. 

 Sutra 33 

 amananti cainam asmin 


amananti—they declare; ca—also; enam—this; asmin—in Him.


(The atharvanikas) say this of Him. 

 Purport by Srila Baladeva Vidyabhusana 

The atharvanikas declare that this inconceivable potency is present in the Supreme Lord. In the Kaivalya Upanisad (21) the Lord says apani-pado 'ham acintya-saktih (Although I have no hands or feet, I still have inconceivable potencies). Srimad-Bhagavatam (3.33.3) says atmesvaro 'tarkya-sahasra-saktih (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 Purana explains: 

 vyasa-citta-sthitakasad

avicchinnani kanicit anye vyavaharanty etad

uri-krtya grhadivat 

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

 Sri Vedanta-sutra 

Volume One
Pada 3 

 Adhikarana 1 

The Supreme Personality of Godhead is the Abode of Heaven 

 Introduction by Srila Baladeva Vidyabhusana 

 vicvam bibharti nihsvam yah

karunyad eva deva-rat mamasau paramanando

govindas tanutam 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 Pada will be considered some scriptural texts that may seem to describe the jiva or some other topic but in truth describe the Supreme Personality of Godhead. 


Visaya: Mundaka Upanisad 2.2.5 says: 

 yasmin dyauh prthivi cantariksam

otam manah saha pranaic ca sarvaih tam evaikam janatha atmanam

anya vaco vimuYcathamrtasyaisa setuh 

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


Samcaya: Is the abode of heaven described here the pradhana, jiva, or the Supreme Personality of Godhead?

Purvapaksa: The abode of heaven here is the 2}pradhana because pradhana is the cause of all material transformations and also because the words 2}amrta-setu (the shore of the eternal) appropriately describe pradhana, which leads the living entities to liberation just as milk brings nourishment to a calf. The word atma in this passage may refer to 2}pradhana either because pradhana brings happiness to the living entities or because it is all-pervading. Then again the words in this passage may refer to the 2}jiva because the jiva 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.

Siddhanat: Now he speaks the conclusion. 

Sutra 1 

 dyu-bhv-ady-ayatanam sva-cabdat 


dyu - of heaven; bhv - and earth; adi - beginning with; ayatanam - the abode; sva - own; cabdat - 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.

 Purport by Srila Baladeva Vidyabhusana 

The word "the abode of heaven" here refers to the Supreme Personality of Godhead. Why? The sutra says 2}sva-cabdat (because the words in this passage specifically describe Him). The Supreme Personality of Godhead is referred to here because the word amrtasya setuh (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 amrtasya setuh means "He who enables one to attain the eternal." Or the word 2}setuh 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 Svetasvatara Upanisad (3.8 and 6.15) says 2}tam eva viditvati mrtyum eti (One can overcome the path of birth and death only by understanding the Supreme Personality of Godhead).

Next he says: 

Sutra 2 

 muktopasrpya vyapadecat 


mukta - liberated; upasrpya - attaining; 2} vyapadecat - because of the statement.


Because it is said that this abode of heaven is attained by the liberated souls. 

 Purport by Srila Baladeva Vidyabhusana 

That the Supreme Personality of Giodhead is attained by the liberated souls is described in the following statement of 2}Mundaka Upanisad (3.1.3): 

yada pacyah pacyate rukma-varnam

kartaram icam purusam brahma-yonim tada vidvan punya-pape vidhuya

niraYjanah paramam 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."* 

Sutra 3 

 nanumanam atac-chabdat 


na - not; anumanam - that which is inferred; 2} atat - not that; cabdat - because of a word.  


The "pradhana" is not the "abode of heaven and earth" here because there is no word appropriate to it in this passage. 

 Purport by Srila Baladeva Vidyabhusana 

The pradhana described in the smrti- sastras is not referred to in this passage. Why? The 2}sutra says atac-chabdat, which means that none of the words in this passage are appropriate for the insentient pradhana. 

Sutra 4 

 prana-bhrc ca 


prana-bhrt - the jiva ca - and.  


For the same reason the "jiva" is not the "abode of heaven and earth." 

 Purport by Srila Baladeva Vidyabhusana 

The word na (not) and the phrase giving the reason (tac-chabdat) should be understood here from the previous sutra. The word atma here also cannot be understood to be the jiva because the word atma, because it is derived from the verb atati (to go), must primarily refer to the all-pervading Supreme Personality of Godhead. The word 2}sarva-vit (all-knowing) also cannot refer to the 2}jiva. For these reasons, because the words in this passage of the Upanisad are not appropriate for such an interpretation, he says that the jiva cannot be the "abode of heaven and earth" mentioned here. 

Sutra 5 

 bheda-vyapadecac ca 


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


And also because the difference between them is specifically described. 

 Purport by Srila Baladeva Vidyabhusana 

The jiva is not the "abode of heaven and earth" because the scriptures affirm that the jiva and the Supreme Personality of Godhead are different, as explained in the Mundaka Upanisad (2.2.5) in the words tam evaikam janathatmanam (Know Him to be the only Supreme Lord). 

Sutra 6 

 prakaranat 


prakaranat - because of the context.  


And also because of the context. 

 Purport by Srila Baladeva Vidyabhusana 


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 (Mundaka Upanisad (1.1.3)), asks kasmin nu vijYate sarvam idam vijYatam bhavati (What is the one thing, knowing which everything becomes known?). Therefore the passage that follows must describe the Supreme Personality of Godhead. 

Sutra 7 

 sthity-adanabhyam ca 


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


And also because one is eating and the other standing. 

 Purport by Srila Baladeva Vidyabhusana 

After describing the "abode of heaven and earth," the 2}Mundaka Upanisad (3.1.1) says: 

dva suparna sayuja sakhaya

samanam vrksam parisasvajate tayor anyah pippalam svady atti

anacnann anyo 'bhicakaciti 


"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 jiva, 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. 

 Adhikarana 2 

The Fullness is the Supreme Personality of Godhead 

 Introduction by Srila Baladeva Vidyabhusana 

Visaya: When, after describing the Lord's holy names and qualities, he was asked a question by Cri Narada Muni, Cri Sanat-kumara said (Chandogya Upanisad 7.23.1- 7.24.1): 

bhuma tv eva vijijYasitavya iti bhumanam bhagavo vijijYasa iti. yatra nanyat pacyati nanyac chrnoti nanyad vijanati sa bhuma. atha yatranyat pacyaty anyac chrnoty anyad vijanati tad-alpam 


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



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


Samcaya: Does Bhuma here mean prana 1} (life-breath) or Lord Visnu?

Purvapaksa: In the passage previous to this the Chandogya Upanisad (7.15.1) says prano va acaya bhuyan (prana is better than hope). Because prana is the topic immediately preceding Bhuma, and because no question and answer intervenes between them, therefore prana and Bhuma are the same. here the word prana (life-breath) means the 2}jiva soul who has breath for his companion. It does not mean merely air. Because this passage begins by describing the jiva soul (7.1.3) tarati cokam atma-vit 1} (He who knows the soul crosses beyond grief) and ends by again describing the jiva soul (7.26.1) atmana evedam sarvam (The soul is everything), therefore the description of Bhuma situated between these two statements must be a description of the jiva soul. When the 2}Upanisad says (7.25.1) yatra nanyat pacyati 1} (When one attains Him one sees nothing else), it means, in this interpretation, that when the jiva is rapt in deep sleep and his senses are all in the grip of prana 1}, he cannot see anything beyond himself. When the 2}Upanisad says (7.23.1) yo vai bhuma tat sukham (the Bhuma is bliss) it does not contradict the idea that the Bhuma is the jiva here because the sruti-sastra says tasyam sukham aham asvapsam (I slept very happily). In this way it is proved that this passage of the Upanisad describes the jiva soul. All the other portions of this passage are also very favorable to this interpretation of the 2}jiva.

 Siddhanta: He says: 

Sutra 8 

 bhuma samprasadad adhyupadecat 


bhuma - the Bhuma; samprasadat - than the 2}jiva, who is the object of the Lord's mercy; 2} adhi - greater; upadecat - because of the teaching.  


(The Bhuma here is the Supreme Personality of Godhead) because of the scriptural teaching that the Supreme Personality of Godhead is superior to the jiva soul. 

 Purport by Srila Baladeva Vidyabhusana 

The Bhuma here is Lord Visnu and not the jiva, who has prana (life-breath) as his companion. Why? The sutra says samprasadad adhy upadecat 1} (because of the scriptural teaching that the Supreme Personality of Godhead is superior to the jiva soul). The Bhuma is the Supreme Personality of Godhead because the passage here in the words (Chandogya Upanisad 7.23.1) yo vai bhuma tat sukham (the Bhuma is bliss) says that the Bhuma is full of great bliss, and because the sutra here says that the Bhuma is superior to all. Or the Bhuma is the Supreme Personality of Godhead because the Chandogya Upanisad (8.3.4) in the words 2}esa samprasado 'smac charirat samutthaya (The 2}jiva 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 jiva, who is dependent on the Lord's mercy, and who has prana (life-breath) as his companion.

 The meaning is this: After describing names and a host of other things, the Chandogya Upanisad (7.15.2) says 2}sa va esa evam pacyan evam manvana evam vijanann ati-vadi bhavati (He who sees prana, meditates on prana, and understands prana becomes a true knower of things), and then after saying that the knower of prana becomes a true knower of things, the 2}Upanisad then says (7.16.1) esa tu va ativadati yah satyenativadati (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 2}prana. Then the greatest ativadi (wise man) is described as he who knows the satya, which here means "Lord Visnu." In this way the Upanisad explains that the Bhuma is both different from and superior to prana. Because in this way the Bhuma is declared to be superior to prana, prana cannot be identical with the Bhuma.

 The Bhuma is here taught to be superior to the series beginning with name and culminating in 2}prana and therefore it is clearly seen to be different from speech and the other items in this series. In this way the Bhuma is taught to be superior to prana.

 The word satya is famous as a name for the Supreme Personality of Godhead, Lord Visnu. The scriptures use the word satya in this way. For example, the 2}Taittiriya Upanisad (2.1.2) says satyam j{.sy 241}anam anantam (the unlimited Supreme Personality of Godhead is full of transcendental knowledge) and the 2}Srimad-Bhagavatam (1.1.1) says satyam param dhimahi (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 ativadi (wise man) because of the satya, the Supreme Personality of Godhead. The person who meditates on prana is called an 2}ativadi (wise man) because he is wise in comparison to they who meditate on the series of objects mentioned previously, beginning with prana and culminating in hope. But he who meditates on Lord Visnu is superior to the person who meditates on prana. Therefore he who meditates on Lord Visnu is the real, the best ativadi (wise man).

 For this reason the student asks (Chandogya Upanisad (7.16.1) so 'ham bhagavah satyenativadani (my lord, I will become a man wise with knowledge of the Supreme Personality of Godhead). The 2}guru then answers satyam tv eva vijij{.sy 241}asitavyam (one must yearn to understand the Supreme Personality of Godhead).

 The objection that because after the description of the ativadi wise with knowledge of prana there are no further questions and answers, therefore the subject of prana continues into the next sentence, is not a valid objection. Moreover, (it may be said,) because there are no questions after the description of prana, (therefore prana is the highest). In describing the series of inanimate elements, beginning with name and culminating in hope, the guru 1} did not say that the knower of any of these was an 2}ativadi (wise man). However, when he described 2}prana, which here means the jiva, he did say that the knower of prana is an 2}ativadi. The student then assumes that prana 1} is the highest. That is why he asks no further question. The guru, however, not accepting prana as the highest, proceeds to explain that Lord Visnu is higher than prana. The student, however, now taught that Lord Visnu is the highest, becomes eager to know how to meditate on Him, and asks so 'ham bhagavah satyenativadani (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 jiva, who is the companion of 2}prana (life-breath), and who is referred to in the beginning of this passage as atma."

 The reply is: No. Here the word atma 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) atmanah pranah (from the atma 1} prana is manifested). This view of the opponent contradicts the statement (7.24.1) yatra nanyat pacyati nanyac chrnoti nanyad vijanati sa bhuma. (When one attains Him one sees nothing else, hears nothing else, and knows nothing else. That is Bhuma). This description of the perception of Bhuma clearly refutes any idea that the word Bhuma could mean anything other than the Supreme Personality of Godhead. The scriptures say sausuptikam sukham alpam (the happiness of deep sleep is very slight), and therefore to say that the word Bhuma here means "the jiva who is soundly sleeping" is simply laughable. For all these reasons, therefore, the Bhuma described here is Lord Visnu. 

Sutra 9 

 dharmopapattec ca 


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


And also because the qualities described here can be ascribed to the Supreme Personality of Godhead only. 

 Purport by Srila Baladeva Vidyabhusana 

The qualities ascribed here to the Bhuma are suitable only for the Supreme Personality of Godhead, Lord Visnu, and not for anyone else. The Upanisad says (7.24.1) yo vai bhuma tad amrtam (The Bhuma is the eternal). This describes the eternalness that is a natural feature of the Supreme. The Upanisad also says sa bhagavah kasmin pratisthita 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 evadhastat (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 ( 2}Chandogya Upanisad 7.26.1) atmanah pranah (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. 

 Adhikarana 3 

"Aksara" Refers to the Supreme Personality of Godhead 

 Introduction by Srila Baladeva Vidyabhusana 

Visaya: The Brhad-aranyaka Upanisad 1} (3.8.7-8) says: 

kasmin khalu akaca otac ca protac ceti. sa hovaca. etad vai tad aksaram gargi brahmana abhivadanti asthulam ananv ahrasvam adirgham alohitam asneham acchayam 


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


Samcaya: Is the aksara (eternal) here pradhana, jiva, or the Supreme Personality of Godhead?

Purvapaksa: The word Svetasvatara Upanisadaksara here may denote any of the three. The meaning is ambiguous.

Siddhanta: The conclusion follows.  

Sutra 10 

 aksaram ambaranta-dhrteh 


aksaram - the eternal; ambara - with sky; 2} anta - at the end; dhrteh - because of being the support.  


The word "aksara" here refers to the Supreme Personality of Godhead, because the "aksara" is described as the resting place of all the elements, beginning with the grossest and culminating in sky. 

 Purport by Srila Baladeva Vidyabhusana 

The aksara here is the Supreme Personality of Godhead. Why? The sutra says amabaranta- dhrteh (because the aksara is described as the resting place of all the elements, beginning with the grossest and culminating in sky). The Upanisad says etasmin khalu aksare gargy akaca otac ca protac ca (O Gargi, the sky is woven, warp and woof, in the eternal). the word aksara 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.


The objection may be raised: " 2}Aksara here may refer to pradhana because pradhana is the origin of all the changes of this world. Aksara may also refer to the jiva 1} because the jiva is the resting place of all inanimate objects that come within its perception."

 If these objections are raised, he then says: 

Sutra 11 

 sa ca pracasanat 


sa - that; ca - and; pracasanat - because of the command.


"Aksara" here must refer to the Supreme Personality of Godhead because the text says that everything is supported by His command. 

 Purport by Srila Baladeva Vidyabhusana 

In the previous sutra 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 sutra says pracasanat (because the text says that everything is supported by His command). The Brhad-aranyaka Upanisad (3.8.9) says etasya va aksarasya pracasane gargi dyava-prthivi vidhrte tisthatah. etasya va aksarasya pracasane gargi surya-candramasau vidhrtau tisthatah (By the command of the eternal, O Gargi, heaven and earth are manifest. By the command of the eternal, O Gargi, 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 pradhana, nor the conditioned or liberated jiva can create everything simply by their command. 

Sutra 12 

 anya-bhava-vyavrttec ca 


anya - another; bhava - nature; vyavrtteh - because of the exclusion; ca - also.  


And also because the text describes certain qualities that specifically exclude any other being. 

 Purport by Srila Baladeva Vidyabhusana 

The Brhad-aranyaka Upanisad (3.8.11) says 2}tad va etad aksaram gargy adrstam drastr acrutam crotr (O Gargi, this eternal sees, but is unseen. He hears, but is unheard). Because these words describe the aksara in terms that cannot be applied to anyone but the Supreme Personality of Godhead, the word aksara must refer to the Supreme Person. The pradhana is inanimate and unconscious and therefore it cannot see. Because the text here says that the aksara sees everything but cannot be seen by anyone, it cannot mean the jiva.

 Adhikarana 4 

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

 Introduction by Srila Baladeva Vidyabhusana 

In the Pracna Upanisad (5.2.2-5) the following passage is read: 

etad vai satyakama param caparam ca brahma yad omkaras tasmad vidvan etenaivayatanenaikataram anveti. . . yah punar etam tri-matrenom ity anenaivaksarena paramm purusam abhidhyayita sa tejasi surye sampanno yatha padodaras tvacavinirmucyate evam haiva sa papmabhir vinirmuktah sa samabhir unniyate brahmalokam sa etasmat jiva-ghanat parat param puricayam purusam viksatet1) 


"O Satyakama, the syllable om is both the superior Brahman and the inferior Brahman. A wise man attains one of these two Brahmans. . .One who, reciting the eternal om 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." 


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

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

 Siddhanta: The conclusion follows. 

Sutra 13 

 iksati-karma-vyapadecat sah 


iksati - of seeing; karma - object; vyapadecat - because of the description; sah - He.  


The person here is the Supreme Personality of Godhead because the description of the object of vision here fits the Supreme Person. 

 Purport by Srila Baladeva Vidyabhusana 

Here the Supreme Personality of Godhead is the 2}iksati-karma, or object of vision. Why? the 2}sutra says vyapadecat (because the description of the object of vision here fits the Supreme Person). This is so because the Upanisad (5.2.7) describes the qualities of the Supreme Personality of Godhead in the following words: tam omkarenaivayatanenanveti vidvan yat tac chantam ajaram amrtam abhayam param parayanam ca (By reciting om 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 nisada-sthapaty-Adhikarana-nyaya, the word 2}brahmaloka here means Visnuloka (the planet of Lord Visnu). 

 Adhikarana 5 

The "Dahara" is the Supreme Personality of Godhead 

 Introduction by Srila Baladeva Vidyabhusana 

Visaya: In the Chandogya Upanisad (8.1.1) is heard the following: 

atha yad idam asmin brahma-pure daharam pundarikam vecma daharo sminn antar akacas tasmin yad antas tad anvestavyam tad vijijYasitavyam 


"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." 


Samcaya: What is the small sky here in the lotus of the heart? Is it the element sky, the jiva, or Lord Visnu?

Purvapaksa: Because the word akaca generally means the element sky it must also have that same meaning here. Or, because the jiva is very small and also the master of the city of the body, it may mean the 2}jiva.

Siddhanta: The conclusion follows. 

Sutra 14 

 dahara uttarebhyah 


daharah - the small; uttarebhyah - 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. 

 Purport by Srila Baladeva Vidyabhusana 

The small sky here is Lord Visnu. Why? The sutra 1} says uttarebhyah, 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 jiva 1} soul. The "great city" described in this Upanisad 1} 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 Visnu. Then he says - 

Sutra 15 

 gati-cabdabhyam tatha hi drstam liggam ca 


gati - because of going; cabdabhyam - and because of a certain word; tatha hi - furthermore; drstam - seen; liggam - 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. 

 Purport by Srila Baladeva Vidyabhusana 

The Chandogya Upanisad (8.3.2) says: 

yatha hiranya-nidhim nihitam aksetrajYa upari saYcaranto 'pi na vidus tathemah sarvah praja ahar ahar gacchantya enam brahmalokam na vidanty anrtena hi pratyudhah 1} 


"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 sutra, and the description here of the living entities' "going to the spiritual world of Brahman" is the "going" mentioned in the 2}sutra. Both enam and the going mentioned here show that Lord Visnu is the "small sky."

Furthermore, in another place the scriptures again describe the living entities' going to the Supreme in these words: 2}sata saumya tada 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 sutra. The use of the word brahmaloka hints that Lord Visnu is the topic of discussion here. This is the "hint" mentioned in the sutra. The word 2}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. 

Sutra 16 

 dhrtec ca mahimno 'syasminn upalabdheh 


dhrteh - because of maintaining; ca - and; 2} mahimnah - of the glory; asya - of Him; 2} asmin - in this; upalabdheh - because of being stated.  


This is so because of the description of His glory in maintaining all the worlds. 

 Purport by Srila Baladeva Vidyabhusana 

In the passage beginning with the words daharo 'sminn antar akacah (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 atma 1} clearly, and without need to turn to any other passage, show that the "small sky" mentioned here is the Supreme Personality of Godhead.  The Brhad-aranyaka Upanisad (4.4.22) also says: atha ya atma sa setur vidhrtir esam lokanam asambhedaya (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 Visnu. 


The Chandogya Upanisad also says: esa setur vidharana esam lokanam asambhedaya (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. 

Sutra 17 

 prasiddhec ca 


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


And also because this is a traditional usage of the word. 

 Purport by Srila Baladeva Vidyabhusana 

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 Taittiriya Upanisad (2.7.1): ko hy evanyat kah pranyat. yad esa akaca anando na syat. (Who could breathe if the sky were not bliss?)

Someone may raise the following objection: The 2}Chandogya Upanisad (8.3.4) says: sa esa samprasado 'smac charirat samutthaya param jyotir upasampadya svena rupenabhinispadyate. esa atmeti hovaca. etad amrtam etad abhayam etad brahma ("The liberated 2}jiva 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 jiva appears immediately afterward, the description of the {.sy 168}small sky" should be understood to refer to the 2}jiva.

 If this objection is raised, he replies: 

Sutra 18 

 itara-paramarsat sa iti cen nasambhavat 


itara - the other; paramarsat - because of reference; sah - he; iti - thus; 2} cet - if; na - not; asambhavat - because of impossibility.  


If it is said that because there is mention of something else (the jiva) in the same passage (and therefore the "small sky" here is the jiva, then I say) No, because it is impossible. 

 Purport by Srila Baladeva Vidyabhusana 

Although in the middle of this passage there is a description of the jiva, nevertheless it is not possible to say that the beginning of this passage describes the jiva. Why? The sutra says 2}asambhavat (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 jiva.

Now our opponent may say: So be it. Still, after the description of the "small sky," the Chandogya Upanisad 1} (8.7.1) says ya atmapahata-papma vijaro vimrtyur vicoko vijighatso 'pipasah satya-kamah satya-sagkalpah so 'nvestavyah sa vijijYasitavyah (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 Prajapati describe the jiva the qualities described in 7.7.1 and the "small sky" described before that may also refer to the jiva.

 Considering that this doubt might arise, he says: 

Sutra 19 

 uttarac ced avirbhava-svarupas tu 


uttarat - because of a later passage; cet - if; 2} avirbhava - manifestation; svarupas - form; 2} tu - indeed.  


If it is said that a later passage (proves that the {.sy 168}small sky" is the jiva then I say no.) The description of the true nature of the jiva is confined to that passage alone. 

 Purport by Srila Baladeva Vidyabhusana 

The word tu (but) is used here to dispel doubt. The word na (no) should be understood from the previous sutra. In this passage spoken by the Prajapati the teaching is that the jiva 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 Prajapati is, however, that these qualities are present in the jiva only if he engages in spiritual activities. The Chandogya Upanisad (8.3.4) clearly explains the difference between the Supreme Personality of Godhead (who possesses these eight qualities in all circumstances) and the jiva (who possesses these qualities only when he becomes liberated) in the following words: sa esa samprasado 'smac charirat samutthaya param jyotir upasampadya svena rupenabhinispadyate. esa atmeti hovaca. etad amrtam etad abhayam etad brahma ("The liberated jiva 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 jiva 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 2}jiva 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 2}jiva mentioned at all in this passage?

 To answer this question he says: 

Sutra 20 

 anyarthac ca paramarsah 


anya - another; arthac - meaning; ca - and; paramarsah - reference.  


The description of the jiva here has a different object. 

 Purport by Srila Baladeva Vidyabhusana 

The jiva is described here in order to teach about the Supreme Personality of Godhead. When the 2}jiva 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 jiva, which was previously described as also being very small.

 If this objection is given, then he says: 

Sutra 21 

 alpa-cruter iti cet tad-uktam 


alpa - small; sruteh - from the sruti 1}; iti - thus; cet - if; tat - that; uktam - said.  


If it is said that when the sruti describes the "small" it must refer to the jiva, then I say no because of what has already been said. 

 Purport by Srila Baladeva Vidyabhusana 

The Supreme Personality of Godhead manifests a very small form to facilitate meditation on Him. This has already been described in sutra 1.2.7, which says 2}nicayyatvad evam vyomavac ca. This sutra 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. 

Sutra 22 

 anukrtes tasya ca 


anukrteh - because of imitation; tasya - of Him; 2} ca - also.  


And also because (the jiva) merely resembles in some respects (the Supreme Personality of Godhead). 

 Purport by Srila Baladeva Vidyabhusana 

Because, according to the statement of the Prajapati, the jiva, 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 2}jiva. Previously the original form of the 2}jiva is covered by illusion, and then afterwards, by worshiping the Supreme Personality of Godhead, the illusion becomes broken and the jiva, manifesting these eight qualities, becomes equal, in some respects, to the Supreme Personality of Godhead. In this way, as explained by the Prajapati, the jiva resembles, in some respects, the "small sky." The sentence pavanam anuharate hanuman (Hanuman resembles the wind) shows the difference between the resembled object and the thing that resembles it. That the liberated jiva resembles the Supreme Personality of Godhead may also be seen in the following words from Mundaka Upanisad (3.1.3): nira{.sy 241}janah paramam samyam upaiti (the liberated 2}jiva resembles the Supreme Personality of Godhead). 

Sutra 23 

 api smaryate 


api - and; smaryate - described in the smrti- sastra.  


This is also described in the smrti-sastra. 

 Purport by Srila Baladeva Vidyabhusana 

In the Bhagavad-gita (14.2) the Supreme Personality of Godhead, Lord Krsna, also explains: 

idam jnanam upacritya

mama sadharmyam agatah sarge 'pi nopajayante

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 smrti-sastra explains that the liberated jivas attain a nature like that of the Supreme Personality of Godhead. For these reasons the "small sky" is Lord Hari and not the jiva. 

 Adhikarana 6 

The Person the Size of a Thumb is the Supreme Personality of Godhead 

 Introduction by Srila Baladeva Vidyabhusana 

Visaya: In the Katha Upanisad (2.1.12) the following words are read: 

aggustha-matrah puruso

madhya atmani tisthati icano bhuta-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." 


Samcaya: Is this person the size of a thumb the jiva or Lord Visnu?

Purvapaksa: The person here is the 2}jiva because the Cvetazvatara Upanisad (5.7-8) says pranadhipah saYcarati sva-karmabhir aggusta-matro ravi-tulya-rupah (The ruler of breath moves about, impelled by his karma. He is the size of a thumb. He is splendid as the sun).

 Siddhanta: The conclusion follows. 

Sutra 24 

 cabdad eva pramitah 


cabdat - because of the word; eva - even; 2} pramitah - limited.  


Even though (He is) very small (this person is the Supreme Lord) because of the words (in the text). 

 Purport by Srila Baladeva Vidyabhusana 

The person here the size of a thumb is Lord Visnu. Why? TheSutra says cabdat (because of the words in the text). The Upanisad text referred to here is icano bhuta-bhavyaysa (He is the master of the past and future). It is not possible for the jiva 1}, 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: 

Sutra 25 

 hrdy upeksaya tu manusyadhikaratvat 


hrdi - in the heart; upeksaya - with relation; 2} tu - indeed; manusya - of human beings; 2} adhikaratvat - because of the qualification.  


This is so because the Supreme Personality of Godhead indeed appears in the hearts of men. 

 Purport by Srila Baladeva Vidyabhusana 

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 manusyadhikaratvat (the Supreme Personality of Godhead appears in the hearts of men). Although the scriptures do not specify, he (Vyasa) 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 jiva, however, to be present within the heart in a form the size of a thumb because the original form of the 2}jiva is atomic in size, as explained in the 2}Svetasvatara Upanisad (5.9) in the words balagra- cata-bhagasya (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 jiva soul). For all these reasons, therefore, the person the size of a thumb is Lord Visnu. 

 Adhikarana 7 

The Devas Can Meditate on the Supreme Personality of Godhead 

 Introduction by Srila Baladeva Vidyabhusana 

Visaya: 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 Brhad-aranyaka Upanisad (1.4.10) says: 


tad yo yo devanam pratyabudhyata sa eva tad abhavat tatharsinam tatha manusyanam 


"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 Brhad-aranyaka Upanisad (4.4.16) also says: 


tad deva jyotisam jyotir ayur hopasate 'mrtam 


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


Samcaya: Is it possible for the devas 1} to meditate on the Supreme Personality of Godhead, as human beings do, or is it not possible?

Purvapaksa: 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.

Siddhanta: The conclusion follows. 

Sutra 26 

 tad upary api badarayanah sambhavat 


tad - that; upari - above; api - also; badarayanah - Vyasadeva; sambhavat - because of being possible.  


Beings superior to humankind are able to meditate on the Supreme Personality of Godhead. This is the opinion of Vyasa. 

 Purport by Srila Baladeva Vidyabhusana 

The devas and other beings superior to humankind are able to meditate on the Supreme Personality of Godhead. This is the opinion of Lord Vyasadeva. Why? Because according to the Upanisads, Vedic mantras, Itihasas, Puranas, 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 Visnu Purana (6.5.50) explains: 

na kevalam dvija-crestha

narake duhkha-paddhatih svarge 'pi yata-bhitasya

ksayisnor nasti nirvrtih


"O best of the brahmanas, 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 2}sruti-sastra that spiritual bliss is limitless, eternal, and pure. The sruti explains that to attain spiritual knowledge the devas and other celestial beings observe vows of celibacy. This is described in the 2}Brhad-aranyaka Upanisad (5.2.1) in these words: 2}tatra yah prajapatyah prajapatau pitari brahmacaryam usur deva manusya asurah (The devas, humans, and 2}asuras, who were all sons of Lord Brahma, lived with their father as celibate students of spiritual knowledge). In the Chandogya Upanisad (8.11.3) King Indra is described in the following words: eka-catam ha vai varsani maghava prajapatau brahmacaryam uvasa (For a hundred years King Indra lived as a celibate student of spiritual knowledge in the home of Lord Brahma). For these reasons, therefore, the 2}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-yajnas in many different places simultaneously."

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

Sutra 27 

 virodhah karmaniti cen naneka-pratipatter darcanat 


virodhah - contradiction; karmani - in activities; iti - thus; cet - if; 2} na - not; aneka - many; pratipatteh - because of the acceptance; darcanat - 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. 

 Purport by Srila Baladeva Vidyabhusana 

There is no contradiction here if it accepted that the 2}devas are embodied souls with material bodies. Why? TheSutra says aneka-pratipatter darcanat (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 2}devas have bodies. There remains, however, a contradiction in the description of the words of the 2}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 2}Vedas would become meaningles, like the statement "the son of a barren woman." In this way this idea is refuted. The Mimamsa-sutra says: autpattikas tu cabdenarthasya sambandhah (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 1}.

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

Sutra 28 

 cabda iti cen natah prabhavat pratyaksanumanabhyam 


cabdah - the words of the Vedas; iti - thus; cet - if; na - no; atah - from this; prabhavat - because of creation; 2} pratyaksa - because of sruti; anumanabhyam - and smrti.  


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 sruti and smrti. 

 Purport by Srila Baladeva Vidyabhusana 

The idea stated here (that the devas have bodies) is not inconsistent with the nature of the words in the Vedas. Why? The sutra says 2}prabhavat pratyaksanumanabhyam (because of the description of the creation of the world and also because of the evidence given in sruti and smrti. The creation of the material bodies (of the devas and other beings in the universe) is done (by Lord Brahma) 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 Vicvakarma in his own scripture for drawing forms in the words yamam danda-panim likhanti varunam tu paca-hastam (They draw the demigod Yama with a mace in his hand, and the demigod Varuna 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 2}Vedas are genuine sources of knowledge. This explanation is not at all inconsistent with the previously quoted explanation from the Mimamsa-sutra.

 Why is this? The sutra says 2}pratyaksanumanabhyam, which means "because of the evidence given in sruti and smrti." The sruti (PaYca-vaimcati Brahmana (6.9,13,22) discussing the creation of the world, which was preceded by the (eternal) words (of the 2}Vedas), gives the following description: eta iti ha vai prajapatir devan asrjat asrgram iti manusyan indava iti pitrims tirah-pavitram iti grahan asuva iti stotram vicvaniti mantram abhisaubhagety anyah prajah (Reciting the word ete from the Vedas, Lord Brahma created the devas. Reciting the word 2}asrgram, he created the human beings. Reciting the word indava, he created the pitas. Reciting the word tirah-pavitram, he created the planets. Reciting the word asuva, he created songs. Reciting the word vicvani, he created 2}mantras. Reciting the word abhisaubhaga, he created the other creatures).


The smrti also confirms this in the following words (Visnu Purana 1.5.64): 

nama rupam ca bhutanam

krtyanam ca prapaYcanam veda-cabdebhya evadau

devadinam cakara sah 


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

Sutra 29 

 ata eva ca nityatvam 


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


And for this very reason the eternity (of the Veda is proved). 

 Purport by Srila Baladeva Vidyabhusana 

The eternity of the Vedas is proved by the fact that the creator (Brahma) creates (the world) by (reciting the Vedic) words (describing the) eternal forms and by remembering (the previous creation). Kathaka 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 sruti 1} explains that by remembering the words of the Vedas 1} Lord Brahma creates the forms of the devas and other living entities. This may be in the case after the ( 2}naimittika) partial cosmic devastation, but how can this method of creation be employed after the (prakrta) 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: 

Sutra 30 

 samana-nama-rupatvac cavrttav apy avirodho darcanat smrtec ca 


samana - same; nama - because of the names; 2} rupatvat - and forms; ca - also; avrttau - in the repetition; api - also; avirodhah - not a contradiction; darcanat because of the sruti smrtec - because of the smrti 1}; 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 sruti and smrti. 

 Purport by Srila Baladeva Vidyabhusana 

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 sutra says samana-nama-rupatvac cavrttav apy avirodho darcanat smrtec 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 sruti and 2}smrti). 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 Brahma 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 sutra says  2}darcanat smrtec ca (because this is proved by 2}sruti and smrti. The sruti says: 

atma va idam eka evagra asit sa aiksata lokan utsrjah 1} 


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

 - Aitareya Upanisad 1.1 

 yo brahmanam vidadhati purvam yo vai vedamc ca prahinoti tasmi tam 


"The Supreme Personality of Godhead created the Vedas 1} and taught them to the demigod Brahma).

 - Svetasvatara Upanisad 6.18 

surya-candramasau dhata yatha-purvam akalpat 


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

 - Rg Veda 

The smrti says 

nyagrodhah su-mahan alpe

yatha bije vyavasthitah samyame vicvam akhilam

bija-bhute yatha 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."

 - Visnu Purana  

narayanah paro devas

tasmaj jatac caturmukhah 


"Narayana is the Supreme Personality of Godhead. From him the demigod Brahma was born."

 - Varaha Purana 

tene brahma hrda ya adi-kavaye 


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

 - Srimad-Bhagavatam 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 jivas and material elements that had become merged within Him, creating again, as it had been before, the material universe extending from the 2}mahat-tattva to the demigod Brahma, manifesting the 2}Vedas exactly as they had been before, teaching the 2}Vedas to the demigod Brahma within the heart, engaging the demigod Brahma in the creation of the forms of the 2}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 Brahma, meditating on the archetypal forms described in the Vedas, creates the 2}devas and other creatures as they had been before. In this way the relationship between the names of the 2}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 Chandogya Upanisad (3.1.1) is the statement asau va adityo deva-madhu tasya dyaur eva tiraccina-vamcah (The sun is honey for the 2}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, adityas, maruts, and sadhyas, 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 Rg 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 2}devas can perform these meditations. In this matter he now explains the opinions of others. 

Sutra 31 

 madhv-adisv asambhavad anadhikaram jaiminih 


madhu-adisu - in madhu-vidya and other Vedic meditations; asambhavat - because of impossibility; anadhikaram - qualification; 2} jaiminih - Jaimini.  


Jaimini says the devas do not engage in madhu-vidya and other forms of Vedic meditation because it is not possible for them to do so. 

 Purport by Srila Baladeva Vidyabhusana 

Jaimini Muni thinks that the devas are not qualified to engage in madhu-vidya and other forms of Vedic meditation. Why? The sutra says 2}asambhavat (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 2}madhu-vidya meditation, namely to become 2}vasus or exalted devas, because they already are vasus and devas. 

Sutra 32

jyotisi bhavac ca 


jyotisi - in the splendor; bhavat - because of existence; ca - and.

  And because the devas do meditate on the effulgent Supreme Personality of Godhead. 

 Purport by Srila Baladeva Vidyabhusana 

The Brhad-aranyaka Upanisad (4.4.16) says 2}tad deva jyotisam jyotih (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 sruti as the supreme effulgence, they naturally do not engage in the madhu-vidya and other inferior meditations. The explanation that the 2}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 (Vyasa) gives his opinion. 

Sutra 33 

 bhavam tu badarayano 'sti hi 


bhavam - existence; tu - but; badarayanah - Vyasadeva; asti - is; hi - because.  


Vyasadeva says the devas do engage in these meditations. 

 Purport by Srila Baladeva Vidyabhusana 

The word tu (but) is used here to dispel doubt. Lord Vyasa thinks the devas are able to engage in madhu-vidya and other kinds of Vedic meditation. The word hi (because) here implies "desiring to again become devas and 2}adityas, 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-vidya 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 2}vasus, adityas, and other kinds of devas meditate on the Supreme Personality of Godhead as the archetypal vasu and aditya. At the end of the kalpa they become vasus and 2}adityas 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 1} and adityas again. As a result of this worship they will eventually become liberated.

 The words aditya, 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 evam brahmopanisadam veda (He who understands this Upanisad describing the Supreme Personality of Godhead) at the end of the Upanisad.

 It is not that because the 2}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-vidya meditations of the 2}devas are described in the words of the Brhad- aranyaka Upanisad (4.4.16) tad deva jyotisam jyotir (The devas meditate on the Supreme Personality of Godhead).

 The scriptures say prajapatir akamayata prajayeyeti sa etad agnihotram mithunam apacyat. tad udite surye 'juhot. 1} (The demigod Brahma desired: "Let me create children." He then saw two agnihotra sacrifices. When the sun rose he performed agnihotra sacrifices). The scriptures also say deva vai satram asata (the 2}devas then performed a Vedic sacrifice). These and other passages from the scriptures show that the sruti 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- vidya and other Vedic meditations must wait many 2}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 Adhikarana shows that because even the 2}devas perform the ordinary Vedic duties, how much more so should human beings perform these duties. 

 Adhikarana 8 

Cudras Not Qualified For Vedic Meditation 

 Introduction by Srila Baladeva Vidyabhusana 

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 Vedanta, for the scriptures say aupanisadah purusah (The Supreme Personality of Godhead is revealed in the 2}Upanisads). From this the next topic follows.

 Visaya: In the Chandogya Upanisad (4.1.1-5) is a story beginning with the words janasrutir ha pautrayanah (There was a man named Janasruti Pautrayana). In that story, after hearing the words of some swans, Janasruti approached Raigka Muni and offered him many cows, necklaces, and chariots. Raigka, however, said ahaha hare tva cudra tavaiva saha gobhir astu (O 2}cudra, keep your cows, necklaces, and chariots!). After being addressed as a cudra in this way, Janasruti again came, this time offering cows, necklaces, chariots, and his daughter in marriage. Raigka this time replied tam ajaharemah cudranenaiva mukhenalapayisyathah (O 2}cudra, take this away! With this face alone you will make me speak). Then the Upanisad describes how Raigka taught him the science of samvarga-vidya.

 Samcaya: Is a cudra qualified to study the Vedic knowledge or not?

Purvapaksa: A cudra is qualified to study the Vedas for the following reasons: 1. because it is said that all human beings are qualified, 2. because cudra have the ability to study, 3. because the sruti sometimes uses the word cudra 1}, thus hinting that cudras are qualified to read the Vedas, and 4. because in the Puranas 1} and other Vedic literatures Vidura and other cudras 1} are described as knowers of the Vedas.

Siddhanta: The conclusion follows. 

Sutra 34 

 cug asya tad-anadara-cravanat tadadravanat sucyate hi 


cug - sorrow; asya - of him; tad - that; anadara - disrespect; cravanat - because of hearing; tada - then; adravanat - because of approaching; sucyate - is indicated; hi - because.  


Because he approached impelled by unhappiness from hearing an insult, the word cudra here means "unhappy." 

 Purport by Srila Baladeva Vidyabhusana 

The word na (not), taken from sutra 1} 28, is understood in this sutra also. Here it means "a cudra is not qualified to study the 2}Vedas." Why? The sutra says hi 1}, which here means "because." Because Janasruti Pautrayana, who was not enlightened with spiritual knowledge, by hearing the swans' disrespectful words kam u vara enam etat santam sayugvanam iva raigkam attha (What is he compared to the great saint Raigka?) became unhappy (cuk) and thus ran (dru to meet Raigka. The word cudra 1} here means "he who was unhappy" and "he who ran." The sage uses the word cudra here to display his omniscience in knowing the previous events. The word is not used here to indicate the fourth class of men: the cudras.

If Janasruti is not a 2}cudra, then to what class does he belong? To answer this question the next sutra says he is a 2}ksatriya. 

Sutra 35 

 ksatriyatvavagatec cottaratra caitrarathena liggat 


ksatriyatva - status of being a ksatriya; 2} avagatec - from the understanding; ca - also; uttaratra - in a later passage; caitrarathena - with Caitraratha; liggat - because of the sign.  


That he is a ksatriya is understood from the clue related to the caitraratha. 

 Purport by Srila Baladeva Vidyabhusana 

Janasruti is understood to be a ksatriya. 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 2}ksatriya. Because he sent (a messenger to search for Raigka) and because he gave cows, necklaces, chariots, his daughter, and many other things in charity, it is said that he is a ksatriya. It is not possible for anyone but a ksatriya to possess these qualities. Because he thus displays the qualities of a king, Janasruti should be understood to be a ksatriya. At the end of the story it is also understood that he is a ksatriya. At the end of the story, where the description of 2}samvarga-vidya is concluded, there is mention of the ksatriya status of a person named Abhipratari Caitraratha. In the concluding passage a brahmacari begged alms from Caunaka Kapeya and Abhipratari Kaksaseni when these two were serving food to others.

 If someone objects: "In this passage the status of Abhipratari as either a ksatriya or 2}caitraratha is not proved in any way," then the 2}sutra answers: liggat (because of a clue). The clue that Caunaka Kapeya and Abhipratari Kaksaseni were friends proves it. The Tandya Brahmana (20.12.5) says: caitena caitraratham kapeyo ayajayan (The members of the Kapeya family made Caitraratha perform a sacrifice). In this way the sruti maintains that because of his relationship with the Kapeyas, Abhipratari must have been a Caitraratha.

 That the Caitraratha family were 2}ksatriyas is confirmed by the words tasmac caitrarathir nama ksatra-patir ajayata (From him was born another ksatriya of the Caitraratha family). In this way his ksatriya status is clearly proved.

Therefore Caunaka Kapeya and Abhipratari Caitraratha, who were both learned in samvarga-vidya, were a 2}brahmana and a ksatriya respectively, and in the subject of samvarga-vidya they were also guru and disciple respectively. Raigka and Janasruti had the same relationship, and therefore Janasruti must have been a ksatriya. In this way it is proved that a cudra is not qualified to study the 2}Vedas.

Referring to the sruti 1}, he again establishes this point. 

Sutra 36 

 samskara-paramarsat tad-abhavabhilapac ca 


samskara - of the purificatory rituals; paramarsat - because of the reference; tad - of them; 2} abhava - of the non-existence; abhilapat - because of the explanation; ca - also.  


This is also so because the scriptures state both the necessity of undergoing the samskaras (rituals of purification) and the exclusion of the cudras from these rituals. 

 Purport by Srila Baladeva Vidyabhusana 

In the sruti-sastra is the passage 2}asta-varsam brahmanam upaniyata tam adhyapayed ekadece ksatriyam dvadace vaicyam (One should perform the 2}samskara and teach a brahmana boy when he is eight years old a ksatriya boy when he is eleven years old, and a vaicya boy when he is twelve years old). This shows that brahmanas are eligible to study the Vedas because they are also eligible for the samskaras. The scriptures also say 2}nagnir na yajYo na kriya na samskaro na vratani cudrasya (A cudra is not allowed to light the sacred fire, perform a fire-sacrifice, perform religious rituals, undergo the samskaras, or follow vows of penance). In this way it is established that because a 2}cudra is not allowed to undergo the samskaras 1} he is also not allowed to study the Vedas.

Now he confirms the view that the cudras are not eligible for the 2}samskaras. 

Sutra 37 

 tad-abhava-nirdharane ca pravrtteh 


tat - of that; abhava - of the non-existence; 2} nirdharane - in ascertaining; ca - also; 2} pravrtteh - because of endeavor.  


(This is so) also because care is taken to determine that (a student) is not (a cudra). 

 Purport by Srila Baladeva Vidyabhusana 

In the Chandogya Upanisad (4.4.4-5) (when asked about his caste, Jabali said) naham 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 Jabala was not a cudra. Gautama then said 2}naitad abrahmano vivaktum arhati samidham saumyahara tvopanesye na satyad agah (One who is not a brahmana cannot speak in this way. O gentle one, please bring the sacred fuel and I shall initiate you as a brahmana. You did not deviate from the truth). This endeavor by the 2}guru Gautama demonstrates that only the 2}brahmanas, ksatriyas, and vaicyas are eligible to receive the samskaras. The 2}cudras are not eligible. 

Sutra 38 

 cravanadhyayanartham pratisedhat smrtec ca 


cravana - hearing; adhyayana - study; artham - for the purpose; pratisedhat - because of the prohibition; smrteh - from the smrti-sastra 1} ca - also.  


This is so because the smrti-sastra also prohibits the cudras from hearing and studying (the Vedas. 

 Purport by Srila Baladeva Vidyabhusana 

The smrti-sastra says pady u ha va etat cmacanam yac chudras tasmac chudra-samipe nadhyetavyam (A cudra is a beast. He is a crematorium. For this reason he should not be taught the Vedas). The 2}smrti also says tasmac chudro bahu-pacur ayaj{.sy 241}iyah (A cudra is a big beast. He cannot perform the Vedic sacrifices). Because of these prohibitions a cudra is not eligible to hear the Vedas 1}. Because he is not allowed to hear the Vedas, it is therefore also not possible for him to study the 2}Vedas, understand their meaning, or follow the rituals and penances described in them. All these are forbidden for him. The smrti-sastra says nagnir na yaj{.sy 241}ah cudrasya tathaivadhyayanam kutah kevalaiva tu cucrusa tri- varnanam vidhiyate (A cudra 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 smrti also says vedaksara- vicarane cudro patati tat-ksanat (A cudra who studies the Vedas at once falls into degraded life).

 Some souls, such as Vidura and others, although born as 2}cudras, become elevated by their attainment of perfect transcendental knowledge. By hearing and understanding the 2}Puranas and other transcendental literatures, 2}cudras and others can become liberated. The only real classes of higher and lower among men are determined by the final result of their lives. 

 Adhikarana 9 

The Thunderbolt in Katha Upanisad 2.3.2 Is The Supreme Personality of Godhead 

 Introduction by Srila Baladeva Vidyabhusana 

Now that this digression is concluded, he again reflects on the original topic. 


Visaya: In the Katha Upanisad is read the following pasage: 

yad idam kiYcit jagat sarvam

prana ejati nihsrtam mahad bhayam vajram udyatam

ya etad vidur amrtas te bhavanti 


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


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

Purvapaksa: 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 1} here should be understood to mean "thunderbolt." For these reasons, and because the word prana 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 udyatam vajram (raised thunderbolt) contradicts this second interpretation, the word vajra must mean "thunderbolt."

Siddhanta: The conclusion follows. 

Sutra 39 

 kampanat 


kampanat - because of trembling.  


Because (the entire world) trembles (the vajra must be the Supreme Personality of Godhead). 

 Purport by Srila Baladeva Vidyabhusana 

Because it makes the entire universe tremble, this 2}vajra must be the Supreme Personality of Godhead. This is so also because of the following statement of Brahma- vaivarta Purana: 

cakram cagkramanad esa

vajanad vajram ucyate khandanat khadga evaisa

heti-nama harih svayam 


"Because He goes (cagkramana) everywhere He is called "Cakra" (moving in a circle). Because He moves about ( 2}vajana He is called "Vajra" (thunderbold). Because He cuts apart (khandana) the demons He is called "Khadga" (sword). These are names of Lord Hari." 


Also, because the word prana (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. 

Sutra 40 

 jyotir-darcanat 


jyotih - effulgence; darcanat - because of seeing.



It is so because the vajra is described as jyotih (splendor). 

 Purport by Srila Baladeva Vidyabhusana 

Before the passage discussed is the following statement (Katha Upanisad 2.2.15): na tatra suryo bhati na candra-tarake (When He does not shine, then neither sun, moon, nor stars show their splendor). After the passage discussed is the statement (Katha Upanisad 2.3.3) bhayad asyagnis 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. 

 Adhikarana 10 

The "Akaca" in Chandogya Upanisad 8.14.1 is the Supreme Personality of Godhead 

 Introduction by Srila Baladeva Vidyabhusana 

In the Chandogya Upanisad (8.14.1) is the following statement: akaco ha vai nama-rupayor nirvahita te yad antara tad brahma tad amrtam sa atma (Sky is the creator of names and forms. That sky within is expanded without limit. That sky is eternal. That sky is the Self).

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

Purvapaksa: The scriptures say acva iva romani vidhuya papam (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 jiva. The words yad antara (which is within) clearly points to the liberated jiva 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 jiva before he was liberated. The word akaca here means "effulgence." Everything therefore indicates that the "sky" here is the liberated jiva. The words tad brahma tad amrtam (it is expanded without limit. It is eternal) describe the qualities the jiva attains when he becomes liberated.

Siddhanta: The conclusion follows. 

Sutra 41 

 akaco 'rthantaratvadi-vyapadecat 


akacah - sky; artha - meaning; antaratva - difference; adi - beginning with; 2} vyapadecat - because of the description.  


The "sky" here is the Supreme Personality of Godhead because the "sky" described here is different from the liberated jiva, and for other reasons also. 

 Purport by Srila Baladeva Vidyabhusana 

The "sky" here is the Supreme Personality of Godhead and not the liberated jiva. Why? The sutra says arthantaratvadi-vyapadecat (because the "sky" described here is different from the liberated jiva 1}, and for other reasons also). The meaning is this: Because the liberated jiva cannot be the creator of names and forms, the "sky" here must be something other than him. When the jiva 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 jiva is liberated he takes no part in the affairs of the material world, as will be described in a later sutra (4.4.17). The Supreme Personality of Godhead, however, is described in the 2}sruti as the creator of the material world. The 2}Chandogya Upanisad therefore says anena jivenatmananupravicya nama-rupe vyakaravani (With the 2}jivas 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 adi (and for other reasons also) in the sutra refers to the phrase brahma 1} (expanded without limit) in the passage of the 2}Upanisad. This phrase cannot describe the liberated 2}jiva, 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. 

 Adhikarana 11 

At Both the Time of Dreamless Sleep and the Time of the  Jiva's Departure From the Material World the  Jiva and the Supreme Personality of Godhead Are Different 

 Introduction by Srila Baladeva Vidyabhusana 

Purvapaksa: So be it. Still, it cannot be held that the Supreme Personality of Godhead is different from the liberated jiva. This is said because of the overwhelming evidence of scripture. For example, in the 2}Brhad-aranyaka Upanisad it is said:  

katama atmeti yo 'yam vijnanamayah purusah pranesu hrdy-antar-jyotih sa samanah sann ubhau lokav 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 jiva in this way, the text continues: 

sa va ayam atma brahma vijnanamayah 

"This Self is the omniscient Brahman." 


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

 athakamayamanah 

"He becomes free from all desires." 


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

 brahmaiva san brahmapyeti 

"Being Brahman, he attains Brahman." 


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

 abhayam 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 jiva and Brahman are different are like the sky within a pot and the great sky beyond it. When he is liberated, the jiva 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 2}jiva 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 2}jiva and the Supreme Brahman. 


Siddhanta: To refute this, he says: 

Sutra 42 

 susupty-utkrantyor bhedena 


susupti - in dreamless sleep; utkrantyor - and in death; bhedena - because of the difference. 


Because the difference is present in both death and dreamless sleep. 

Purport by Srila Baladeva Vidyabhusana 

The word vyapadecat (because of the description), which was used in the previous sutra, should be understood in this sutra also. In the previously quoted passages it is not possible to dreaw the understanding that the liberated jiva is actually Brahman. Why? Because it is clearly explained that in the states of dreamless sleep and death the jiva and Brahman are different. The difference in dreamless sleep is described in these words (Brhad-aranyaka Upanisad 4.3.12): 

 prajYenatmana samparisvakto na bahyam kiYcana veda nantaram 

"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: 

 prajYenatmana anvarudha utsarjan yati 

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


The word utsarjan here means groaning. It is not possible that the jiva, who knows hardly anything, can be the omniscient Self by whom he is mounted. Because the 2}jiva is not omniscient it is also not possible that the omniscient Slef here is another jiva. 


If it is said "Because in these conditions the 2}jiva is still influenced by material designations, your point is not proved," then the author replies: 

Sutra 43 

 paty-adi-cabdebhyah 


pati - Lord; adi - beginning with; cabdebhyah - because of the words.  


Because of the use of Pati (Lord) and other words. 

Purport by Srila Baladeva Vidyabhusana 

In the same Brhad-aranyaka Upanisad, a little afterwards, the word "pati" and other similar words are used in these words (Brhad-aranyaka Upanisad 4.4.22): 

sa va ayam atma sarvasya vaci sarvasyesanah sarvasyadhipatih sarvam idam pracasti yad idam kiYca sa na sadhuna karmana bhuyan natra vasadhuna kaniyan esa bhutadhipatir esa lokecvara esa loka-palah sa setur vidharana esam lokanam asambhedaya 

"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 2}jiva. Because it cannot be said that the liberated 2}jiva has dominion over all or control over all, and because sutra 4.4.17 will say jagad-vyapara- varjyam (The liberated jiva has not the power to create the universes), the idea the Brahman and the liberated jiva are identical is refuted.

This idea is also refuted by the Taittiriya Upanisad, where it is said of Brahman: 

 antah pravistah casta jananam 

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


Neither can it be said that the difference between them is only because of the jiva's identification with a material body, because the sruti-sastra explains that the difference between them is present even after the jiva 1} is liberated. In the amcAdhikarana of this book (2.3.41) I will refute the identification of jiva and Brahman in more detail.

 The statement ayam atma brahma (the self is Brahman) simply means that the jiva has a small portion of Brahman's qualities. The phrase brahmaiva san brahmapyeti (Becoming Brahman, he attains Brahman) should be understood to mean that the jiva, by attaining a portion of eight of Brahman's qualities, becomes like Brahman. Because the sruti-sastra says paramam samyam upaiti (He becomes like Brahman), and because of the previous explanation of brahmaiva san brahmapyeti, therefore the nature of Brahman is different from that of the liberated 2}jiva.

 In this proof that Brahman is different form the jiva 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 jiva, is also proved. Any doubt that may have remained in spite of the statements of the sutras netaro 'nupapatteh (1.1.16) and bheda-vyapadecac ca (1.1.17) is dispelled by this proof that even at the time of liberation the jiva remains different from Brahman. Therefore there is no fault in the explanations given for these two Sri Vedanta-sutra 

Vedanta sutra 

Volume One 

 Pada 4 

 Adhikarana 1 

The Word "Avyakta" in Katha Upanisad 1.3.11 Refers to the Subtle Body and Not to Pradhana 

 Introduction by Srila Baladeva Vidyabhusana 

Invocation 

 tamah sagkhya-ghanodirna-

vidirnam yasya go-ganaih tam samvid-bhusanam krsna-

pusanam samupasmahe 

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


(Visaya): Previously the sutras 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 jivas 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 pradhana (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 Katha Upanisad: 

 indriyebhyah para hy artha

arthebhyac ca param manah manasas tu para buddhir

buddher atma mahan parah 

mahatah param avyaktam

avyaktat purusah parah purusan na param kiYcit

sa kastha sa para gatih 

"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 purusa (the person) is higher than the unmanifested. Nothing is higher than the person. The person is the highest." 


Samcaya: The doubt here is whether the word avyakta (the unmanifested) refers to the 2}pradhana (the primordial stage of material nature) or the carira (the body).

Purvapaksa: The opponent may answer this doubt by saying that because both sruti and 2}smrti give the sequence as first mahat, then avyakta, and then purusa, therefore the word avyakta here must refer to the pradhana.

Siddhanta: Whether the word 2}avyakta refers to pradhana or 2}carira is explained in the following sutra 1}. 

Sutra 1 

 anumanikam apy ekesam iti cen na carira-rupaka-vinyasta-grhitair darcayati ca. 


anumanikam - the inference; apy - even; ekesam - of some; iti - thus; cen  - if; na - not; carira - the body; rupaka - the metaphor; vinyasta - placed; grhitair - because of being accepted; darcayati - reveals; ca - and.  


If some assume (that the word "avyakta" in this passage of the Katha Upanisad refers to the pradhana), 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 carira). 

Purport by Srila Baladeva Vidyabhusana  

The Kathakas (ekesam) consider (anumanikam) that the word avyakta here refers to the pradhana. The opponent may object: The etymology of the word avyakta is "That which is not (a) manifested" ( 2}vyakta). If this is so, then the word 2}avyakta cannot mean anything except the 2}pradhana (unmanifested material nature).

 What is the answer to this objection? The answer is given in this sutra in the phrase beginning with the word carira. Because it is employed in a passage where the body is compared to a chariot, the word 2}avyakta here refers to the carira (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. 

 atmanam rathinam viddhi

cariram ratham eva ca buddhim tu sarathim viddhi

manah pragraham eva ca 

indriyani hayan ahur

visayams tesu gocaran atmendriya-mano-yuktam

bhoktety ahur manisinah 

yas tv avijnanavan bhavaty

ayuktena manasa sada tasyendriyany avacyani

dustacva iv saratheh 

yas tu vijnanavan bhavati

yuktena manasa sada tasyendriyani vacyani

sad-acva iva saratheh 

yas tu vijnanavan bhavaty

amanaskah sada-cucih na sa tat-Padam apnoti

samsaram cadhigacchati 

yas tu vijnanavan bhavati

sa-manaskah sada cucih sa tu tat-Padam apnoti

yasmad bhuyo na jayate 

vijnana-sarathir yas tu

manah pragrahavan narah so 'dhvanah param apnoti

tad visnoh paramam Padam 

indriyebhyah para hy artha

arthebhyac ca param manah manasas tu para buddhir

buddher atma mahan parah 

mahatah param avyaktam

avyaktat purusah parah purusan na param kiYcit

sa kastha sa para gatih 

"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 Visnu.

"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 2}purusa (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 Visnu 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 Visnu. After this is explained, the verses beginning indriyebhyah para hy arthah 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 indriyebhyah verses continue this discussion. Of the things mentioned in the previous verses only the body itself is not listed in the indriyebhyah verses, and therefore the single ambiguous item ( 2}avyakta) must refer to the carira (body) by default. The pradhana interpretation of this word is also disproved because the content of the 2}indriyebhyah verses disagrees with the tenants of 2}sagkhya 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: 

Sutra 2 

 suksmam tu tad-arhatvat 


suksmam - subtle; tu - certainly; tad-arhatvat - because of appropriateness.  


The word "carira" (body) here certainly means the sutble body (suksma-carira) because that is appropriate in this context. 

Purport by Srila Baladeva Vidyabhusana 

The word tu (certainly) is used here to dispel doubt. The word carira here means suksma- carira (the subtle body). Why? Because that meaning is appropriate. Because it is appropriate to describe the 2}suksma-carira as avyakta (unmanifest). The quote from Brhad-aranyaka Upanisad (1.4.7) 2}"tad dhedam tarhy avyakrtam asit (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 pradhana (unmanifested material nature) of the 2}sagkhya theory.

 To answer this doubt he says: 

Sutra 3 

 tad-adhinatvad arthavat 


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


This meaning should be accepted because the pradhana (unmanifested material nature) is ultimately dependent on Him (the Supreme Brahman). 

Purport by Srila Baladeva Vidyabhusana 

The meaning here is that because pradhana is ultimately dependent on the Supreme Brahman, which is the original cause of all causes, the creative actions of 2}pradhana are not the original cause, but are themselves caused by the Supreme Brahman. Because pradhana is naturally inactive, it only acts when inspired by the glance of Brahman. This is described in the following statements of Vedic literature. 

 mayam tu prakrtim vidyan

mayinam tu mahecvaram 

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

  - Svetasvatara Upanisad (4.10) 

 asman mayi srjate vicvam etat 

"The master of Maya creates this world." 

  - Svetasvatara Upanisad (4.9). 

 ya eka varno bahudha sakti-yogad

varnan anekan nihitartho dadhati 

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

  - Svetasvatara Upanisad (4.1). 

 sa eva bhuyo nija-virya-coditm

sva-jiva-mayam prakrtim sisrksatim anama-rupatmani rupa-namani

vidhitsamano 'nusasara sastra-krt 

"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." 


- Srimad-Bhagavatam 1.10.22

 pradhanam purusam capi

pravicyatmecchaya harih ksobhayam asa samprapte

sarga-kale vyayavyayau 

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


- Visnu Purana 

 mayadhyaksena prakrtih

suyate sa-caracaram hetunanena kaunteya

jagad viparivartate 

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

- Bhagavad-gita 9.10 


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

Sutra 4 

 eyatvavacanatvac ca 


jYeyatva - the state of being the object of knowledge; avacanatvat - 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 pradhana.


Purport by Srila Baladeva Vidyabhusana 

Claiming that liberation is obtained by understanding the difference between the the spiritual living entity, or soul and the modes of material nature, the sagkhya theorists affirm that one should know the real nature of 2}pradhana in order to obtain certain powers. Because this passage from the Katha Upanisad in no way describes any of this, the word avyakta here cannot refer to the pradhana of the Sagkhyites. 

Sutra 5 

 vadatiti cen na prajYo hi prakaranat 


vadati - says; iti - thus; cet  - if; na - no; prajYo - the omniscient Paramatma; hi - indeed; prakaranat - because of reference.  


If someone says "This passage does describe pradhana in this way" then I say "No. That statement refers to the omniscient Personality of Godhead." 

Purport by Srila Baladeva Vidyabhusana 

Someone may object: "Your contention that the word avyakta in this passage of Katha Upanisad cannot refer to pradhana because the avyakta here is not described as the object of knowledge has in no way been proved. Pradhana is described in this way in the very next verse (Katha Upanisad 1.3.15): 

 acabdam asparcam arupam avyayam

tatha-rasam nityam agandhavac ca yat anady anantam mahatah param dhruvam

nicayya tam mrtyu-mukhat 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 2}pradhana 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: 

 purusan na param kiNcit

sa kastha sa para gatih 

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


- Katha Upanisad 1.3.11 

 esa sarvesu bhutesu

gudhatma na prakacate

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

  Katha Upanisad 1.3.12 


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

Sutra 6 

 trayanam eva caivam upanyasah pracnac ca 


trayanam - of the three;eva - indeed; ca - certainly; evam - in this way; upanyasah  - mention; pracnac - question; ca - and.  


In this context three questions certainly are mentioned.


Purport by Srila Baladeva Vidyabhusana 

The word ca (certainly) here is meant to remove doubt. In this passage of Katha Upanisad 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 pradhana 1}. 

Sutra 7 

 mahadvac ca 


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


This usage is like the usage of the word "mahat". 

Purport by Srila Baladeva Vidyabhusana 

Because the word mahan in the phrase 2}buddher atma mahan parah (The Great Self is higher than the intelligence.) is never taken to mean the mahat- tattva (material nature) of the sagkhya theory, in the same way the avyakta (unmanifested) mentioned here to be higher than this mahat should not be taken to mean the pradhana of 2}sagkhya. 

 Adhikarana 2 

The "Aja" of Svetasvatara Upanisad 4.5 Does Not Mean Pradhana 

 Introduction by Srila Baladeva Vidyabhusana 

Now another smarta theory is refuted. The following is quoted from the Svetasvatara Upanisad (4.5): 

 ajam ekam lohita-cukla-krsnam

bahvih prajah srjamanam sarupah ajo hy eko jusamano 'nucete

jahaty enam bhukta-bhogam ajo 'nyah 

"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." 


Samcaya: Does the word aja here mean the pradhana of sagkhya, or does it mean the potency of Brahman described in this 2}Upanisad?

Purva-paksa: Without any external help the unborn material nature creates the innumerable living entities.

Siddhanta: In regard to this, the 2}sagkhyas' belief concerning the creation, he says:  

Sutra 8 

 camasavad avicesat 


camasa - a cup; vat - like; avicesat - because of not being specific.  


(The word "aja" in Svetasvatara Upanisad 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 Brhad- aranyaka Upanisad 2.2.3. 

Purport by Srila Baladeva Vidyabhusana 

The word na (not) should be read into thisSutra from sutra 1.4.5. It cannot be said that the female described here is the material nature as described in the sagkhya-smrti. 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 aja, which is derived from the phrase na jayate (it is not born). It is like the example of the cup. In the Brhad-aranyaka Upanisad (2.2.3) it is said: 

arvag-bilac camasa urdhva-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 yajna. 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 word in this mantra as the material nature described in the sagkhya-smrti. It is also not possible because the sagkhya-smrti considers that material nature creates the living entities independently.

The aja here is the potency of the Supreme Personality of Godhead, which is described in the 2}Vedas. Giving a specific reason to accept this, he says: 

Sutra 9 

 jyotir upakrama tu tatha hy adhiyate eke 


jyotih - light; upakrama - beginning with; tu - indeed; tatha - in that way; hi - indeed; adhiyate - iread; eke - some.  


Light is its origin. Also, other passages confirm it. 

Purport by Srila Baladeva Vidyabhusana 

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 sruti-sastra ( 2}Brhad-aranyaka Upanisad 10.4.16): 

 tad deva jyotisam jyotih 

"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 Brhad- aranyaka Upanisad 2.2.3.

 In that passage it is said: 

arvag-bilac camasa urdhva-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 aja (unborn) here is not actually unborn, but is the potency born from Brahman, as is described in the first and fourth chapters of Cvetasvatara Upanisad.

The first quote is (Cvetasvatara Upanisad 1.3): 

 te dhyana-yoganugata apacyan

devatma-saktim sva-gunair nigudham 

"The dhyana-yogis saw the Supreme Lord's potency, which was hidden by its own qualities."

  The second quote is (Cvetasvatara Upanisad 4.1): 

 ya eka-varno bahudha sakti-yogat 

"He (the Lord) who is one has become many by the touch of His potency." 


Then the author gives another reason in the 2}sutra's words tatha hi. Hi in this context means "reason". The reason is the evidence given in other passages (adhiyate eke). That the material nature is born from the Supreme Personality of Godhead is also explained in the following passage (Mundaka Upanisad 1.1.9): 

 tasmad etad brahma nama rupam annam ca jayate 

"From Him (the Lord), pradhana 1}, names, forms, and food, are all born." 


The word brahma here means pradhana 1}, which is situated in the three modes of nature, and which is also called brahma in 2}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: 

Sutra 10 

 kalpanopadecac ca madhv-adi-vad avirodhah 


kalpana - creation; upadecat - from the instruction; ca - certainly; madhv - honey; adi - beginning with; vad  - like; avirodhah - not a contradiction.  


Because it is said to be created by the Supreme it is not a contradiction to say that pradhana is both created and uncreated. In this way its is like honey and some other things that are both created and uncreated. 

Purport by Srila Baladeva Vidyabhusana 

This doubt is dispelled by the word ca (certainly). It is possible for pradhana 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 Rg Veda's statement, yatha-purvam akalpayat (In the beginning the Supreme Personality of Godhead created thew world). The meaning of this is that the pradhana 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 (Rg Veda 10.1.29.3): 

tama asit tamasa gudham agre praketam yada tamas tan na diva na ratrih 


"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 Upanisad: 

gaur anadavati 


"Matter has no power to speak." 


At the time of cosmic annihilation pradhana attains oneness with Brahman, but does not merge into Brahman. In the passage from sruti-sastra beginning with the words prthivy apsu praliyate 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 1} in eki-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 sruti-sastra explains: 

mahan avyakte liyate avyaktam aksare aksaram tamasi 


"The mahat merges into the 2}avyakta, the avyakta merges into the 2}aksara, and the aksara merges into 2}tamas." 


The 2}Mahabharata explains, 

tasmad avyaktam utpannam tri-gunam dvija-sattama 


"O best of the brahmanas, the unmanifested three modes of material nature was born from the Supreme Personality of Godhead." 


These passages from scripture clearly describe the creation of pradhana and the other elements. In this way the the scriptures teach that pradhana is created and that it is both cause and effect simultaneously. The Visnu Purana explains this in the following words: 

pradhana-pumsor ajayoh

 karanam karya-bhutayoh 


"Lord Visnu is the cause of the unborn 2}Pradhana and Purusa." 


At the time of creation the three modes of material nature arise in pradhana and pradhana manifests many different names, such as pradhana- avyakta, and many different forms in red and other colors. At this time it is said that the pradhana is manifested from the Supreme Light (jyotir-utpanna).

 Next he (the author of the sutras) gives an example: "It is like honey and other similar things ( 2}madhv-adi-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. 

 Adhikarana 3 

The Phrase "Panca-panca-janah" in Brhad-aranyaka Upanisad 4.4.17 Does Not Refer to the 25 Elements of Sagkhya



Visaya: The Brhad-aranyaka Upanisad 4.4.17 explains: 

yasmin panca-panca-jana

akacac ca pratisthitah tam eva manya atmanam
vidvan brahmamrto 'mrtam 


"I, who am immortal spirit, meditate on the Supreme Brahman, in whom the ether element and the paYca- paYca-jana rest." 


Samcaya: Do the words paYca- paYca-jana refer to the 25 elements described in the Kapila-tantra, or to some five other things?

Purvapaksa: Because paYca-pa{.sy 241}ca is a bahuvrihi-samasa and 2}paYca-paYca-janah is a 2}karmadharaya-samasa, the word paYca- paYca-janah refers to the 25 elements described by Kapila. Somehow the two elements atma and 2}akaca are here added to the list of elements. The word jana here means tattva (elements).

 Siddhanta: He says: 

Sutra 11 

 na sagkhyopasaggrahad api nana-bhavad atirekac ca 


na - not; sagkhya - of numbers; upasaggrahat - because of enumeration; api - even; nana - various; bhavat - states; atirekat - because of going beyond; ca - and.  


Even though they give the same numbers as the sagkhya theory, these words do not refer to the sagkhya theory because the the numbers here actually exceed sagkhya's numbers and because the elements of sagkhya are variegated (and not grouped into five groups of five). 

Purport by Srila Baladeva Vidyabhusana 

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 2}sagkhya elements does not prove that pa{.sy 241}ca-paYca-jana refers to the sagkhya 1} elements. Why? The answer is given in the words beginning 2}nana-bhavat. Because the variegated sagkhya 1} 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 2}sagkhya elements. Also, the addition of atma 1} and akaca brings the number up to 27. Simply by hearing the word paYca five) twice one should not be bewildered into thinking these two fives refer to the 25 elements of the sagkhya theory. {.sy 168}What is your interpretation of paYca-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 2}saptarsi (the seven sages) is the name of a group. This is explained by Panini (Astadhyayi 2.1.50) in the words dik-sagkhye samjYayam (Words indicating direction or number may be compounded with another word in the same case). As each of the saptarsis may be called saptarsi, in the same way there may be five paYca-janas, each of whom may be called a paYca-jana, and all the 2}paYca-janas together may be called the five 2}paYca-janas. In this way the meaning of the word paYca-jana is very clear.

Who are these paYca-janas? To answer this question he says: 

Sutra 12 

 pranadayo vakya-cesat 


prana - breath; adayah - beginning with; vakya - of the statement; cesat - from the remainder.  


The paYca-janas here are five things beginning with prana (breath), as is clear from the words immediately following the mention of paYca- jana. 

Purport by Srila Baladeva Vidyabhusana 

The five things beginning with prana are described in the following words (Brhad-aranyaka Upanisad 4.4.18): 

pranasya pranam uta caksusac caksur uta crotrasya crotram annasyannam manaso ye mano viduh 1} 


"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 Upanisad but not in the Kanva recension. In the 2}Kanva recension, then, there are only four items and not five.

 To answer this doubt he says: 

Sutra 13 

 jyotisaikesam asaty anne 


jyotisa - by light; ekesam - of some; asaty - in the absence; anne - of food.


In some versions (the Kanva recension) the word "jyotih" (light) replaces the word "anna" (food). 

Purport by Srila Baladeva Vidyabhusana 

In the version of some (the Kanvas), even though the word 2}anna is missing, the addition of the word 2}jyotih brings the number up to five. This word 2}jyotih is found in Brhad-aranyaka Upanisad 4.4.6 in the words tad deva jyotisam jyotih (The demigods worship Him, the light of lights). The word 2}jyotih appears here in both recensions and it should be counted among the five or not as is appropriate. 

 Adhikarana 4 

Brahman Is The Only Original Cause 

The sagkhya theorist raises another doubt: "It cannot be said that the Vedanta describes Brahman as the sole cause of the universe, for the 2}Vedanta philosophy does not describe a single original cause of creation. In Taittiriya Upanisad 2.1.1 atma (self) is revealed as the source of creation in the following words: 

tasmad va etasmad atmana akacah sambhutah 


"From atma the sky was born."

 Another passage (Tatittiriya Upanisad 2.7.1) describes asat (non-existence) as the original cause in the following words: 

asad va idam agra asit tato va sad ajayata tad atmanam svayam akuruta 


"In the beginning was non-existence. From non- existence existence was born. Existence created the self." 


Another passage (Chandogya Upanisad 1.9.1) affirms that akaca (sky) is the original cause: 

asya lokasya ka gatir ity akaca iti hovaca 


"What is the origin of this world? Sky is the origin, he said." 


Another passage (Chandogya Upanisad 1.11.5) affirms that breath is the original cause in the following words: 

sarvani ha va imani bhutani pranam evabhisamvicanti 


"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 asit tat samabhavat 


"In the beginning was non-existence. From non- existence this world was manifested." 


Another passage ( 2}Chandogya Upanisad 6.2.1) proclaims Brahman the original cause in the following words: 

sad eva saumyedam agra asit 


"O saintly one, in the beginning was Brahman."

  Another passage (Brhad-aranyaka Upanisad 1.4.7) proclaims avyakrta (the unmanifested) as the original cause in the following words: 

tad vaidam tarhy avyakrtam asit tan-nama-rupabhyam vyakriyata 


" 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 pradhana is the sole cause of creation, as we find in the passage (beginning with the word tarhi already quoted from the Brhad- aranyaka Upanisad. 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 pradhana can appropriately be called atma, akaca, and 2}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 (Brhad-aranyaka Upanisad 1.2.5 explains sa aiksata: The original cause thought.) these may also be considered metaphors. All this evidence clearly demonstrates that pradhana is the original cause of creation of the world as described in the Vedanta literature. In the context of this argument: 

Sutra 14 

 karanatvena cakacadisu yatha vyapadistokteh 


karanatvena - as the cause; ca - certainly; akaca - sky; adisu - beginning with; yatha - as; vyapadista - described; ukteh - from the statement.


The Upanisads state that Brahman is the cause of sky and the other elements. 

Purport by Srila Baladeva Vidyabhusana 

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 Upanisads state that Brahman is the cause of sky and the other elements." The words yatha vyapadistam (as described) mean {.sy 168}Brahman who in the laksana-sutra of 2}Vedanta (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 2}Vedanta 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 (Taittiriya Upanisad 1} 1.2.2): 

satyam jnanam anantam 


"Brahman is eternal, limitless, and full of knowledge." 


That Brahman is the original cause of all causes is described in these words (Taittiriya Upanisad 1.2.3): 

tasmad va etasmat 


"From Brahman sky is manifested." 


The qualities of Brahman are described in the following words (Chandogya Upanisad 6.2.1): 

sad eva saumyedam 


"O gentle one, in the beginning was the eternal Brahman." 


Also, in these words (Chandogya Upanisad 6.2.3): 

tad aiksata bah syam 


"He thought: I shall become many." 


The truth of Brahman is also described in the following words ( 2}Taittiriya Upanisad 6.2.3): 

tat tejo 'srjata 1} 


" Then He created light." 


The relationship between cause and effect in regard to Brahman we will describe later on. The words atma, akaca, prana, 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 aiksata (He thought.) is very appropriate for Brahman.

Now, describing the meaning of the words asat (non-existence) and avyakrta 1} (unmanifested), he says:  

Sutra 15

samakarsat 


samakarsat - from appropriateness.  


The words "asat" (non-existence) and {.sy 168}avyakrta" (unmanifested) also refer to Brahman, for that interpretation is appropriate in this context. 

Purport by Srila Baladeva Vidyabhusana 

Because it is preceded by the words so 'kamayata 1} (He desired.) the word asat in the 2}Taittiriya Upanisad 2.7.1 passage asad va idam agra asit (In the beginning was asat) must refer to the Supreme Brahman, and because it is preceded by the words adityo 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 Chandogya Upanisad (6.2.1-2): 

 2}sad eva saumyedam agra asid ekam evadvitiyam tad dhaika ahur asad evedam agra asid ekam evadvitiyam tasmad asatah saj jayate. kutas tu khalu saumyaivam syad iti hovaca katham asatah saj jayeteti sat tv eva saumyedam agra asid ekam evadvitiyam. 


"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) 2}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 2}asat in this context.

 The Brhad- aranyaka Upanisad (1.4.7) explains: 

tad vaidam tarhy avyakrtam asit tan-nama-rupabhyam vyakriyata 


"In the beginning was the avyakrta. From it all the names and forms have come." 


The word avyakrta should be understood to mean Brahman. In the words sa esa iha pravistah (Then He entered within) that immediately follow it becomes clear that the avyakrta 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 Vedanta-sutra and the general conclusions of all the sruti-sastras. For these reasons it is therefore confirmed that the Supreme Brahman is the actual cause of the material universes. 

 Adhikarana 5 

The "Purusa" of the Kausitaki Upanisad Is Brahman 

 Introduction by Srila Baladeva Vidyabhusana 

In the next passage the author of the sutras) again refutes the sagkhya theory. In the 2}Kausitaki Upanisad 4.18 Balaki Vipra promises {.sy 168}I shall tell you about Brahman," and proceeds to describe 16 purusas, beginning with the sun-god, as Brahman. King Ajatacatru then rejects these instructions and says: {.sy 168}O Balaki, the person who is the creator of these 16 2}purusas, the person engaged in this karma is the actual Brahman."

Samcaya: At this point the doubt may be raised: "Is the superintendent of matter, the enjoyer described in the sagkhya texts, or is the Supreme Personality of Godhead, Lord Visnu, to be understood as the Brahman mentioned here?

 Purvapaksa: 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 suptam purusam ajagmatuh, and because in the passage after that this Brahman is described as an enjoyer (tad yatha cresthi svair bhugkte), it should be understood that the Brahman here is the jiva (individual spirit soul) described in the tantras. The use of the word prana (life-breath) here also confirms that the Brahman described here is the living individual soul. This Brahman (the jiva), which is different from matter, should thus be understood as the original cause of the many enjoyer-purusas 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 (jiva). The theory that there is a Supreme Personality of Godhead is separate from the individual spirit soul (jiva) is thus completely untenable. The text (sa aiksata) 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 ( 2}jiva).

Siddhanta: In response to this: 

Sutra 16 

 jagad-vacitvat 


jagat - the world; vacitvat - 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). 

Purport by Srila Baladeva Vidyabhusana 

The word Brahman here does not mean the ksetraj{.sy 241}a (individual spiritual soul) described in the 2}tantras, but rather it means the Supreme Personality of Godhead, who is known by study of Vedanta. 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 kr (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 ( 2}jiva) 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 adhyasa 1} (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 Ajatacatru speaks lies in this passage. Rejecting Balaki's teaching that the sixteen purusas (persons) are Brahman, Ajatacatru promises, "I will tell you about Brahman." If Ajatacatru then teaches that the jivas (individual spirit souls) are Brahman then his teaching is no different than Balaki's, and he is dishonest to reject Balaki'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 purusas (persons) as Brahman, but I will tell you of someone who is the creator of all of them," is the gist of Ajatacatru'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.

Purvapaksa: If someone objects "Because it mentions mukhya-prana (the chief breath of life) the Brahman here must be the jiva and not anyone else," then he replies: 

Sutra 17 

 jiva-mukhya-prana-liggan neti cet tad-vyakhyatam 


jiva - the individual spiritual entity; mukhya - the chief; prana - breath of life; liggan  - because of the characteristics; na - not; iti - thus; cet - if; tad - that; vyakhyatam - has been explained.


If the objection is raised that the jiva 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)." 

Purport by Srila Baladeva Vidyabhusana 

In sutra 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 jivas or something else (without them being explicitly named) must be taken as referring to Brahman also.

 This passage from the Kausitaki Upanisad begins with the words brahma te bravani (Now I will tell you about Brahman), and ends with the words sarvan papmano 'pahatya sarvesam bhutaanam crestham adhipatyam 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 Kausitaki Upanisad should not be understood to refer to anything other than Brahman, the Personality of Godhead.

Samcaya: Certainly you may connect the words karma and 2}prana with the word etat and then interpret them to refer to Brahman, but still there are direct references to the jiva in this passage (of 2}Kausitaki Upanisad). The evidence of the questions and answers in this passage make it impossible to consider Brahman different from the jiva. In the question about the sleeper the jiva is asked about, and in the questions about the place of sleep, the nadis, and the senses, the jiva, who is here called 2}prana, is also asked about. It is the jiva who awakens (at the end). In this way the entire passage is about the jiva. In this way it may be understood thgat the jiva is the Supreme.

 To answer this doubt he says: 

Sutra 18 

 anyartham tu jaiminih pracna-vyakhyanabhyam api caivam eke 


anya - another; artham - meaning; tu  - but; jaiminih - Jaimini; pracna - with the questions; vyakhyanabhyam - 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. 

Purport by Srila Baladeva Vidyabhusana 

The word tu (but) is used here to dispel doubt. The description of the jiva here has a different meaning. Jaimini considers that this passage explains that Brahman and the jiva 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: kvaisa etad balake purusa cayista kva va etad abhut kuta etad agat 1} (O Balaki, 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 jiva may be clearly seen. The answer is given yada suptah svapnam na kaYcana pacyati tathasmin prana evaikadha bhavati (When he sleeps without seeing a dream he becomes one with the life-breath). The passage etasmad atmanah prana yathayatanam vipratistante pranebhyo deva devebhyo lokah (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 jiva. The word prana here means Lord Paramatma because Paramatma is famous as the resting-place of dreamless sleep. Into Him the jivas merge and from Him they become manifested again. The meaning of the following passage is that the nadis are merely the gateways leading to the realm of sleep. The Paramatma should be understood to be the realm where the sleepy jiva sleeps and from which the jiva emerges to enjoy (in wakefulness). In the Vajasaneyi recension of this conversation between Balaki and Ajatacatru the jiva is described as vij{.sy 241}anamaya full of knowledge and Brahman is clearly distinguished from him. In that reading the question is: 2}ya esa vijnanamayah purusah kvaisa tadabhut kuta etad agat (O Balaki, 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 eso 'ntar hrdaya akacas tasmin cete (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. 

 Adhikarana 6 

The "Atma" of Brhad-aranyaka Upanisad 4.5 is Brahman and Not Jiva 

 Introduction by Srila Baladeva Vidyabhusana 

In the Brhad-aranyaka Upanisad 4.5.6 Yaj{.sy 241}avalkya teaches his wife, Maitreyi: 

na va are patyuh kamaya patih 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 va are sarvasya kamaya sarvam priyam bhavati atmanas tu kamaya sarvam priyam bhavati 


"Everything is not dear because one loves everything. Everything is dear because one loves the Self." 


Again, he says: 

atma va are drastavyah crotavyo mantavyo nididhyasitavyo maitreyy atmano va are darcanena cravanena matya vijYanena idam sarvam viditam 


"The Self should be seen, heard, worshiped, and always meditated on. O Maitreyi, by seeing, hearing, worshiping, and understanding the Self, everything becomes known." 


Samcaya: In this passage which self is to be understood: the jiva (individual spirit soul) described in the Kapila-tantra, or the Paramatma (the Supreme Personality of Godhead)?

Purvapaksa: Because in this passage he describes the love of husband and wife and because in the middle of the passage he says: etebhyo bhutebhyah samutthaya tany evanuvinacyati na pretya-samjYasti (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: vijYataram are kena vijaniyat 1} (How should we understand the person who is the knower?) this passage should be interpreted to describe the jiva, 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 Paramatma and not the jiva." but this objection is not valid. The jiva takes birth in this world with an aim to enjoy and one may figuratively say that by knowing the 2}jiva 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 jiva because the text says amrtatvasya tu nacasti vittena (By knowing Him one becomes immortal). Because it is only by knowing the Paramatma that one becomes immortal, how can this passage refer to the jiva?" This objection is also not valid because by understanding that the jiva 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 jiva 1}. In this way this entire passage describes the jiva 1}. In this way it should be understood that the material nature, which is under the control of the jiva, is the original cause of the world.

Siddhanta: In this matter:

 Sutra 19 

 vakyanvayat 


vakya - statement; anvayat - because of the connection.  


The context of this passage proves that Brahman is the object of discussion. 

Purport by Srila Baladeva Vidyabhusana 

In this passage the Paramatma, and not the jiva 1} 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: 

Sutra 20 

 pratijYa-siddher liggam acmarathyah 


pratijYa - of the promise; siddher - of the fulfillment; liggam - the mark; acmarathyah - Acmarathya.  


Acmarthya (maintains that the Self here is Paramatma because only in that way) is the promise (that by knowledge of the Self everything is known) fulfilled. 

Purport by Srila Baladeva Vidyabhusana 

Acmarathya maintains that the promise atmano vij{.sy 241}anena sarvam viditam (By knowledge of the Self everything is known) indicates that the Self referred to here is the Paramatma. It is not taught here that by knowledge of the jiva 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 tam paradat (One who thinks the brahmanas rest in a place other than the Self is spurned by the 2}brahmanas. One who thinks the ksatriyas rest in a place other than the Self is spurned by the 2}ksatriyas. One who thinks the worlds rest in a place other than the self is spurned by the worlds) he affirms that the Paramatma is the form of everything and the resting place of the brahmanas, ksatriyas, and world. For these reasons it is not possible that the Self here can be any other than the Paramatma. 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 va etasya mahato bhutasya nihcvasitam 1} (transcendental he Vedas were manifested from the breathing of this Supreme Being). It is also not possible for (the sage Yajnavalkya) to have taught his wife, who had renounced all wealth and material benefits to attain liberation, only about the jiva and not about the Supreme Brahman. It is also not possible that the Self referred to here is the jiva because on cannot attain liberation simply by knowing the jiva. That liberation is attained only by understanding the Supreme Brahman is confirmed in the following statement of Svetasvatara Upanisad 3.8 and 6.15: tam eva viditvati mrtyum 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 Paramatma.

Purvapaksa: 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 jiva bound to the cycle of repeated birth and death and not the Paramatma. It cannot be said that the Self described here must be the Paramatma because that interpretation answers the promise (of Yajnavalkya to speak certain words), nor can it be said that the Self here must be the Paramatma because this Self is the shelter of the devotees, the creator of everything, all-powerful, and the origin of transcendental bliss. The jiva may also be these things, as the 2}Padma Purana explains: yenarcito haris tena tarpitani jaganty api rajyanti jantavas tatra sthavara jaggama 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 Paramatma.

Siddhanta: Fearing that the opponent may speak these words, he says: 

Sutra 21 

 utkramisyata evam bhavad ity audulomih 


utkramisyatah - of a person about to depart; evam - in this way; bhavat - from this condition; iti - thus; audulomih - Audulomi. 


Audulomi maintains that one about to become liberated attains the transcendental qualities of the Lord. 

Purport by Srila Baladeva Vidyabhusana 

The word utkramisyatah here means a person who by following spiritual practices attains the Paramatma. 2}Evam bhavat means "because of being dear to everyone." Atma means "Paramatma." This is the opinion of Audulomi. The passage patyuh kamaya patih 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 Paramatma, then Lord Paramatma will make everyone love this devotee-wife. The word kama here means "desire" and 2}kamaya means "to fulfill the desire." The use of the dative case here is described in Panini's 2}sutras (Astadhyayi 2.3.1 or 2}Siddhanta-kaumudi 581) in the following words: 2}kriyarthopapadasya ca karmani sthaninah (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 (patyuh kamaya) of the Brhad-aranyaka Upanisad 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 Srimad- Bhagavatam (11.14.13): 

akincanasya dantasya

cantasya sama-cetasah maya santusta-manasah

sarvah sukhamaya dicah 

"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 patyuh kamaya may also be interpreted to mean "Trying to please the husband does not please him. Only when the wife tries to please the Paramatma does the husband become pleased." This interpretation is corroborated by the following statement of Srimad- Bhagavatam (10.23.27): 

prana-buddhi-manah-svatma-

darapatya-dhanadayah yat-samparkat priya asams

tatah ko 'nyah parah priyah 


"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 kama 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 Paramatma, by the nearness of the Paramatma, or by the touch of the Paramatma, even what is ordinarily unpleasant becomes blissful. Therefore when the Brhad-aranyaka Upanisad says atma va are drastavyah (The Self should be seen), the word atma means the dear Lord Hari. It is not possible to interpret the word 2}atma here to mean the jiva because here the primary meaning of atma is the supremely powerful Personality of Godhead. To interpret tatma 1} in any other way would contradict the way the word had been used in the previous passage (vakya-bheda). We do not see how it is possible to interpret atma in a way different from the way it was clearly used in the immediately previous passage. In this way the word atma in 2}atma va are drastavyah must be the Paramatma. In both passages (atmanas tu kamaya and atma va are drastavyah) the word atma cannot mean the jiva, for in these contexts the word 2}atma can only refer to Brahman.

Although Audulomi is a nirguna-atmavadi (impersonalist) as will be explained later on in the words ( 2}Vedanta-sutra 4.4.6) citi tan-matrena tad- atmakatvad ity audulomih (When he is liberated the 2}jiva enters the Supreme Intelligence, for the 2}jiva is actually intelligence only. This the the opinion of Audulomi.), still Audulomi 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 ( 2}Vedanta-sutra 3.4.45): artvijyam ity audulomis tasmai hi parikriyate (Just as a Vedic priest is purchased to perform a yajna, 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 2}Brhad-aranyaka Upanisad (2.4.12) we find the following words: 

sa yatha saindhava-khilya udake praptam udakam evanuliyate na hasyodgrahanayaiva syad yato yatas tv adita lavanam evaivam va. are idam mahad bhutam anantam aparam vij{.sy 241}ana-ghana evaitebhyo bhutebhyah samutthaya tany evanuvinacyati 


"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 atma in this 2}Upanisad? Clearly this passage refers to the 2}jiva described in the Kapila-tantra because that is the appropriate interpretation.

To answer this doubt he says: 

Sutra 22 

 avasthiter iti kacakrtsnah 


avasthiter - because of residence; iti - thus; kacakrtsnah - Kacakrtsna.  


This passage refers to Paramatma, for Paramatma resides within the jiva. This is the opinion of Kacakrtsna. 

Purport by Srila Baladeva Vidyabhusana 

In this statement the word avasthiteh (residing) which refers to the Paramatma, the Great Being who is different from the jiva, and who is described as vijnana-ghana (full of knowledge), teaches that the Paramatma is different from the jiva and resides within him. Kacakrtsna considers that because the Paramatma and the jiva are different the words 2}mahad-bhutam (Great being), anantam (limitless) and vijnana-ghana cannot refer to the jiva. A summary of the passage from 2}Brhad-aranyaka Upanisad under discussion follows. 

Yenaham namrtah syam kim aham tena kuryam 


"Tell me what I must do to become free of death)." 

  - Brhad-aranyaka Upanisad 4.5.4) 


Asked this question about the means to attain liberation, the sage answered: 

atma va are drastavyah crotavyo mantavyo nididhyasitavyo maitreyy atmano va are darcanena cravanena matya vijYanena idam sarvam viditam 


"The Self should be seen, heard, worshiped, and always meditated on. O Maitreyi, by seeing, hearing, worshiping, and understanding the Self, everything becomes known." 


In this way he explains that the worship of Paramatma is the way to attain liberation. 


Then he says: 


sa yatha dundubher hanyamanasya bahyaY chabdaY chakruyad grahanaya dundubhes tu grahanena dundubhy-aghatasya va cabdo grhitah 


"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 Paramatma: sense-control.


He continues in the following words: 


sa yathardhraidho 'gner abhyahitasya prthag dhuma viniccaranty evam va are 'sya mahato bhutasya nicvasitam etad yad rg vedo yajur vedah sama-vedo 'tharvaggirasa itihasah puranam vidya upanisadah clokah sutrany anuvyakhyanani vyakhyananistam hutam acitam payitam ayam ca lokah parac ca lokah sarvani ca bhutany asyaikaitani sarvani nicvasitani. sa yatha sarvasam apam samudra ekayanam evam sarvesam sparcanam tvacaikayanam evam sarvesam rasanam jihvaikayanam evam sarvesam gandhanam nasikaikayanam evam sarvesam rupanam cak.sur ekayanam evam sarvesam cabdanam crotram ekayanam evam sarvesam sagkalpanam mana ekayanam evam sarvasam vidyanam hrdayam ekayanam evam sarvesam karmanam hastav ekayanam evam sarvesam anandanam upastha ekayanam evam sarvesam visarganam payur ekayanam evam sarvesam adhvanam Padav ekayanam evam sarvesam vedanam vag ekayanam 


"As smoke comes from a fire made with wet fuel, the Rg Veda, Sama Veda, Yajur Veda, Atharva Veda, Puranas, Itihasas, Vidyas, Upanisads, clokas, sutras, vyakhyas, and anuvyakhyas, 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 1})." 


To encourage the desire for liberation he says: 


sa yatha saindhava-khilya udake praptam udakam evanuliyate na hasyodgrahanayaiva syad yato yatas tv adita lavanam evaivam va. are idam mahad bhutam anantam aparam vijnana-ghana evaitebhyo bhutebhyah samutthaya tany evanuvinacyati 


"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 jiva.

 In the words etebhyo bhutebhyah samutthaya tany evanuvinacyati (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 samjYasti (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 itaram pacyati tad itara itaram jighrati tad itara itaram rasayate tad itara itaram abhivadati tad itara itaram crnoti tad itara itaram manute tad itara itaram sprcati tad itara itaram vijanati yatra tv asya sarvam atmaivabhut tat tena kam pacyet tat tena kam jighret tat kena kam rasayet tat kena kam abhivadet tat kena kam crnuyat tat kena kam manvita tata tena kam sprcet tat tena kam vijaniyat (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 jiva takes shelter of the the Paramatma.

 The words yenedam sarvam vijanati tam kena vijaniyat (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 vijYtaram are kena vijaniyat (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 Upanisad concludes by declaring that actual liberation is the same as attaining the Paramatma.

From all this it may be understood that this passage of the Brhad-aranyaka Upanisad describes the Paramatma and not the purusa as described in the Kapila-tantra, or the material nature controlled by the purusa. 

 Adhikarana 7 

Brahman is Both Primary and Secondary Cause 

 Introduction by Srila Baladeva Vidyabhusana 

Visaya: Now that he has refuted the atheistic pradhana 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. 

tasmad va etasmad atmana akacah sambhutah 

"From atma the sky was manifested."

  - Taittiriya Upanisad 2.1.1

yato va imani bhutani jayante 

"From the Supreme these creatures were born." 

 - Taittiriya Upanisad 2.1.1 

sad eva saumyedam agra asid ekam evadvitiyam tad aiksata bahu syam prajayeya 


"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." 

 - Chandogya Upanisad 6.2.1 

sa aiksata lokan nu srja 


"He thought: Now I shall create the worlds."

  - Aitareya Upanisad 1.1.2 


Samcaya: Should Brahman be considering the Primary Cause or the ingredient of the creation? Because the 2}Upasnisads say sa aiksata (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 Upanisad says tasmad va etasmad atmana akacah sambhutah (From atma 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 aiksata bahu syam prajayeya (He thought: "Let me become many. Let me become the father of many.") and sa aiksata lokan nu srja (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 (prakrti). 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 ( 2}prakrti), 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 Upanisad: 

vikara-jananim ajYam

asta-rupam ajam dhruvam dhyayate 'dhyasita tena

tanyate prerita punah 

suyate purusartham ca

tenaivadhisthita jagat gaur anady-antavati sa 


janitri bhuta-bhavini 

sitasita ca rakta ca

sarvakam adhuna vibhoh

pibanty enam avisamam

avijYatah kumarakah 

ekas tu pibate devah

svacchando 'tra vacanugam dhyana-kriyabhyam bhagavan

bhugkte 'sau prasabham vibhuh 

sarva-sadharanim dogdhrim

piyamanam tu yajvabhih catur-vimcati-sagkhyakam

avyaktam vyaktam ucyate


"The Supreme Personality of Godhead meditates on the unborn, eternal, unintelligent material nature ( 2}prakrti), 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 Visnu Purana says: 

 yatha sannidhi-matrena

gandhah ksobhaya jayate manaso nopakartrtvat

tathasau paramecvarah 

sannidhanad yathakaca-

kaladyah karanam taroh tathaivaparigamena

vicvasya bhagavan harih 

nimitta-matram evasau

srstanam sarga-karmani pradhana-karini bhuta

yato vai srjya-caktayah 

"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.

 SiddhantaTo this argument: 

Sutra 23 

 prakrtic ca pratijYa drstantanuparodhat 


prakrtih - material nature; ca - and; pratijYa - the proposition to be proved; drstanta - example; anuparodhat - because of not contradicting.


Brahman is also the material nature (prakrti) because this view is not contradicted by the statements and examples (given in the scriptures). 

Purport by Srila Baladeva Vidyabhusana 

Brahman is the material nature (prakrti), the ingredient of the world. How is that? It is so because 2}pratijYa-drstantanuparodhat, 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 Chandogya Upanisad 6.1.3: 

cvetaketo yan nu saumyedam maha-mana anucana-mani stabdho 'sy uta tam adecam apraksir yenacrutam crutam bhavaty amatam matam avijYatam vijYatam ity eka-vij{.sy 241}anena sarva-vijnana-visaya pratijYa 


"Gentle Cvetaketu, 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 (Chandogya Upanisad 1} 6.1.10): 

yatha saumyaikena mrt-pindena sarvam mrn-mayam vijYatam syat 


"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 sruti 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. 

Sutra 24 

 abhidhyopadecac ca 


abhidhya - will; upadecac - 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). 

Purport by Srila Baladeva Vidyabhusana 

In this sutra the word ca (and) means "and many other things that are not explicitly mentioned here." 


The Taittiriya Upanisad (2.6.1) explains: 

so 'kamayata bahu syam prajayeya sa tapo 'tapyata tapas taptva idam sarvam asrjat. yad idam kiYcana tat srstva tad evanupravicat. tad anupravicya sac ca tyac cabhavat. 


"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 Paramatma 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. 

Sutra 25 

 saksac cobhayamnanat 


saksat - directly; ca - certainly; ubhaya - both; amnanat - because of direct statement. 


(Brahman is both creator and the ingredient of creation) because both (truths) are directly stated (in the scriptures). 

Purport by Srila Baladeva Vidyabhusana 

The word ca here means "certainly." The Taittiriya Brahmana (2.8.9.6) explains: 

kimsvid vanam ka u sa vrksa asit

yato dyava-prthivi nistataksuh manisino manasa prcchataitat

yad adhyatisthad bhuvanani dharayan 

brahma vanam brahma sa vrksa asit

yato dyava-prthivi nistataksuh manisino manasa prabravimi

vo brahmadhyatisthad buvanani dharayan 


"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 2}nistataksuh means "the Supreme Personality of Godhead created." Although nistataksuh 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.

 Sutra 26 

 atma-krteh parinamat 


atma - self; krteh - because of making; parinamat - because of transformation.  


(Brahman is both the creator and the ingredient of the creation) because He transformed Himself (into the world). 

Purport by Srila Baladeva Vidyabhusana 

The Taittiriya Upanisad (2.6.2) says: 

so 'kamayata 


"He desired: I shall become many." 


It also says (2.7.1): 

tad atmanam 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 parinmat (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 2}sruti explains that Brahman has three potencies: 

parasya saktir vividhaiva cruyate 


"The Supreme has many potencies." 

  - Svetasvatara Upanisad 6.8  

pradhana-ksetrajYa-patir gunecah

"The Supreme Personality of Godhead is the master of 2}pradhana (material nature), ksetrajYa 1} (the individual spirit souls), and guna (the three material modes)." 

  - Svetasvatara Upanisad 6.16 


The smrti (Visnu Purana) also explains: 

visnu-saktih para prokta

ksetrajYakhya tatha para avidya-karma-samjYanya

trtiya saktir ucyate 


"The potency of Lord Visnu 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-vicesena vidhi-nisedhau vicesanam upasagkramate (an adjective describes both what a noun is and what it is not). 


The scriptures also explain (Svetasvatara Upanisad 4.1): 

ya eko 'varno bahudha sakti-yogad

varnan anekan nihitartho dadhati vi caiti cante vicvam adau sa devah

sa no buddhya cubhaya samyunaktau 


"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 parinami (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 parinamat (because of transformation) in this sutra clearly refutes the theory that declares the material world a 2}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 2}parinama theory (that the material world is a transformation of Brahman) is the truth taught in the Vedic scriptures. 

Sutra 27 

 yonic ca hi giyate 


yonih - the place of birth; ca - also; hi - indeed; giyate - is declared.


(The scriptures) declare that (Brahman is the) womb (from which the material world was born). 

Purport by Srila Baladeva Vidyabhusana 

The sruti-sastra explains: 

yad bhuta-yonim paripacyanti dhirah


"The wise see that Brahman is the womb from which everything was born."

 - Mundaka Upanisad 1.1.6 

kartaram icam purusam brahma-yonim 


"The Supreme Personality of Godhead is the original creator, the womb from which everything was born."

 - Mundaka Upanisad 3.1.6 


In these verses the word yonim (womb) describes Brahman as the ingredient of creation and the words 2}kartaram purusam (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: 

prthivi yonir osadhi- vanaspatinam 


"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 sruti clearly explain that in this case Brahman is both the creator and the ingredient of which His creation is made. 

 Adhikarana 8 

All Names Are Names of Lord Visnu 

  Introduction by Srila Baladeva Vidyabhusana 

Someone may object: Many passages in the scriptures do not support your conclusion at all.

This Adhikarana is written to dispel this doubt. The Svetasvatara Upanisad explains: 

ksaram pradhanam amrtaksarah harah 


"Material nature is in constant flux and the Supreme, Lord Hara is eternal and unchanging." (1.10) 

eko rudro na dvitiyaya tasthuh 


"Lord Rudra is the Supreme. He has no rival." (3.2) 

yo devanam prabhavac codbhavac ca

vicvadhiko rudrah civo maharsih 


"Lord Siva, 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) 

yada tamas tan na diva na ratrir

na san na casac chiva eva kevalah



"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 Siva exists." (4.18) 


The scriptures also explain: 

pradhanad idam utpannam

pradhanam adhigacchati pradhane layam abhyeti

na hy anyat karanam matam 


"From pradhana this material world was born. This world knows only pradhana. This world merges into pradhana at the time of annihilation. Nothing else is the cause of this world." 

jivad bhavanti bhutani

jive tisthanty acaYcalah jive ca layam icchanti

na jivat karanam param 


"From the jiva all the elements of this world have come. In the jiva they rest without moving, and they finally merge into the jiva. Nothing else is the cause of this world." 


Samcaya: Should Hara and the other names given in these quotes be understood in their ordinary senses, as names of Lord Siva, pradhana, and jiva, or should they all be understood to be names of the Supreme Brahman?

Purvapaksa: The names should all be understood in their ordinary senses, as names of Lord Siva, 2}pradhana, and jiva.

 Siddhanta: The conclusion follows. 

Sutra 28 

 etena sarve vyakhyata vyakhyatah 


etena - in this way; sarve - all; vyakhyatah - explained; vyakhyatah - explained.  


All (words in the scriptures) should be interpreted to agree with the explanation (that the Supreme Brahman is the original cause). 

Purport by Srila Baladeva Vidyabhusana 

In this sutra the word etena means "according to the explanations already given," 2}sarve means "Hara and the other names," and 2}vyakhyatah means "should be understood to be names of the Supreme Brahman because all names are originally names of the Supreme Brahman."

The Bhalvaveya-sruti explains: 

namani vicvani na santi loke

yad avirasit purusasya sarvam namani sarvani yam avicanti

tam vai visnum paramam udaharanti



"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 Visnu, whom the wise declare is the Supreme Personality of Godhead." 


Vaicampayana Muni explains that all these names are names of Lord Krsna. The Skanda Purana also explains: 

cri-narayanadini namani vinanyani rudradibhyo harir dattavan 


"Except for Narayana and some other names, Lord Hari gave away His names to Lord Siva 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 Visnu. 


The repetition of the last word (vyakyatah) here indicates the end of the chapter. 

sarve vedah paryavasyanti yasmin

satyanantacintya-caktau parece vicvotpatti-sthema-bhaggadi-lile

  nityam tasmin nas tu krsne matir nah 


On Lord Krsna, who is the final goal taught by all the 2}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. 

 Pada 3 

Adhikarana 1 

Ether Is Created 

 Introduction by Srila Baladeva Vidyabhusana 

 vyomadi-visayam gobhir

bibharti vijaghana yah sa tam mad-visayam bhasvan

krsnah pranihanisyati 

May the brilliant sun of Lord Krsna, who with rays of logic destroys a host of misconceptions about ether and the other elements, destroy the misconceptions in my heart. 


In the Second Pada were revealed the fallacies present in the theories of they who say pradhana is the the first cause and they who claim something other than the Supreme Personality of Godhead is the first cause. In the Third Pada will be shown the truth that the various elements of the material world are manifested from the Supreme Personality of Godhead, that they merge into Him at the end, that the individual spirit souls always existed, there not being a point in time when they were created, that the individual spirit souls have spiritual bodies full of knowledge, that the individual spirit souls are atomic in size although by their consciousness they are all-pervading within the material body, that the individual spirit souls are part-and-parcel of the Supreme Personality of Godhead, that Matsya-avatara and the other avataras are directly the Supreme Personality of Godhead, and that the variety of situations into which the conditioned souls are placed is caused by the previous karma. These will all be proved by refuting the ideas of they who claim that these statements are not true.

The various aspects of the material world are created in the following sequence: 1. pradhana, 2. mahat-tattva, 3. false-ego, 4. the tan-matras, 5. the senses, and 6. the gross elements, beginning with ether. This sequence is given in the Subala-sruti and other scriptures. The sequence found in the Taittiriya Upanisad and other scriptures will also be discussed in order to show that sequence does not contradict what has already been said.

Chandogya Upanisad (6.2.1) explains: 

 sad eva saumyedyam agra asit 

"O gentle one, in the beginning the Supreme Personality of Godhead alone existed." 


Chandogya Upanisad (6.2.3-4) continues:

tad aiksata bahu syam prajayeyeti tat tejo 'srjata. tat teja aiksata bahu syam prajayeyeti tad apo 'srjata . . . ta apa aiksanta bahvayah syama prajayemahiti ta annam asrjanta. 

"The Supreme Personality of Godhead thought: `I shall become many. I shall father children.' Then He created fire. Then fire thought: `I shall become many. I shall father children.' Then fire created water. . . . Then water thought: `I shall become many. I shall father children.' Then water created grains." 


In this way it is clearly shown that fire, water, and grains were created. In this, however, there is a doubt. 


Samcaya (doubt): Was ether ever created or not? 


Purvapaksa (the opponent speaks): Because the Sruti-sastra does not mention any creation of ether, therefore ether was never created, but was always existing. 


This idea is expressed in the following sutra. 

Sutra 1 

na viyad asruteh 


na - not; viyat - ether; asruteh - because of not being described in the Sruti-sastra.  


Not so for ether, because that is not described in the Sruti-sastra. 

Purport by Srila Baladeva Vidyabhusana 

Ether is eternal and was never created. Why is that? TheSutra explains: "Because that is not described in the Sruti-sastra." The relevant passage of Chandogya Upanisad mentions the creation of the other elements, but it does not mention the creation of ether. In the previously quoted passage of Chandogya Upanisad the creation of fire, water, and grains is mentioned. However there is no mention of the creation of ether. For this reason ether must not have been created. That is the meaning.

 This idea is refuted in the following sutra: 

Sutra 2 

asti tu 


asti - is; tu - indeed.  


Indeed it is so. 

Purport by Srila Baladeva Vidyabhusana


The word "tu" (indeed) is used here to remove doubt. The word "asti" (it is so) means, "It is so that ether was created." Although the creation of ether is not described in the Chandogya Upanisad, it is described in the Taittiriya Upanisad in the following words: 

 tasmad va etasmad atmana akacah sambhutah akacad vayur vayor agnir agner apo abhyo mahati prthivi 

"From the Supreme Personality of Godhead, ether was manifested. From ether, air was manifested. From air, fire was manifested. From fire, water was manifested. From water, earth was manifested." 


Another doubt is expressed in the next sutra. 

Sutra 3 

gauny asambhavac chabdac ca 


gauni - figure of speech; asambhavat - because of being impossible; cabdat - because of scripture; ca - also.  


Because of scripture, and because it is impossible, it must be a mere figure of speech. 

Purport by Srila Baladeva Vidyabhusana 

It is not possible that ether was created. This is confirmed by Kanada Muni and other great philosophers. The Taittiriya Upanisad's description of the creation of ether is a mere figure of speech, as when, in ordinary speech one says, "Please make some space" or "Some space has been made". For what other reasons is it not possible that ether is created? Because it is impossible to create ether. It is not possible to create ether because ether is formless and all-pervading, because it is not included in the chain of causes, and because scripture proclaims that ether is not created. Brhad-aranyaka Upanisad (2.3.2-3) proclaims: 

 vayus cantariksam caitad amrtam 

"Air and ether are both eternal." 


This proves that ether was never created. 


However, if the passage from the Taittiriya Upanisad used the word "sambhuta" (created) only once to refer to the list of elements beginning with fire, how is it possible to claim that this word is used literally for all the elements and figuratively for ether alone?

 The opponent of Vedanta replies in the next sutra. 

Sutra 4


syac caikasya brahma-cabda-vat 


syat - may be; ca - and; ekasya - of one; brahma - Brahma; cabda - the word; vat - like.  


It may be for one, as in the word "Brahman". 

Purport by Srila Baladeva Vidyabhusana 

In the Taittiriya Upanisad (3.2) it is said: 

 tapasa brahma vijijYasasva tapo brahma 

"By performing austerities strive to understand Brahman, for austerities are Brahman." 


In this passage the word Brahman is used in two ways. Used to describe the object of knowledge attained by performing austerities, Brahman is used in its literal sense. Then, equated with austerities, it is used figuratively to mean, "the way to know Brahman". In the same way the word "sambhuta" in the previously discussed passage can be use literally and figuratively simultaneously. In this way the fact that the passage of the Chandogya Upanisad makes no mention of it refutes the description in other Upanisads that ether was created.

The author of the sutras refutes this idea in the following words. 

Sutra 5 

pratijYahanir avyatirekac cabdebhyah 


pratijYa - statement of intent; ahanih - non- abandonment; avyatirekat - because of non-difference; cabdebhyah - from the statements of scripture.  


It is affirmed because it is not different and because of the statements of scripture. 

Purport by Srila Baladeva Vidyabhusana 

The Chandogya Upanisad (6.1.3) affirms: 

 yenacrutam crutam bhavati 

"Now I will teach how to hear what cannot be heard." 


In these words the intention to teach about Brahman is expressed. If this intention is not broken, then all that follows must be about Brahman and it must be affirmed that nothing is different from Brahman. The idea that something is different from Brahman is to be rejected. If everything is not-different from Brahman, then Brahman is clearly the ingredient of which everything is made. Thus, simply by knowing Brahman one knows everything. If this is accepted then it is also accepted that ether was created. 


The Chandogya Upanisad (6.2.1) again affirms: 

 sad eva saumyedam agra asid ekam evadvitiyam aitad-atmyam idam sarvam 

 "O gentle one, in the beginning the Supreme Personality of Godhead alone existed. He was alone. There was no one else. Everything has Him as its ingredient." 


These words affirm that in the beginning everything was manifested from Him, and after the creation was manifested everything had Him as its ingredient. This should be accepted. 


Here someone may object: There is no clear statement in that Upanisad that ether was created. How can you talk like that? 


In the following words the author of the sutras replies to this objection. 

Sutra 6 

yavad vikaram tu vibhago loka-vat 


yavat - to what extent; vikaram - creation; tu - indeed; vibhagah - creator; loka - the world; vat - like.  


Indeed, if there is a creation there must be a creator, as we see in the world. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (indeed) is used here to remove doubt. The Chandogya Upanisad explains: 

 aitad-atmyam idam sarvam 

"Everything has Him as its ingredient." 


This statement shows that there is both a creator and a creation. When the Subala Upanisad and other scriptures explain that the pradhana, mahat-tattva, and other things are created, they imply that everything that exists was created. That is the meaning.

The following example from the material world may be given. A person may say, "All these are the sons of Caitra." In this way he affirms that they were all born from a man named Caitra. In the same way, when the Upanisad affirms that, {.sy 168}Everything has the Supreme Personality of Godhead as its ingredient," it is clear that pradhana, mahat-tattva, and everything else has come from the Supreme Personality of Godhead. Thus when the Upanisad states that fire, water, and grains come from the Supreme Personality of Godhead, it means to say that everything comes from Him. In this way it is understand that ether also was created.

The word "vibhagah" in this sutra means {.sy 168}creation". Sutra 3 affirmed that it is not possible for ether to have been created. However, the Sruti-sastra affirms that the Supreme Personality of Godhead has inconceivable powers. Even though it may be inconceivable, He can do anything without restriction. In some passages it is said that ether is immortal, which means that it is neither created nor destroyed. These statements may be taken as figures of speech because we can find other passages describing the creation and destruction of ether.

Because ether is counted among the elements it must be created and also destroyed. Because ether has temporary material qualities, as fire and the other elements do, it must also be temporary, as the other elements are.

Whatever is not matter is spirit. Ether is not like spirit. It is different. In this way the idea that ether was not created is disproved. Modern philosophers that state the contrary are wrong. It must be accepted that ether was created. .pa

 Adhikarana 2 

Air Is Created 

 Introduction by Srila Baladeva Vidyabhusana 

To show that the same arguments may also show the creation of air, the author of the sutras gives the following explanation. 

Sutra 7 

etena mataricva vyakhyatah 


etena - by this; mataricva - air; vyakhyatah - is explained.  


This also refers to air. 

Purport by Srila Baladeva Vidyabhusana 

This proof that ether was created clearly shows that air, which exists within ether, must also have been created. That is the meaning. This is so because the limbs of something must have the same qualities as the whole of which they are parts.

Our opponent may object: Because it was never described in the Chandogya Upanisad, it is clear that air was never created.

 To this I reply: The Taittiriya Upanisad explains that air was created from ether.

 Then our opponent may say: That description of the creation of air must have been a figure of speech, because the Sruti- sastra explains that air is eternal.

 To this I reply: The Chandogya Upanisad affirms in a pratijYa statement (aitad-atmyam idam sarvam) that everything was created by the Supreme Personality of Godhead. In this way the creation of air is proved. When it is said that air is eternal the intention is that it is so only relative to some other things. Air was discussed in a separate sutra and not discussed together with ether. This was done to facilitate the argument of Sutra 9. .pa

 Adhikarana 3 

The Eternal Supreme Personality of Godhead Is Not Created 

 Introduction by Srila Baladeva Vidyabhusana 

The Chandogya Upanisad (6.2.1) affirms: 

 sad eva saumyedam 

 "O gentle one, in the beginning the Supreme Personality of Godhead alone existed." 


A doubt may arise about this statement. Was the eternal Supreme Personality of Godhead created or not? Pradhana, mahat- tattva, and many other things that are causes or creators of other things were created, so perhaps the Supreme Personality of Godhead was also created at some point. This may be so because the Supreme Personality of Godhead is not really different from these other causes.

In the following words the author of the sutras addresses this doubt. 

Sutra 8 

asambhavas tu sato 'nupapatteh 


asambhavah - the state of not being created; tu - indeed; satah - of the eternal Supreme Personality of Godhead; anupapatteh - because of impossibility  


Indeed, the eternal Supreme Personality of Godhead was never created, for such a creation is impossible. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (indeed) is used here either to remove doubt or affirm the truth of this statement. The eternal Supreme Personality of Godhead was never created. Why not? The sutra explains: "anupapatteh" (because that is impossible). There is no creator of the Supreme Personality of Godhead, because it is illogical and inappropriate to assume the existence of such a creator. That is the meaning here.

Svetasvatara Upanisad (6.9) explains: 

 sa karanam karanadhipadhipo

na casya kaccij janita na cadhipah 

"the Supreme Personality of Godhead is the cause of all causes. He is the king of all other causes. No one is His creator. No one is His king." 


It is not possible to say that because all other causes are created by something else therefore the Supreme Personality of Godhead must have been created by someone else, for such a statement contradicts these words of the Sruti-sastra. A root cause of everything must be accepted, for if it is not then there is an unending chain of causes. By definition the root cause of everything does not have another cause, a root from which it has sprung. This is described in the Sagkhya-sutra (1.67) in these words: 

 mule mulabhavat 

"This is so because the root cause of everything is not caused by another root cause." 


In this way the doubt that perhaps the Supreme Personality of Godhead is created by someone else is clearly refuted. Because the Supreme Personality of Godhead is the first cause of all causes, by definition He is not caused by someone else. However, the secondary causes, such as the avyakta and the mahat-tattva are all created by another cause. The sutras explaining that ether and the other material elements were all created were given as examples of this general truth. .pa

 Adhikarana 4 

Fire Is Manifested From Air 

 Introduction by Srila Baladeva Vidyabhusana 

After concluding this discussion, we will consider what seems to be a contradiction in the Sruti-sastra's description of fire. Chandogya Upanisad (6.2.3) explains: 

 tat tejo 'srjata 

"Then the Supreme Personality of Godhead created fire." 


In this way it is explained that the Supreme Personality of Godhead created fire. 


However, the Taittiriya Upanisad (2.1.3) explains: 

 vayor agnih 

"From air, fire is manifested." 


These words explain that air created fire. Someone may say that in this second quote the word "vayoh" is in the ablative case (meaning "after fire"), and in this way there is no contradiction because both elements were created by the Supreme Personality of Godhead, and fire was created after air was created.

Considering that someone may say this, the author of theSutras speaks the following words. 

Sutra 9 

tejo 'tas tatha hy aha 


tejah - fire; atah - from that; tatha - so; hy - indeed; aha - said.  


Fire comes from it. Indeed, it said that. 

Purport by Srila Baladeva Vidyabhusana 

From air comes fire. This is confirmed in the Sruti-sastra, which explains: 

 vayor agnih 

"From air comes fire." 


The word "sambhuta" is used here. The use of that word shows that the meaning is that from air fire is created. Also, the primary meaning of the ablative-case is "from". If the primary meaning of a word makes sense, then the primary meaning should be accepted. In that circumstance the secondary meaning should not be accepted. As will be explained later, this statement does not contradict the statement that everything is created by the Supreme Personality of Godhead. .pa

 Adhikarana 5 

Water Is Manifested From Fire 

 Introduction by Srila Baladeva Vidyabhusana 

Now the author describes the origin of water. In some places the scriptures affirm that water is manifested from fire, and in other places the scriptures do not agree with this idea. In this way a doubt arises. To remove this doubt, the author of theSutras gives the following explanation. 

Sutra 10 

 apah 


apah - water.  


Water. 

Purport by Srila Baladeva Vidyabhusana 

To this sutra should be added the previous sutra's phrase "atas tatha hy aha" (Water comes from it. Indeed it said that.) This means that water is manifested from fire. This is so because the Sruti-sastra declares it. Chandogya Upanisad (6.2.3) explains: 

 tad apo 'srjata 

"Fire created water." 


Taittiriya Upanisad (2.1) also explains: 

 agner apah 

"From fire water was manifested." 


These two quotes are clear and need no elaborate explanation. Why water comes from fire is explained in the following words of Chandogya Upanisad: 

 tasmad yatra kva ca cocati svedate va purusas tejasa eva tad adhy apo jayante 

"Heat makes a person produce water. This is so when a person perspires or weeps." .pa

 Adhikarana 6 

Earth Is Manifested From Water, and the Word "Anna" in the Chandogya Upanisad Means "Earth" 

 Introduction by Srila Baladeva Vidyabhusana 

In the Chandogya Upanisad it is said: 

 ta apa aiksanta bahvayah syama prajayemahiti ta annam asrjanta 

"Water thought: `I shall become many. I shall father many children.' Then water created anna." 


What is the meaning of the word "anna" here? Does it mean "barley and other food", or does it mean {.sy 168}earth"? 


In the Chandogya Upanisad it is said: 

 tasmad yatra kvacana varsati tad eva bhuyistham annam bhavaty adbhya eva tad adhy annadyam jayate 

"Therefore, whenever it rains there is abundant anna. In this way anna is produced by water." 


This passage seems, therefore, to support the idea that the word "anna" here means barely and other food". To explain the proper meaning here, the author of the sutras speaks the following words. 

Sutra 11 

 prthivy-adhikara-rupa-cabdantarebhyah 


prthivi - earth; adhikara - context; rupa - color; cabda - quotes from the Sruti-sastra; antarebhyah - because of other.  


"Because its color, its context, and other quotes from the Sruti-sastra, all confirm that earth is the proper meaning. 

Purport by Srila Baladeva Vidyabhusana 

Here the meaning "earth" should be accepted. Why? Because of the context and other reasons. It should be accepted because the context (adhikara) of the passage is a description of the creation of the five material elements. It is also so, because the "anna" here is described as being black in color (rupa), in the words: 

 yat krsnam tad annasya


"That anna is black in color." 


It is also so because in other scriptures (sastrantarebhyah) it is said (in the Taittiriya Upanisad): 

 adbhyah prthivi 

"From water, earth is manifested." 


The passage: "Therefore, whenever it rains there is abundant anna. In this way anna is produced by water," clearly uses the word "anna" to mean "food". However, because this passage is in the context of a description of the five material elements being manifested one from the other, the "food" here is a metaphor for "earth". Thus the two meanings "food" and "earth" combine in the word "anna" in this passage. .pa

 Adhikarana 7 

The Elements Are Manifested From the Supreme Personality of Godhead 

 Introduction by Srila Baladeva Vidyabhusana



The description here, that the material elements are manifested in a particular sequence, beginning with ether, is given to remove controversy in regard to the sequence in which the elements are manifested. The fact that the pradhana, mahat- tattva, and all the elements are created by the Supreme Personality of Godhead has already been proved in sutra 1.1.2 (janmady asya yatah). Now the author of the sutras begins a more detailed description of that creation. In the Subala Upanisad it is said: 

 tad ahuh kim tad asit tasmai sa hovaca na san nasan na sad asad iti tasmat tamah saYjayate tamaso bhutadir bhutader akacam akacad vayur vayor agnir agner apo 'dbhyah prthivi tad andam abhavat 

"They said: What was in the beginning? He replied: In the beginning was neither existence nor non-existence. Nothing existed and nothing did not exist. In the beginning there was darkness. From the darkness the origin of the material elements was born. From the origin of the material elements, ether was born. From ether, air was born. From air, fire was born. From fire, water was born. From water, earth was born. In this way the egg of the material universe was created." 


Here it should be understood that aksara, avyakta, mahat-tattva, tan-matras, and material senses should also be placed, in this sequence, between darkness and ether. This should be done to complement the following statement of Agnimalaya: 

 sandagdhva sarvani bhutani prthivy apsu praliyate. apas tejasi praliyante. tejo vayau praliyate. vayur akace praliyate. akacam indriyesv indriyani tan-matresu tan- matrani bhutadau viliyante. bhutadir mahati viliyate. mahan avyakte viliyate. avyaktam aksare viliyate. aksaram tamasi viliyate. tama eki-bhavati parasmin. parasman na san nasan na sad asat. 

"When the all the elements are burned up, earth merges into water, water merges into fire, fire merges into air, air merges into ether, ether merges into the senses, the senses merge into the tan-matras, the tan-matras merge into the origin of the material elements, the origin of the material elements merges into the mahat-tattva, the mahat-tattva merges into the avyakta, the avyakta merges into the aksara, and the aksara merges into the great darkness. Then the great darkness becomes one with the Supreme. In the Supreme is neither existence nor non-existence. Nothing exists and nothing does not exist." 


The word "origin of the material elements" here means "the false-ego". False-ego is of three kinds. From false-ego in the mode of goodness, the mind and the demigods are manifested. From false-ego in the mode of passion, the material senses are manifested. From false-ego in the mode of ignorance are manifested the tan-matras, from which are manifested the ether and the other elements. In this way these different explanations all corroborate each other.

In the Gopala-tapani Upanisad it is said: 

 purvam hy ekam evadvitiyam brahmasit. tasmad avkyatam vyaktam evaksaram tasmad aksaran mahan mahato va ahagkaras tasmad ahagkarat paYca-tan-matrani tebhyo bhutani tair avrtam aksaram bhavati. 

"Before the material world was manifest, only the Supreme Personality of Godhead, who is one without a second, existed. From Him came the avyakta. From the avyakta came the aksara. From the aksara came the mahat-tattva. From the mahat- tattva came false-ego. From false-ego came the five tan-matras. From them came the material elements. The aksara is filled with all these." 


Samcaya (doubt): Do the pradhana and other parts of this sequence arise one from the other or do they all arise directly from the Supreme Personality of Godhead? 


Purvapaksa: They arise from each other, for that is the statement of the texts. 


Siddhanta (the conclusion): The author of the sutras gives His conclusion in the following words. 

Sutra 12 

 tad abhidhyanad eva tu tal liggat sah 


tat - that; abhidhyanat - because of meditation; eva - indeed; tu - indeed; tat - that; liggat - because of the body; sah - He.  


Because of meditation and because of the body, it is indeed He. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (indeed) is used to dispel doubt. The Supreme Personality of Godhead is the master of all potencies, including the potency of great darkness, the potency that begins the material creation. He is the direct cause, and the pradhana, earth, and other features of the material creation are effects created by Him. Why is that? The sutra explains: "Because of meditation and because of the body."


The Sruti-sastra explains: 

 so 'kamayata bahu syam prajayeya 

"The Supreme Personality of Godhead desired: Let Me become many. Let me create the material world." 


Thus, it is by the desire of the all-powerful Supreme Personality of Godhead that the pradhana and other features of the material world are created. That is how He is the cause of the material world. Also, the material world is the body of the Supreme Personality of Godhead. The Supreme Personality of Godhead enters the great darkness of the material world and transforms it into pradhana and the others aspects of matter. In this sense the material world is His body. This is confirmed by the Antaryami-brahmana of the Brhad-aranyaka Upanisad, and also by the Subala Upanisad, which explains: 

 yasya prthivi cariram 

"The world is the body of the Supreme Personality of Godhead." .pa

 Adhikarana 8 

The Supreme Personality of Godhead Is the Cause of Matter's Transformations 

Sutra 13 

 viparyayena tu kramo 'ta upapadyate ca 


viparyayena - by the reverse; tu - indeed; kramah - sequence; atah - from this; upapadyate - is manifested; ca - and.  


Indeed, this sequence is also reversed. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (indeed) is used here for emphasis. In the Mundaka Upanisad (2.1.3) it is said: 

 etasmaj jayate prano manah sarvendriyani ca. kham vayur jyotir apah prthivi vicvasya dharini 

"From Him are born life, mind, all the senses, ether, air, fire, water, and earth, the support of the world." 


In the Subala Upanisad, the sequence is reversed, with pradhana and mahat-tattva coming first. Everything actually comes from the Supreme Personality of Godhead. He is present within everything, beginning with the life-air and ending with earth, and when one feature of creation comes from another, the second feature actually comes from the all-powerful Supreme Personality of Godhead present within the first feature. If this were not so, then these two different versions would contradict each other. The Supreme Personality of Godhead is the origin of all and the creator of all. By knowing Him everything becomes known. The pradhana and other features of matter, being inert and unconscious, cannot by themselves create changes in the material world. That is why the word "ca" (also) is used here. Therefore the Supreme Personality of Godhead is in every case the real cause of these transformations in the material world. .pa

 Adhikarana 9 

The Supreme Personality of Godhead Is the Creator of Mind and Intelligence 

 Introduction by Srila Baladeva Vidyabhusana 

Now the author of the sutras removes a specific doubt. 

Sutra 14 

 antara vijnana-manasi-kramena tal-liggad iti cen navicesat 


antarah - in the middle; vijnana - knowledge; manasi - and mind; kramena - with the sequence; tat - of that; liggat - because of the sign; iti - thus; cet - if; na - not; avicesat - because of not being different.  


If it is said that the sequence of mind and intelligence appears in this way, then I reply: No. Because they are not different. 

Purport by Srila Baladeva Vidyabhusana 

The word "vijnana" here means "the material senses of the conditioned soul".

 Here someone may object: It is not proper to assume that this quotation from Mundaka Upanisad (text 2.1.3 quoted in the previous purport) supports the idea that all the features of the material world are directly created by the Supreme Personality of Godhead Himself. The list given in that verse merely gives the sequence in which those material features were manifested. It says that first come the material senses and then comes the mind. This does not mean that everything comes directly from the Supreme Personality of Godhead.

If this objection is raised, then I reply: No. It is not so. Why not? The sutra explains: "na vicesat" (because they are not different). This means that the material senses and the mind are not different from the life-force, the element earth, or any of the other material features. They have all come directly from the Supreme Personality of Godhead. In this passage the life-force and all the other material features all come from the Supreme Personality of Godhead (etasmat - from Him). That is the meaning. The following scripture quotes also declare that the elements are all created by the Supreme Personality of Godhead: 

 so 'kamayata bahu syam prajayeya 

"The Supreme Personality of Godhead desired: Let Me become many. Let me create the material world." 

 etasmaj jayate pranah 


"The life-force and everything else was manifested from the Supreme Personality of Godhead." 


In the Bhagavad-gita (10.8) the Supreme Personality of Godhead Himself declares: 

 aham sarvasya prabhavo

mattah sarvam pravartate 

"I am the source of all spiritual and material worlds. Everything emanates from me."* 


In the Vamana Purana it is said: 

 tatra tatra sthito visnus

tat tac chaktim prabodhayet eka eva maha-saktih

kurute sarvam aYjasa 

"The Supreme Personality of Godhead, Lord Visnu, enters everywhere and awakens the power dormant in everything. He is the supremely powerful one. He does everything perfectly." 


In this way it is shown that pradhana and all other material features all come directly from the Supreme Personality of Godhead. That fact is not at all contradicted by the sequence of events presented in the Subala Upanisad and the other scriptures. This is so because the Supreme Personality of Godhead is the creator of the original material darkness, the pradhana and the other features of the material world. Thus when the scripture says tat tejo 'srjata (The Supreme Personality of Godhead created fire), it is understood that He also created darkness, a host of other potencies, pradhana, air, and other aspects of matter. When the scriptures say 2}tasmad vai (From the Supreme Personality of Godhead everything has come), it is understood that the Supreme Personality of Godhead is the master of material darkness and a host of other potencies, the pradhana and other features of matter were born from Him, and the material element ether was also manifested from Him. .pa

 Adhikarana 10 

All Words Are Names of the Supreme Personality of Godhead 

 Introduction by Srila Baladeva Vidyabhusana 

Here someone may object: Is it not so that if Lord Hari is the Supreme Personality of Godhead, the master of all, and the all-pervading Supersoul, then the names of all that is moving and inert would also be names of Him? However, this is not so, for words are primarily the names of the various moving and inert things.

Thinking that someone may accept this idea that words are primarily names of various things and only secondarily names of the Supreme Personality of Godhead, the author of the sutras gives the following explanation. 

Sutra 15 

 caracara-vyapacrayas tu syat tad-vyapadeco 'bhaktas tad- bhava-bhavitvat 


cara - moving; acara - and unmoving; vyapacrayah - the abode; tu - indeed; syat - may be; tat - of that; vyapadecah - name; abhaktah - not figurative; tat - of Him; bhava - the nature; bhavitvat - because of being in the future.  


Indeed, He resides in all that move and does not move. Therefore it will be learned that every word is one of His names. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (indeed) is used here to dispel doubt. The word "caracara-vyapacrayah" means that the Supreme Personality of Godhead resides in all moving and unmoving beings. The word "tad-vyapadecah" means "the names of the moving and unmoving beings". The word {.sy 168}abhaktah" means "these names are primarily names of the Supreme Personality of Godhead". Why is that? The sutra explains: "bhava-bhavitvat" (the real meaning of names will be learned in the future). This means that by studying the scriptures one will come to understand that all words are names of the Supreme Personality of Godhead. The Sruti-sastras explain: 

 so 'kamayata bahu syam 

"The Supreme Personality of Godhead desired: Let Me become many. Let me create the material world." 

 sa vasudevo na yato 'nyad asti 

"He is the all-pervading Supreme Personality of Godhead. Nothing is different from Him." 


In the Visnu Purana (3.7.16) it is said: 

 kataka-mukuta-karnikadi-bhedaih

kanakam abhedam apisyate yathaikam sura-pacu-manujadi-kalpanabhir

harir akhilabhir udiryate tathaikah 

"As golden bracelets, crowns, earrings, and other golden ornaments are all one because they are all made of gold, so all demigods, men, and animals are one with Lord because they are all made of Lord Hari's potencies." 


The meaning is this: Names of potencies are primarily the names of the master of these potencies. This is so because the master is the very self of His potencies. .pa

 Adhikarana 11 

The Individual Spirit Souls Are Eternal and Without Beginning 

 Introduction by Srila Baladeva Vidyabhusana 

Because He is the origin of everything, the Supreme Personality of Godhead has no other origin from which He was created. This has already been described. Now we will determine the nature of the individual spirit soul. First the idea that the individual soul has an origin will be refuted.

In the Taittiriya Aranyaka, Maha-Narayana Upanisad (1.4) it is said: 

 yatah prasuta jagatah prasuti

toyena jivan vyasasarja bhumyam 

"From the Supreme Personality of Godhead the universe was born. With water He created the living entities on the earth." 


In the Chandogya Upanisad it is said: 

 san-mulah saumyemah sarvah prajah 

"O gentle one, all living entities have their roots in the Supreme." 


Samcaya (doubt): Do the individual spirit souls have an origin or not? 


Purvapaksa (the opponent speaks): Because He is the creator of the material universe, which contains both sentient living entities and insentient matter, the Supreme Personality of Godhead must be the creator of the individual spirit souls. Any other idea would be illogical. 


Siddhanta (conclusion): The author of the sutras gives the following conclusion. 

 Sutra 16 

 natma cruter nityatvac ca tabhyah 


na - not; atma - the individual spirit soul; sruteh - from the Sruti-sastra; nityatvat - because of being eternal; ca - and; tabhyah - from them.  


Because the individual spirit soul is eternal, and because of the statements of Sruti-sastra and other scriptures, this idea about the individual spirit soul is not true. 

Purport by Srila Baladeva Vidyabhusana 

The individual spirit soul was never created. Why not? TheSutra explains: "sruteh" (because of the statements of Sruti-sastra). In Katha Upanisad (1.2.18) it is said: 

 na jayate mriyate va vipaccin

nayam kutaccin na babhuva kaccit ajo nityah cacvato 'yam purano

na hanyate hanyamane carire 

"O wise one, for the soul there is neither birth nor death at any time. He has not come into being, does not come into being, and will not come into being. He is unborn, eternal, ever-existing, and primeval. He is not slain when the body is slain."* 


That the individual spirit soul was never born is also declared in the Svetasvatara Upanisad (1.9): 

 jYajnau dvav ajav icanicau 

"Neither the Supreme Personality of Godhead nor the individual spirit souls were ever born." 


The word "tabhyah" in the sutra means "the eternality of the individual spirit soul is described in the Sruti and Smrti -sastras". The word "ca" (and) in theSutra means that the individual spirit soul is also conscious and full of knowledge.

 In the Katha Upanisad (2.5.13) it is said: 

 nityo nityanam cetanac cetananam 

"Of all eternal living souls there is one who is the leader. Of all eternal souls there is one who is the leader." 


In the Bhagavad-gita the Supreme Lord explains: 

 ajo nityah cacvato 'yam puranah 


"The soul is unborn, eternal, ever-existing, and primeval." 


Therefore, when it is said, "Yajnadatta is born and again he dies," such words refer only to the external material body. The jata-karma ceremony and other ceremonies like it also refer to the external material body. The individual spirit soul is different from the external material body and resides in it like a passenger. In the Brhad-aranyaka Upanisad (4.3.8) it is said: 

 sa va ayam puruso jayamanah cariram abhisampadyamanah sa utkraman mriyamanah 

"At the moment of birth the spirit soul enters a material body and at the moment of death the soul leaves the body." 


In the Chandogya Upanisad (6.11.3) it is said: 

 jivopetam vava kiledam mriyate na jivo mriyate 

"The soul resides in the material body. When the body dies the soul does not die." 


Here someone may object: How can this be? If this is so, then this fact disagrees with the scriptural description of the individual souls' creation.

To this objection I reply: The individual spirit souls are said to be created because they are effects of the Supreme. The Supreme Personality of Godhead has two potencies, and these are said to be His effects. Here is what makes these two potencies different. One potency is the pradhana and other inert, unconscious, not alive potencies that are meant to be objects of enjoyment and various experiences. The other potency is the individual spirit souls, who are not inert, dull matter, but are conscious, alive beings, and who are able to enjoy and perceive various experiences. These two potencies share one common feature: that they are both the effects of the Supreme Personality of Godhead. In this way the scriptural description of the souls' creation is not contradicted. In this way the scriptures are correct, and in this way, also, the individual spirit souls are never born. .pa

 Adhikarana 12 

The Individual Spirit Souls Are Both Knowledge and Knowers 

 Introduction by Srila Baladeva Vidyabhusana 

Now the author of the sutras considers the nature of the individual spirit soul. In the Brhad-aranyaka Upanisad (3.7.22) it is said: 

 yo vijYane tisthan 

"The individual spirit soul is situated in knowledge." 


In another passage it is said: 

 sukham aham asvapsam na kiYcid avedisi 

"I slept happily. I did not know anything." 


Samcaya (doubt): Is the individual spirit soul unalloyed knowledge only, or is the soul the knower that experiences knowledge? 


Purvapaksa (the opponent speaks): The individual spirit soul consists of knowledge only. This is confirmed by the statement of Brhad-aranyaka Upanisad (3.7.22): "The individual spirit soul is situated in knowledge." The soul is not the knower or the perceiver of knowledge. The intelligence is the knower. Therefore statement, "I slept happily. I did not know anything." is spoken by the intelligence, not by the soul. 


Siddhanta (conclusion): The author of the sutras gives the following conclusion. 

Sutra 17 

 jYo 'ta eva 


jYah - knower; atah eva - therefore.  


Therefore he is the knower. 

Purport by Srila Baladeva Vidyabhusana 

The individual spirit soul is both knowledge and knower. In the Pracna Upanisad (4.9) it is said: 

 esa hi drasta sprasta crota rasayita ghrata manta boddha karta vijnanatma purusah 

"The individual spirit soul is the seer, the toucher, the hearer, the taster, the smeller, the thinker, the determiner, the doer, and the knower." 


This truth is accepted because it is declared by scripture, not because it is understood by logic. Our acceptance of the truth of scripture is described in sutra 2.1.27: 

 crutes tu cabda-mulatvat 

"The statements of Sruti-sastra are the root of real knowledge." 


In the Smrti-sastra it is said: 

 jYata jnana-svarupo 'yam 

"The individual spirit soul is both knower and knowledge." 


Therefore the individual spirit soul is not knowledge alone without being anything else, and this is not at all proved by the statement, "I slept happily. I did not know anything," for such an idea would contradict these scripture statements that affirm the soul to be the knower. Therefore it is concluded that the individual spirit soul is both knowledge and knower. .pa

 Adhikarana 13 

The Individual Spirit Souls Are Atomic 

 Introduction by Srila Baladeva Vidyabhusana 

Now the author of the sutras considers the size of the individual spirit souls. In the Mundaka Upanisad (3.1.9) it is said: 

 eso 'nur atma cetasa veditavyo yasmin pranah paYcadha samvivesa 

"When the life-breath withdraws the five activities, the mind can understand the atomic soul." 


Samcaya (doubt): Is the individual spirit soul atomic or all-pervading? 


Purvapaksa (the opponent speaks): The individual spirit soul is all-pervading. Brhad-aranyaka Upanisad (4.4.14) declares that the soul is "mahan" (great). The statement that the soul is atomic is merely a poetic metaphor. 


Siddhanta (conclusion): The author of the sutras gives the conclusion in the following words. 

Sutra 18 

 utkranti-gaty-agatinam 


utkranti - departure; gati - travel; agatinam - and of return  


Because of departure, travel, and return. 

Purport by Srila Baladeva Vidyabhusana 

In this sutra the word "anuh" (the atomic soul) should be understood from the previous sutra. In this sutra the genitive case is used in the sense of the ablative. The individual spirit soul is atomic and not all-pervading. Why is that? The sutra explains: "Because of departure, travel, and return."

In the Brhad-aranyaka Upanisad (4.4.2) it is said: 

 tasya haitasya hrdayasyagram pradyotate. tena pradyotenaisa atma niskramati caksuso va murdhno vanyebhyo va carira-decebhyah 

"The soul shines in the heart. At the moment of death the effulgent soul leaves through the opening of the eyes, the opening at the top of the the head, or another opening in the body." 


In the Brhad-aranyaka Upanisad (4.4.11) it is said: 

 ananda nama te loka

 andhena tamasavrtah tams te pretyabhigacchanti

avidvamso 'budha janah 

"Sinful fools enter into planets known as the worlds of torment, full of darkness and ignorance." 


In the Brhad-aranyaka Upanisad (4.4.6) it is said: 

 prapyantam karmanas tasya

yat kiYcedam karoty ayam tasmat lokat punar etya

yasmai lokaya karmane 

"At the time of death the soul reaps the results of his works. He goes to the world where he deserves to go. When the results of his past deeds are exhausted, again he returns to the middle planets, the world of karma." 


In this way the Brhad-aranyaka Upanisad describes the soul's travel from one place to another. If he were all-pervading, the soul would not be able to travel from one place to another, for he would already be everywhere. 


In Srimad-Bhagavatam (10.87.30) it is said: 

 aparimita dhruvas tanu-bhrto yadi sarva-gatas

 tarhi na casyateti niyamo dhruva netaratha 

"O Lord, although the living entities who have accepted material bodies are spiritual and unlimited in number, if they were all-pervading there would be no question of their being under Your control."* 


However, the Supreme Personality of Godhead, although all- pervading, can travel from place to place. This is possible because He possesses inconceivable powers.

Here someone may object: The individual spirit soul can be all-pervading and unmoving, and still, because he mistakenly identifies with the external material body, imagine that he goes and comes. He is like the ruler of a village who never really leaves his realm.

To this the reply is given: Because it is said that he both departs and returns it is not possible that the soul is actually stationary and unmoving. The author of the sutras confirms this in the following words. 

Sutra 19 

 svatmanac cottarayoh

sva - own; atmanah - of the soul; ca - and; uttarayoh - of the latter two.  


Also because the last two refer to the soul. 

Purport by Srila Baladeva Vidyabhusana 

The word "ca" (also) is used here for emphasis. Here the word "uttarayoh" (the last two) means "of the coming and going". The coming and going here definitely occurs to the individual spirit soul. This is so because the coming and going in the pervious sutra clearly refer to an agent, to the performer of the action. The coming and going here are understood to be coming and going from a material body. This is clearly seen in the first Brhad-aranyaka Upanisad (4.4.2) passage quoted in the previous purport. It is also seen in the following words of Bhagavad-gita (15.4): 

 cariram yad avapnoti

yac capy utkramaticvarah grhitvaitani samyati

vayur gandhan ivacayat 

"The living entity in the material world carries his different conceptions of life from one body to another as the air carries aromas. Thus he takes one kind of body and again quits it to take another."* 


If someone says that the soul actually never goes anywhere, although it seems to go places because of the misidentification of the external material body as the self, then I say this is a foolish idea. In the following words the Kaucitaki Upanisad refutes this idea: 

 sa yadasmat carirat samutkramati sahaivaitaih sarvair utkramati 

"At the time of death the soul, accompanied by all his powers, leaves the material body." 


The word "saha" (accompanied by) is used when the more important is accompanied by another of lesser importance. An example is the sentence: "Accompanied by (saha) his son, the father took his meal." Another example is in Bhagavad-gita (15.4), which declares that the soul carries his different conceptions of life from one body to another as the air carries aromas. In this way the foolish example pushed forward by the impersonalists, the example of the air in the jar and in the sky, is clearly refuted. 

Sutra 20 

 nanur atac chruter iti cen netaradhikarat 


na - not; anuh - atom; atat - not that; sruteh - from the scriptures; iti - thus; cet - is; na - not; itara - other; adhikarat - because of being appropriate.  


If it is claimed that the Sruti-sastra denies the idea that the soul is atomic, then I reply that it is not so, because those descriptions apply to someone else. 

Purport by Srila Baladeva Vidyabhusana 

Here someone may object: Is it not so that that the individual spirit soul is not atomic? After all, the Brhad- aranyaka Upanisad (4.4.22) affirms: 

 sa va esa maha-jana atma 

"The soul is very great." 


After all, to be great in size is the very opposite of being atomic. 


If someone claims this, then the sutra replies: "No. It is not so." Why not? The sutra explains: "itara" (because these descriptions apply to someone else). These words are descriptions of the Supreme Personality of Godhead, the all-pervading Supersoul. In the Brhad-aranyaka Upanisad (4.3.7) it is said: 

 yo 'yam vijnanamayah pranesu 

"He is full of knowledge. He stays among the life- airs." 


Although this passage begins by describing the individual spirit soul, it proceeds with a description of the Supreme Personality of Godhead, as is seen in a following passage (Brhad- aranyaka Upanisad 4.3.13): 

 yasyanuvittah pratibuddha atma 

"He is the self who knows everything." 


These words clearly describe the Supreme Personality of Godhead and not the individual spirit soul. 

Sutra 21 

 sva-cabdonmanabhyam ca 


sva - own; cabda - word; unmanabhyam - with measure; ca - and.  


Because of its word and measurement. 

Purport by Srila Baladeva Vidyabhusana 

The word "sva-cabda" (the word describing it) here means that the word atomic is used to describe the individual spirit soul. An example of this is in Mundaka Upanisad (2.1.9): 

 eso 'nur atma 

"The soul is atomic in size." 


The word "unmana" here means "Its measurement is atomic in size". The precise measurement of the individual spirit soul is given in the Svetasvatara Upanisad (4.9): 

 balagra-cata-bhagasya

catadha kalpitasya ca bhago jivah sa vijYeyah

sa cantantyaya kalpate 

"When the upper point of a hair is divided into one hundred parts and again each of these parts is further divided into one hundred parts, each such part is the measurement of the dimension of the spirit soul."* 


In these two ways the atomic size of the soul is proved. the word anantya" here means "liberation". "Anta" means "death", and "an" means "without". Therefore the word "anantya" means "the condition of being free from death". 


Here someone may object: Is it not so that if it is atomic in size and situated in a specific place in the material body, the soul could not perceive sensations in all other parts of the body, where the soul is not actually present?

If this is said, then the author of the sutras replies in the following words. 

Sutra 22 

 avirodhac candana-vat 


avirodhah - not contradicting; candana - sandal; vat - like  


It does not contradict. It is like sandal paste. 

Purport by Srila Baladeva Vidyabhusana 

As a drop of sandal paste placed on one part of the body brings a pleasant sensation to the body as a whole, so the soul, although situated in one place, perceives what happens in the entire body. Therefore, there is no contradiction. In the Brahmanda Purana it is said: 

 anu-matro 'py ayam jivah

sva-deham vyapya tisthati yatha vyapya carirani

haricandana-viprusah 

"As the sensation created by a drop of sandal paste pervades the entire body, so the individual spirit soul, although atomic in size, is conscious of what happens in the entire body." 

Sutra 23 

 avasthiti-vaicesyad iti cen nabhyupagamad dhrdi hi 


avasthiti - abode; vaicesyat - because of being specific; iti - thus; cet - if; na - not; abhyupagamat - because of acceptance; hrdi - in the heart; hi - certainly.  


If it is denied because it has no specific abode, then I say no, because it resides in the heart. 

Purport by Srila Baladeva Vidyabhusana 

Here someone may object: Is it not so that the drop of sandal paste has a single, clearly visible, place where it resides on the body but the soul has no such single residence in the body? There is no reason to make guesses about the location of the soul in the body. The soul is clearly present everywhere in the body, just as the element ether is present everywhere. Therefore the sandal-paste example is clumsy and wrong.

If this objection is raised, then the author of the sutras replies: "No. It is not so." Why not? The sutra explains: "Because it resides in the heart." This means that the soul really does reside in a single place in the material body. The soul resides in the heart. This is confirmed in the following words of Pracna Upanisad (3.6): 

 hrdi hy esa atma 

"The soul resides in the heart." 


In the final conclusion the spirit soul, although atomic in size is, in one sense, all-pervading throughout the entire material body. This is explained in the following sutra. 

Sutra 24 

 gunad valokavat 


gunat - by quality; va - or; aloka - light; vat - like.  


By quality or like light. 

Purport by Srila Baladeva Vidyabhusana 

Although the soul is atomic in size, it pervades the body by the quality of consciousness. Like light it pervades the entire body. As the sun, although situated in one place, fills the universe with light, so the soul fills the body with consciousness. The Supreme Personality of Godhead Himself declares this in Bhagavad-gita (13.34): 

 yatha prakacayaty ekah

krtsnam lokam imam ravih ksetram ksetri tatha krtsnam

prakacayati bharata 

"O son of Bharata, as the sun alone illuminates all this universe, so does the living entity, one within the body, illuminate the entire body by consciousness."* 


When the sun emanates sunlight it does not lose any atoms from its mass, nor does it become diminished in any way. Rubies and other jewels also emanate light without losing atoms from their mass or becoming diminished in any way. It is not possible to say that when light is emanated from them these things become diminished in size. The light they emanate is their quality, not their mass.

The quality can function in a plane apart from the substance that possesses it. The author of the sutras explains this in the following example. 

Sutra 25 

 vyatireko gandhavat tatha hi darcayati 


vyatirekah - difference; gandha - fragrance; vat - like; tatha - so; hi - indeed; darcayati - shows.  


As a fragrance is in a different place, so it is also in a different place. This the scripture shows. 

Purport by Srila Baladeva Vidyabhusana 

As the fragrance of flowers or other objects may travel to a place far from its source, so the consciousness that emanates from the soul may travel from the heart and enter the head, feet, or other parts of the body. The Kaucitaki Upanisad (3.6) explains: 

 prajYaya cariram samaruhya 

"By consciousness the soul is all-pervading in the material body." 


Even though the fragrance may travel very far it is never actually separated from its source, just as the light of a jewel is also not separated from its source. In the Smrti-sastra it is said: 

 upalabhyapsu ced gandham

kecid bruyur anaipunah prthivyam eva tam vidyad

apo vayum ca samcritam 

"They who do not understand may sometimes say that fragrance is present in water. Earth is the natural home of fragrance, although it may sometimes take shelter of water or air." 


In the Pracna Upanisad (4.9) it is said: 

 esa hi drsta 

"The soul is the person who sees." 


Samcaya (doubt): Is the consciousness that the soul possesses eternal or not? 


Purvapaksa (the opponent speaks): The soul is by nature unconscious. It is like a stone. Consciousness only arises when the soul comes in contact with the mind. This is seen in the scriptures' statement: "I slept happily. I was not conscious of anything." This statement shows that consciousness is not an inherent quality of the soul but rather is attained by contact with something else. It is like iron and fire. When placed in fire, an iron rod gradually assumes the qualities of fire. If it were an inherent quality of the soul, then consciousness would not be lost in deep sleep. 


Siddhanta (conclusion): In the following words the author of the sutras gives the conclusion. 

Sutra 26 

 prthag-upadecat 


prthak - separate; upadecat - because of the teaching.  


Because there is a specific teaching. 

Purport by Srila Baladeva Vidyabhusana 

The soul is conscious eternally. How is that known? TheSutra explains: "Because there is a specific teaching." Some examples of that teaching follow. 


In the Pracna Upanisad (4.9) it is said: 

 esa hi drsta 

"The soul sees eternally." 


In the Brhad-aranyaka Upanisad (4.5.14) it is said: 

 avinaci va are ayam atmanucitti-dharma 

"The soul's consciousness is never destroyed." 


The soul does not become conscious merely by contact with the mind, for soul and mind are both indivisible and cannot interact. Turning away from the Supreme Personality of Godhead, the soul obscures its natural spiritual knowledge. Turning towards the Supreme Personality of Godhead, the soul revives its natural spiritual consciousness. This is described in the Smrti- sastra: 

 yatha na kriyate jyotsna

mala-praksalanan maneh dosa-prahanan na jnanam

atmanah kriyate tatha 

"As by washing away the dirt that covered a jewel, the jewel's splendor is not created but merely uncovered, so by removing the dirt of materialism that covered the soul, the soul's splendor is not created, but merely uncovered. 

 yathodapana-khananat

kriyate na jalantaram sad eva niyate vyaktim

asatah sambhavah kutah 

"As by digging a well, water is brought forth but not created, so by spiritual activities the nature of the soul is brought forth but not created. How would it be possible to create the the soul's qualities from nothing? 

 tatha heya-guna-dhvamsad

avarodhadayo gunah prakacyante na janyante

nitya evatmano hi te 

"When material faults are destroyed, the soul's qualities become revealed. The soul's qualities are eternal. they are never created." 


Here someone may object: These quotes from scripture merely show that the soul is synonymous with consciousness. They do not prove that the soul itself is conscious. 


To this objection the author of the sutras replies in the following words. 

Sutra 27 

 tad-guna-saratvat tad vyapadecah prajYa-vat 


tat - of that; guna - quality; saratvat - because of being the essence; tat - that; vyapadecah - designation; prajYa - intelligent; vat - like.  


It is called that because that is its essential nature, just as He who is intelligent.


Purport by Srila Baladeva Vidyabhusana 


Because the soul is consciousness itself, therefore it is conscious. Why is that? The sutra explains: "It is called that because that is its essential nature."

In this sutra the word "guna" (quality) refers to the soul's quality of consciousness. The word "sara" means "the essential nature of the thing, the absence of which makes the thing non-existent." The word "prajYa- vat" means "Like Lord Visnu, who is known as {.sy 168}prajYa" (all-knowing) because He is all knowledge. Because He is all-knowledge personified, Lord Visnu is said to know everything. In the same way, because the soul is consciousness personified, therefore the soul is conscious. That the statements "the soul is consciousness personified" and "the soul is conscious" mean the same thing is also confirmed in the next sutra. 

Sutra 28 

 yavad atma-bhavitvac ca na dosas tad-darcanat 


yavat - as long as; atma - of the soul; bhavitvat - because of existence; ca - and; na - not; dosah - fault; tat - of that; darcanat - because of the sight.  


It exists as long as the soul exists. There is no fault in this, because it is clearly seen. 

Purport by Srila Baladeva Vidyabhusana 

There is no fault in saying that the two sentences {.sy 168}the soul is consciousness" and "the soul is conscious" mean the same thing. That is the meaning here. Why is that? The sutra explains: "It exists as long as the soul exists. There is no fault in this, because it is clearly seen." The soul's consciousness exists for as long as the soul exists. As long as the soul exists, the soul's consciousness will not be destroyed. The soul exists eternally, without a beginning or end in time, and the soul's consciousness also exists eternally. The sun may be given here as an example. The sun is both light and the bringer of light. As long as the sun exists it will have these two features, which are actually not different. In the same way the soul is both consciousness and conscious. 


Here someone may object: Is it not true that consciousness is born from the modes of material nature? Is it not true that, because it does not exist in the state of dreamless sleep, consciousness is not eternal? Is it not true that even when the living entity is fully awake his consciousness is in fact created by a barrage of various sense-objects? 


If these objections are raised, the author of the sutras replies in the following words. 

Sutra 29 

pumstvadi-vat tv asya sato 'bhivyakti-yogat 


pumstva - virility; adi - beginning with; vat - like; tu - but; asya - of him; satah - of the existing; abhivyakti-yogat - because of manifestation.  


But like virility and other things it exists and then is manifest. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (but) is used here to dispel doubt. The word "na" (It is not like that) is understood in thisSutra. It is not true than consciousness is non-existent in dreamless sleep and only exists in the waking state. Why is that? the sutra explains: "But like virility and other things it exists and then is manifest." In the state of dreamless sleep the soul's consciousness exists in a dormant state, and in the state of wakefulness that dormant consciousness becomes fully manifested. Here the sutra gives the example of virility. In childhood virility and other qualities associated with it exist in a dormant state. Then, at the beginning of adulthood, they become manifested. In the same way consciousness is dormant in dreamless sleep and fully manifested in the waking state. This is described in the following words of Brhad-aranyaka Upanisad (4.3.30): 

 yad vai tan na vijanati vijanan vaitad vijYeyam na vijanati na hi vijnatur vijnanat viparilopo vidyate avinacitvan na tu tad dvitiyam asti tato 'nyad vibhaktam yad vijaniyat 

"In the state of dreamless sleep the soul is both conscious and unconscious. The soul is always conscious, and consciousness can never be separated from it, because the soul and its consciousness can never be destroyed. Still, in the state of dreamless sleep no object is presented before the soul for it to be conscious of." 


When there is no object for consciousness to perceive, then consciousness is dormant. Therefore in dreamless sleep consciousness is dormant. When the senses contact the sense- objects, then consciousness becomes manifested. Had it not existed in a dormant state during dreamless sleep, consciousness could not have manifested itself in the waking state, just as a person born a eunuch cannot manifest virility at the beginning of adulthood. In this way it is proved that the individual spirit soul is atomic, is consciousness, and is conscious eternally. 


Now the author of the sutras refutes the theory of the sagkhya philosophers. 


Samcaya (doubt): Is the individual spirit soul consciousness and nothing else? Is the individual spirit soul all-pervading? 


Purvapaksa (the opponent speaks): The individual spirit soul is all-pervading. This is so because the results of its actions are seen everywhere. Had it been atomic, the soul would be unable to perceive the pains and pleasures present in different parts of the body. Had it been of a medium size, the soul would not be eternal. Therefore the individual spirit soul must be all- pervading. 


Siddhanta (conclusion): In the following words the author of the sutras gives the proper conclusion. 

Sutra 30 

 nityopalabdhy-anupalabdhi-prasaggo 'nyatara-niyamo vanyatha 


nitya - eternal; upalabdhi - perceptionl; anupalabdhi - non- perception; prasaggah - result; anyatara - otherwise; niyamah - restriction; va - or; anyatha - otherwise.  


Otherwise there would be eternal consciousness, eternal unconsciousness, or the limited existence of one or the other. 

Purport by Srila Baladeva Vidyabhusana 

If the soul were only consciousness and nothing else, and if it were all-pervading, then the soul would be either always conscious or always unconscious. Either that or there would be a limited existence of one or the other. This is the meaning: It is clear to the entire world that consciousness and unconsciousness both exist. If the cause of this were a soul that is consciousness only and also all-pervading, then consciousness and unconsciousness would both be perceived simultaneously at every moment by the entire world. If this all-pervading soul were the cause of consciousness only and not unconsciousness, then no one would ever be unconscious, and if this all-pervading soul were the cause of unconsciousness only and not consciousness, then no one would ever be conscious.

 It cannot be said that consciousness is created by contact with the senses and unconsciousness is created when there is no contact with the senses, because if the soul is all-pervading then it would be always in contact with the senses. Furthermore, if the individual spirit soul were all-pervading then everyone would simultaneously experience the pains and pleasures of everyone else. If this were so there would be no meaning to individual experience, individual desire, or individual destiny. This effectively refutes the theory that the individual spirit soul is all-pervading.

 However, our theory, which affirms that the spirit soul is atomic in size and different in each material body, is not refuted by these considerations. Although atomic in size, the individual spirit soul can act in any place, although it cannot act in every place simultaneously. By its quality of consciousness the individual spirit soul can pervade its material body and perceive the happiness and other sensations present in the various parts of the material body.

 Adhikarana 14 

The Individual Spirit Soul Performs Actions 

 Introduction by Srila Baladeva Vidyabhusana 

Now the author of the sutras will consider another point. In the Taittiriya Upanisad (2.5.1) it is said: 

 vijnanam yajnam tanute. karmani tanute 'pi ca. 

"Consciousness performs yajnas. Consciousness performs actions." 


Samcaya (doubt): Does the individual soul, indicated in this passage by the word "consciousness", perform actions or not? 


Purvapaksa (the opponent speaks): In the Katha Upanisad (2.18) it is said: 

 hanta cen manyate hantum

 hatac cen manyate hatam ubhau tau na vijanitau

nayam hanti na hanyate 

"Neither he who thinks the living entity the slayer nor he who thinks it slain is in knowledge, for the self slays not nor is slain."* 


These words clearly declare that the individual spirit soul never performs actions. In the Bhagavad-gita (3.27) it is said: 

 prakrteh kriyamanani

gunaih karmani sarvasah ahagkara-vimudhatma

kartaham iti manyate 

"The spirit soul bewildered by the influence of false-ego thinks himself the doer of activities that are in actuality carried out by the three modes of material nature."* 


In the Bhagavad-gita (13.21) it is also said: 

 karya-karana-kartrtve

hatuh prakrtir ucyate purusah sukha-duhkhanam

bhoktrtve hetur ucyate 

"Nature is said to be the cause of all material causes and effects, whereas the living entity is the cause of the various sufferings and enjoyments in this world."*

Therefore the individual spirit soul does not perform actions. When a person understands the truth he understands that all actions are actually performed by the material energy and the individual spirit soul is merely the person who experiences the fruits of action. 


Siddhanta (conclusion): In the following words the author of the sutras gives the proper conclusion. 

Sutra 31 

 karta sastrarthavat-tvat 


karta - the doer; sastra - of the scriptures; artha - meaning; vat - possessing; tvat - because of having the nature.  


He performs actions. This is so because the scriptures are meaningful. 

Purport by Srila Baladeva Vidyabhusana 

It is the individual spirit soul who performs actions, not the modes of material nature. Why is that? The sutra explains: "Because the scriptures are meaningful." In the scriptures it is said: 

 svarga-kamo yajeta 

"A person who desires Svargaloka should perform yajnas." 

and 

 atmanam eva lokam upasita 

"One should worship the Supreme Personality of Godhead." 


These statements have meaning only if the individual spirit soul does actually perform actions. If all actions are performed by the modes of nature and the individual spirit soul never does anything, these statements of the scriptures are meaningless. These statements of scripture are intended to motivate the individual spirit soul to act in a certain way so he can enjoy the results of his actions. It is not even possible in this way to try to motivate the inert material modes to act in any way at all.

That the individual spirit soul does actually perform actions is also confirmed in the next sutra. 

Sutra 32 

 viharopadecat 


vihara - of pastimes; upadecat - because of the teaching.  


Because of the teaching about pastimes. 

Purport by Srila Baladeva Vidyabhusana 

The Chandogya Upanisad (8.12.3) describes the activities of the liberated souls: 

 sa tatra paryeti jaksan kridan ramamanah 

"In the spiritual world the individual spirit soul eats, plays, and enjoys." 


Therefore action by itself does not brings pain and unhappiness to the soul, rather it is the bondage of the three modes of nature that brings unhappiness. This is so because the three modes of nature obscure the reality of the soul's spiritual nature. 

Sutra 33 

 upadanat 


upadanat - because of taking.  


Because of taking. 

Purport by Srila Baladeva Vidyabhusana 

In the Brhad-aranyaka Upanisad (2.1.18) it is said: 

 sa yatha maha-rajah . . . evam evaisa etan pranan grhitva sve carire yatha-kamam parivartate 

"In the dreaming state the individual spirit soul acts like a king. The soul grasps the life-airs and does as it wishes." 


In the Bhagavad-gita (15.8) it is also said: 

 grhitvaitani samyati

vayur gandhan ivacayat 

"The living entity in the material world carries his different conceptions of life from one body to another as the air carries aromas. Thus he takes one kind of body and again quits it to take another."* 


In these passages it is seen that the individual spirit soul does perform actions, for the soul moves the life-airs as a magnet moves iron. The life-airs may move many things, but it is the individual spirit soul who moves the life-airs. Nothing else moves them. 


In the following words the author of the sutras now gives another reason. 

Sutra 34 

 vyapadecac ca kriyayam na cen nirdeca-viparyayah 


vyapadecat - because of designation; ca - and; kriyayam - in action; na - mpt; cet - if; nirdeca - grammatical construction; viparyayah - different.  


Also because of the name in the action. If this were not so the grammatical structure would be different. 

Purport by Srila Baladeva Vidyabhusana 

In the Taittiriya Upanisad (2.5.1) it is said: 

 vijnanam yajnam tanute. karmani tanute 'pi ca. 

"Consciousness performs yajnas. Consciousness performs actions." 


These words clearly show that the individual spirit soul is the primary performer of Vedic and ordinary actions. If the word "vijnanam" is interpreted to mean not the individual spirit soul, but the intelligence, then the grammatical structure of the sentence would be different. Then the word {.sy 168}vijnana" would be in the instrumental case, for the intelligence would be the instrument by which the action is performed. However, the word is not in the instrumental case. If the intelligence were the performer of the action here, then another word must be given in the instrumental case to show with what instrument the intelligence performs the action, for there must be an instrument in every action. However, if the individual spirit soul is the performer of the action there is not need for another word in the instrumental case to show the instrument used, for in that situation the individual spirit soul is both the performer of the action and the instrument employed.

Here someone may object: Is it not so that the individual spirit soul, being independent and able to act as he likes, will naturally act for his own welfare and will not perform actions that bring him harm?

To this I reply: No. It is not like that. The individual spirit soul desires to benefit himself, but because his past karma acts against him, he sometimes creates his own misfortune.

 For these reasons it is clear that the individual spirit soul certainly performs actions. When the scriptures sometimes say that the individual spirit soul does not perform actions, the meaning is that the soul is not independent and free to do exactly everything he wishes.

 Here someone may object: It is not possible that the individual spirit soul is the performer of actions, for it is clearly seen that these actions often bring him suffering.

 To this I reply: No. It is not so. If the individual spirit soul is not the performer of actions, then the scriptural descriptions of the darca, paurnamas
sa, and other yajnas would not make any sense. 


In the following words the author of the sutras refutes the idea that material nature is the real performer of actions. 

Sutra 35 

 uplabdhi-vad aniyamah 


uplabdhi - consciousness; vat - like; aniyamah - uncertainty.  


As in the situation of consciousness, it would be indefinite. 

Purport by Srila Baladeva Vidyabhusana 

In previous sutras it was shown that if the individual spirit soul were all-pervading, then consciousness would be vague and indefinite. In the same way if all-pervading material nature were the sole performer of all actions, then all actions would bring the same result to all spirit souls simultaneously. Clearly this is not so. Also, it could not be said that the individual spirit soul would need to be near the place where a certain action was performed in order to experience the result of that action. The sagkhya philosophers cannot say this, for in their theory each individual spirit soul is all-pervading and is thus already near the places where all actions are performed. 

Sutra 36 

 sakti-viparyayat 


sakti - of power; viparyayat - because of difference.  


Because the power is changed. 

Purport by Srila Baladeva Vidyabhusana 

If the material nature is the performer of actions, then material nature must also experience the good and bad results of those actions. However, the Svetasvatara Upanisad (1.8) affirms: 

 bhoktr-bhavat 

"The individual spirit soul enjoys the good and bad results of actions." 


In this way the idea that the material nature is the performer of actions is refuted. Because the individual spirit soul enjoys the good and bad results of actions, the individual spirit soul must also be the performer of those actions. 

Sutra 37

samadhy-abhavac ca 


samadhi - of liberation; abhavat - because of the non- existence; ca - also.  


Also because there is no liberation. 

Purport by Srila Baladeva Vidyabhusana 

Actions are meant to bring one to liberation from the material world. Because it is not possible for the material nature to act in such a way and attain such a goal, the idea that the material nature is the performer of actions cannot be entertained. Liberation means understanding the truth "I am different from matter". Because it is unconscious, and also because it really is matter, it is not possible for the material nature to come to this understanding. In this way it is proved that the individual spirit soul is the performer of actions. .pa

 Adhikarana 15 

Activity Is the Soul's Nature 

 Introduction by Srila Baladeva Vidyabhusana 

In the following words the author of the sutras gives an example to show that the individual spirit soul performs actions, using other its own potency, or some other instrument to perform them. 

Sutra 38 

 yatha ca taksobhayatha 


yatha - as; ca - and; taksa - carpenter; ubhayatha - in both ways.  


In both ways like a carpenter. 

Purport by Srila Baladeva Vidyabhusana 

As a carpenter performs actions, employing both his own power and a host of tools, so does the individual spirit soul, employing both his own power and the various life-airs. Thus the soul employs the material body and other instruments also, to perform actions. It is the pure spirit soul who thus uses the modes of material nature to perform actions. That is why the scriptures sometimes say that the modes of material nature are the performer of actions. 


That the individual spirit soul is indeed the performer of actions is confirmed in Bhagavad-gita (13.22), where it is said: 

 karanam guna-saggo 'sya

sad-asad-yoni-janmasu 

"The living entity in material nature thus follows the ways of life, enjoying the three modes of nature. Thus he meets with good and evil among the various species."* 


These words explain the scripture passages that declare the modes of nature to be the performers of action. It is foolish for a person to think himself the sole performer of action and ignore the five factors of action. Of course it is not that the individual spirit soul never performs any action. The idea that the soul never does anything is clearly refuted by the many scriptural statements urging the soul to act such a way that he may attain liberation. When in the Bhagavad-gita (2.19) the Lord says: 

 nayam hanti na hanyate 

"The self slays not nor is slain." 

that does not mean that the individual spirit soul never performs any action, but rather that the eternal spirit soul can never be cut or slain. The meaning of the statement that the soul never acts has thus already been explained.

In both this life and the next the devotees perform various actions of devotional service to the Lord. Because these actions are free from the touch of the modes of nature, because they are under the jurisdiction of the Lord's spiritual potency and because they lead to liberation, these actions are said not to be  action, for they are not material actions. This is explained by the Supreme Lord Himself in these words: 

 sattvikah karako 'saggi

ragandho rajasah smrtah tamasah smrti-vibhrasto

nirguno mad-apacrayah 

"One who acts without attachment is in the mode of goodness. One who is blinded with desire is in the mode of passion. One whose intelligence is broken is in the mode of ignorance. One who takes shelter of Me is free from the grip of the modes of nature."

 That the pure spirit soul experiences the results of his actions is described in Bhagavad-gita (13.21): 

 purusah sukha-duhkhanam

bhoktrtve hetur ucyate 

"The living entity is the cause of the various sufferings and enjoyments in this world."* 


Because it is by nature conscious it is the soul that experiences the results of actions, the modes of nature do not experience them. This refutes the idea that the modes are active and the soul is not. In this way it is proved that it is the conscious soul who experiences happiness and other sensations. In this way the individual spirit soul brings knowledge to itself and others. Both kinds of action exist for the soul. In the Pracna Upanisad (4.9) it is said: 

 esa hi drasta sprasta crota 

"It is the soul who sees, touches, and hears." 


Thus, by this example of the carpenter, the idea that the individual spirit soul is the only factor in action, and there are no others, is clearly refuted. .pa

 Adhikarana 16 

The Individual Spirit Soul is Dependent on the Supreme Personality of Godhead 

 Introduction by Srila Baladeva Vidyabhusana 

Now another doubt is considered. 


Samcaya (doubt): Is the individual spirit soul independent in his actions, or does he depend on another? 


Purvapaksa (the opponent speaks): The scriptures say: 

 svarga-kamo yajeta 

"One who desires Svargaloka should perform yaj{.sy 241}as." 

and 

 tasmad brahmanah suram na pibet papmanotsamsrja 

"A brahmana should not drink liquor and should not commit sins." 


That the scriptures give orders and prohibitions for the soul to follow is proof that the soul is independent, for independence means to have the power to do one thing and to refrain from doing another. 


Siddhanta (conclusion): In the following words the author of the sutras gives his conclusion. 

Sutra 39 

 parat tu tac-chruteh 


parat - from the Supreme; tu - but; tat - of that; sruteh - from the scriptures.  


But from the Supreme, because of the scriptures. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (but) is used to remove doubt. The Supreme Personality of Godhead inspires the individual spirit soul to act. How is that known? The sutra explains: "tac- chruteh" (It is known from the scriptures). The scriptures give the following explanations: 

 antah pravistah casta jananam


"Entering their hearts, the Supreme Personality of Godhead controls all living entities." 

 ya atmani tisthann atmanam antaro yamayati 

"Entering their hearts, the Supreme Personality of Godhead controls all living entities." 

 esa eva sadhu karma karayati 

"The Lord engages the living entity in pious activities so he may be elevated."* 


Here someone may object: So be it. However, if the Supreme Personality of Godhead is the actual performer of actions, then the orders and prohibitions of the scriptures are all meaningless. The scriptures can give orders and prohibitions only if the individual spirit soul is independent and thus has the power to make choices. 


If this is said, then the author of the sutras gives the following reply. 

Sutra 40 

 krta-prayatnapeksas tu vihita-pratisiddhavaiyarthyadibhyah 


krta - done; prayatna - effort; apeksah - relation; tu - but; vihita - ordered; pratisiddha - forbidden; a - not; vaiyarthya - meaninglessness; adibhyah - beginning.  


But it is by effort because then orders and prohibitions are not without meaning. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (but) is used here to dispel doubt. The individual spirit soul performs pious and impious deeds. Taking into consideration the individual soul's efforts, the Supreme Personality of Godhead gives him facility to act in a certain way. Therefore the previously stated objection is not valid.

 The pious and impious deeds of the individual spirit soul are like different seeds that sprout into different kinds of plants. The Supreme Personality of Godhead is like the rain that falls on these seeds and makes them grow. Therefore in this situation is the Supreme Personality of Godhead is the instrument by which these seeds of karma bear fruit. The seeds of various trees, vines, and other plants are the specific cause of these plants, and the rain that makes them grow is the general cause. If no raincloud brings water there will not be any variety of sweet flowers or other plants. If there is no seed there will not any flowers or plants either. In this way the Supreme Personality of Godhead gives the results of the pious and impious deeds performed by the individual spirit soul. Even though dispatched by another, a person is still the performer of the actions he does. Therefore it cannot be said that the individual spirit soul does not perform actions.

 Why is that? The sutra explains: "Because then orders and prohibitions are not without meaning." The word {.sy 168}adi" (beginning with) in this sutra means that the Supreme Personality of Godhead gives mercy and punishment according to the pious and impious actions of the individual spirit souls. If that interpretation is accepted, then the orders and prohibitions of the scriptures are not without meaning. If the Supreme Personality of Godhead actually forces the individual spirit soul to act piously or impiously, and the soul is like a rock or a log and has no independence, then the orders of the scripture to perform pious deeds and avoid impious deeds are all worthless and should be rejected.

The scriptures say that when He is merciful the Supreme Personality of Godhead engages the individual spirit soul in pious activities so he may be elevated, and when He withdraws His mercy the Supreme Personality of Godhead engages the individual spirit soul in impious activities so he may go to hell. If this means that the individual living entity has no choice, and pious and impious deeds are forced on him by the Supreme Personality of Godhead, then the Supreme Personality of Godhead is cruel and unjust, a monster. Therefore it must be concluded that the individual spirit soul does have free will, and is responsible for his actions, although he does not have the power to transfer his desire and will into concrete action unless the Supreme Personality of Godhead permits. In this way everything is explained. .pa

 Adhikarana 17 

The Individual Spirit Soul Is Part and Parcel of the Supreme Personality of Godhead 

 Introduction by Srila Baladeva Vidyabhusana 

Next, to corroborate the previous explanation the author of the sutras explains that the individual spirit soul is part and parcel of the Supreme Personality of Godhead. In the mundaka Upanisad (3.1.1) it is said: 

 dva suparna 

"The soul and the Supersoul within the body are compared to two friendly birds sitting together."* 


The first bird here is the Supreme Personality of Godhead and the second is the individual spirit soul. 


Samcaya (doubt): Is the individual spirit soul in truth the Supreme Personality of Godhead, only seeming to be different because of the illusion of maya, or is the the individual spirit soul part and parcel of the Supreme Personality of Godhead, different from the Lord, but related to Him as a ray of sunlight is related to the sun? 


Purvapaksa (the opponent speaks): What is the truth? The truth is the individual spirit soul covered by the illusion of maya is in truth the same as the Supreme Personality of Godhead? The Brahma-bindu Upanisad (13) explains: 

 ghata-samvrtam akacam

niyamane ghate yatha gato liyeta nakacam

tadvaj jivo nabhopamah 

"The space within a jar is not moved when the jar is moved, nor is it destroyed when the jar is broken. The spirit soul is like that unbreakable space." 


The Chandogya Upanisad also (6.8.7) affirms: 

 tat tvam asi 

"You are that." 


Siddhanta (conclusion): In the following words the author of the sutras gives his conclusion. 

Sutra 41 

amco nana vyapadecad anyatha capi dasa-kitavaditvam adhiyate eke 


amcah - part; nana - many; vyapadecat - because of the teaching; anyatha - otherwise; ca - and; api - also; dasa - servant; kitava - gambler; adi - beginning with; tvam - the state of being; adhiyate - is read; eke - some.  


He is a part because of the description of being many, and also because some scriptures describe him as a servant, as a gambler, or as something else. 

Purport by Srila Baladeva Vidyabhusana 

The individual spirit soul is a part and parcel of the Supreme Personality of Godhead as a ray of sunlight is part and parcel of the sun. The individual spirit soul is different from the Lord, dependent on the Lord, and related to the Lord. That is the meaning. Why is that? The sutra explains: "Because of the description of being many." The Subala Upanisad explains: 

 udbhavah sambhavo divyo deva eko narayano mata pita bhrata nivasah caranam suhrd gatir narayanah 

"Narayana is the transcendental Supreme Personality of Godhead. Narayana is the creator, destroyer, mother, father, brother, home, shelter, friend, and goal." 


In Bhagavad-gita (9.18) Lord Krsna declares: 

 gatir bharta prabhuh saksi

nivasah caranam suhrt 

"I am the goal, the sustainer, the master, the witness, the abode, the refuge, and the most dear friend. I am the creation and the annihilation, the basis of everything, the resting place, and the eternal seed."* 


The words "nana vyapadecad" in this sutra describe the many relationships that exist between the Supreme Personality of Godhead and the individual spirit soul, relationships like that between the creator and created, controller and controlled, shelter and person who takes shelter, master and servant, friend and friend, and goal and seeker. Some passages in the Atharva Veda declare that because the Supreme is all-pervading, the individual spirit souls and the Supreme are identical. The Atharva Veda declares: 

 brahma dasa brahma daca brahma kitavah 

"These servants are the Supreme. These fishermen are the Supreme. These gamblers are the Supreme." 


It is not possible that this passage intends to say that the individual spirit soul is actually not different from the Supreme. It is not possible that the Supreme is simultaneously both the creator and created, the pervader and pervaded, nor is it possible that supremely intelligent Lord becomes a servant or other lowly being. If it were true that the individual spirit souls are identical with the Supreme, then the scriptures' advice to renounce the world would become meaningless. Nor is it possible that the Supreme has become covered by the influence of illusion, for illusion has no power to bewilder the Lord. Nor is it possible that the individual spirit souls are parts of the Supreme like fragments cut with a chisel from a great stone, for that would contradict the scriptures' statements that the Supreme can neither be broken nor changed. Therefore the individual spirit soul is different from the Supreme, but related to Him as created to creator, and in other ways also. The individual spirit soul is thus a part and parcel of the Supreme. The truth is that the individual spirit soul is a potency of the Supreme Personality of Godhead. This is described in Visnu Purana (6.7.61): 

 visnu-saktih para prokta

ksetrajYakhya tatha para 

"Originally, Krsna's energy is spiritual, and the energy known as the living entity is also spiritual."* 


When it is said that the individual spirit soul is a part of the Supreme Personality of Godhead, the word "part" is used in the same way as in the sentence, "The circle of Venus is a one-hundredth part of the moon's circle," or the same way as in the definition, "A part, although situated in a smaller area than the whole, is identical with the whole in substance." The use of the word "part" here is not different from that definition. Thus the Supreme Personality of Godhead is the master of all potencies, and the individual spirit soul is a part of the Lord's spiritual potency. This, by being a localized manifestation of one of the Lord's potencies, the individual spirit soul is a part of the Supreme Personality of Godhead. That is their relationship.

The example of the pot means that when the mistaken identification of the soul for the body is broken, the individual soul meets the Supreme Personality of Godhead. The Chandogya Upanisad's statement "tat tvam asi" (You are that) therefore means "You are dependent on the Supreme." The context of that passage supports this view. It does not support any other interpretation. Therefore the individual spirit soul and the Supreme Personality of Godhead are separate and different. One is the controller, the other the controlled. One is all-pervading, the other atomic in size. This is directly seen in the scriptures. It is not possible to prove otherwise. In the next sutra the author continues his explanation. 

Sutra 42 

 mantra-varnat 


mantra - of the mantras; varnat - from the description.


Because of the description in the Vedic mantras. 

Purport by Srila Baladeva Vidyabhusana 

In the Rg Veda (10.90.3) it is said: 

 pado 'sya sarva bhutani 

"All living entities are part and parcel of the Supreme." 


In this way the Vedic mantras declare that the individual spirit souls are part and parcel of the Supreme. The word {.sy 168}Pada" here means "part". No other meaning makes sense in this context. The word "sarva bhutani" (all living entities) here is in the plural, whereas the word "amcah" (part) in sutra 41 is in the singular. The singular here is used in a generic sense to denote all spirit souls. This kind of usage is also seen in many other places. 

Sutra 43 

 api smaryate 


api - also; smaryate - in the Smrti-sastra.  


Also in the Smrti-sastra. 

Purport by Srila Baladeva Vidyabhusana 

In the Bhagavad-gita (15.7) Lord Krsna explains: 

 mamaivamco jiva-loke

jiva-bhutah sanatanah 

"The living entities in this conditioned world are My eternal fragmental parts."* 


By using the word "sanatana" (eternal), the Lord refutes the idea that the living entities referred to here are the temporary external bodies in which the eternal souls reside. In this way it is seen that the individual spirit souls are part and parcel of the Supreme and have an relationship with Him. the Supreme is the creator and dominant in other ways also, and the individual spirit souls are dependent on Him. The nature of the individual spirit souls is described in the following passage of Padma Purana: 

 jnanacrayo jnana-gunac

cetanah prakrteh parah na jato nirvikarac ca

eka-rupah svarupa-bhak 

"The individual spirit soul is the shelter of knowledge, has knowledge as one if his qualities, is consciousness, is beyond the world of matter, is never born, never changes, and has one form, a spiritual form. 

 anur nityo vyapti-cilac

cid-anandatmakas tatha aham artho 'vyayah saksi

bhinna-rupah sanatanah 

"The soul is atomic, eternal, is present by consciousness everywhere in the material body, is by nature full of spiritual bliss and knowledge, has a sense of individual identity, is unchanging, is a witness within the body, is eternal, and is different from the Supreme. 

 adahyo 'cchedyo 'kledyo

'cosyo 'ksara eva ca evam-adi-gunair yuktah

cesa-bhutah parasya vai 

"The soul can never be burned, cut, moistened, withered, or killed. It has these and many more qualities. It is part and parcel of the Supreme. 

 ma-karenocyate jivah

ksetra-jYah paravan sada dasa-bhuto harer eva

nanyasyaiva kadacana 

"Thus the word `ma' refers to the individual spirit soul. The soul is the knower of the field of activities. The soul is spiritual. The soul is an eternal servant of the Supreme Personality of Godhead. The soul is never the servant of anyone else. 


The phrase "evam-adi-gunaih" (with these and many more qualities) refers to the soul's other qualities, such as his ability to perform actions, to experience sensations, to attain enlightenment, and to enlighten others. The word {.sy 168}enlightenment" here has two features. In the first feature the soul itself attains enlightenment. In the second feature the soul brings enlightenment to others. That is the nature of the soul. A lamp sheds light on itself and on other objects also. A jar or similar object has no power to bring light. Although a lamp may shine, because it is inanimate matter it cannot benefit from its own light. The individual soul, however, can benefit from the light it brings. Because the soul can thus become illuminated, it is said that the soul is spiritual and full of knowledge. .pa

 Adhikarana 18 

The Lord's Incarnations Are Not Part and Parcel of the Lord, For They Are the Lord Himself 

 Introduction by Srila Baladeva Vidyabhusana 

Digressing, for the moment, from the main topic, the author of the sutras next considers the nature of the Lord's incarnations. In the Gopala-tapani Upanisad it is said: 

 eko vaci sarva-gah krsna idya

eko 'pi san bahudha yo 'vabhati 

"Lord Krsna is the worshipable, all-pervading supreme controller, and although He is one, He manifests in many forms." 

In the Visnu Purana (1.2.3) it is said: 

 ekaneka-svarupaya 

"The Supreme Personality of Godhead is one, although He has many forms." 


Here it is said that the Lord is one because He remains one person, even though He appears in many forms, and He is also called many because of the great variety of these forms. That is the meaning. 


Samcaya (doubt): Are the incarnations of the Lord, such as the incarnation Matsya, part and parcel of the Lord in the same way the individual spirit souls are, or are They different from the individual spirit souls? 


Purvapaksa (the opponent speaks): There is no difference between the individual spirit souls and the incarnations of the Supreme Personality of Godhead. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 44 

 prakacadi-van naivam parah 


prakaca - light; adi - beginning with; vat - like; na - not; evam - thus; parah - the Supreme.  


The Supreme is not like light or other things.

 Purport by Srila Baladeva Vidyabhusana 

Although the Lord's incarnations, such as Lord Matsya, are called "parts" of the Supreme, They are not like the individual spirit souls. Here the author of the sutras gives and example: "The Supreme is not like light or other things." As the sun and a firefly may both be called "light", but are in truth very different, and as nectar and wine may both be called "liquid", but in truth are very different, so the individual spirit souls and the incarnations of the Lord do not have a similar nature, but are very different. 

Sutra 45 

 smaranti ca 


smaranti - the Smrti-sastras say; ca - and.  


The Smrti-sastras also say it. 

Purport by Srila Baladeva Vidyabhusana 

In the Varaha Purana it is said: 

 svamcac catha vibhinnamca

iti dvedhamca isyate amcino yat tu samarthyam

yat-svarupam yatha sthitih 

"It is said that there are two kinds of parts and parcels of the Supreme: direct parts and separated parts. Direct parts have exactly the same nature as the Lord. 

 tad eva nanumatro 'pi

bhedah svamcamcino kvacit vibhinnamco 'lpa-saktih syat

kiYcit samarthya-matra-yuk 

"Separated parts are different from the Lord. They are atomic in size and have very slight powers. 

 sarve sarva-gunaih purnah

sarva-dosa-vivarjitah 

"All direct parts of the Lord are filled with all virtues and glories and free of all vices and defects." 


In Srimad-Bhagavatam (1.3.28) it is said: 

 ete camca-kalah pumsah

krsnas tu bhagavan svayam 

"All the above mentioned incarnations are either plenary portions or portions of the plenary portions of the Lord, but Lord Cri Krsna is the original Personality of Godhead."* 


Thus Lord Krsna is the original Supreme Personality of Godhead and the various incarnations, such as Lord Matsya, are parts of Him, but they are not different from Lord Krsna, as the individual spirit souls are. Lord Krsna is like a vaidurya stone, which manifests different colors from moment to moment. In this way Lord Krsna appears in different forms.

 In His various incarnations Lord Krsna may display all or only some of His powers. That is the description of the scriptures. Lord Krsna, the source of all incarnations, displays all of His six transcendental opulences in full. When the Lord does not display all His opulences in full, He appears as an amca incarnation, and when He displays even fewer of His opulences, He appears as a kala incarnation. In this circumstance He is like a great teacher, learned in the six sciences, who in certain circumstances teaches only a small portion of what he actually knows.

In the Purusa-bodhini Upanisad it is said that Lord Krsna appears with all His transcendental potencies, headed by Goddess Radha. In the Tenth Canto of Srimad-Bhagavatam it is said that various transcendental qualities, such as being supreme over all, being filled with great love, being accompanied by loving associates, filling with wonder Brahma, Siva, and all the demigods, sages, and wise devotees, manifesting many pastimes, such as sweetly playing the flute, that fill everyone with wonder, displaying a great sweetness of transcendental handsomeness, and being very kind and merciful, are eternally manifested in Yacoda's infant Krsna. Lord Matsya and the other incarnations manifest some but not all of these qualities. Still, the incarnations of the Lord are not like the individual spirit souls, for the incarnations actually are the Lord Himself.

 Now the author of the sutras presents another argument. 

Sutra 46 

 anujYa-pariharau deha-sambandhat jyotir-adi-vat 


anujYa - permission to act; pariharau - cessation from action; deha - of the body; sambandhat - from the contact; jyotih - eye; adi - beginning with; vat - like.  


Bondage and liberation come from contact with the material body, like the eye and other things. 

Purport by Srila Baladeva Vidyabhusana 

Even though they are parts and parcels of the Supreme, the individual spirit souls, because beginningless ignorance, and also because of contact with material bodies, are subject to material bondage and liberation. The incarnations of the Lord, such as Lord Matsya, however, are not subject to such things. This is the description of the Sruti-sastra. In the Sruti-sastra it is also said that the incarnations of the Lord do not have material bodies, but are directly the Lord Himself. That is the great difference between the individual spirit souls and the incarnations of the Lord.

 The word "anujYa" here means "permission". It is by the Lord's permission that the individual spirit souls can perform pious and impious deeds, as the Kaucitaki Upanisad (3.8) explains: 

 esa eva sadhu karma karayati 

"The Lord engages the living entity in pious activities so he may be elevated."* 


The word "parihara" means "liberation". This is described in the Sruti-sastra: 

 tam eva viditvati mrtyum eti 

By understanding the Supreme Personality of Godhead one is able to cross beyond this world of death." 


Next, speaking the words "jyotir-adi-vat" (like the eye), the author of the sutras gives an example to explain this. The eyes of the living entities are like small portions of the sun. However, the eyes depend on the sun for the power of sight, and if the sun does not give permission, in the form of the sunlight, the eyes cannot see. In this way the eyes are dependent on the sun. The sunlight on the sun-planet, however, is identical with the sun itself, and thus it makes no sense to say they are dependent on the sun. The difference between the individual spirit souls and the incarnations of the Lord is like that, the incarnations being like the sunlight and the souls being like the eyes. 

Sutra 47 

 asantatec cavyatikarah 


asantateh - because of imperfection; ca - not; avyatikarah - without bewilderment.  


Because it is imperfect there can be no mistake. 

Purport by Srila Baladeva Vidyabhusana 

Because he is imperfect, the individual spirit soul cannot be mistaken for an incarnation of the Lord. The individual spirit souls are therefore not the same as or equal to the incarnations of the Lord, beginning with Lord Matsya, who are all perfect. In the Svetasvatara Upanisad (5.9), the individual spirit soul is described in the following words: 

 balagra-cata-bagasya 

"If we divide the tip of a hair into one hundred parts and then take one part and divide this into another one hundred parts, that ten-thousandth part is the dimension of the living entity."* 


Instead of being atomic and limited, as the individual spirit souls are, the Lord's incarnations, beginning with Lord Matsya, are perfect and complete in every way, as the Ica Upanisad explains: 

 purnam adah purnam idam 

"The Personality of Godhead is perfect and complete."* 


In the following words the author of the sutras shows the great fault in thinking the individual soul identical with the Supreme. 

Sutra 48 

 abhasa eva ca 


abhasah - fallacy; eva - indeed; ca - also.  


It is also a fallacy. 

Purport by Srila Baladeva Vidyabhusana 

In this sutra is refuted the idea that because they are both called "amcas", or parts of the Lord, therefore the individual spirit souls and the incarnations of the Lord are identical. This idea is based on the logical fallacy of sat- pratipaksa (undistributed middle). Because of its imperfect reasoning, this idea is wrong.

 The word "ca" (also) here hints that some examples may be given to show this. One example is that of earth and sky. Earth and sky are both substances, but that does not mean that they are identical. Existence and non-existence are both categories, but that does not mean they are equal. In the same way the individual spirit souls and the incarnations of the Supreme Personality of Godhead may both be parts of the Supreme, but that does not mean that they are equal. .pa

 Adhikarana 19 

The Individual Spirit Souls Are Not All Alike 

 Introduction by Srila Baladeva Vidyabhusana 

Concluding this digression, the author of the sutras now returns to His original topic. In the Katha Upanisad (2.5.13) it is said: 

 nityo nityanam cetanac cetananam

eko bahunam yo vidadhati kaman 

"The Supreme Lord is eternal and the living beings are eternal. The Supreme Lord is cognizant and the living beings are cognizant. The difference is that the Supreme Lord is supplying all the necessities of life for the many other living entities."* 


Samcaya (doubt): In this way it is said that the individual spirit souls are eternal and cognizant. Are the individual spirit souls all alike or are they not? 


Purvapaksa (the opponent speaks): The individual spirit souls are not different. They are all exactly alike. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 49 

 adrstaniyamat 


adrsta - of fate; aniyamat - because of difference.  


Because of different fates. 

Purport by Srila Baladeva Vidyabhusana 

As a frog jumps a long distance, the word "na" (not) should be inserted from sutra 44. In this way this sutra means "the individual spirit souls are not all alike. Why is that? The sutra explains: "Even though the individual spirit souls have the same nature, they have different fates." Their fates are beginningless.

Here someone may object: Are the different fates not created because the individual spirit souls have different desires and different aversions?

The author of the sutras says, "No it is not so," and gives the following explanation. 

Sutra 50

abhisandhy-adisv api caivam 


abhisandhy - inclinations; adisu - beginning with; api - also; ca - and; evam - thus.  


In this way there are different desires and other things. 

Purport by Srila Baladeva Vidyabhusana 

The different natures of the individual spirit souls are to be explained in a different way. These differences exist because of different fates. The word "ca" (and) hints that these differences exist at every moment. 


Here someone may object: Is it not so that these differences are created by differing environments, such as the environment of Svargaloka, the earth, or other places? 


To this the author of the sutras replies, "No. It is not so." He gives the following explanation. 

Sutra 51 

 pradecad iti cen nantar-bhavat 


pradecat - from the environment; iti - thus; cet - if; na - not; antar-bhavat - because of being understood.  


If it is said that this is because of environment, then the answer is: No, because there is another reason. 

Purport by Srila Baladeva Vidyabhusana 

The other reason mentioned here is the differing fates of the individual spirit souls. The differences here cannot be attributed to different environments, for souls in the same environment often manifest great differences 

 Pada 4 

 Invocation 

 tvaj-jatah kalitotpatah

mat-pranah santy amitra-bhit etan cadhi tatha deva

yatha sat-patha-gaminah 

 O Supreme Personality of Godhead, O destroyer of enemies, my life-breaths, which are born from You, have left the path of virtue. O Lord, please bring them under control and push them on the path that is right. .pa

 Adhikarana 1 

The Pranas Are Manifested From the Supreme Personality of Godhead 

 Introduction by Srila Baladeva Vidyabhusana 


In the Third Pada contradictory scriptural passages describing the elements were harmonized. In the Fourth Pada contradictory passages describing the pranas (life-force and senses) will be harmonized. The pranas are of two kinds: primary and secondary. The secondary pranas are the eleven senses, beginning with the eyes. The primary pranas are the five life-airs, beginning with apana. First the secondary pranas will be examined. In the Mundaka Upanisad (2.1.3) it is said: 

 etasmaj jayate prano manah sarvendriyani ca 

"From this are born prana, mind, and all the senses." 


Samcaya (doubt): Is this description of the creation of the senses metaphorical, like the description of the creation of the individual souls, or literal, like the description of the creation of ether and the other elements? 


Purvapaksa (the opponent speaks): This is explained in the following words of the Sruti-sastra: 

 asad va idam agra asit tad ahuh kim tad asid iti rsayo vava te asad asit tad ahuh ke te rsaya iti prana vava rsayah. 

"He said: In the beginning was non-being. They said: What was that non-being? He said: The non-being was many sages. They said: Who were those sages? He said: Those sages were the pranas." 


This passage from the Sruti-sastra clearly shows that the the senses, which are here called pranas or sages, existed before the creation of the material world. Therefore the senses are like the individual spirit souls (and the scriptures' descriptions of the creation of the senses are only allegories.) 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 1 

 tatha pranah 


tatha - so; pranah - the pranas.  


The pranas are like that. 

Purport by Srila Baladeva Vidyabhusana 

As ether and the other elements were manifested from the Supreme Personality of Godhead, so the pranas and the senses were also manifested from Him. That is the meaning here. In the beginning of creation the ingredients of the material world were merged together into one. Then the different ingredients were manifested. This is described in Mundaka Upanisad (2.1.3): 

 etasmaj jayate prano manah sarvendriyani ca 

"From this are born prana, mind, and all the senses." 


The creation of the material senses is not like the creation of the conscious individual spirit souls, because the souls are free from the six transformations that are always present in matter. When they describe the creation of the individual spirit souls, the words of the scriptures are all allegories, but when they describe the creation of the senses, the words of the scriptures are literal descriptions. This is so because the senses are by nature material. This being so, the words prana and rsi (sages) in this passage refer to the Supreme Personality of Godhead. This is so because both these words are names of the all-knowing Supreme Person. 


Here someone may object: Is it not so that because the words "pranah" and "rsayah" (sages) are both in the plural it is not possible that they can here be names of the Supreme Personality of Godhead? 


In the following words the author of the sutras answers this objection. 

Sutra 2 

 gauny asambhavat 


gauni - secondary meaning; asambhavat - because of impossibility.  


This must be a secondary use of the word, because the primary use is impossible. 

Purport by Srila Baladeva Vidyabhusana 

The use of the plural in this passage from the Sruti-sastra must be a secondary usage of the plural. Why is that? Because there are not many Gods, there is only one God, the plural cannot be used to describe Him. Still, the plural may be applied to Him to refer to His many different manifestations. Although the Supreme Lord is one, He appears in His many incarnations like an actor assuming different roles or a vaidurya jewel displaying different colors. In this secondary sense the plural is appropriate in relation to Him. This is confirmed by the following words of the Sruti-sastra: 

 ekam santam bahudha drcyamanam 

"Although He is one, the Supreme Personality of Godhead is seen to be many." 


The Smrti-sastra also explains: 

 ekaneka-svarupaya 

"Although He is one, the Supreme Personality of Godhead appears in many forms." 

Sutra 3 

 tat prak crutec ca 


tat - that; prak - before; sruteh - from the Sruti-sastra; ca - and.  


Because the Sruti-sastra declares that He existed before the creation. 

Purport by Srila Baladeva Vidyabhusana 

Because in the beginning of creation the varieties of material nature were not yet manifested, and thus the material world was all one, it is also not proper to accept the use of the plural here in a literal sense. This is so because the Sruti- sastras declare that in the beginning of material creation only the Supreme Personality of Godhead existed. Therefore the plural here must be used in a secondary sense. 


In the following words the author of the sutras gives another reason why the word "prana" should be interpreted as a name of the Supreme Personality of Godhead. 

Sutra 4 

 tat-purvakatvad vacah 


tat - that; purvakatvat - because of being before; vacah - speech.  


Because speech existed before the material creation. 

Purport by Srila Baladeva Vidyabhusana 

The word "vacah" (speech) here means "the names of things other than the Supreme Personality of Godhead, the master of many spiritual potencies". This speech existed before the pradhana, the mahat-tattva, and the other features of the material world were created. Because the names and forms of the various material features were not yet created, and because the material senses also were not yet created at that time in the beginning of creation, the word "prana" here must be used as a name of the Supreme Personality of Godhead. The Brhad- aranyaka Upanisad (1.4.7) explains: 

 tad dhedam tarhi 

"In the beginning they were not manifested. Only later were the material forms and names manifested." 


This explains that in the beginning of the material creation the material names and forms were not yet manifested. Thus at that time the material senses as well as the elements beginning with ether, were not yet manifested. .pa

 Adhikarana 2 

The Senses Are Eleven 

 Introduction by Srila Baladeva Vidyabhusana 

After refuting this false idea about the senses, an idea that contradicts the descriptions in Sruti-sastra, the author of the sutras refutes a false idea about how many senses there are. In the Mundaka Upanisad (2.1.8) it is said: 

 sapta pranah prabhavanti tasmat

 saptarcisah samadhih sapta-homah sapteme loka yesu saYcaranti

 prana guhacaya nihita sapta sapta 

"From Him come the seven pranas, the seven arcis, the seven homas, and the seven lokas. These seven are placed in every heart." 


However, in the Brhad-aranyaka Upanisad (3.9.4) it is said: 

 daceme puruse prana atmaikadaca 

"In the living entity there are ten pranas. The soul is the eleventh." 


Samcaya (doubt): Are the pranas seven or eleven? 


Purvapaksa (the opponent speaks): The purvapaksa speaks the following sutra. 

Sutra 5 

 sapta-gater vicesitvac ca 


sapta - of seven; gateh - because of going; vicesitvat - because of the specific description; ca - also.  


Because of the departure of seven and also because of a specific description. 

Purport by Srila Baladeva Vidyabhusana 

The pranas are seven. Why is that? Because that is the opinion of scripture. In the Sruti-sastra it is said: 

 saptanam eva jivena saha saYcara-rupaya gateh 

"Accompanied by the seven pranas, the soul leaves the body." 


In the Katha Upanisad (6.10) it is said: 

 yada paYcavatisthante

jnanani manasa saha buddhic ca na vicesteta

tam ahuh paramam gatim 

"The sages say that the supreme goal is attained when the five knowers are at peace and the mind and intelligence are no longer active." 


This passage describes the condition of the senses in the state of yogic trance. This passage describes five senses, which begin with the ears. To them are added the mind and intelligence. In this way the living entity has seven senses. The Sruti-sastra also describes five working instruments, beginning with the voice and hands, but these cannot be called senses in the primary meaning of the word because these instruments do not accompany the soul when he leaves the material body and also because these instruments are less useful to the soul than the seven primary senses. 


Siddhanta (conclusion): If this is said, the author of theSutras replies with the following conclusion. 

Sutra 6 

 hastadayas tu sthite 'to naivam 


hasta - the hands; adayah - beginning with; tu - but; sthite - situated; atah - therefore; na - not; evam - like that.  


But when he is situated in that way, the hands and other instruments are also present. Therefore it is not like that. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (but) is used here to begin the refutation of the Purvapaksa's objection. Although they are not included among the seven, the instruments beginning with the hands are to be considered among the pranas. Why is that? Because as long as the soul is situated in the material body these instruments help in experiencing various things and in performing various tasks. In the Brhad-aranyaka Upanisad it is said: 

 hastau vai grahah sarva-karmanabhigrahena grhitah hastabhyam karma karoti. 

"The hands are a sense, for with the hands one grasps things and performs actions." 


In this way there are more than seven senses. There are five knowledge-acquiring senses, five working senses, and the mind. In this way there are eleven senses. In the Brhad-aranyaka Upanisad (3.9.4) it is said:

atmaikadaca 

"The atma is the eleventh sense." 


The word "atma" here means "the mind". In this way it should be understood.

 There are five objects of perception: sound, touch, form, taste, and smell. To perceive these objects there are five knowledge-acquiring senses: ears, skin, eyes, tongue, and nose. There are five kinds of action: speech, grasping, moving, excretion, and reproduction. To perform these actions there are five working senses: voice, hands, feet, anus, and genital.

 To co-ordinate the actions of all these and to take consideration of the three phases of time (past, present, and future), there is the mind. Sometimes the mind is considered to have four aspects. In this way the actions of the mind are: desiring, coming to conclusions, understanding one's identity, and thinking. To perform these actions the mind is divided into the heart (manah), intelligence (buddhi), false-ego (ahagkara), and thinking (citta). In this way there are eleven senses. .pa

 Adhikarana 3 

The Senses Are Atomic in Size 

 Introduction by Srila Baladeva Vidyabhusana 

Next the author of the sutras considers the question of the nature and size of the senses. 


Samcaya (doubt): Are the senses all-pervading or are they atomic? 


Purvapaksa (the opponent speaks): The senses must be all- pervading, for things can be seen or heard from far away. 


Siddhanta (conclusion): In the following words the author of the sutras gives his conclusion. 

Sutra 7 

 anavac ca 


anavah - atoms; ca - and.  


They are also atoms. 

Purport by Srila Baladeva Vidyabhusana 

The word "ca" (also) is used here to indicate certainty. The eleven senses are atomic in size. This is so because the Sruti-sastra declares that the senses leave the material body. Things can be heard from far away and in other ways be perceived from far away because the quality, or power, of the senses extend beyond the senses themselves. As the individual spirit soul is all-pervading within the material body, from the head to the feet, so the senses can also act at a distance. In this way the theory of sagkhya philosophers, that the senses are all-pervading, is refuted. .pa

 Adhikarana 4 

The Principal Prana (the Life-Force) Has an Origin 

 Introduction by Srila Baladeva Vidyabhusana 

In the Mundaka Upanisad (2.1.3) it is said: 

 etasmaj jayate pranah 

"From Him the prana (life-force) is born." 


Here the word "prana" means "the principal prana". 


Samcaya (doubt): Is the principal prana (life-force) created in the same way the individual spirit soul is "created" or is this prana created in the same way ether and the other elements are created? 


Purvapaksa (the opponent speaks): The Sruti-sastra declares: 

 naisa prana udeti nastam eti 

"This prana is never born and never dies." 


The Smrti-sastra also declares: 

 yat-praptir yat-parityaga

utpattir maranam tatha tasyotpattir mrtic caiva

katham pranasya yujyate 

"Birth and death come and go. How can birth and death affect the prana?" 


Therefore it is concluded that the principal prana is {.sy 168}created" in the same way the individual spirit soul is {.sy 168}created". 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 8 

 cresthac ca 


cresthac - the principal one; ca - also.  


The principal one also. 

Purport by Srila Baladeva Vidyabhusana


The principal prana (life-force) is created in the same way ether and the other elements are created. This is confirmed in the words of the Mundaka Upanisad (2.1.3): 

 jayate pranah 

"The prana was created." 


In its pratijYa statement the Mundaka Upanisad declares: 

 sa idam sarvam asrjata 

"He created everything." 


To avoid contradicting these words it must be accepted that the principal prana was also created. For this reason the scriptural passages stating that the prana was never created should be understood allegorically and not literally. One prana is called the principal prana because it maintains the material body. So its meaning can be carried into the next sutra, thisSutra is given separately and not joined to the previous sutra. .pa

 Adhikarana 5 

The Principal Prana (Life-Force) Is Not Air 

 Introduction by Srila Baladeva Vidyabhusana 

Now the nature of the principal prana (life-force) will be examined. 


Samcaya (doubt): is the principal prana air alone, the vibration of air, the activities of air, or a condition of air when it goes to another place? Which is it? 


Purvapaksa (the opponent speaks): It is the external element of air. This is confirmed in the following statement of Brhad- aranyaka Upanisad (3.1.5): 

 yo 'yam pranah sa vayuh 

"The prana is air." 


Or, perhaps the principal prana is the activities of air, the inhalation and exhalation of breath. In this way it is proved that the principal prana is air. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 9 

 na vayu-kriye prthag upadecat 


na - not; vayu - air; kriye - action; prthak - different; upadecat - because of the teaching.  


It is neither air nor the activities of air, because the teaching is that it is different. 

Purport by Srila Baladeva Vidyabhusana 

The principal prana (life-force) is neither air nor the movements of air. Why is that? The sutra explains: "Because the teaching is that it is different". The previously quoted passage of the Mundaka Upanisad (2.1.3) said that both air and prana are born from the Supreme. In this way it should be understood that air and prana are different, for they are mentioned separately. If air and prana were identical, then there would be no need to mention them separately in this passage. If prana were the movement of air then there would also be no need to mention them both in this way. It is seen that the movements of fire and the other elements are not separately mentioned in this passage. The statement of the Brhad-aranyaka Upanisad, that "Prana is air" means that prana is a specific kind of air, and that prana is not a separate element, like fire and the other elements. That is the meaning here.

In the Kapila-sutra (2.31) it is said: 

 samanya-karana-vrttih pranadya vayavah paYca 

"The five airs, beginning with prana, perform that actions of the senses in general." 


Thus the sagkhya philosophers claim that prana performs the actions of all the senses. This cannot be, for it is not possible for the single prana to perform all the actions of all the senses. .pa

 Adhikarana 6 

The Principal Prana (Life-Force) Is An Instrument Used By the Soul 

 Introduction by Srila Baladeva Vidyabhusana 

In the Brhad-aranyaka Upanisad it is said: 

 suptesu vag-adisu prana eko jagarti. prana eko mrtyunanaptah. pranah samvargo vag-adin samvrgkte. prana itaran pranan raksati mateva putran. 

"When speech and the other senses sleep, prana alone remains awake. Prana alone is untouched by death. Prana controls speech and the other senses. As a mother protects her children, so one prana protects the other pranas." 


Samcaya (doubt): Is this principal prana identical with the independent spirit soul residing in the material body or is this principal prana an instrument that assists the spirit soul? 


Purvapaksa (the opponent speaks): Because the Sruti-sastra describes this prana as having many powers and glories, therefore this principal prana is the independent spirit soul. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 10 

 caksur-adi-vat tu tat saha cisthyadibhyah 


caksuh - the eyes; adi - beginning with; vat - like; tu - indeed; tat - that; saha - with; cisthya - teaching; adibhyah - because of beginning with.  


Indeed, it is like the eyes and other senses, because it is taught along with the senses. 

Purport by Srila Baladeva Vidyabhusana 

Here the word "tu" (indeed) is used to dispel doubt. The prana (life-force) is an instrument used by the individual spirit soul. It is like the eyes or the other senses. Why is that? TheSutra explains: "Because it is taught along with the senses." The prana is described along with the eyes and senses. Things of a like nature are generally described together. as example of that is the Brhadratha meters, which are described together. This is also confirmed by the use of the word {.sy 168}adi" (beginning with) in the sutra.

That the prana is here grouped with the senses is seen in the following passage:

yatra vayam mukhyah pranah sa evayam madhyamah pranah 

"There is a principle prana and there is a secondary prana." 


In this way the idea that the prana is the independent spirit soul is refuted. .pa

 Adhikarana 7 

The Principal Prana (Life-Force) is the Primary Instrument of the Soul 

 Introduction by Srila Baladeva Vidyabhusana 

Here someone may object: Is it not so that if it is to be counted among the senses, the principal prana must have a function to perform where it assists the soul? The principal prana has no such function. Also, if the principal prana is one of the senses, then the senses, beginning with the eyes, would be twelve in number. 


In the following words the author of the sutras answers this objection. 

Sutra 11 

 akaranatvac ca na dosas tatha hi darcayati 


akaranatvat - because of not having a sepcific function; ca - and; na - no; dosah - fault; tatha - so; hi - indeed; darcayati - shows.  


Also, there is no fault in not having a function, for the scriptures show it. 

Purport by Srila Baladeva Vidyabhusana 

The word "ca" (also) is used to answer the previous objection. The word "karana" here means {.sy 168}activity". It is not a defect on the part of the prana that is has no specific function to assist the soul, for it does have an important function in that it is the support and the resting place of the physical senses. That is the meaning here. In the following passage, the Chandogya Upanisad (5.1.1) shows this: 

 atha ha prana aham creyasi vyudire. . . . 

"The senses argued among themselves. Each one said: `I am the best.' They then approached their father, Lord Brahma, and asked him, `O lord, who among us is the best?' Brahma replied, `He whose departure causes the greatest calamity for the body is the best.

"Then the voice departed from the body and stayed away for an entire year. When he returned, he asked: `How is it that you were able to live without me?' Although it could not speak, still the body could breathe with the prana, see with the eyes, hear with the ears, and think with the mind. Then the voice again entered the body.

"Then the eyes departed from the body and stayed away for an entire year. When they returned, they asked: `How is it that you were able to live without me?' Although it could not see, the body could breathe with the prana, speak with the voice, hear with the ears, and think with the mind. Then the voice again entered the body.

"Then the ears departed from the body and stayed away for an entire year. When they returned, they asked: `How is it that you were able to live without us?' Although it could not hear, still the body could breathe with the prana, see with the eyes, speak with the voice, and think with the mind. Then the ears again entered the body.

  "Then the mind departed from the body and stayed away for an entire year. When he returned, he asked: `How is it that you were able to live without me?' Although it could not think, still the body could breathe with the prana, see with the eyes, speak with the voice, and hear with the ears. Then the mind again entered the body.

"When the prana was about to depart it began to uproot all the senses. It became like a spirited horse uprooting the posts to which it is tethered. Then the other senses appealed to the prana, "Please do not go. Please stay with us. You are the best of all of us." 


In this way it is seen that the principal prana has an important function to perform in relation to the spirit soul. The soul is the enjoyer and the performer of actions. The soul is like a king, the senses his royal attendants, and the principal prana his prime minister, who helps attain the king's objectives. In this way the prana is the most important of the soul's instruments. However, the prana is still not independent of the soul itself. .pa

 Adhikarana 8 

The Principal Prana Has Five Functions 

 Introduction by Srila Baladeva Vidyabhusana 

In the Brhad-aranyaka Upanisad (1.5.3) it is said: 

 sa esa vayuh paYca-vidhah prano 'pano vyana udanah samanah 

"The prana is air. There are five pranas: prana, apana, vyana, udana, and samana." 


Samcaya (doubt): Are these five, beginning with apana, different from prana, or are they merely different functions of prana? 


Purvapaksa (the opponent speaks): Because they have different names and functions, therefore they are different. 


Siddhanta (conclusion): In the following words the author of the sutras gives his conclusion. 

Sutra 12 

 paYca-vrttir mano-vad vyapadicyate 


paYca - five; vrttih - functions; manah - the mind; vat - like; vyapadicyate - is said.  


Like the mind, it is said to have five functions. 

Purport by Srila Baladeva Vidyabhusana 

The prana is one, although it assumes five different functions when present in the different places, such as the heart, of the body. In this way the prana is described. In this way these are different functions of prana and not different pranas themselves. Because these functions are different, therefore different names are employed. Still, there is no difference in their natures. In the Brhad-aranyaka Upanisad (1.5.3) it is said: 

 prano 'pano vyana udanah samana iti. etat sarvam prana eva. 

"There are five pranas: prana, apana, vyana, udana, and samana. These five are all one prana." 


In this way prana is like the mind. In the Brhad-aranyaka Upanisad (1.5.3) it is said: 

 kamah sagkalpo vikalpo vicikitsa craddha dhrtir adhrtir hrir dhir bhir ity etat sarvam mana eva. 

"The mind's functions are: desire, determination, doubt, error, faith, steadfastness, unsteadiness, shame, intelligence, and fear. All these are mind." 


All these have different functions and different names, but they are not different from mind itself. They are the various functions of the mind. In the yoga-sastra, also, it is said that the mind has five functions. This is the meaning of the scriptures, either hinted at or explicitly shown in the texts. .pa

 Adhikarana 9 

The Principal Prana Is Atomic 

 Introduction by Srila Baladeva Vidyabhusana 

Samcaya (doubt) Is the principal Prana atomic or all- pervading? 


Purvapaksa (the opponent speaks): In the Brhad-aranyaka Upanisad (1.3.22) it is said: 

 sama ebhis tribhir lokaih 

"Prana is equal to the three worlds." 


This and other passages of Sruti-sastra declare that prana is all-pervading. 


Siddhanta (conclusion): In the following words the author of the sutras gives his conclusion. 

Sutra 13 

 anuc ca 


anuh - atomic; ca - also.  


It is also atomic. 

Purport by Srila Baladeva Vidyabhusana 

The principal prana is also atomic in size. This is so because the Sruti-sastras declare that the principal prana leaves (the material body at the time of death). Scriptural passages describing the principal pranas as atomic should be understood to mean that living entities everywhere are dependent on the principal prana. .pa

 Adhikarana 10 

The Supreme Personality of Godhead is the Moving Force Behind the Prana 

 Introduction by Srila Baladeva Vidyabhusana 

In the Brhad-aranyaka Upanisad it is said: 

 suptesu vag-adisu prana eko jagarti. 

"When speech and the other senses sleep, prana alone remains awake. Prana alone is untouched by death. Prana controls speech and the other senses. As a mother protects her children, so one prana protects the other pranas." 


In this way the function of the principal prana is described. 


The functions of the secondary pranas are described in the following passage: 

 sapteme loka yesu saYcaranti 

"The panas move in seven realms." 


Thus the secondary pranas move among the senses. 


Samcaya (doubt): Do the secondary pranas move by their own power among the senses, or does something else create the movement of the pranas? Are the pranas moved by the demigods, the individual spirit soul, or the Supreme Personality of Godhead? 


Purvapaksa (the opponent speaks): Endowed with the power of action, the pranas move themselves. Or perhaps the demigods move them. In the Aitareya Upanisad (2.4) it is said: 

 agnir vag bhutva mukham pravisad 

"Becoming speech, Agnideva entered the mouth." 


Or perhaps the individual spirit soul moves the pranas. This may be so because the pranas are instruments the soul uses to attain enjoyment. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 14 

 jyotir-ady-adhisthanam tu tad amananat 


jyotih - effulgence; ady-adhisthanam - the supreme ruler; tu - indeed; tat - that; amananat - because of the description.  


Indeed, light is the controller, because that is the description. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (indeed" is used here to dispel doubt. The word "jyotih" (light) here means "the Supreme Personality of Godhead". He is the mover (adhisthanam) of the pranas. The affix lyut in the word {.sy 168}adhisthanam" makes it mean "the mover". Why is the Supreme Personality of Godhead the mover of the pranas? TheSutra explains: "Because that is the description". This means "Because it is understood that the Supreme Personality of Godhead, as the all-pervading Supersoul, moves the pranas and senses. In the Brhad-aranyaka Upanisad (3.7.16) it is said: 

 yah pranesu tisthan 

"The Supersoul stays in the midst of the pranas and moves them." 


That the demigods and the individual spirit soul may also move the pranas is not disputed here, but the pranas cannot move themselves, for they are only inert matter. 


Hoping to enjoy, the individual spirit soul also moves the pranas. That is described in the next sutra. 

Sutra 15 

 pranavata cabdat 


pranavata - by the person who possesses the pranas; cabdat - because of the Sruti-sastra.  


By the person who possesses the pranas, because of the Sruti-sastra. 

Purport by Srila Baladeva Vidyabhusana 

The word "pranavata" (the person who possesses the pranas) refers here to the individual spirit soul. Hoping to enjoy, the spirit soul moves the pranas and senses. Why is that? The sutra explains: "cabdat" (because of the Sruti- sastra). In the Brhad-aranyaka Upanisad (2.1.18) it is said: 

 sa yatha maha-rajo janaPadan grhitva sve janapade yatha- kamam parivartate evam evaisa etat pranan grhitva sve carire yatha-kamam parivartate. 

"As a great king rules the subjects in his kingdom, so the individual spirit soul rules the pranas in his body." 


This is the gist of the matter: The Supreme Personality of Godhead is the supreme ruler of the pranas and the demigods and the individual spirit soul also rule the senses. The former (the demigods) rule the pranas and senses by enabling them to act, and the latter (the individual spirit souls) rule the pranas and senses with the hope of attaining enjoyment. By exerting their wills, the individual souls thus move the pranas. 


There is no alternative to this description. This the author of the sutras explains in the following words. 

Sutra 16 

 tasya ca nityatvat 


tasya - of this; ca - and; nityatvat - because of eternality.  


Because this is eternal. 

Purport by Srila Baladeva Vidyabhusana 

Because He has an eternal relationship with them, the all- powerful Supersoul is the actual controller and mover of them. He should be considered the primary mover and controller. This is confirmed in the words of the Antaryami-brahmana (Brhad- aranyaka Upanisad 3.7). .pa

 Adhikarana 11 

The Principal Prana Is Not a Sense 

 Introduction by Srila Baladeva Vidyabhusana 

In this subject another doubt is raised. 


Samcaya (doubt): Are the principal prana and the other pranas also senses? 


Purvapaksa (the opponent speaks): Because they assist the individual spirit soul, all the pranas are considered to be senses. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 17 

 ta indriyani tad vyapadecad anyatra cresthat 


te - they; indriyani - senses; tat - that; vyapadecat - because of the description; anyatra - otherwise; cresthat - from the best.  


They are senses, for that is the description. Only the principal one is not. 

Purport by Srila Baladeva Vidyabhusana 

With the sole exception of the principal prana, the pranas are all senses. Why is that? The sutra explains: "For that is the description." In the Mundaka Upanisad (2.1.3) it is said: 

 etasmaj jayate pranah

manah sarvendriyani ca 

"From the Supreme Personality of Godhead are born the principal prana, the mind, and the senses." 


In this way, with the sole exception of the principal prana, the pranas are the senses, such as the ears and the others. In the Smrti-sastra it is said: 

 indriyani dacaikam ca 

"There are eleven senses." 


In another place in the Sruti-sastra it is said: 

 prano mukhya sa tv anindiriyam


"The principal prana is not a sense." 


Here someone may object: Is it not so that in the Brhad- aranyaka Upanisad (1.5.21) it is said: 

 hantasyaiva sarve rupam asametyetasyaiva sarve rupam abhavat. 

"The senses then assumed the form of the principal prana. They all assumed his form." 


Because the secondary pranas are senses and because the secondary pranas are merely functions of the principal prana, therefore the principal prana is also a sense. How can you claim, then, that the principal prana is not a sense? 


To the this objection the author of the sutras gives the following reply. 

Sutra 18 

 bheda-sruteh 


bheda - difference; sruteh - from Sruti-sastra.  


Because the Sruti-sastra says it is different. 

Purport by Srila Baladeva Vidyabhusana 

In the Mundaka Upanisad (2.1.3) it is said: 

 prano manah sarvendriyani 

"From the Supreme Personality of Godhead are born the principal prana, the mind, and all the senses." 


In this way, because it is mentioned apart from the senses in this passage, the principal prana is clearly different from the senses. That is the meaning here.

Here someone may doubt: The mind is also mentioned apart from the senses in this passage. It must be that the mind is not a sense.

This doubt is answered by the following words of Bhagavad- gita (15.7): 

 manah sasthindiyani 

"The mind is one of the six senses." 


Lord Krsna also declares (Bhagavad-gita 10.22): 

 indriyanam manac casmi 

"Of the senses I am the mind." 

Sutra 19 

 vailaksanyac ca 


vailaksanyat - because of different qualities; ca - also.  


Also because of different qualities. 

Purport by Srila Baladeva Vidyabhusana 

During sleep the principal prana is active, but the ears and other senses are not. The principal prana supports the body and senses, but the senses are only instruments for perception and work. In these ways the principal prana and the senses have different qualities. Thus it is said that as the individual spirit souls are dependent on the Supreme Personality of Godhead, so the senses are dependent on the principal prana. .pa

 Adhikarana 12 

The Forms of the Material World Are Created by the Supreme Personality of Godhead 

 Introduction by Srila Baladeva Vidyabhusana 

The scriptures declare that the material elements, the senses, everything else in the material world, and the individual spirit souls also, are all manifested from the Supreme Personality of Godhead. Now we will consider the question: Who created the individual forms (vyasti) of this world?

After describing the creation of fire, water, and earth, the Chandogya Upanisad (6.3.2-4) explains: 

 seyam devataiksata hantaham imas tisro devata anena jivenatmananupravicya nama-rupe vyakaravani tasam tri-vrtam ekaikam karavaniti. seyam devatemas tisro devata anena jivenatmananupravicya nama-rupe vyakarot tasam tri-vrtam tri-vrtam ekaikam akarot. 

"After creating the splendid elements of fire, water, and earth, the Supreme Personality of Godhead thought, `Now I shall enter these three splendid elements with the individual souls and thus I shall create names and forms. One by one, I shall make them three.' Then the Supreme Personality of Godhead entered those three splendid elements with the individual souls, created names and forms, and, one by one, made the splendid elements into three." 


Samcaya (doubt): Is this creation of names and forms the work of the Supreme Personality of Godhead or an individual spirit soul? 


Purvapaksa (the opponent speaks): It is the work of an individual spirit soul. In the Chandogya Upanisad the Lord says, "With an individual soul I shall create." The instrumental case here is not used in the sense of {.sy 168}with". When the meaning of an agent is possible in this case it is not reasonable to accept a meaning that carries the sense of a preposition. Neither is the meaning of "an instrument" possible here, for the Supreme Personality of Godhead can do anything simply by His will and therefore He has no need is employ an individual spirit soul to do anything. Neither can it be said that in this situation the entrance into the creation is done by an individual spirit soul and the creation of names and forms is done by the Supreme Personality of Godhead, for the use of the indeclineable past participle here indicates that the entrance and the act of creation were both performed by the same agent. Neither is the use of the first-person in the verb {.sy 168}vyakaravani" (I shall create) inappropriate here, for it is like saying, "With a spy I will enter the enemy army and see it." Neither is all this merely my own idea, for the Sruti- sastra declares: 

 viriYco va idam virecayati vidadhati brahma vava viriYca etasmad dhime rupa-namani 

"the demigod Brahma is called viriYca because he organizes (virec) the material universe. From him have come the names and forms of the material universe." 


The Smrti-sastra also declares: 

 nama-rupe ca bhutanam 

"The demigod Brahma created the names and forms of the creatures in the universe." 


Therefore the creation of names and forms was done by an individual spirit soul. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 20 

 samjYa-murti-kl
ptic ca tri-vrt kurvata upadecat 


samjna - names; murti - forms; kl
ptih - creation; ca - and; tu - but; tri-vrt - in three parts; kurvate - does; upadecat - from the teaching.  


But the creation of names and forms in groups of three is done by the creator, for that is the teaching. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (but) is used here is begin the refutation of the opponent's argument. Here the word {.sy 168}samjYa-murti" means "names and forms" and the word "kl
ptih" means "creation". The words "tri-vrt kurvatah" (done by the creator) indicate that this creation was done by the Supreme Personality of Godhead Himself and not by an individual spirit soul. Why is that? The sutra explains: {.sy 168}upadecat" (because that is the teaching). Thus the scriptures affirm that this creation was done by the Supreme Personality of Godhead. Thus the creation of threes and the creation of names and forms were both done by the same creator. That is the meaning.

 The creation of threes was effected in the following way: 

 triny ekaikam dvidha kuryat

try-ardhani vibhajed dvidha tat-tan-mukhyardham utsrjya

yojayec ca tri-rupata 

"The creator divides in half each of the three elements. Three of these halves He then divides in half again. Then He joins the smaller halves to the larger halves. In this way the compound elements, made of three parts, are created." 


This is like the process called paYci-karana. It cannot be said that this creation of threefold compound elements is within the power of the demigod Brahma. That is so because Brahma was born after the universal egg had been created from these threefold compound elements made of fire, water, and earth. This is corroborated by Manu-samhita (1.9): 

 tasminn ande 'bhavad brahma

sarva-loka-pitamahah 

"Brahma, the grandfather of all the worlds, was born in the egg of the universe. 


Therefore the creation of names and forms and the creation of threefold compound elements were both done by the same creator. It should not be thought, because of the sequence apparently described in the text, that the creation of names and forms preceded the creation of threefold compound elements. The creation of threefold compound elements came first, and only after that creation the creation of name and forms was effected. The universal egg cannot be created by the elements of fire, water and earth before those elements are compounded in the three ways. That this is not possible is described in the following words of Srimad-Bhagavatam (2.5.32-33): 

 yadaite 'saggata bhava

bhutendriya-mano-gunah yadayatana-nirmane

ne cekur brahma-vittama 

"O Narada, best of the transcendentalists, the forms of the body cannot take place as long as these created parts, namely the elements, senses, mind, and modes of nature, are not assembled.* 

 tada samhatya canyonyam

bhagavac-chakti-coditah sad-sattvam upadaya

cobhayam sasrjur hy adah 

"Thus when all these became assembled by the force of the energy of the Supreme Personality of Godhead, this universe certainly came into being by accepting both the primary and secondary causes of creation."* 


The process of paYci-karana is also described here. In this way the creation should be understood. In the process of paYci- karana each of the five elements is divided in half, half of the halves are again divided in half, and the smaller halves are then joined with the larger in compound elements. 


In Chandogya Upanisad (6.5.1) it is said: 

 annam acitam tridha vidhiyate 

"When food is eaten it is transformed in three ways." 


This transformation is completely different from the threefold combination of earth and the other elements previously described. Therefore this passage cannot be used to support the theory that the individual spirit soul is the creator of the names and forms of this world. The scriptural passage uses the phrase "atmana jivena". By thus placing these two words in apposition, it is clear that the word "jiva" (individual soul) here means "by the Supreme Personality of Godhead, whose potency is the individual spirit souls". In a similar way the passage beginning with the words {.sy 168}virYco va" is also explained.

 Understood in this way the indeclineable past participle "pravicya" and the third-person verb following it can be understood in their primary meanings without any difficulty. In this way it is easily seen that the two actions described by the words "pravicya and "vyakaravani" are certainly performed by the same agent. Therefore it is certainly the Supreme Personality of Godhead who performed the act of creation described in the verb "vyakaravani". This is corroborated by the following words of Taittiriya Aranyaka (3.12.16): 

 sarvani rupani vicitya dhiro

namani krtvabhivadan yad aste 

"The all-knowing Supreme Personality of Godhead created all forms and names." .pa

 Adhikarana 13 

The Vehicles of the Soul Are Made of Earth 

 Introduction by Srila Baladeva Vidyabhusana 

Now the nature of the material body, which is called by the name "murti" will be examined. In the Brhad-arayagka (3.2.13) it is said that the material body is made of earth: 

 cariram prthivim apy eti 

"The material body becomes earth." 


However, in the Kaundinya-sruti it is said that the material body is made of water: 

 adbhyo hidam utpadyate apo vava mamsam asthi ca bhavanty apah cariram apa evedam sarvam. 

"From water the material body is created. Water becomes transformed into flesh and bones. The entire body is water." 


Another text of the Sruti-sastra claims that the material body is made of fire: 

 sah agner deva-yonyah 

"The demigods' bodies are made of fire." 


Samcaya (doubt): What is the truth here? 


Purvapaksa (the opponent speaks): One text says the material body is made of earth, another says it is made of water, and another that it is made of fire. Because the scriptures give these three differing explanations, the truth cannot be ascertained. 


Siddhanta (conclusion): In the following words the author of the sutras give His conclusion. 

Sutra 21 

 mamsadi bhaumam yatha-cabdam itarayoc ca 


mamsa - flesh; adi - beginning with; bhaumam - earth; yatha - as; cabdam - the Sruti-sastra; itarayoh - of the other two; ca - also.  


As the Sruti-sastra says, the flesh and other ingredients are made of earth. It also so for the other two.

 Purport by Srila Baladeva Vidyabhusana 

Flesh and other ingredients are made of earth. However, blood is made of water, and bones are made of fire. This is described in the Sruti-sastra (yatha-cabdam). In the Garbha Upanisad it is said: 

 yat kathinam sa prthivi yad dravam tad apo yad usnam tat tejah 

"What is hard in the body is made of earth, what is liquid is made of water, and what is hot is made of fire." 


In this way it is proved that all material bodies are made of these three elements. 


Here someone may object: If the material elements are all compounded of three elements, none of the elements pure, but all of them mixtures of elements, then why do the scriptures say, "This part of the body is made of fire, this part is made of water, and this part is made of earth."? 


To this objection the author of the sutras gives the following reply: 

Sutra 22 

 vaicesat tu tad-vadas tad-vadah 


vaicesat - because of the specific nature; tu - but; tat - of that; vadah - statement; tat - of that; vadah - statement.  


Because of its specific nature, thus it is so said. Thus it is so said. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (but) is used to dispel doubt. Everywhere in the material world the elements are arranged in threefold compounds with one element predominating. The elements are therefore named according to the predominating element. The word "tad-vadah" is repeated to indicate the end of the chapter. .pa

 Epilogue 

 vardhasva kalpaga samam samantat

kurusva tapa-ksatim acritanam tvad-agga-sagkirni-karah paras ta

himsra lasad-yukti-kutharikabhih 

tree that fulfills all desires, please extend yourself in all directions. To they who take shelter of you please give the shade that stops all troubles. The glistening axes of logic have now cut away the underbrush that choked you 

 Pada 3 

 Introduction by Srila Baladeva Vidyabhusana 

 na vina sadhanair devo

jnana-vairagya-bhaktibhih dadati sva-padam criman

atas tani budhah crayet 

The glorious Supreme Personality of Godhead does not give residence in His abode to they who do not follow the path of devotion, knowledge, and renunciation. Therefore the wise should take shelter of that path. 


In the previous two chapters was explained the truth that the entire Vedanta philosophy describes the Supreme Personality of Godhead, who is the only creator of the material world, completely faultless, a jewel mine of transcendental virtues, eternal, full of knowledge and bliss, the supreme person, and meditated on by they who seek liberation. In those chapters all opposing views were refuted, and the real nature of the Supreme was described.

 In this third chapter will be described the spiritual practices that should be followed in order to attain the Supreme Personality of Godhead. The most important of these are thirst to attain the Supreme Lord and a disinterest in what has no relation to the Lord. That is explained in the first two padas.

 in the first pada, in order to show that one should renounce the world, the various defects of material existence are explained. In this connection the description of the soul's travels from one kind of material body to another kind of material body are quoted from the PaYcagni- vidya chapter of the Chandogya Upanisad. In the second pada, in order to show that one should love the Supreme Lord, the Lord's many glories and virtues will be described. In the PaYcagni- vidya portion of the Chandogya Upanisad (Adhyaya 5, khandas 3-10) are described the individual souls departure for another world and return to this world. 


Samcaya (doubt): When the individual soul goes to the next world does he take his subtle body with him or not? 


Purvapaksa (the opponent speaks): The soul does not take the subtle body with him. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 1 

 tad-antara-pratipattau ramhati samparisvaktah pracna- nirupanabhyam 


tat - of that; antara - of another; pratipattau - in the attainment; ramhati - goes; samparisvaktah - embraced; pracna - from the questions; nirupanabhyam - and answers.  


In going to another it is embraced. This is so from the questions and answers. 

Purport by Srila Baladeva Vidyabhusana 

Here the word "tad" means "the body". That meaning is taken from the word "murti" in sutra 2.4.20. When it leaves one gross material body and enters another, the soul takes the subtle body with it. How is that known? It is known from the questions beginning in Chandogya Upanisad 5.3.3 and answers beginning in 5.4.1. Here is the gist of that passage.

A king named Pravahana, who was the ruler of PaYcala-deca, asked five questions of a brahmana bow named Cvetaketu who had come to his court. These questions concerned: 1. the destination of they who perform pious deeds, 2. the way these persons return to the earth, 3. they who do not attain that world, 4. how the path to the devas and the path to the pitas are different paths, and 5. the question expressed in these words (Chandogya Upanisad 5.3.3): 

 vettha yatha paYcamyam ahutav apah purusa-vacaso bhavanti 

"Do you know why the fifth libation is called purusa? 


Unhappy because he did not know the answer to these questions, the boy approached his father, Gautama Muni, and expressed his sorrow. The father also did not know the answers and, wishing to learn them, approached Pravahana. Pravahana wished to give wealth to his guest, but Gautama begged from him the alms of the answers to the five questions.

 Answering the last question first, Pravahana described (Chandogya Upanisad (5.4.1) the five fires: 1. heaven, 2. rain, 3. earth, 4. man, and 5. woman. Then he described the five libations for these fires: 1. craddha, 2.soma, 3. rain, 4. food, and 5. seed. The priests offering all these libations are the devas. The homa (yajna) here is the devas' throwing of the spirit soul, which is enveloped in its subtle body, up to the celestial worlds (dyuloka) so it may enjoy celestial pleasures.

 The devas here are the senses of the soul who has passed through death. These devas offer craddha in the fire of the celestial world. That craddha becomes a celestial body named somaraja, a body suitable for enjoying celestial pleasures.

 When the time of enjoyment is over the devas offer a yajna where this body is placed in the fire of parjanya and transformed into rain. The devas then offer a yajna where that rain is placed in the fire of earth and transformed into grains. The devas then offer a yajna where those grains are placed in the fire of a man's food and transformed into semen. The devas then offer a yajna where that semen is placed in the fire of a woman's womb and transformed into an unborn child. In that way the question was answered with the words (Chandogya Upanisad 5.9.1): 

 iti tu paYcamyam ahutav apah purusa-vacaso bhavanti. 

"Thus the fifth libation is called purusa." 


In this sequence it is seen that in the fifth libation semen is offered in the fire of a woman's womb and the result is a material body, which is thus called purusa. That is the meaning. In this description it is thus seen that, accompanied by the subtle material body, the soul leaves one gross material body, goes to the celestial world, falls from there, and, still accompanied by the same subtle material body, again enters a woman's womb. 


Here someone may object: Is it not so that the word {.sy 168}apah" (water) is used here with the word "purusa". How, then, can it be that the soul is accompanied by all the elements of the subtle material body. 


In the following words the author of the sutras answers this objection. 

Sutra 2 

 try-atmakatvat tu bhuyastvat 


tri-atmakatvat - because of being threefold; tu - but; bhuyastvat - because of being prominent.  


But because of being threefold and because of being prominent. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (but) is used here to dispel doubt. The other elements go because the water here is threefold, a compound of three elements. Because the semen, which is the seed of the material body, is primarily water, therefore it is porper to call it water. In the Smrti-sastra it is said: 

 tapapanodo bhuyastvam ambhaso vrttayas tv imah 

"Because it has the power to remove heat, water is said to predominate." 


In this way the water is prominent. 

Sutra 3 

 prana-gatec ca 


prana - of the pranas; gateh - of the departure; ca - and.  


Also because of the pranas' departure. 

Purport by Srila Baladeva Vidyabhusana 

When the soul enters another material body the pranas also come. This is described in Brhad-aranyaka Upanisad (4.4.2): 

 tam utkramantam prano 'nutkramati pranam anutkramantam sarve prana anutkramanti. 

"When the soul departs, the principal prana follows. When the principal prana departs, the other pranas follow." 


The pranas cannot exist without taking shelter of a maintainer. They take shelter of the elements of the subtle material body. Therefore it must be accepted that the subtle material body accompanies the soul. That is the meaning. 

Sutra 4 

 agny-adi-gati-cruter iti cen na bhaktatvat 


agni - fire; adi - beginning; gati - going; sruteh - from the Sruti-sastra; iti - thus; cet - if; na - not; bhaktatvat - because oif being a metaphor.  


If it is said that the Sruti-sastras describe the departure of fire and other elements, then I reply: It is not so, because it is a metaphor only. 

Purport by Srila Baladeva Vidyabhusana 

Here someone may object: Is it not so that in the Brhad- aranyaka Upanisad it is said:

 yasyasya purusasya mrtasyagnim vag apy eti vatam pranac caksur adityam manac candram dicah crotram prthivim cariram akacam atmausadhir lomani vanaspatin keca apsu lohitam ca retac ca nidhiyate. 

"When a person dies his speaking power enters the fire, his breath enters the wind, his eyes enter the sun, his mind enters the moon, his ears enter the directions, his body enters the earth, his soul enters the ether, the hairs of his body enter the plants and herbs, the hairs of his head enter the trees, and his blood and semen enter the waters." 


Therefore the speech and other faculties enter the fire and other objects. They cannot possible accompany the departing soul. That is the verdict of the Sruti-sastra. 


If this is said, then I reply: No. It is not so. Why not? The sutra explains: "bhaktatvat" (because it is a metaphor only). It is not directly seen that "the hairs of the body enter the plants and herbs, and the hairs of the head enter the trees," as this passage declares. Therefore this passage's description of the entrance into fire and other elements is a metaphor only. Because all these are placed together in a single passage it is not possible to say one part is metaphor and another part is not metaphor. It is not seen that the bodily hairs jump from the body and enter the plants and herbs. Therefore at the time of death the voice and other faculties temporarily cease being useful to the soul, but they do not leave. They accompany the soul. That is the conclusion of the Sruti-sastra. 

Sutra 5 

 prathame 'cravanad iti cen na ta eva hy upapatteh 


prathame - in the first; acravanat - because of not being described in the Sruti-sastra; iti - thus; cet - if; na - not; tah - they; eva - indeed; hy - indeed; upapatteh - because of being appropriate.  


If it is said that in the beginning there is no description, then I reply. It is indeed that, because that is appropriate. 

Purport by Srila Baladeva Vidyabhusana 

Here someone may object: If the five libations were all water, then it would be possible to say that in the fifth libation the soul departs accompanied by water. However, this is not so. It is not said that in the first libation water is offered into fire. There it is said that "craddha" is offered. It says: 

 tasminn agnau devah craddham juhvati 

"The devas offer a yajna, placing craddha in the fire." 


The word "craddha" refers to a particular state of mind. It never means "water". The word "soma" and other words may be interpreted to mean "water", but is it not possible to interpret the word "craddha" to mean {.sy 168}water". Therefore the departing soul is not accompanied by water. 


If this is said, then I reply: No. It is not so. The {.sy 168}craddha offered into fire in the beginning here is indeed water. Why is that? The sutra explains: "upapatteh" (because it is appropriate). It is appropriate in the context of this question and answer. The question here is: "Do you know why the water in the fifth libation is called purusa?" From this is is seen that all the offerings into the fire here are water. Then, in the beginning of the reply it is said: {.sy 168}Craddha is offered into the fire". If the word {.sy 168}craddha" here does not mean "water", then the answer does not properly reply to the question. That is the meaning. Water is offered in these five libations. Because water is clearly offered in the last four, it is appropriate that it also be offered in the first. It is seen that the offerings of soma, rain, and the others, are clearly all caused by craddha. Because the cause must be like the effect, therefore, the offering of craddha must also be water. Therefore the word {.sy 168}craddha" here means "water". The Sruti-sastra (Taittiriya-samhita 1.6.8.1) explains: 

 craddha va apah 

"The word craddha means water." 


Therefore the word "craddha" here does not refer to a condition of the mind. The meaning of a condition of the mind is not appropriate in this context of offering yajnas. In this way it is shown that the departing soul is certainly accompanied by water. 


Here someone may object: In this part of the Sruti-sastra it said that the water departs, but it is not said that the soul departs. The soul is not mentioned in this passage. 


To remove this doubt the author of the sutras gives the following reply. 

Sutra 6 

 acrutatvad iti cen na istadi-karinam pratiteh 


acrutatvat - because of not being described in the Sruti- sastra; iti - thus; cet - if; na - not; istadi-karinam - by they who perfom pious deeds; pratiteh - because of the understanding.  


If it is said that this is not proved in the Sruti- sastra, then I reply: No, because this is understood to be about they who perform pious deeds. 

Purport by Srila Baladeva Vidyabhusana 

The word "acrutatva" here means "unproved". The passage in the Chandogya Upanisad describes the travel to the moon of they who perform pious deeds. The passage states (Chandogya Upanisad 5.10.3-4): 

 atha ya ime grame istapurte dattam ity upasate te dhumam abhisamvicanti. . . akacac candramasam esa somo raja. 

"They who perform pious deeds in their village enter the smoke, . . . and then they go from the sky to the moon planet, where the become the king of soma." 


In this way they who perform pious deeds go to the moon and become known as Somaraja (the king of soma). 


About the fire and Devaloka it is said (Chandogya Upanisad 5.4.2): 

 devah craddham juhvati. tasyah ahuteh somo raja sambhavati. 

"The devas offer craddha in sacrifice. From that offering he becomes a king of soma." 


In this way craddha-carira (a body made of craddha) and somaraja (the king of soma) both refer to the same thing. They both mean "body" and in this context the word {.sy 168}body" means the individual spirit soul, because the soul takes shelter of a body. In this way it is understood that the departing soul is accompanied by water. 


Here someone may object: Is it not so that in the Chandogya Upanisad (5.10.4) it is said: 

 esa somo raja devanam annam tam deva bhaksayanti 

"That king of soma is the devas' food. The devas eat it." 


Because the Sruti-sastra thus says that this king of soma is eaten by the devas it is not possible that the phrase {.sy 168}king of soma" here refers to the individual spirit soul, for no one can eat the soul. 


If this is said, then the author of the sutras gives the following reply. 

Sutra 7 

 bhaktam vanatma-vittvat tatha hi darcayati 


bhaktam - metaphor; va - or; an - not; atma - the soul; vit - knowing; tvat - because of the condition; tatha - so; hi - indeed; darcayati - shows.  


Or it is a metaphor, because of ignorance of the Supersoul. This the Sruti-sastra shows. 

Purport by Srila Baladeva Vidyabhusana 

The word "va" (or) is used here to dispel doubt. The word "somaraja" here refers ot the individual spirit soul. The description that it is the devas' food is only a metaphor. The soul is said to be the devas' food because the soul serves the devas and thus pleases them. That is the meaning. The do this because they are ignorant of the Supersoul. The Sruti- sastra shows that they who are ignorant of the Supersoul become servants of the devas. In Brhad-aranyaka Upanisad (1.4.10) it is said: 

 atha yo 'nyam devatam upaste anyo 'sav anyo 'ham asmiti na sa veda yatha pacur eva sa devanam. 

"A person who thinks, `I am different from the demigods' worships the demigods. He becomes like an animal in the demigods' service. 


Here is the meaning of this. It is not possible that the devas eat the individual souls. the meaning here is that the souls please the demigods and in this way become like food for them. They please the demigods by serving them. It is said: 

 vico 'nnam rajYam pacavo 'nnam vicam 

"The vaisyas are the ksatriyas' food, and the cows are the vaisyas' food." 


In this passage it is clear that the word "food" is not used literally. It is used to mean "servant".If the word [food" were used in the literal sense, then the rules of the jyotistoma and other yajnas would all be meaningless. If the devas ate whomever went to Candraloka, why would the souls beso eager to perform yajnas and go there? In this way it is proved that the deprting soul is accompanied by water. .pa

 Adhikarana 2 

The Soul's Return to the Earth 

Introduction by Srila Baladeva Vidyabhusana 

Visaya (Statement of the Subject): Following Chandogya Upanisad 5.10.3, which describes how the soul that has performed pious deeds travels by the smoke and other pathways, attains Svargaloka, stays there for some time, and then again returns to the earth, is this passage (Chandogya Upanisad 5.10.5): 

 yavat sampatum usitvathaitam evadhvanam punar nivartate. 

"After staying there for some time his karma is exhausted and he again returns." 


Samcaya (doubt): When it leaves Svargaloka, does the soul bring its past karma or not? 


Purvapaksa (the opponent speaks): The soul stays in Svargaloka for as long as he has the results of past karma. This is described in Brhad-aranyaka Upanisad (4.4.6): 

 prapyantam karmanas tasya 

"He stays there until he reaches the end of his karma." 


This shows that the soul only falls when his past karma is completely exhausted. The word "sampata" (karma) is derived from the verb "sampat" (to ascend), as in the words "sampatanty anena svargam" (the instrument by which the souls ascend to Svargaloka). The word "anucaya" (which also means karma) is derived from the verb {.sy 168}cis" (to remain) and means "that which remains after one has enjoyed". It means "that which remains and pushes the soul to experience certain results." In Svargaloka one uses up all his past karma, and therefore no further karma remains. 


Siddhanta (conclusion): In the following words the author of the sutras gives his conclusion. 

Sutra 8 

 krtatyaye 'nucayavan drsta-smrtibhyam 


krta - of what is done; atyaye - at the end; anucaya - karma; van - possessing; drsta - from the Sruti-sastra; smrtibhyam - from the Smrti-sastra.  


At the end there is still karma, because of the statements of Sruti and Smrti sastras. 

Purport by Srila Baladeva Vidyabhusana 

When the good karma of pious deeds performed to enjoy in Candraloka is exhausted, the enjoyment ends and the soul attains a new body to enter flames of suffering. In this way, when his good karma is exhausted, he falls down. How is that known? TheSutra explains: "drsta-smrtibhyam" (by the statements of Sruti and Smrti sastras). The Sruti-sastra (Chandogya Upanisad 5.10.7) explains: 

 tad ayam ramaniya-caranabhyaso ha yat te ramaniyam yonim apadyeran brahmana-yonim va ksatriya-yonim vaisya-yonim va. atha ya iha kapuya-caranabhyaso ha yat te kapuyam yonim apadyeran cva-yonim va cukara-yonim va candala-yonim va. 

"When one acts piously, he attains a good birth. He is born as a brahmana or a ksatriya or a vaicya. When one acts sinfully, he attains a sinful birth. He is born as a dog, a pig, or an outcaste." 


Here the words "ramaniya-carana" means {.sy 168}pious deeds". This refers to pious karma remaining after one has enjoyed pious karmas. The word "abhyasa" means "repeated practice". This word is formed from the verb "as", the preposition "abhi" and the affix {.sy 168}kvip". The meaning of the word "ha" (indeed) is obvious. The word "yat" means "when". In this passage there are when-then clauses. 


In the Smrti-sastra it is said: 

 iha punar-bhave te ubhaya-cesabhyam nivicanti. 

"Accompanied by the remnants of their good and bad karma, they again enter the world of repeated birth." 


In this way it is clear that the soul falling from Svargaloka still has past karma. This does not contradict the description in Chandogya Upanisad 5.10.5 because that passage described only the exhaustion of the specific karmas that brought the soul to Svargaloka and not the exhaustion of other karmas. 


Now the author of the sutras describes the method of the soul's descent. 

Sutra 9 

 yathetam anevam ca 


yatha - as; itam - departed; an - not; evam - thus; ca - and.  


Also, not as he went. 

Purport by Srila Baladeva Vidyabhusana 

The soul, who still has karma, does not descend from Candraloka in the same way he rose to Candraloka. The words yatha itam" mean "as he arrived". The word "an-evam" means "in a different way". The soul descends by the path of smoke and the path of ether. These paths were also traveled in the ascent. However, in the descent there is no mention of the night or other paths used in the ascent. Also, in the descent there is mention of the cloud and other paths not used in the ascent. Therefore the descent is not like (anevam) the ascent. 

Sutra 10 

 caranad iti cen na tad-upalaksanartheti karsnajinih 


caranat - by conduct; iti - thus; cet - if; na - not; tad- upalaksana-artha - that meaning; iti - thus; karsnajinih - Karsnajini.  


If it is said to be by conduct, then Karsnajini replies: No. Here it has the same meaning. 

Purport by Srila Baladeva Vidyabhusana 

Here someone may object: It is not so that the soul fallen from Svargaloka attains a new birth according to his past karma. The passage quoted here from the Sruti-sastra uses the word {.sy 168}ramaniya-carana" (good conduct). The word "carana" means "conduct". It has not the same meaning as {.sy 168}anucaya" (karma). The difference of the two words is seen in the following statement of Brhad-aranyaka Upanisad: 

 yathacari yathakari tatha bhavati 

"As one performed carana, and as one performed karma, so one attains an appropriate birth." 


To this I reply: There is no fault here to interpret the word "carana" as a synonym of karma. Karsnajini Muni affirms that in this passage of Chandogya Upanisad (5.10.7) the word "carana" means karma. This is also true because the Sruti-sastras affirm that karma is the origin of conduct. That is the meaning. 

Sutra 11 

 anarthakyam iti cen na tad-apeksatvat 


anarthakyam - meaninglessness; iti - thus; cet - of; na - not; tad- apeksatvat - because of being in relation to that.  


If it is said that it has no meaning, then I reply: No. Because it is in relation to that. 

Purport by Srila Baladeva Vidyabhusana 

Here someone may object: If karma is indeed the source of all that is good, then good conduct is useless and the rules of good conduct are also useless. 


If this is said, then the author of the sutras replies: No. It is not so. Why not? The sutra explains: "Because good karma itself is created by good conduct." One cannot attain good karma without performing good conduct. The Smrti-sastra explains: 

 sandhya-hino 'cucir nityam anarhah sarva-karmasu 

"A person who is impure and does not chant the Gayatri prayer is not qualified to perform any pious karmas." 


Therefore, Karsnajini Muni explains, because good conduct is the cause of good karma, the word "carana" in this passage means "karma". 

Sutra 12 

 sukrta-duskrte eveti tu badarih 


sukrta - pious deeds; duskrte - impious deeds; eva - indeed; iti - thus; tu - but; badarih - Badari.  


But Badari Muni indeed thinks it means pious and impious deeds. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (but} is used here to begin a refutation of the previous argument. Badari Muni thinks the word "carana" here means "pious and impious deeds". An example of this is the sentence: 

 punyam karmacarati 

"He performs pious deeds" 


In this sentence the verb "carati" is used to mean "performs karmas". If a word's primary meaning is possible, then it is not appropriate to accept the secondary meaning. Therefore the word "carana" here means {.sy 168}karma", and any other interpretation of it is meaningless. "Carana" (good conduct) is merely a specific kind of karma. Carana and karma are thus different in the same way the Kurus and Panavas are different. The word "eva" (indeed) hints that this is also the opinion of the author of the sutras. Therefore, since "carana" is a specific kind of karma, it is proved that the soul departing from Svargaloka is accompanied by the remainder of its karma. .pa

 Adhikarana 3 

Do the Impious Also Go to Candraloka? 

 Introduction by Srila Baladeva Vidyabhusana 

Thus it has been said that a person who performs pious deeds goes to Candraloka and then again returns with the remainder of his karma. Now will be discussed whether sinners who perform no pious deeds also go and return in the same way. In Ica Upanisad (3) it is said: 

 asurya nama te loka

andhena tamasavrtah tams te pretyabhigacchanti

ye ke catma-hano janah 

"The killer of the soul, whoever he may be, must enter into the planets known as the worlds of the faithless, full of darkness and ignorance."* 


Samcaya (doubt): Do the sinners go to Candraloka or Yamaloka? 


Purvapaksa (the opponent speaks): The opponent gives his opinion in the following sutra. 

Sutra 13 

 anistadi-karinam api ca srutam 


an - not; ista - pious deeds; adi - beginning with; karinam - of the performers; api - also; ca - and; crutam - in the Sruti-sastra.  


The Sruti-sastra declares that it is also so for they who do not perform ista or other pious deeds. 

Purport by Srila Baladeva Vidyabhusana 

The Sruti-sastra declares that they who perform ista and other pious deeds, as well as they who do not perform ista and other pious deeds, both go to Candraloka. This is explained in the Kaucitaki Upanisad (1.2): 

 ye vai ke casmal lokat prayanti candramasam eva te sarve gacchanti 

"All who leave this world go to Candraloka." 


Since with these words the Sruti-sastra declares that all, without distinction, go to Candraloka, then sinners are also included in that all. This being so, the words of Ica Upanisad are only an empty threat to frighten the sinners from acting badly. In truth the pious and the sinner both attain the same result. 


To this I reply: No. It is not so. The sinner does not enjoy happiness. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 14 

 samyamane tv anubhuyetaresam arohavarohau tad-gati-darcanat 


samyamane - in Samyamani Puri; tv - but; anubhuya - experiencing; itaresam - of others; aroha - ascent; avarohau - descent; tat - of them; gati - travel; darcanat - by the Sruti-sastra.  


But the others go to and return from Samyamana-pura. the Sruti-sastra describes this as their travels. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (but) is used here to begin the refutation of the Purvapaksa. The word "itaresam" (of the others) here means "of they who did not perform ista and other pious deeds". The word "samyamane" means {.sy 168}in the city of Yamaraja". That is where they go. There they are punished by Yamaraja and then sent back to the earth. Their departure and return is like that. Why do you say that? The sutra explains: "tad-gati-darcanat" (Because Sruti-sastra describes this as their travels). In the Katha Upanisad (1.2.6) Yamaraja explains: 

 na samparayah pratibhati balam

 pramadyantam vitta-mohena mudham ayam loko nasti para iti mani

 punah punar vacam apadyate me 

"The path to liberation does not appear before a childish fool intoxicated by the illusory wealth of this world. He who thinks, `This is the only world. There is no world beyond this,' falls into my control again and again." 


In this way the Sruti-sastra explains that the sinners are punished by Yamaraja. That is the meaning. 

Sutra 15 

 smaranti ca 


smaranti - the Smrti-sastra; ca - also. 

 Sutra 12 

 sukrta-duskrte eveti tu badarih 


sukrta - pious deeds; duskrte - impious deeds; eva - indeed; iti - thus; tu - but; badarih - Badari.  


But Badari Muni indeed thinks it means pious and impious deeds. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (but} is used here to begin a refutation of the previous argument. Badari Muni thinks the word "carana" here means "pious and impious deeds". An example of this is the sentence: 

 punyam karmacarati 

"He performs pious deeds" 


In this sentence the verb "carati" is used to mean "performs karmas". If a word's primary meaning is possible, then it is not appropriate to accept the secondary meaning. Therefore the word "carana" here means {.sy 168}karma", and any other interpretation of it is meaningless. "Carana" (good conduct) is merely a specific kind of karma. Carana and karma are thus different in the same way the Kurus and Panavas are different. The word "eva" (indeed) hints that this is also the opinion of the author of the sutras. Therefore, since "carana" is a specific kind of karma, it is proved that the soul departing from Svargaloka is accompanied by the remainder of its karma. .pa

 Adhikarana 3 

Do the Impious Also Go to Candraloka? 

 Introduction by Srila Baladeva Vidyabhusana 

Thus it has been said that a person who performs pious deeds goes to Candraloka and then again returns with the remainder of his karma. Now will be discussed whether sinners who perform no pious deeds also go and return in the same way. In Ica Upanisad (3) it is said: 

 asurya nama te loka

andhena tamasavrtah tams te pretyabhigacchanti

ye ke catma-hano janah 

"The killer of the soul, whoever he may be, must enter into the planets known as the worlds of the faithless, full of darkness and ignorance."* 


Samcaya (doubt): Do the sinners go to Candraloka or Yamaloka? 


Purvapaksa (the opponent speaks): The opponent gives his opinion in the following sutra. 

Sutra 13 

 anist
adi-karinam api ca crutam 


an - not; ist
a - pious deeds; adi - beginning with; karinam - of the performers; api - also; ca - and; crutam - in the Sruti-sastra.  


The Sruti-sastra declares that it is also so for they who do not perform ist
a or other pious deeds. 

Purport by Srila Baladeva Vidyabhusana 

The Sruti-sastra declares that they who perform ist
a and other pious deeds, as well as they who do not perform ist
a and other pious deeds, both go to Candraloka. This is explained in the Kaucitaki Upanisad (1.2): 

 ye vai ke casmal lokat prayanti candramasam eva te sarve gacchanti 

"All who leave this world go to Candraloka." 


Since with these words the Sruti-sastra declares that all, without distinction, go to Candraloka, then sinners are also included in that all. This being so, the words of Ica Upanisad are only an empty threat to frighten the sinners from acting badly. In truth the pious and the sinner both attain the same result. 


To this I reply: No. It is not so. The sinner does not enjoy happiness. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 14 

 samyamane tv anubhuyetaresam arohavarohau tad-gati-darcanat 


samyamane - in Samyamani Puri; tv - but; anubhuya - experiencing; itaresam - of others; aroha - ascent; avarohau - descent; tat - of them; gati - travel; darcanat - by the Sruti-sastra.  


But the others go to and return from Samyamana-pura. the Sruti-sastra describes this as their travels. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (but) is used here to begin the refutation of the Purvapaksa. The word "itaresam" (of the others) here means "of they who did not perform ist
a and other pious deeds". The word "samyamane" means {.sy 168}in the city of Yamaraja". That is where they go. There they are punished by Yamaraja and then sent back to the earth. Their departure and return is like that. Why do you say that? The sutra explains: "tad-gati-darcanat" (Because Sruti-sastra describes this as their travels). In the Kat
ha Upanisad (1.2.6) Yamaraja explains: 

 na samparayah pratibhati balam

 pramadyantam vitta-mohena mudham ayam loko nasti para iti mani

 punah punar vacam apadyate me 

"The path to liberation does not appear before a childish fool intoxicated by the illusory wealth of this world. He who thinks, `This is the only world. There is no world beyond this,' falls into my control again and again." 


In this way the Sruti-sastra explains that the sinners are punished by Yamaraja. That is the meaning. 

Sutra 15 

 smaranti ca 


smaranti - the Smrti-sastra; ca - also.


The Smrti-sastras also affirm it. 

Purport by Srila Baladeva Vidyabhusana 

Srimad-Bhagavatam (3.30.23) explains: 

 tatra tatra patan chranto

murchitah punar utthitah patha papiyasa nitas

tarasa yama-sadanam 

"While passing on that road to the abode of Yamaraja, he falls down in fatigue, and sometimes he becomes unconscious, but he is forced to rise again. In this way he is very quickly brought to the presence of Yamaraja."* 


In the Smrti-sastra it is also said: 

 sarve caite vacam yanti yamasya bhagavan. 

"O Lord, all sinners come under Yamar
ja's dominion." 


In this way the sages and Smrti-sastras affirm that the sinners come under Yamaraja's control 

 Sri Vedanta-sutra . 

Volume Four
 The Smrti-sastras also affirm it. 

Purport by Srila Baladeva Vidyabhusana 

Srimad-Bhagavatam (3.30.23) explains: 

 tatra tatra patan chranto

murchitah punar utthitah patha papiyasa nitas

tarasa yama-sadanam 

"While passing on that road to the abode of Yamaraja, he falls down in fatigue, and sometimes he becomes unconscious, but he is forced to rise again. In this way he is very quickly brought to the presence of Yamaraja."* 


In the Smrti-sastra it is also said: 

 sarve caite vacam yanti yamasya bhagavan. 

"O Lord, all sinners come under Yamarja's control." 


In this way the sages and Smrti-sastras affirm that the sinners come under Yamaraja's control. 

Sutra 16 

 api sapta 


api - also; sapta - seven.  


There are seven and others also. 

Purport by Cri
la Baladeva Vidyabhusana 

In the Mahabharata it is said: 

 rauravo 'tha mahamc caiva

vahnir vaitarani tatha kumbhipaka iti proktany

anitya-narakani tu 

tamisras canda-tamisro

dvau nityau samprakirtitau iti sapta pradhanani

baliyas tuttarottaram 

"The temporary hells named 1. Raurava, 2. Mahan, 3. Vahni, 4. Vaitarani
, and 5. Kumbhi
paka, as well as the permanent hells named 6. Tamisra, and 7. Andha-tamisra, are said to be the seven most important hells, each one more horrible than the last." 


Thus the Smrti-sastra explains that sinners are punished for their sins in these hells. These hells are the places where sinners go. The word "api" (also) is used to indicate that in the Fifth Canto of Cri
mad-Bhagavatam other hells are also described. 


Here someone may object: Does this (the description of Yamaraja's punishment of sinners) not contradict the scriptures' declaration that the Supreme Personality of Godhead is the supreme controller of everything? 


The author of the sutras now answers this objection: 

Sutra 17 

 tatrapi ca tad-vyaparad avirodhah 


tatra - there; api - even; ca - also; tat - of Him; vyaparat - because of the activities; a - without; virodhah - contradiction.  


There is no contradiction, for He also acts there. 

Purport by Srila Baladeva Vidyabhusana 

The word "ca" (and) is here used for emphasis. Yamaraja and others punish sinners by the command of the Supreme Personality of Godhead. This does not contradict the scriptures' description of the Lord's supremacy. That is the meaning. The Puranas affirm that, on the Supreme Lord's order, Yamaraja and others punish sinners. 


Here someone may object: It must be that, after receiving punishment from Yamaraja, sinners also ascend to Candraloka. This must be so, for the Kaucitaki Upanisad affirms that all who leave this world travel to Candraloka. 


To refute this misconception the author of the sutras speaks the following words. 

Sutra 18 

 vidya-karmanos tv iti prakrtatvat 


vidya - of knowledge; karmanoh - of action; tu - but; iti - thus; prakrtatvat - because of being the topics.  


But because pious deeds and knowledge are the topics. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (but) is used to begin the answer to the previous objection. The word "na" (It is not so) is to be understood in this sutra. Sinners do not go to Candraloka. Why not? The sutra explains that only they who perform pious deeds or are situated in true knowledge (vidya-karmanoh) travel to the worlds of the devas and pitas. That is the description of the scriptures (prakrtatvat). In the Chandogya Upanisad (5.10.1) it is said that they who are situated in knowledge travel on the path to the devas. In Chandogya Upanisad (5.10.3) it is said that they who perform pious deeds travel on the path to the pitas. Thus when it is said that all (sarve) go to Candraloka, the meaning is that all who have qualified themselves in these ways go to Candraloka. 


Here someone may object: Is it not so that without first going to Candraloka it is not possible for sinners to attain a new material body? This is the reason: Because (without first going to Candraloka) it is not possible to offer the fifth libation (by which one attains a new body). Therefore, in order to attain a new material body, all must first go to Candraloka. 


If this objection is raised, then the author of the sutras gives the following reply. 

Sutra 19 

 na trtiye tathopalabdheh 


na - not; trtiye - in the third; tatha - so; upalabdheh - because of the perception.  


Not so in the third, for it is so perceived. 

Purport by Cri
la Baladeva Vidyabhusana 

In the third place there is no need to offer the fifth libation to attain a new material body. Why not? The sutra explains: "tathopalabdheh" (because it is so perceived). This means: "Because the Sruti-sastra affirms that it is so." In the Chandogya Upanisad the following question is posed: 

 yathasau loko na sampuryate 

"Do you know why the world never becomes filled?" 


The answer is given (Chandogya Upanisad 5.10.8): 

 athaitayoh pathor na katarena ca tanimani ksudrany asakrd avrttini bhutani jivanti jayasva mriyasvety etat trtiyam sthanam. tenasau loko na sampuryate. 

"There are these two paths and there is also another path, where many tiny creatures live, and where they are ordered: `Now you must be born.' and `Now you must die.' It is because of this third place that the world never becomes filled." 


Aside from the worlds of the devas and the worlds of the pitas, there is another, a third world, the home of tiny creatures like mosquitoes, insects, and worms, creatures who do not go to the higher worlds, but are simply again and again ordered: "Now you must be born." and "Now you must die." In this way they are born again and again and they die again and again. That is the meaning. Their abode is this third world. It is said that sinners take birth in the bodies of these insects and other lower creatures. Their place is the third world because it is different from the first and second worlds: Brahmaloka and Dyuloka.

 Because they have not attained true knowledge and thus become able to travel to the world of the devas, and because they have not performed pious deeds and thus become able to travel to the world of the pitas, they become tiny creatures like mosquitoes and insects and they stay in a third world. That is why the other worlds do not become filled to overflowing. These creatures neither rise to nor descend from the celestial worlds of Dyuloka, and for that reason Dyuloka does not become overfilled. They stay in a third world, where they do not offer the fifth oblation in order to attain a new body. 

Sutra 20 

 smaryate 'pi ca loke 


smaryate - affirmed in the Cmrti-sastra; api - and; ca - also; loke - in the world.  


The Smrti-sastras affirm that it is also in this world. 

Purport by Cri
la Baladeva Vidyabhusana 

In this world also some pious persons, Drona and Dhrstadyumna are two examples, also attain new bodies without offering a fifth oblation. This is described in the Smrti- sastras. The words "api ca" (and also) hint that there are other examples also. 

Sutra 21 

 darcanac ca 


darcanat - from seeing; ca - also.  


From seeing also. 

Purport by Srila Baladeva Vidyabhusana 

In the Chandogya Upanisad (6.3.1) it is said: 

 tesam khalv esam bhutanam triny eva bijani bhavanti. anda-jam jiva-jam udbhij-jam. 

"Living beings are born in one of three ways. Some are born from an egg, some are born live, and some are plants sprouting from a seed." 


The Sruti-sastra affirms that plants sprouting from a seed and tiny creatures born from perspiration take birth without the fifth oblation. They neither ascend to nor descend from Candraloka. They are born from water without the fifth oblation. This view is not contradicted by the scriptures. 


Here someone may object: The passage you quoted from Chandogya Upanisad mentioned three kinds of birth but did not mention birth from perspiration. 


The author of the sutras now gives his answer to this objection. 

Sutra 22 

 trtiya-cabdavarodhah samcoka-jasya 


trtiya - cabda - word; avarodhah - description; samcoka - from grief; jasya - born.  


The grief-born is included in the third word. 

Purport by Srila Baladeva Vidyabhusana 

The perspiration born creatures, here called grief-born, are included in the description of plants born from seeds. Because they are both born by bursting forth, one bursting from earth and the other bursting from water, they are considered in the same class. They differ in that one one (the perspiration-born creatures) has the power to move about and the other (the plants) does not. In this way it is proved that they who do not perform pious deeds do not go to Candraloka. .pa

 Adhikarana 4 

The Soul Does Not Become Ether 

 Introduction by Srila Baladeva Vidyabhusana 

It has already been shown that the soul who performs pious deeds goes, accompanied by his subtle material body, to Candraloka, and (after some time again) descends, accompanied by the remnant of his karma, (to the earth). The way this happens is described in Chandogya Upanisad (5.10.5): 

 athaitam evadhvanam punar nivartante yathetam akacasm akacad vayuh bhavati vayur bhutva dhumo bhavati dhumo bhutva abhram bhavaty abhram bhutva megho bhavati megho bhutva pravarsati 

"He returns by this path. First he becomes ether. From ether he becomes air. Having become air he becomes smoke. Having become smoke he becomes mist. Having become mist he becomes a cloud. Having become a cloud, he becomes rain." 


Samcaya (doubt): Is the descent literally like this, or is it not like this? 


Purvapaksa (the opponent speaks): This account of the descending soul becoming ether and other things is to be accepted literally. During its descent does the soul become completely identical with these various things, or does it become only similar to them? If the soul becomes only similar, then a secondary interpretation of the passage must be accepted. For this reason it should be understood that the soul becomes completely identical with these different things. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 23 

 tat-svabhavyapattir upapatteh 


tat - of them; svabhavya - similarity; apattih - attainment; upapatteh - because of being reasonable.  


It is similar to them, for that is reasonable. 

Purport by Srila Baladeva Vidyabhusana 

This passage should be interpreted to mean that the soul becomes similar to these things. Why is that? The sutra explains: "upapatteh" (for that is reasonable). On Candraloka the soul attains a a body suitable for enjoyment. However, when the time for enjoyment comes to an end, that body perishes in the fire of grief, just as mist perishes in the sunlight. Thus deprived of its external body, the soul becomes like ether. Then the soul comes under the control of air. Then the soul comes into contact with smoke and the other things. That is a reasonable explanation of these events. This is so because it is not possible for one thing to become another, and also because if it did indeed become ether or these other things, it would not be possible for the soul to continue its descent. .pa

 Adhikarana 5 

The Passage From Ether to Rain Is Quick 

 Introduction by Srila Baladeva Vidyabhusana 

Samcaya (doubt): Is the soul's descent from ether to rain accomplished quickly or slowly? 


Purvapaksa (the opponent speaks): No outside force pushes it, so the soul must proceed very slowly. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 24 

 nati-cirena vicesat 


na - not; ati - very; cirena - for long; vicesat - because of something specific.  


Not for very long, because of something specific. 

Purport by Srila Baladeva Vidyabhusana 

The soul's descent from ether and the other things does not take a long time. Why is that? The sutra explains: {.sy 168}vicesat" (because of something specific). The specific thing here is a specific statement that the passage through rice and other grains is very difficult. Because this part of the passage is singled out as especially difficult it may be inferred that the other parts of the passage are quickly accomplished. .pa

 Adhikarana 6 

The Descending Soul Does Not Take Birth Among the Plants 

 Introduction by Srila Baladeva Vidyabhusana 

Visaya (statement): The passage after entering rain is described in the following statement of Sruti-sastra: 

 ta iha vrihi-yava ausadhi-vanaspatayas tila-masa jayante 

"The descending souls then take birth as rice, barley, plants, trees, sesame, and beans." 


Samcaya (doubt): Do the souls literally take birth as rice or these other species, or is this description metaphorical? 


Purvapaksa (the opponent speaks): The text says {.sy 168}jayante" (they take birth). This is should be taken literally. 


Siddhanta: In the following words the author of the sutras gives His conclusion. 

Sutra 25 

 anyadhisthite purvavad abhilapat 


anya - by an other; adhisthite - occupied; purva - before; vat - like; abhilapat - because of the statement.  


In what is occupied by another because of a statement like the previous. 

Purport by Srila Baladeva Vidyabhusana 

Because the bodies of the plants and other beings are already inhabited by other spirit souls, the description here is metaphorical. The descending souls are not born in those species to experience their karma. Why not? The sutra explains: {.sy 168}purvavad abhilapat" (because of a statement like the previous). As it was previously said that the descending soul does not become ether, or the other things in its descent, but merely comes into contact with them, so the fallen soul merely comes into contact with the rice and other species. That is the meaning. As when it enters the ether the descending soul is not yet experiencing the specific results of various pious and impious deeds, so when it falls down in the rain the soul is also not yet experiencing the results of specific deeds. This the scriptures say. In Chandogya Upanisad (5.10.7) it is said: {.sy 168}They who act piously attain an auspicious birth. They who do not act piously attain a birth that is not auspicious." Therefore the description here that the descending souls take birth in this way is metaphorical. It is not literal. 

Sutra 26 

 acuddham iti cen na cabdat 


acuddham - impure; iti - thus; cet - if; na - not; cabdat - because of Sruti-sastra.  


If it is said to be impure, then I reply: No, for that is the statement of the Sruti-sastra. 

Purport by Srila Baladeva Vidyabhusana 

Here someone may object: It is not at all logical to say that the scriptures' statement that the descending soul, accompanied by the remnant of his karma, takes birth in the body of a rice plant or similar species, is only a metaphor, and the soul does not really take birth in those species for the soul has no remaining karma to push it into that birth. The so-called pious deeds performed to attain residence in Svargaloka are actually impure. This is because the Agnisomiya-yajna and other yajnas like them involve violence to animals. The scriptures give the following prohibition: 

 ma himsyat sarva-bhutani 

"Never commit violence to anyone."* 


Therefore, by performing these yajnas there is a pious portion, which sends the performer to Svargaloka, and also an impious portion, which forces him to take birth as a rice plant or similar species. In the Manu-samhita (12.9) it is said: 

 carira-jair karma-dosair

yati sthavaratam narah 

"A person who sins with his body becomes an unmoving plant." 


Therefore the statement that the descending soul takes birth as a rice plant or similar being should be taken literally. 


If this is said, then the sutra replies: "na" (No. It is not so). Why not? The sutra explains: "cabdat" (Because that is the statement of the Sruti-sastra). The Vedas order: 

 agnisomiyam pacum alabheta 

"One should sacrifice an animal in an agnisomi
ya- yajna." 


Because piety and impiety is known only from the Vedas' statements, the Vedas' order to commit violence must be understood to be actually kind and pious. Therefore the orders of the Vedas are never impure. The prohibitions: "Never commit violence to anyone" and "Violence is a sin" are the general rules decreed by the Vedas, and the statement: "One should sacrifice an animal in an agnisomiya-yajna" is an exception to that general rule. A general rule and a specific exception to that rule need not contradict each other. There is scope for each. For these reasons, therefore, the scriptures' description that the fallen soul takes birth as a rice plant or similar being is metaphorical and not literal.

What follows in this sequence is described in the nextsutra. 

Sutra 27 

 retah-sig-yogo 'tha 


retah - semen; sik-sprinkling; yogah - contact; atha - then.  


Then there is contact with the male that sprinkles the semen. 

Purport by Cri
la Baladeva Vidyabhusana 

After entering the rice-plant or other plant, the fallen soul, accompanied by the remainder of his karma, enters the semen of a male. In the Chandogya Upanisad (5.10.6) it is said: 

 yo yo ‘nnam atti yo retah sincati tad bhuya eva bhavati 

"A male eats that grain and then sprinkles semen. From that semen the fallen soul takes birth. He becomes just like his father." 


The statement that the soul becomes just like the father should not be taken literally, for one thing cannot have exactly the same form as another. In truth, if the offspring were completely identical with the father, and there were no difference at all between them, then the soul would not actually attain a new material body. Therefore this statement should be taken metaphorically. As the soul merely comes into contact with the rice plant or other vegetation, so the soul comes into contact with the father. The soul does not become identical with the father in all respects. 

Sutra 28 

 yoneh cariram 


yoneh - from the womb; cariram - a body.  


The body comes from the womb. 

Purport by Srila Baladeva Vidyabhusana


The word "yoneh" here is in the ablative case. The soul departs from its father's body and enters its mother's womb. In this way, so it may experience the fruits of its karma, the soul attains a new material body. In the Chandogya Upanisad (5.10.7) it is said: 

 tad ya iha ramaniya-caranah 

"They who perform pious deeds attain an auspicious birth. They who sin attain an inauspicious birth." 


In this way the soul's entrance into the series of things beginning with ether and the series of things beginning with a rice-plant or other vegetation is described. The conclusion is that a person who is actually intelligent will renounce this material world, a world filled with sorrows, and place all his thoughts on Lord Hari, the Supreme Personality of Godhead, who is filled with transcendental bliss. .pa

 Pada 2 

 Introduction by Srila Baladeva Vidyabhusana 

 vittir viraktic ca krtaYjalih puro

yasyah parananda-tanor vitisthate siddhic ca seva-samayam pratiksate

bhaktih parecasya punatu sa jagat 

May devotion to the Supreme Personality of Godhead, devotion that is filled with transcendental bliss, devotion before whom knowledge and renunciation stand, their hands folded with respect, devotion that mystic power yearns to serve, purify the entire world. 


Devotional service, by performing which one falls in love with the Supreme Personality of Godhead and attains His association, will be described in this Pada. In order to strengthen the soul's love and devotion for the Supreme Personality of Godhead, the Lord's glorious creation of dreams and other states of being, the Lord's identity with His many incarnations, His appearance as the all-pervading Supersoul, His non-identity with His worshipers, who are still one with Him in quality, His being attained only by devotional service, His appearance in both spiritual and material worlds, His transcendental blissfulness, His coming before His devotees according to the devotees' love for Him, His supremacy over all, His supreme generosity, and a great host of the Lord's other virtues and glories will also be described here. When a person desires to love, the beloved's glories must be understood. Otherwise there can be no love.

 In the beginning of this Pada will be described the Lord's creation of the dreaming state. The idea that someone other than the Supreme Lord had created the dreaming state contradicts the scriptures' statement that the Lord is the creator of everything. If the Lord sky in the heart" here is the Supreme Personality of Godhead. In this way the Sruti-sastra explains that dreamless sleep is manifested when the soul enters the nadi
s, the membrane surrounding the heart, and the Supreme Personality of Godhead. 


Samcaya (doubt): Does the soul enter any one of these three places, or does the soul enter all of them? 


Purvapaksa (the opponent speaks): The soul may enter any one of these places. This is so because these three places are equally able to be the place where the soul sleeps. The Nyaya- sastra explains: 

 tulyarthas tu vikalperan 

"A list of things equally suitable for a certain activity indicates the option of choosing from them." 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 7

tad-abhavo nadisu tac chruter atmani ca 


tat - of that; abhavah - the absence; nadisu - in the nadis; tat - that; sruteh - from Sruti-sastra; atmani - in the Supreme Personality of Godhead; ca - also.  


Its absence occurs in the nadi
s and the Supreme Personality of Godhead. This is so because of the Sruti-sastra. 

Purport by Srila Baladeva Vidyabhusana 

The word "ca" (and) here hints the inclusion of the membrane surrounding the heart. The word "tad-abhava" (its absence) means "the absence of wakefulness and dream". Thus it means "the state of dreamless sleep". Dreamless sleep occurs in the nadis, the membrane surrounding the heart, and the Supreme Personality of Godhead collectively. Why is that? The sutra explains: "tac chruteh" (This is so because of the Sruti-sastra). Thus the Sruti-sastra declares that they are all, taken collectively, the place of dreamless sleep. The idea that there is an option here, and that to perform the activity of deep sleep the soul chooses one of these places, is an idea that contradicts the statements of Sruti-sastra. In the scriptures' description of dreamless sleep, it is seen that the nadi
s and pranas are described together. In the Kaucitaki Upanisad (4.19) it is said: 

 tasu tada bhavati. yada suptah svapnam na kaYcana pacyaty athasmin prana evaikadha bhavati. 

"Then the soul enters the nadis. When sleeping, the soul does not see any dream. Then the soul become one with the pranas." 


The explanation that the soul has an option of one of these three places does not apply here, for if that option were to apply, then these three places would have to be equally suitable for the action of dreamless sleep, but the truth is they are not. What occurs is the soul passes through the door of the nadi
s, enters the palace of the membrane surrounding the heart, and sleeps on the bed of the Supreme Personality of Godhead. In this way all three places are involved in the activity of dreamless sleep, but the Supreme Personality of Godhead is the actual place where dreamless sleep occurs. The word "puritat" here means "the membrane surrounding the lotus of the heart". 

Sutra 8 

 atah prabodho 'smat 


atah - therefore; prabodhah - waking; asmat - from Him.  


Therefore the waking state is from Him. 

Purport by Srila Baladeva Vidyabhusana 

Because the Supreme Personality of Godhead is the actual place where dreamless sleep occurs, and the nadis and other things mentioned here are merely doors through which the soul passes in order to rest on the Supreme Personality of Godhead, therefore the waking soul rises from the bed of the Supreme Personality of Godhead. In the Chandogya Upanisad it is said: 

 satas cagatya na viduh sata agacchamahe 

"We had departed from the Supreme Personality of Godhead, although we could not understand that we had departed from the Supreme Personality of Godhead." 


In this way the idea that sometimes the soul sleeps in the nadi
s, sometimes in the membrane surrounding the heart, and sometimes in the Supreme Personality of Godhead, is disproved. It is not like that. Therefore the soul sleeps on the bed of the Supreme Personality of Godhead 

 Pada 3 

 Introduction by Srila Baladeva Vidyabhusana 

 vittir viraktis ca krtanjalih puro

yasyah parananda-tanor vitisthate siddhis ca seva-samayam pratiksate

bhaktih paresasya punatu sa jagat 

May devotion to the Supreme Personality of Godhead, devotion that is filled with transcendental bliss, devotion before whom knowledge and renunciation stand, their hands folded with respect, devotion that mystic power yearns to serve, purify the entire world. 


Devotional service, by performing which one falls in love with the Supreme Personality of Godhead and attains His association, will be described in this Pada. In order to strengthen the soul's love and devotion for the Supreme Personality of Godhead, the Lord's glorious creation of dreams and other states of being, the Lord's identity with His many incarnations, His appearance as the all-pervading Supersoul, His non-identity with His worshipers, who are still one with Him in quality, His being attained only by devotional service, His appearence in both spiritual and material worlds, His transcendental blissfulness, His coming before His devotees according to the devotees' love for Him, His supremacy over all, His supreme generosity, and a great host of the Lord's other virtues and glories will also be described here. When a person desires to love, the beloved's glories must be understood. Otherwise there can be no love.

 In the beginning of this Pada will be described the Lord's creation of the world in a dream. the idea that someone other than the Supreme Lord had created the material world contradicts the scriptures' statement that the Lord is the creator of everything. If the Lord is the creator of only some parts of the world, then it is not possible for the devotee to have full love for Him. For this reason now will be shown the glory of the Lord as the creator of all. .pa

 Adhikarana 1 

The Supreme Personality of Godhead Creates Dreams 

 Introduction by Srila Baladeva Vidyabhusana 

In the Brhad-aranyaka Upanisad (4.3.10) it is said: 

 na tatra ratha na ratha-yoga na panthano bhavanty atha rathan ratha-yogan pathah srjate. na tatrananda mudah pramudo bhavanty athanandan mudah pramudah srjate. na tatra vesantah puskarinyah sravantyah srjate sa hi karta. 

"In that place there are neither chariots nor animals yoked to chariots. He creates the chariots and animals yoked to chariots. In that place there are neither happiness, nor pleasures, nor bliss. He creates the pleasures there. In that place there are neither streams nor ponds nor lotus flowers. He creates them. He is the creator." 


Samcaya (doubt): Is the individual spirit soul or the Supersoul the creator of this dream world with chariots asnd other things? 


Purvapaksa (the opponent speaks): The individual spirit soul is the creator. In Chandogya Upanisad (8.7.1) Prajapati declares that by willing the individual soul has the power to create. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 1 

 sandhye srstir aha hi 


sandhye - in the junction; srstir - creation; aha - says; hi - indeed.  


Indeed, it says that in the junction there is creation. 

Purport by Srila Baladeva Vidyabhusana 

The word "sandhya" (junction) here means {.sy 168}dream". In the Sruti-sastra it is said: 

 sandhyam trtiyam svapna-sthanam 

"The third state is sandhya, or dreaming." 


Dreaming is called sandhya (junction) because it stands in the junction between wakefulness and dreamless sleep. The Supersoul creates the chariots and other things present in dreams. Why is that? The Sruti-sastra explains: 

 sa hi karta 

"He is the creator." 


Thus the Sruti-sastra affirms that the chariots and other things present in dreams are created by Him. The meaning is this. To give the results of of very, very insignificant karmas, the Lord creates the chariots and other things present in dreams, things seen only by the dreaming person. The Lord, who has the inconceivable power to do anything by merely willing it be done, thus creates the things in dreams. In the Katha Upanisad (4.4) it is said: 


"A wise man, aware that whatever he sees in dreams or awake is all the Supreme Personality of Godhead and His potencies, never laments." 


In the liberated state the individual spirit souls also have the power to do anything by merely willing it be done, but what they create with that power is not a dream. 

Sutra 2 

 nirmataram caike putradayas ca 


nirmataram - the creator; ca - and; eke - some; putra - sons; adayas - beginning with; ca - also.  


Others that He is the creator. Sons and others also. 

Purport by Srila Baladeva Vidyabhusana 

The Katha Upanisad affirms that the Supersoul creates the objects of desire seen in dreams and other situations. It says (Katha Upanisad 5.8): 

 ya esu suptesu jagarti kamam kamam puruso nirmimana 

"Remaining awake, the Supreme Personality of Godhead creates the objects of desire seen in dreams." 


Here the word "kama" refers to good sons and other blessings that the individual soul may desire. The word {.sy 168}kama" is used in this way in Katha Upanisad (1.1.25): 

 sarvan kaman chandatah prarthayasva 

"You may ask for whatever you wish." 


In Katha Upanisad (1.1.23) it is said: 

 satayusah putra-pautran vrnisva 

"You may choose many sons and grandsons that live for a hundred years." 


In the Smrti-sastra it is said: 

 etasmad eva putro jayate. etasmad bhrata. etasmad bharya. yad enam svapnenabhihanti. 

"From the Supreme Personality of Godhead a good son is born. From Him a brother appears. From Him a wife appears. From Him these things appear in a dream." 


In the next passage the author of the sutras describes the instrument the Supreme Personality of Godhead employs to create dreams. 

Sutra 3 

 maya-matram tu kartsnyenanabhivyakta-svarupatvat 


maya - the maya potency; matram - only; tu - but; kartsnyena - completely; an - not; abhivyakta - manifested; svarupatvat - because of the condition of having a form.  


But it is the maya potency only, because the forms are not completely manifested. 

Purport by Srila Baladeva Vidyabhusana 

The Lord's inconceivable maya potency is the creator of what is seen in dreams. What is seen in dreams is not made of the five gross material elements, neither is it created by the demigod Brahma. Why is that? The sutra explains: {.sy 168}kartsnyenanabhivyakta-svarupatvat" (because the forms are not completely manifested). This means: "because they are not seen by everyone". In this way it is proved that the Supersoul is the creator of what is seen in dreams. .pa

 Adhikarana 2 

Not All Dreams Are Illusions 

 Introduction by Srila Baladeva Vidyabhusana 

Samcaya (doubt): Are dreams reality or illusion? 


Purvapaksa (the opponent speaks): When a person wakes up he immediately knows that what he dreamed was an illusion. Therefore dreams are all illusions. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 4 

 sucakas ca hi sruter acaksate ca tad-vidah 


sucakas - an indicator; ca - and; hi - indeed; sruter - of the Sruti- sastra; acaksate - declare; ca - and; tad - that; vidah - they who know.  


It gives omens. The Sruti-sastra and the experts affirm it. 

Purport by Srila Baladeva Vidyabhusana 

Dreams show good and bad omens. They also reveal mantras and other things. Therefore dreams are reality. Why is it that dreams reveal these things? The sutra explains: "sruteh" (the Sruti-sastra affirms it). the Chandogya Upanisad (5.2.9) affirms: 

 yada karmasu kamyesu

striyam svapne 'bhipasyati samrddhim tatra janiyat

tasmin svapna-nidarsane 

"If, when the auspicious rites are completed, one sees a woman in a dream, he should know that the rites were successful." 


In the Kausitaki-brahmana it is said: 

 atha svapne purusam krsnam krsna-dantam pasyati sa enam hanti 

"If in a dream one sees a black man with black teeth, that man will kill him." 


The word "tad-vidah" here means "they who know how to interpret dreams". These persons affirm that dreams reveal omens of good and evil. For example a dream of riding on an elephant is a good omen, and a dream of riding on a donkey is an omen of misfortune. In dreams one may also receive prayers. the Smrti-sastra affirms: 

 adistavan yatha svapne

rama-raksam imam harah tatha likhitavan pratah

prabuddho buddha-kausikah 

"Then Lord Siva appeared in a dream and taught him the Rama-raksa prayer. Waking up in the morning, Buddha Kausika at once wrote it down." 


Therefore, because in dreams one sometimes receives omens, prayers, medicines, and other things, and becauses sometimes a person will actually appear in a dream, therefore sometimes dreams are as real as what is seen in the waking state. That is the conclusion of Sruti-sastra. 


Here someone may object: Is it not true that after waking up a person becomes convinced that what he saw in a dream was false. This proves that all dreams are unreal. 


In the following words the author of the sutras answers this objection. 

Sutra 5 

 parabhidhyanat tu tirohitam tato hy asya bandha-viparyayau 


para - of ther Supreme Personality of Godhead; abhidhyanat - by the will; tu - indeed; tirohitam - withdrawn; tato - from Him; hi - indeed; asya - of him; bandha - bondage; viparyayau - release.  


By the will of the Supreme Personality of Godhead it is withdrawn. Indeed, bondage and liberation also come from Him. 

Purport by Srila Baladeva Vidyabhusana 

Because they are created by the will of the Supreme Personality of Godhead, chariots and other things seen in a dream are not unreal. They are not like the illusion of silver seen on a seashell. the Supreme Personality of Godhead is the cause of bondage and liberation for the individual spirit soul. this is described in Svetasvatara Upanisad (6.16): 

 samsara-moksa-sthiti-bandha-hetuh 

"the Supreme Personality of Godhead is the master of this cosmic manifestation in regard to bondage to the conditional state of material existence and liberation from that bondage."* 


the Lord brings liberation from the bondage of repeated birth and death. Therefore it is not surprising that He has the power to bring dreams to their end. That is the meaning. Therefore it should be understood that dreams are manifested by Him and withdrawn by Him also. In the Kurma Purana it is said: 

 svapnadi-buddhi-karta ca

tiraskarta sa eva tu tad-icchaya yato hy asya

bandha-moksau pratisthitau 

"The Supreme Lord creates and ends dreams and other states of being. By His will both bondage and liberation are manifested." 


Therefore, because they are created by the Supreme Personality of Godhead, dreams are real. .pa

 Adhikarana 3 

The Supreme Personality of Godhead Creates the Waking State 

 Introduction by Srila Baladeva Vidyabhusana 

Now will be explained that the Supreme Personality of Godhead is the creator of the waking state also. In the Katha Upanisad (2.1.4) it is said: 

 svapnantam jagaritantam

 cobhau yenanupasyati mahantam vibhum atmanam

matva dhiro na socati 

"Aware that the all-powerful Supreme Person creates all that is seen in both waking and dreaming states, a wise man never laments." 


Samcaya (doubt): Does the Supreme Personality of Godhead create the waking condition of the individual spirit souls, or not? 


Purvapaksa (the opponent speaks): The waking state is not created by the Supreme Personality of Godhead, for it is seen that the waking state is under the control of time and other factors. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 6 

 deha-yogad va so 'pi 


deha - of the body; yogad - from contact; va - or; so - that; api - even.  


That also from contact with the body. 

Purport by Srila Baladeva Vidyabhusana 

As explained in Katha Upanisad 2.1.4, the waking state, qwhich occurs when the soul is in contact with the body, is manifested from the Supreme Personality of Godhead. This is so because time and the other factors are only inert matter. The word "api" (also) in this sutra hints that the state of dreamless sleep and fainting are also created by the Supreme Personality of Godhead. This is so because the Sruti-sastra affirms that the Supreme Personality of Godhead is creator of everything. .pa

 Adhikarana 4 

The Supreme Personality of Godhead Is the Creator of Dreamless Sleep 

 Introduction by Srila Baladeva Vidyabhusana 

Now the condition of dreamless sleep will be considered. The Sruti-sastra describes the state of dreamless sleep in the following passages. In the Chandogya Upanisad (8.6.3) it is said: 

 asu tada nadisu supto bhavati 

"Entering the nadis, the soul sleeps." 


In the Brhad-aranyaka Upanisad (2.1.19) it is said: 

 tabhih praty avasrpya puri-tati sete 

"Entering the membrane surrounding the heart, the soul sleeps." 


In the Brhad-aranyaka Upanisad (2.1.17) it is said: 

 ya eso 'ntar hrdaya akasas tasmin sete 

"Entering the sky of the heart, the soul sleeps." 


Many other like verses may also be quoted. The "sky in the heart" here is the Supreme Personality of Godhead. In this way the Sruti-sastra explains that dreamless sleep is manifested when the soul enters the nadis, the membrane surrounding the heart, and the Supreme Personality of Godhead. 


Samcaya (doubt): Does the soul enter any one of these three places, or does the soul enter all of them? 


Purvapaksa (the opponent speaks): The soul may enter any one of these places. This is so because these three places are equally able to be the place where the soul sleeps. The Nyaya- sastra explains: 

 tulyarthas tu vikalperan 

"A list of things equally suitable for a certain thing indicates the option of choosing from them." 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 7

tad-abhavo nadisu tac chruter atmani ca 


tad - of that; abhavo - the absence; nadisu - in the nadis; tat - that; sruter - from Sruti-sastra; atmani - in the Supreme Personality of Godhead; ca - also.  


Its absence occurs in the nadis and the Supreme Personality of Godhead. This is so because of the Sruti-sastra. 

Purport by Srila Baladeva Vidyabhusana 

The word "ca" (and) here hints the inclusion of the membrane surrounding the heart. The word "tad-abhava" (its absence) means "the absence of wakefulness and dream". Thus it means "the state of dreamless sleep". Dreamless sleep occurs in the nadis, the membrane surrounding the heart, and the Supreme Personality of Godhead collectively. Why is that? The sutra explains: "tac chruteh" (This is so because of the Sruti-sastra). Thus the Sruti-sastra declares that they are all, taken collectively, the place of dreamless sleep. The idea that there is an option here, and that to perform the activity of deep sleep the soul chooses one of these places, is an idea that contradicts the statements of Sruti-sastra. In the scriptures' description of dreamless sleep, it is seen that the nadis and pranas are described together. In the Kausitaki Upanisad (4.19) it is said: 

 tasu tada bhavati. yada suptah svapnam na kancana pasyaty athasmin prana evaikadha bhavati. 

"Then the soul enters the nadis. When sleeping, the soul does not see any dream. Then the soul become one with the pranas." 


The explanation that the soul has an option of one of these three places does not apply here, for if that option were to apply, then these three places would have to be equally suitable for the action of dreamless sleep, but the truth is they are not. What occurs is the soul passes through the door of the nadis, enters the palace of the membrane surrounding the heart, and sleeps on the bed of the Supreme Personality of Godhead. In this way all three places are involved in the activity of dreamless sleep, but the Supreme Personality of Godhead is the actual place where dreamless sleep occurs. the word "puritat" here means "the membrane surrounding the lotus of the heart". 

Sutra 8 

 atah prabodho 'smat 


atah - therefore; prabodho - waking; asmat - from Him.  


Therefore the waking state is from Him. 

Purport by Srila Baladeva Vidyabhusana 

Because the Supreme Personality of Godhead is the actual place where dreamless sleep occurs and the nadis and other things mentioned here are merely doors through which the soul passes in order to rest on the Supreme Personality of Godhead, therefore the waking soul rises from the bed of the Supreme Personality of Godhead. In the Chandogya Upanisad it is said: 

 satas cagatya na viduh sata agacchamahe 

"We had departed from the Supreme Personality of Godhead, although we could not understand that we had departed from the Supreme Personality of Godhead." 


In this way the idea that sometimes the soul sleeps in the nadis, sometimes in the membrane surrounding the heart, and sometimes in the Supreme Personality of Godhead, is disproved. It is not like that. Therefore the soul sleeps on the bed of the Supreme Personality of Godhead 

 Adhikarana 5 

The Same Person Returns to the Body 

 Introduction by Srila Baladeva Vidyabhusana 

In the Chandogya Upanisad it is said: 

 satas cagatya na viduh 

"We had departed from the Supreme Personality of Godhead, but we did not know we had departed from the Supreme Personality of Godhead." 


Samcaya (doubt): Is the person awakening from the bed of the Supreme Personality of Godhead the same person who first went to sleep there, or is he a different person? 


Purvapaksa (the opponent speaks): It is not possible that the soul, having attained the Supreme Personality of Godhead, would again return to the same material body. Therefore it must be a different soul that awakens. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 9 

 sa eva tu karmanusmrti-sabda-vidhibhyah 


sas - he; eva - indeed; tu - but; karma - karma; anusmrti - memory; sabda - of the Sruti-sastra; vidhibhyah - from the instructions.  


It is he, because of the memory of karma and because of the teachings of Sruti-sastra. 

Purport by Srila Baladeva Vidyabhusana 
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 Adhikarana 11 

The "Neti Neti" Text Explained 

 Introduction by Srila Baladeva Vidyabhusana 

Here someone may object: It is not true that the individual spirit soul is a separate conscious person in some ways like the Supreme Personality of Godhead. The individual soul is only a reflection of the Supreme. In the Brhad-aranyaka Upanisad (2.3.1) it is said: 

 dve vava brahmano rupe murtam caivamurtam ca 

"The Supreme has two forms: the subtle and the gross." 


After dividing the five elements into two categories, the Upanisad declares that all are forms of the Supreme. Then the Upanisad (2.3.6) declares: 

 tasya haitasya purusasya rupam yatha maharajanam vaso yatha pandv-avikam yathendragopo yathagny-arcir yatha pundarikam yatha sakrd vidyutam sakrd vidyutaiva ha va asya crir bhavati ya evam veda. 

"That person's form is like gold, like white wool, like an indragopa, like a burning flame, like a white lotus, like a lightning flash. He who understands this becomes splendid like a lightning flash." 


Then, having described this person splendid like gold, the Upanisad (2.3.6) declares: 

 athata adeco neti neti. na hy etasmad iti. nety anyat param asti. atha namadheyam satyasya satyam iti. prana vai satyam tesam eva satyam. 

"This is the teaching: No. No. Not than Him. Nothing is greater than Him. Nothing is greater than Him. His name is the truth of the true. He is life. He is truth. He is truth." 


The meaning of this passage is this: the Supreme is greater that all the subtle and gross things in the material world. No person or thing is greater than Him. That is the meaning of the words, "No. No." in this passage. The words {.sy 168}No. No." therefore mean "Not than the Supreme Personality of Godhead". The word "no" is repeated twice to mean, "the material elements and material desires are not greater than Him" or to mean, "inanimate matter and the conscious living beings are not greater than Him", or to mean "other groups of two are not greater than Him". Thus he speaks the teaching (adeca): "No" (na). In this way he says, "No person or thing is greater than the Supreme Personality of Godhead". 


Here someone may object: Is it not so that this passage means, "As the material world does not exist in reality, so the Supreme Personality of Godhead also does not exist in reality? That is the meaning of the Upanisad's assertion {.sy 168}no". The form of the Supreme Personality of Godhead, which is eternal and spiritual, and which ends all illusions, is not different from the visible material world. This also means that the individual spirit soul is also not different from the Supreme Personality of Godhead. The spirit soul is a reflection of the Supreme. The individual spirit soul, who is atomic, and the Supreme, who is all-pervading, are not different. They are like the air in a pot and the air in the great sky. Therefore it is not correct to say that they are different. 


If this objection is raised, then the author of the sutras gives the following reply: 

Sutra 22 

 prakrtaitavattvam hi pratisedhati tato braviti ca bhuyah 


prakrta - the topic under discussion; etavattvam - being like that; hi - indeed; pratisedhati - denires; tatah - then; braviti - says; ca - and; bhuyah - more.  


The previous statement denies that He is like them. It affirms that He is greater. 

Purport by Srila Baladeva Vidyabhusana 

This passage of Sruti-sastra does not teach that the one Supreme has no qualities. It teaches only that the Supreme is not like other persons. It teaches that the Supreme is superior to all others. In this way the Sruti-sastra affirms that the Supreme is not like other persons or things. The Brhad- aranyaka Upanisad's (2.3.1) statement that the subtle and gross elements of the world are forms of the Supreme does not mean that the Supreme is like the things of this world. The forms of the Supreme are not material. Therefore it is said that the Supreme is superior to everything in the material world and therefore He has the name "the truth of the true". That is the teaching here. He is more than the forms of this world. Because His form has no limit, therefore the Upanisad declares, "No. No." that is the meaning here. The meaning is that the form of the Lord is not like the subtle and gross forms of the material world. He is not like them because His form is eternal and true, and therefore He has the name "the truth of the true". This is what the Sruti-sastra teaches. Then the scriptures affirm "No person or thing is greater than Him". (na hy etasmat). Because nothing is greater than Him, therefore He has the name "the truth of the true". That is why the text here says, "no". By this explanation of a small part of the Lord's nature, the Lord's nature as a whole may be understood.

 Now the word "namadheyam" will be explained. The Lord's name here is "satyasya satyam" (the truth of the true). This name describes the form of the Supreme. Then the text declares that the Supreme is "prana". Prana" here means, "the life of all that live". In this way the Lord's forms are superior to all others. This proves that the Lord's form is better than all other forms, either spiritual or material. No other form is better than His. In the material world the material forms are of two kinds: subtle and gross. That the Supreme Lord's forms are not material is explained in Brhad-aranyaka Upanisad (2.3.6). Then the text declares that the Supreme is the truth of life. Because both the Lord and the individual spirit souls are not made of the material elements, which begin with ether, therefore they are both called truth. However, unlike the individual spirit souls, the Supreme is not subject to the different transformations of the material nature, which grant and remove true knowledge in different circumstances. Thus the individual spirit soul is certainly spiritual and conscious. However, the Supreme Personality of Godhead is superior to the individual souls for the Supreme Lord has limitless auspicious qualities. When they are understood, then devotion for the Lord naturally develops. Thus the Sruti-sastra does not deny the existence of the Lord's form, for in Brhad-aranyaka Upanisad (2.3.6) the Lord's spiritual form was described. Only a madman would state one thing and then immediately contradict his own words. Therefore the author of the sutras says that "the Supreme is not like that". The author does not say "the Lord has no form at all". Thus the proper explanation is given. .pa

 Adhikarana 12 

The Form of the Lord 

Introduction by Srila Baladeva Vidyabhusana 

Now it will be proved that the Supreme Lord's form is spiritual and not perceivable by the material senses. This must be so, for if the Lord were not spiritual, that is, if he were an ordinary, common, easily available material object, like a pot or something of that nature, then it is not possible that there should be love and devotion for Him. The Sruti-sastra also affirms this, for it says: 

 sac-cid-ananda-rupaya 

"I offer my respectful obeisances to the Supreme Personality of Godhead, whose form is eternal and full of knowledge and bliss." 


Samcaya (doubt): Is the Supreme Lord's form spiritual, and thus beyond the understanding of the material senses, or is it material, and thus easily seen by the material senses? 


Purvapaksa (the opponent speaks): The Lord's form must be material, for many demigods, demons, and human beings have certainly seen it. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 23 

 tad avyaktam aha hi 


tat - that; avyaktam - unmanifest; aha - said; hi - indeed.  


Scripture says it is unmanifest. 

Purport by Srila Baladeva Vidyabhusana 

The Lord can be seen only by spiritual senses. This is described in Katha Upanisad (6.9): 

 na sadrce tisthati rupam asya na caksusa pacyati kaccanainam 

"The Supreme Lord's form is not like that. Material eyes have never seen His form." 


In Brhad-aranyaka Upanisad (3.9.26) it is said: 

 agrhyo na hi grhyate


"The Supreme Personality of Godhead is not perceived by material senses." 


In the Bhagavad-gita (8.21) it is said: 

 avyakto 'ksara ity uktas

tam ahuh paramam gatim 

"They say He is unmanifest and infallible. They say He is the supreme destination." .pa

 Adhikarana 13 

The Supreme Personality of Godhead Can Be Seen 

 Introduction by Srila Baladeva Vidyabhusana 

Now will be revealed the truth that although the Supreme Lord is spiritual by nature, still He can be seen by they who have love, devotion, and spiritual wisdom. If the Supreme Personality of Godhead were always invisible and never to be seen, then it would not be possible to have love and devotion for Him. In the Kaivalya Upanisad (2) it is said: 

 craddha-bhakti-dhyana-yogad avaiti 

"One who has faith and devotion, and who meditates on Him, can see the Supreme Personality of Godhead." 


In this way it is explained that a faithful devotee who meditates on Lord Hari, attains the direct sight of Lord Hari. 


Samcaya (doubt): Is the Supreme Lord seen by the mind or by the eyes and other senses? 


Purvapaksa (the opponent speaks): The Supreme Lord is seen by the mind. This is described in Brhad-aranyaka Upanisad (4.4.19): 

 manasaivanudrastavyam 

"The Supreme Personality of Godhead is indeed seen by the mind." 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 24 

 api samradhane pratyaksanumanabhyam 


api - certainly; samradhane - in worship; pratyaksa - by the Sruti-sastra; anumanabhyam - by the Smrti-sastra.  


Certainly it is in worship because of the Sruti-sastra and Smrti-sastra. 

Purport by Srila Baladeva Vidyabhusana 

The word "api" (certainly) is used here to mock the purvapaksa (opponent). When one has sincere devotion (samradhane) with one's eyes and other senses one can directly see the Lord. Why is that? The sutra explains: "Because of the Sruti-sastra and Smrti-sastra." In the Katha Upanisad (2.4.1) it is said: 

 paranci khani vyatrnat svayambhus

tasmat paran pacyati nantaratman kaccid dhirah pratyag atmanam aiksad

avrta-caksur amrtatvam icchan 

"The Supreme Personality of Godhead made the conditioned souls gaze at external things and not at what is within the heart. A rare saint who yearns for liberation will look inside his heart and see the Supreme Lord staying there." 


In the Mundaka Upanisad (3.1.8) it is said: 

 jnana-prasadena visuddha-sattvas

tatas tu tam pacyati niskalam dhyayamanah 

"In the course of his meditation a pure-hearted saint will become enlightened. Then he sees the perfect Supreme Lord directly." 


In the Bhagavad-gita (11.53-54) The Lord Himself declares: 

 naham vedair na tapasa

na danena na cejyaya cakya evam-vidho drastum

drstavan asi mam yatha 

"The form you are seeing with your transcendental eyes cannot be understood simply by studying the Vedas, nor by undergoing serious penances, nor by charity, nor by worship. It is not by these means that one can see Me as I am.* 

 bhaktya tv ananyaya sakya

aham evam-vidho 'rjuna jnatum drastum ca tattvena

pravestum ca parantapa 

"My dear Arjuna, only by undivided devotional service can I be understood as I am, standing before you, and can thus be seen directly. Only in this way can you enter into the mysteries of My understanding."* 


In this way it is proved that with the aid of devotional service one can see Lord Hari directly. Thus with the aid of the eyes and other senses one can perceive the Lord directly. Thus the Lord can be perceived by the senses. Thus the word {.sy 168}eva" (indeed) in Brhad-aranyaka Upanisad (4.4.19) does not hint that one cannot see the Lord with the aid of senses. 

Sutra 25 

 prakacadi-vac cavaicesyat 


prakaca - fire; adi - beginning with; vat - like; ca - and; a - not; vaicesyat - with differences.  


He is (not) like fire or other things, for He has no such different features. 

Purport by Srila Baladeva Vidyabhusana 

The word "na" (not) should be taken from a previous sutra (3.2.19) and placed here also. 


Here someone may object: As fire has two forms: subtle and gross, the subtle form invisible and unmanifest, and the gross form visible and manifest, so does the Supreme Lord also have two forms in the same way. 


If this objection is stated, then I reply: "No. It is not so." Why not? The sutra explains: "Because He is not subtle and gross like fire". The Brhad-aranyaka Upanisad (3.4.4) explains: 

 asthulam ananv ahrasvam 

"The Supreme Personality of Godhead is neither subtle, nor gross, nor short, nor tall." 


In the Garuda Purana it is said: 

 sthula-suksma-viceso 'tra

na kaccit paramecvare sarvatraiva prakaco 'sau

sarva-rupesv ajo yatah 

"Because He appears everywhere and in every form, the distinctions of subtle and gross do not apply to the unborn Supreme Personality of Godhead." 


Here someone may object: Is it not so that the Supreme Lord does not always appear before the devotees when they worship Him with devotion. For this reason it must be true that the Lord does not always appear when He is worshiped with love. 


Fearing that someone may doubt in this way, the author of the sutras gives the following explanation. 

Sutra 26 

 prakacac ca karmany abhyasat 


prakacah - appearance; ca - and; karmani - in activity; abhyasat - by repetition.  


And when the activity is repeated, then He appears. 

Purport by Srila Baladeva Vidyabhusana 


The word "ca" (and) is used here to dispel doubt. When activities like meditation and worship are repeated, then the Lord appears. In the Dhyana-bindu Upanisad (18) it is said: 

 dhyana-nirmathanabhyasad

devam pacyen nigudhavat 

"By repeated meditation one is able to see the Supersoul hidden in the heart." 


By repeated meditation one develops love for the Lord, and at that time one is able to see the Lord. However, in the Brahma- vaivarta Purana it is said: 

 na tam aradhayitvapi

kaccid vyakti-karisyati nityavyakto yato devah

paramatma sanatanah 

"No one, simply by engaging in worship, can force the Lord to become visible. To a person who tries to force Him in this way, the eternal Lord is always invisible." 


The worship described here is worship performed without sincere love for the Supreme Lord. 


Here someone may object: Is it not true that the Supreme Lord is present within everything? If He is present within, then it is a contradiction to say that He can come out. He remains within and He does not come out. Therefore the statement that the Supreme Lord comes out and becomes directly visible is a collection of meaningless words, words that contradict the truth that the Lord is always present within everything. 


If this objection is raised, then the author of the sutras gives the following reply. 

Sutra 27 

 ato 'nantena tatha hi liggam 


atah - therefore; anantena - by the infinite; tatha - so; hi - indeed; liggam - evidence.  


It is so by the infinite. There is evidence. 

Purport by Srila Baladeva Vidyabhusana 

There is evidence to support both ideas: that the Supreme Lord is present within everything, and that the Supreme Lord becomes visible to they who meditate on Him. The unlimited Supreme Lord, pleased by His devotees' worship of Him, shows to them His own form. He does this by His inconceivable mercy. That should be accepted. How is this known? The sutra explains: {.sy 168}There is evidence." In the Atharva Veda it is said: 

 vijnana-ghanananda-ghana-sac-cid-anandaika-raso bhakti-yoge tisthati 

"The Supreme Personality of Godhead, whose sweet form is eternal and full of bliss and knowledge, becomes visible when He is worshiped with devotion." 


This means that by His mercy the Lord appears before they who worship Him with devotion. In the Narayanadhyatma it is said: 

 nityavyakto 'pi bhagavan

iksate nija-saktitah tam rte paramatmanam

kah pacyetam itam prabhum 

"Although He is always invisible, the Supreme Personality of Godhead becomes visible by His own power. Without first obtaining His mercy, who can see Him?" 


This means that the Lord becomes visible by His own wish. The Supreme Lord Himself declares (Bhagavad-gita 7.24): 

 avyaktam vyaktim apannam

manyante mam abuddhayah param bhavam ajananto

mamavyayam anuttamam 

"Unintelligent men, who do not know Me perfectly, think that I, the Supreme Personality of Godhead, Krsna, was impersonal before and have now assumed this personality. Due to their small knowledge, they do not know My higher nature, which is imperishable and supreme."* 


Because the Lord becomes visible in response to His devotees' love, that does not mean that He is not also all- pervading, present within everything. He does both these actions by the power of His own internal potency. However, to they who do not love Him, He presents only a reflection or a shadow of Himself. The Lord Himself affirms (Bhagavad-gita 7.25): 

 naham prakacah sarvasya

yogamaya-samavrtah 

"I am never manifest to the foolish and unintelligent. For them I am covered by My internal potency."* 


Therefore, even though He is full of transcendental bliss and other auspicious qualities, He appears terrible and ferocious to they who have no love for Him. Therefore to they who do not love Him He remains invisible. .pa

 Adhikarana 14 

The Lord's Qualities Are Not Different From His Self 

 Introduction by Srila Baladeva Vidyabhusana 


Now will be proved the truth that the Lord's qualities are not different from His self. If the Lord's qualities were different from His self, then His qualities would be secondary and unimportant, and thus love for the Lord, love inspired by those qualities, would also become secondary and unimportant. However, love for the Lord is not secondary and unimportant. It is clearly seen that love for the Lord is of the greatest importance. The Lord's qualities are described in the Sruti-sastra: 

 vijnanam anandam brahma 

"The Supreme Personality of Godhead is full of knowledge and bliss." 

 yah sarva-jYah sarva-vid 

"The Supreme Personality of Godhead is all-knowing." 

 anandam brahmano vidvan 

"A wise man knows that the Supreme Personality of Godhead is full of bliss." 


Samcaya (doubt): Is the worshipable Supreme Truth the actual qualities of bliss and knowledge themselves, and thus impersonal, or is the Supreme Truth a person who possesses the qualities of bliss and knowledge?" 


Purvapaksa (the opponent speaks): Because both ideas are described in the scriptures it is not possible to come to a final conclusion. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 28 

 ubhaya-vyapadecat tv ahi-kundala-vat 


ubhaya - of both; vyapadecat - because of the description; tu - indeed; ahi - the snake; kundala - and the coils; vat - like.  


Because indeed there is description of both, He is like a snake and its coils. 

Purport by Srila Baladeva Vidyabhusana


The Supreme Personality of Godhead is the qualities of knowledge and bliss themselves, and He is also a person who possesses the qualities of knowledge and bliss. He is like a snake and its coils. As a snake both is and possesses its coils, so the Supreme Personality of Godhead both is and possesses His qualities. How is this known? The sutra explains: {.sy 168}Because there is description of both." The Sruti-sastra describes both. That is the meaning. The word "tu" (indeed) here hints that the passages of the Sruti-sastra have a single meaning. The meaning here is that the Lord is inconceivable. The Lord is not divided. It is not that these two kinds of explanations of the scriptures mean that one part of the Lord has one nature and another part of Him has a different nature. He is not divided into parts in that way. 

Sutra 29 

 prakacacrayavad va tejastvat 


prakaca - of light; acraya - the shelter; vat - like; va - or; tejastvat - because of being splendid.  


Or, because He is effulgent He is like an abode of light. 

Purport by Srila Baladeva Vidyabhusana 

Because the Supreme Personality of Godhead is effulgent, that is to say because He is full of consciousness, therefore He is the abode of light. That is the conclusion. As the effulgent sun is the abode of light, so the all-knowing Supreme Personality of Godhead is the abode of knowledge. That is the meaning. The word "tejah" is defined to mean either {.sy 168}the destroyer of ignorance" or "the destroyer of darkness". 

Sutra 30 

 purvavad va 


purva - past; vat - as; va - or.  


Or, as the past. 

Purport by Srila Baladeva Vidyabhusana 

As it is said that time both possesses the past and also is the past itself, so the Supreme both possesses knowledge and bliss and also is knowledge and bliss. Thus the Supreme is both the quality and the possessor of the quality. In the Brahma Purana it is said: 

 anandena tv abhinnena

vyavaharah prakacavat purvavad va yatha kalah


svavecchedakatam vrajet 

"As the sun is not different from its light or time is not different from its quality of the past, so the Supreme is not different from His bliss." 


In this series of analogies (sutras 28-30) each analogy is more subtle than the one before it. 

Sutra 31 

 pratisedhac ca 


pratisedhat - because of denial; ca - also.  


Also because it is denied. 

Purport by Srila Baladeva Vidyabhusana 

The word "ca" (also) is used here for emphasis. In the Katha Upanisad (2.4.11 and 14) it is said: 

 manasaivedam aptavyam

neha nanasti kiYcana mrtyoh sa mrtyum apnoti

ya iha naneva pacyati 

"A pure heart can understand that the Lord and His attributes are not different. He who sees them as different travels from death to death." 

 yathodakam durge vrstam

parvatesu vidhavati evam dharman prthak pacyams

tan evanuvidhavati 

"One who thinks the Lord and His attributes are different falls into hell as rainwater glides down a mountain peak." 


In the Narada-paYcaratra it is said: 

 nirdosa-purna-guna-vigraha atma-tantro

niccetanatmaka-carira-gunaic ca hinah ananda-matra-kara-Pada-mukhodaradih

sarvatra ca svagata-bheda-vivarjitatma 

"The Supreme Personality of Godhead is independent, faultless, filled with virtues, not residing in a material body, untouched by the modes of nature or a material body fashioned of inanimate matter, but still possessing a face, belly, hands, feet and other features of a spiritual body filled with bliss. He is not different from His various limbs, features, and qualities." 


Because in this way the scriptures deny that the Lord is different from His attributes, therefore the Lord is not different from His attributes. Therefore the word {.sy 168}bhagavan" (the all-opulent Supreme Lord) is defined in terms of the Lord's knowledge and other attributes. In the Visnu Purana it is said: 

 jnana-sakti-balaicvarya-

virya-tejamsy acesatah bhagavac-chabda-vacyani

vina heyair gunadibhih 

"The word `bhagavan' means `He who has all knowledge, strength, wealth, power, heroism, and splendor, but no faults'." 


Although the Lord and His attributes are actually one, they are spoken of as being two in the same way that a body of water and its waves are spoken of as being two. The Lord is blissful. He is also bliss itself. Therefore His form is full of bliss. Because the Lord's activities are eternal, therefore the Lord's form is also eternal. However, for the sake of ordinary dealings a pretended distinction is made between the Lord and His attributes, even though there is in truth no distinction at all. If this is not done then it would not be possible to speak sentences like, "Existence exists," "Time is always," and "Space is everywhere," statements that are useful in ordinary discourse. Nor are statements like {.sy 168}Existence exists" foolish illusions. They are meaningful statements, as the sentence "The jar exists" is a meaningful statement. These statements are not metaphors like the sentence "Devadatta is a lion", for the statement {.sy 168}Existence does not exist" can never be truthfully said. Nor do these statements hint that attributes do not exist, for in the previously stated example of water flowing from a mountain peak there are certainly attributes. However, the idea that the Supreme Lord is different from His attributes is certainly denied here. In this way the Supreme Personality of Godhead is not different from the attributes He possesses. .pa

 Adhikarana 14 

The Supreme Personality of Godhead Experiences the Highest Bliss 

 Introduction by Srila Baladeva Vidyabhusana 

Now will be described the truth that the bliss and other attributes of the Lord are all of the highest nature. If the bliss and other attributes of the individual spirit souls were equal to the bliss and attributes of the Lord, love and devotion for the Lord would not be possible. 


Visaya (the subject to be discussed): Now will be discussed the texts that describe these attributes of the Lord. 


Samcaya (doubt): Are the bliss and other attributes of the Supreme Lord greater than the bliss and other attributes of the individual spirit souls, or are they not greater than them? 


Purvapaksa (the opponent speaks): Because the bliss of the Supreme Personality of Godhead is described in the same terms used to describe the ordinary blisses of the material world, therefore the Lord's bliss is not greater. After all, when one speaks the word "jar" one doesn't mean something greater than a jar. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 32 

 param atah setunmana-sambandha-bheda-vyapadecebhyah 


param - greater; atah - than this; setu - of a bridge; unmana - immeasurable; sambandha - relationship; bheda - difference; vyapadecebhyah - from the descriptions.  


It is greater because of the statements about a bridge, immeasurability, a relationship, and a difference. 

Purport by Srila Baladeva Vidyabhusana 

The bliss and other attributes of the Supreme Personality of Godhead are greater than the bliss and attributes of the individual spirit souls. Why is that? The sutra declares: {.sy 168}because of the statements about a bridge, immeasurability, a relationship, and a difference." The statement about a bridge is given in the Chandogya Upanisad (8.4.1), where the bliss of the Supreme Lord is described in these words: 

 esa setur vidhrtih 

"It is the highest bridge." 


The statement about immeasurability is given in the Taittiriya Upanisad (2.4.1): 

 yato vaco nivartante 

"Unable to describe the immeasurable bliss of the Supreme Personality of Godhead, words return and become silent." 


The statement about a relationship is given in the Brhad- aranyaka Upanisad (4.3.32): 

 etasyaivanandasyanyani bhutani matram upajivanti 

"The bliss of the Supreme Personality of Godhead is the highest. All others experience only a small portion of that bliss." 


The statement about a difference is given in the following words: 

 anyaj jnanam tu jivanam

 anyaj jnanam parasya ca nityanandavyayam purnam

param jnanam vidhiyate 

"The knowledge possessed by the individual spirit souls is one thing and the knowledge possessed by the Supreme Personality of Godhead is another. The perfect, complete, blissful, and immutable knowledge possessed by the Supreme Personality of Godhead is higher." 


The bliss and other attributes described in these statements are not at all like the ordinary bliss and other attributes found in this world. 


Here someone may object: Still, what is described with the word "jar" cannot really be different from a jar. 


To answer this objection the author of the sutras speaks the following words. 

Sutra 33 

 samanyat tu 


samanyat - because of resamblance; tu - but.  


But because of a common quality. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (but) is used here to dispel doubt. As the word "jar" is used to describe many different kinds of jars, which all have a single quality of "jarness" in common, so the word "bliss" describes many different kinds of ordinary and extraordinary blisses, which all have a single quality of "blissness" in common. However the different kinds of bliss and other attributes are not alike in all respects. Therefore it is said: 

 para-jnanamayo 'sadbhir

nama-jaty-adibhir vibhuh na yogavan na yukto 'bhun

naiva parthiva yoksyati 

"The Supreme Personality of Godhead has the highest transcendental knowledge. He never is, was, or will be touched by the temporary names and forms of the material world." 


It this way it is demonstrated that the knowledge possessed by the Supreme Personality of Godhead is superior to the knowledge possessed by the individual spirit souls. 


Here someone may object: If the Supreme Personality of Godhead is actually superior to the individual spirit souls and to the inanimate material world, then why does the Chandogya Upanisad (3.14.1) declare: 

 sarvam khalv idam brahma taj jalan iti canta upasita 

"Everything is the Supreme. Everything is manifested from Him. A peaceful sage should worship Him." 


In the following words the author of the sutras answers this objection. 

Sutra 34 

 buddhy-arthah Pada-vat 


buddhi - of understanding; arthah - for the purpose; Pada - foot; vat - like.  


It is for understanding, like the word "foot". 

Purport by Srila Baladeva Vidyabhusana 

This teaching is meant to increase understanding. The understanding here is that everything belongs to the Supreme Personality of Godhead. This is like the explanation of the word "foot" in the scriptures. In the Rg Veda (10.90.3) it is said: 

 pado 'sya vicva bhutani 

"The entire material universe is His one foot." 


By understanding that the entire material universe is a single foot of the Supreme, a person no longer hates anyone, and then his heart becomes devoted to the Lord. This does not mean, however, that one should become attracted to everything, for that would bewilder the intelligence. .pa

 Adhikarana 16 

The Supreme Is Not Devoid of Variety 

 Introduction by Srila Baladeva Vidyabhusana 

Now will be explained the truth that because there is a great variety of kinds of love and devotion for Him, worshipable Lord Hari assumes a great variety of forms. If this were not so then many kinds of love for the Lord would be thwarted. These many forms of the Lord are all beginningless and eternal. In the Sruti-sastra it is said: 

 eko 'pi san bahudha yo 'vabhati 

"Although He is one, He appears in many forms." 


Thus the one Supreme Personality of Godhead appears eternally in many different places. 


Samcaya (doubt): Are there varieties of greater and lesser in these forms, or not? 


Purvapaksa (the opponent speaks): Because these forms are all equally the Supreme Lord, therefore they are all the same and they are not different. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 35 

 sthana-vicesat prakacadi-vat 


sthana - of places; vicesat - from the variety; prakaca - light; adi - beginning with; vat - like.  


Like light and other things, so He also is different in different places. 

Purport by Srila Baladeva Vidyabhusana 

Although the Supreme Personality of Godhead is one, nevertheless, in different places and before different devotees He manifests different kinds of opulence, power, and sweetness. In this way, in the presence of devotees in the various mellows, such as the mellows of peacefulness, servitude, and friendship, the Lord manifests many different kinds of forms. He does this in the same way as light or other things also manifest many different kinds of forms. As the light of a lamp appears clear or red when reflected from crystals or rubies set in a temple's walls, and as sound, although originally one, appears different when sounded by a conchshell, mrdagga, flute, or other musical instrument, so the Supreme Personality of Godhead manifest sweetness and other attributes according to the different circumstances. That is the meaning. When the Lord manifests His great opulence, He is worshiped by the rules and regulations of vidhi-bhakti. That manifestation is compared to the light reflected from crystal. When the Lord manifests His great sweetness, He is worshiped by the spontaneous love of ruci-bhakti. That manifestation is compared to the light reflected from rubies. In this way the Lord's many manifestations in different abodes and in relation to the different kinds of devotion of different kinds of devotees, are basically of these two kinds (opulence and sweetness). 

Sutra 36 

 upapatec ca 


upapateh - because of reasonableness; ca - also.  


Also because it is reasonable. 

Purport by Srila Baladeva Vidyabhusana 

This is also described in Chandogya Upanisad (3.14.1), which explains: 


"As one has faith in the Lord, so one is rewarded." 


It is not otherwise. As there are different kinds of love for the one Supreme Lord, so the one Lord expands into many different forms. .pa

 Adhikarana 17 

The Lord is the Highest 

 Introduction by Srila Baladeva Vidyabhusana 

Now will be explained the truth that the Supreme Lord is the highest. If anyone were superior to the Supreme Lord, then it would not be possible to develop love and devotion to Him. Svetasvatara Upanisad (3.4) clearly states that the Lord is the greatest. However, Svetasvatara Upanisad (3.10) describes something superior to the Supreme Lord. 


Samcaya (doubt): Is there a person or thing greater than the worshipable Supreme Lord, or is there not? 


Purvapaksa (the opponent speaks): There is something greater than the Supreme Lord. This is clearly described in Svetasvatara Upanisad (3.10). 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 37 

 tathanya-pratisedhat 


tatha - so; anya - of another; pratisedhat - because of the denial.  


It is so, for another is denied. 

Purport by Srila Baladeva Vidyabhusana 

Nothing is greater than the Supreme Personality of Godhead. Why is that? The sutra explains: "for another is denied." In the Svetasvatara Upanisad (3.9) it is said: 

 yasmat param naparam asti kiYcid

yasman naniyo na jyayo 'sti kiYcit

"There is no truth superior to that Supreme Person because He is the supermost. He is smaller than the smallest, and He is greater than the greatest."* 


In this way the scriptures deny the existence of anything greater than the Supreme Lord. That is the meaning here. In Svetasvatara Upanisad (3.8) it is said: 

 vedaham etam purusam mahantam

aditya-varnam tamasah parastat tam eva viditvati mrtyum eti


nanyah panthah vidyate 'yanaya 

"I know that Supreme Personality of Godhead who is transcendental to all material conditions of darkness. Only he who knows Him can transcend the bonds of birth and death. There is no way for liberation other than knowledge of that Supreme Person."* 


After thus teaching that no path but knowledge of the Supreme Person leads to liberation, the Svetasvatara Upanisad (3.9) explains: 

 yasmat param naparam asti 

"There is no truth superior to that Supreme Person." 


In this way is proved that there is no truth superior to the Supreme Lord. In Svetasvatara Upanisad (3.10) it is said: 

 tato yad uttarataram

tad arupam anamayam ya etad vidur amrtas te bhavanty

athetare duhkham evapi yanti 

"They who know that the Supreme Personality of Godhead is greater than the greatest, and has no material body and no faults, become immortal. They who do not know Him suffer." 


In this way the scriptures declare that there is no truth superior to the Lord. In this way the false idea of our opponent is disproved. In Bhagavad-gita (7.7), the Supreme Lord Himself declares: 

 mattah parataram nanyat

kiYcid asti dhanaYjaya 

"O conqueror of wealth, there is no truth superior to Me."* .pa

 Adhikarana 18 

The Lord is All-pervading 

 Introduction by Srila Baladeva Vidyabhusana 

Now, to show that the object of worship is always nearby, the truth that the Supreme Lord is all-pervading will be described. Otherwise, if the Supreme Lord were not always nearby, then there would not be enthusiasm to love the Lord, and love for the Lord would become slackened. In the Gopala-tapani Upanisad it is said: 

 eko vaci sarva-gah krsna idyah 

"Lord Krsna, the supreme controller and the supreme object of worship, is present everywhere." 


Samcaya (doubt): Is Lord Hari, the supreme object of meditation, all-pervading, or does He stay only in one place? 


Purvapaksa (the opponent speaks): Because the Lord is of moderate height, and because He stays aloof from the material world, the Lord cannot be everywhere and does not go to every place. Therefore the Lord is not all-pervading. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 38 

 anena sarvagatatvam ayama-cabdadibhyah 


anena - by Him; sarva - everywhere; gata - going; tvam - the state of being; ayama - all-pervasiveness; cabda - Sruti-sastra; adibhyah - beginning with.  


He is everywhere, for the Sruti-sastra and other scriptures declare that He is all-pervading. 

Purport by Srila Baladeva Vidyabhusana 

Even though His form is of a moderate height, the Supreme Personality of Godhead is all-pervading. Why is that? The sutra explains: "the Sruti-sastra and other scriptures declare that He is all-pervading." Here the word "ayama" means "all-pervading". The word "adi" (beginning with) here means "because He has inconceivable potencies".

In the Gopala-tapani Upanisad it is said: 

 eko vaci sarva-gah krsna idyah 

"Lord Krsna, the supreme controller and the supreme object of worship, is present everywhere." 


In the Taittiriya Aranyaka it is said: 

 yac ca kiYcij jagat sarvam

drcyate cruyate 'pi va antar bahic ca tat sarvam

vyapya narayanah sthitah 

"Lord Narayana is present everywhere. He is within and without everything. He is within everything that has ever been seen or heard." 


In this way it is declared that, even though He has a form of moderate height, the Supreme Personality of Godhead is certainly all-pervading. Because of His inconceivable potencies the Lord is greater than all and present everywhere, even though His form is of a moderate height. In Bhagavad-gita (9.4 and 5), the Supreme Lord Himself declares: 

 maya tatam idam sarvam

jagad avyakta-murtina mat-sthani sarva-bhutani

na caham tesv avasthitah 

na ca mat-sthani bhutani

pacya me yogam aicvaram 

"By Me, in My unmanifested form, this entire universe is pervaded. All beings are in Me, but I am not in them. And yet everything that is created does not rest in Me. Behold My mystic opulence!"* 


Because the Supreme Lord is different from matter does not mean that He cannot be all-pervading within the material world, for the Sruti-sastra clearly declares that He is certainly present within and without. The scriptures also affirm that as oil is present in sesame seeds and as butter is present in yogurt, so the Supreme Lord is present everywhere. In this way it is proved that worshipable Lord Hari is present everywhere. This is clearly shown in His Damodara pastime. Even though He was a small child, still He displayed His power of being all- pervading. .pa

 Adhikarana 19 

The Supreme Lord Awards the Fruits of Action 

 Introduction by Srila Baladeva Vidyabhusana 

Now will be described the truth that the Supreme Lord awards all the fruits of action. Otherwise, if He did not award the fruits of action, or if He awarded only some of the fruits of action, because of His miserliness it would be difficult to develop love for Him. In the Pracna Upanisad (3.7) it is said: 

 punyena punyam lokam nayati 

"The Supreme Lord takes the pious to the world of the pious." 


Samcaya (doubt): Are the pious results that begin with entrance into Svargaloka attained by performing yajnas and other pious deeds, or are they attained by the sanction given by the Lord? 


Purvapaksa (the opponent speaks): These results are caused by performance of yajnas and other pious deeds. The Supreme Lord has nothing to do with it. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 39 

 phalam ata upapatteh 


phalam - fruit; atah - from Him; upapatteh - because it is reasonable.  


The result is from Him, for that is reasonable. 

Purport by Srila Baladeva Vidyabhusana 

The attainment of Svargaloka and other pious benefits, benefits attained by performing yajnas and other pious deeds, are actually awarded by the Supreme Lord Himself. Why is that? The sutra explains: "for that is reasonable." In this way it is shown that the eternal, all-knowing, all-powerful, and supremely generous Lord, when He is worshiped by the performance of yajnas and other pious deeds, after some time has elapsed grants the rewards of these pious deeds. The deeds themselves, which are only inert matter and which perish in a moment as soon as they are performed, do not grant these rewards. That is the meaning.

 In the next sutra the author gives the proof of this.

 Sutra 40 

 crutatvac ca 


crutatvat - because of being described in the Sruti-sastra; ca - also.  


Also because it is affirmed by the Sruti-sastra. 

Purport by Srila Baladeva Vidyabhusana 

In the Brhad-aranyaka Upanisad (3.9.28) it is said: 

 vijnanam anandam brahma ratir datuh parayanam 

"The Supreme Personality of Godhead is full of knowledge and bliss. It is He who gives the fruits of actions to they who perform yajnas." 


In the Brhad-aranyaka Upanisad (4.4.24) it is also said: 

 sa va esa mahan aja atma annado vasu-danah 

"The unborn Supreme Personality of Godhead gives the fruits of work." 


These two passages explain that the Supreme Lord gives the fruits of action. The word "datuh" means "of the performer of yajna", and "ratih" means {.sy 168}the giver of the results". 

Sutra 41 

 dharmam jaiminir ata eva 


dharmam - piety; jaiminih - Jaimini; atah - from Him; eva - indeed.  


Jaimini affirms that piety comes from Him. 

Purport by Srila Baladeva Vidyabhusana 

Jaimini holds that piety comes from the Supreme Lord. The pious deed that gives an auspicious result itself comes from the Supreme Lord. In the Kausitaki Upanisad (3.8) it is said: 

 esa eva sadhu karma karayati 

"The Lord engages the living entity in pious activities."* 


According to Jaimini, the Supreme Lord does not give the results of actions, either directly or indirectly. The Lord creates only the actions themselves and the results are given by the actions.

Here someone may object: Is it not so that actions are over in a moment, whereas there is often a great lapse of time before actions bear their karmic result? If the actions quickly cease to exist they cannot create the karmic results, for something that has ceased to exist cannot create something new. 


To this objection Jaimini may reply: No. It is not so. Even though the action itself comes to an end, it leaves behind a potential result. Only when this result is fulfilled is the action actually completed. Even if there is a considerable lapse of time, the action itself gives the result to the person, a result appropriate to that particular action. Thus actions are the givers of results. 


In the following words Srila Vyasadeva, the author of theSutras, gives His opinion. 

Sutra 42 

 purvam tu badarayano hetu-vyapadecat 


purvam - previous; tu - but; badarayanah - Vyasadeva; hetu - of the cause; vyapadecat - from the description.  


But Vyasadeva holds the previous view, for the Lord is described as the cause. 

Purport by Srila Baladeva Vidyabhusana 

Here the word "tu" (but) is employed to dispel doubt. Vyasadeva holds the previous view, that the Supreme Personality of Godhead awards the fruits of action. Why so? TheSutra explains: "for the Lord is described as the cause". In the Pracna Upanisad (3.7) it is said: 

 punyena punyam lokam nayati papena papam 

"The Supreme Lord takes the pious to the world of the pious and the sinful to the world of the sinful." 


In this way the scriptures teach that the Supreme Lord awards the results of action. That is the meaning. Because they already have ceased to exist, the actions themselves cannot be the cause of the karmic results. Also, it is the Supreme Lord Himself who is the creator of karma, for the scriptures say: 

 dravyam karma ca kalac ca 

"The Supreme Personality of Godhead is creator of matter, karma, and time. 


In this way it is proved that the Lord is the creator of karma. The idea that actions leave behind a potential result is a lame and foolish idea. Actions are inanimate and unconscious. They are like a block of wood or a stone, and therefore they have no power to award the results of actions. Also, the Sruti-sastra never describes them as awarding the results of actions. 


Here someone may object: Is it not so that the demigods are worshiped in the performance of yajnas and it is the demigods themselves who give the results of these yajnas. 


If this is said, then I reply: It is by the sanction of the Supreme Lord that the demigods are able to give these results. This is clearly described in the Antaryami Brahmana. Therefore the Supreme Personality of Godhead Himself awards the results of actions. The lotus-eyed Supreme Lord Himself affirms this in the following words (Bhagavad-gita 7.21-22): 

 yo yo yam yam tanum bhaktam

craddhayarcitum icchati tasya tasyacalam craddham

tam eva vidadhamy aham 

"I am in everyone's heart as the Supersoul. As soon as one desires to worship some demigod, I make his faith steady so he can devote himself to that particular deity.* 

 sa taya craddhaya yuktas

tasyaradhanam ihate labhate ca tatah kaman

mayaiva vihitan hi tan 

"Endowed with such a faith, he endeavors to worship a particular demigod and obtain his desires. But in actuality these benefits are bestowed by Me alone."* 


In this way worshiped by the performance of yajna, the Supreme Lord Himself gives the auspicious results to the worshiper. When He is thus pleased by devotion, the Supreme Lord will give everything, even Himself to His devotee. This will be described later on with quotes from the Sruti-sastra. 


Thus, in these two Padas has been seen: 1. the fault of the material world, which is an abode of many sufferings, beginning with repeated birth and death, 2. the faultless glories of the Lord, 3. the Lord's being the controller of all, 4. the Lord's form of pure spirit, and 5. the Lord's being not different from His attributes. By hearing of these things one develops a great thirst to attain the Lord's association and a great disgust for all that is far from the Lord. In this way one comes to attain the Lord. That is what was revealed in these two Padas 

 Sri Vedanta-sutra 

Volume Five

 Pada 3 

 Introduction by Srila Baladeva Vidyabhusana 

 paraya nirasya mayam guna-

karmadini yo bhajati nityam devac caitanya-tanur manasi

 mamasau parisphuratu krsnah 

May Lord Krsna, who with the aid of His transcendental potency pushes aside the influence of maya, who has a host of transcendental virtues eternally, who enjoys eternal transcendental pastimes, and who has now appeared as Cri Caitanya Mahaprabhu, appear in my heart. 


In this Pada will be revealed the way of worshiping the Lord's transcendental attributes. As in a vaidurya jewel many splendid colors are always manifest, so in the Supreme Personality of Godhead many different transcendental forms, all perfect and without beginning, are also manifest eternally. Understanding that the Supreme Personality of Godhead, who is supremely perfect, complete, and pure, has many different forms, a devotee becomes attracted to one of the Lord's forms and directs his worship to that form. If the various scriptures describe transcendental virtues present in that form of the Lord, all those virtues may also be ascribed to that single chosen form. Thus a person who worships the Supreme Personality of Godhead as present in His powers and opulences, such as the mind and the other powers of the world, should review the scriptures' descriptions of the various qualities of these forms, but not of other forms of the Lord.

Others, however, speak in the following way: The one Supreme Personality of Godhead assumes different forms as an actor assumes different roles on the stage. In this way the Lord has many different names and abodes. For this reason all the qualities and pastimes of the different forms of the Lord, as described in the scriptures, may be ascribed to any one of the Lord's forms. 


Here someone may object: Is it not so that many of the qualities of many of the Lord's forms, qualities described in the scriptures, cannot be properly ascribed to all of the Lord's forms? Is it not so that sweetness, opulence, peacefulness, austerity, ferociousness, and other qualities may be mutually contradictory, and it may also be contradictory to ascribe the features of having a horn, tail, mane, tusk, or other features appropriate to the Lord's forms like Varaha and others to the Lord's humanlike forms, which carry a flute, conchshell, bow, arrows, and other paraphernalia? Therefore in the Mahabharata it is said: 

 yo 'nyatha santam atmanam

anyatha pratipadyate kim tena na krtam papam

caurenatmapaharina 

"A person who ascribes to the Supreme Lord qualities that the Lord does not actually possess is a thief who robs himself. Does he not sin with his words?" 


Therefore, because of both the injunction of Smrti-sastra and the experience of the wise sages, one should not ascribe the qualities of one of Lord's forms to another of the Lord's forms.

 If this is said, then the following reply may be given: The qualities of one of Lord's forms may be ascribed to another of the Lord's forms only when the qualities are appropriate to that particular form. Ascribing the qualities of one of Lord's forms to another of the Lord's forms is of two kinds: 1. cintana, and 2. dhi-matra. They who perform this first kind of meditation are called sva-nistha, and they who perform the second kind of meditation are called ekanti. In the next Pada three kinds of wise devotees, headed by the sva-nistha devotees, will be described. The sva-nistha devotees have equal love for all the Lord's forms. They see all the qualities of all the Lord's forms present equally in each of the Lord's forms. They do not see anything improper in ascribing many contradictory qualities to each of the Lord's forms. They consider that the Lord by His great potency may possess many mutually contradictory qualities, just as a vaidurya jewel may display many different colors.

 The ekanti devotees, who are divided into two groups: parinisthita and nirapeksa, do not have equal love for all the Lord's forms. They meditate only on the qualities of one form the Lord, the form they have chosen. They see the qualities of this form alone. Even though they are well aware of the Lord's other forms, they do not meditate or gaze upon them. On His part, the Lord generally does not reveal His other forms to these devotees. This will be reveled in another Adhikarana. As for the passage quoted from the Mahabharata, its true meaning is that it is a rebuke hurled at the impersonalists, who claim that the Supreme is consciousness and nothing else. The truth that the Supreme certainly does have qualities, and therefore the Lord's qualities should be sought out by they who seek liberation, is described in Chandogya Upanisad (8.1.1-6). It is also said, in thw Taittiriya Upanisad (2.4.1): 

 anandam brahmano vidvan

na bibheti kutaccana 

"He who knows that the Supreme Personality of Godhead is full of bliss never fears anything." 


This means that they who understand the qualities of the Supreme become free of fear. In this way the scriptures affirm that the Supreme certainly does have qualities. The impersonalists claim that the Lord's qualities are either falsely ascribed to Him or else are accepted only because of the material traditions of this world. However, because many of these qualities are present in the Lord alone and no one else, it cannot be said that these qualities are falsely ascribed to the Lord, and because the revelation of scripture does not describe them as such, it also cannot be said that the qualities of the Lord are accepted only because of the material traditions of this world. They who claim that the qualities of the Lord are imagined to facilitate worship of the Lord, as in the statement, "Imagining the goddess of speech to be a cow, one should worship her", are all fools. Their idea is destroyed by the simple statement of the scriptures: 

 satyam etyopasita 

"Approaching the Supreme Reality, one should worship Him." 


Even the impersonalists, in their commentaries on sutras 3.3.12 and 3.3.38, affirm that the Supreme is bliss and there is no difference between the individual souls and the Supreme. In this way they accept the idea that the qualities of the worshipable Supreme are real and not metaphors. When the scriptures say that the Supreme has no qualities (nirguna), the intention is that He has no material qualities. Because it is clearly stated that the Lord is not different from His qualities, this objection of the impersonalists should not be taken seriously. For the purpose of meditation the Lord's qualities should be understood to be of two kinds: aggi-nistha (general qualities) and agga-nistha (features of the Lord's form). It is said that one may collect from all the different parts of the Vedas descriptions of the Lord's qualities. .pa

 Adhikarana 1 

The Lord Should Be Sought 

 Introduction by Srila Baladeva Vidyabhusana 

Visaya (the subject to be discussed): To understand the Lord's qualities one should search all the texts of the Vedas. 


Samcaya (doubt): Should one learn about the Supreme by studying the branch (cakha) of Vedic texts in one's own community, or should one study all the branches of the Vedas? 


Purvapaksa (the opponent speaks): Because all the branches of the Vedas are different, one should study only one's own branch of the Vedas. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion: 

Sutra 1 

 sarva-vedanta-pratyayam codanady-avicesat 


sarva - all; veda Vedas; anta - end; pratyayam - meaning; codana - injunctions; adi - beginning with; avicesat - because of not being different.  


Because the Vedic injunctions and all other sources of real knowledge are not genuinely different, therefore knowledge of Him is the conclusion of all the Vedas. 

Purport by Srila Baladeva Vidyabhusana 

The word "anta" (end) here means {.sy 168}conclusion". The word "anta" is also used in this way in Bhagavad-gita (2.16): 

 ubhayor api drsto 'ntah 

"This they have concluded by studying the nature of both."* 


Thus knowledge of the Supreme Personality of Godhead is the final conclusion taught by all the Vedas. Why is that? The sutra explains: "because the Vedic injunctions and all other sources of real knowledge are not genuinely different." The {.sy 168}other sources of real knowledge" here refers to logic. In the Brhad-aranyaka Upanisad (1.4.7) it is said: 

 atmety evopasita 

"One should worship the Supreme." 


These words, as well as the promptings of logic, confirm the truth that these statements and many others like them in passages of all the Vedas, all describe the same Supreme Lord. The same Supreme Lord is described in the same way in the Kanva, Madhyandina, and other recensions of the Vedas. 


Here someone may object: In one part of the Vedas (Brhad- aranyaka Upanisad 3.9.28) it is said: 

 vijnanam anandam brahma 

"The Supreme is knowledge and bliss." 


However, in another part of the Vedas (Mundaka Upanisad 1.1.9) it is said: 

 yah sarva-jYah sarva-vit 

"The Supreme knows everything." 


Because in this way each branch of the Vedas speaks differently of the Supreme, they do not all describe the same object as the Supreme. 


If this is said, the author of the sutras gives the following reply. 

Sutra 2 

 bhedad iti cen naikasyam api 


bhedat - because of difference; iti - thus; - cet - if; na
not; ekasyam
in one; api
also.  


If it is said, "because they are different," then I reply, "It is not so, for it is also in one". 

Purport by Srila Baladeva Vidyabhusana 

It is not so. That is so because these differences are seen even within the same branch of the Vedas. An example of this is the Taittiriya Upanisad, which gives the following two statements. 

 satyam jnanam anantam brahma 

"The limitless Supreme is both knowledge and truth." 

 anando brahma 

"The Supreme is bliss." 


In this way the many different branches of the Vedas describe the same form of the Supreme Lord. They do not contradict each other at all. 

Sutra 3 

 svadhyayasya tathatvena hi samacare 'dhikarac ca 


svadhyayasya
of Vedic study; tathatvena
by being so; hi
indeed; samacare
in Vedic rituals; adhikarat
because of being qualified; ca
also.  


Because of being qualified to study the Vedas and to perform rituals. 

Purport by Srila Baladeva Vidyabhusana 

In the Taittiriya Aranyaka (2.15) it is said: 

 svadhyayo 'dhyetavyah 

"One should study the Vedas." 


In this way one is ordered to study all the Vedas. In the Smrti-sastra it is said: 

 vedah krtsno 'dhigantavyah sa-rahasyo dvijanmana 

"A brahmana should study the entire Veda, including even its confidential portions." 


The word "samacare" in this sutra means {.sy 168}because all are qualified to perform all pious rituals". The Smrti-sastra confirms this in the following words: 

 sarva-vedokta-margena

karma kurvita nityacah anando hi phalam yasmac

chakha-bhedo hy asakti-jah 

sarva-karma-krtau yasmad

acaktah sarva-jantavah cakha-bhedam karma-bhedam

vyasas tasmad acikl
pad 

"Following the path of all the Vedas, one should regularly perform pious rituals. Bliss is the result attained by this. The Veda was divided into different branches because the people were not able to perform all the pious deeds described in the Veda. That is why Vyasa divided the Veda into many branches and the one collection of pious rituals into many collections." 


Therefore, if a person is able to do so, he may understand the Supreme by performing all the spiritual practices described in all the branches of the Vedas. In the next sutra the author gives an example of indirect reasoning leading to the same conclusion. 

Sutra 4 

 sava-vac ca tan niyamah 


sava
yajnas; vat
like; ca
and; tat
that; niyamah
rule.  


That rule is like the yajnas. 

Purport by Srila Baladeva Vidyabhusana 

The "savas" here are the seven yajnas beginning with the saurya-yajna and ending with the cataudana-yajna which, because they are performed with only one fire, may be performed only by the followers of the Atharva Veda. The worship of the Supreme Lord, however, can performed by the followers of all the Vedas.

The word "salila-vat" (like water) is an alternate reading of the first word in this sutra. If this reading is accepted, then the sutra means, "As all waters flow, without restriction, into the sea, so all the statements of the Vedas describe, as much as they have the power, the Supreme Personality of Godhead." In the Agni Purana it is said: 

 yatha nadinam salilam

caktya sagaratam vrajet evam sarvani vakyani

pum-caktya brahma-vittaye 

"As the water of rivers, as far as it has the power, always enters the sea, so all words, as far as their speaker has the power, should be employed to understand the Supreme Lord." 

Sutra 5 

 darcayati ca 


darcayati
reveals; ca
also.  


It also reveals it. 

Purport by Srila Baladeva Vidyabhusana 

In the Katha Upanisad (1.2.15) it is said: 

 sarve veda yat-Padam amananti 

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


This means that the Supreme Lord is known by all the Vedas, or, in other words, the Vedas reveal the truth of Lord Hari. The word "ca" (and) in this sutra hints, "as far as one has the power". They who have the power may worship the Supreme Lord by performing the pious rituals described in all the branches of the Vedas. They who do not have the power must worship the Supreme Lord by performing the pious rituals described in their own community's branch of the Vedas. The conclusion is that the Supreme Lord is the final object of knowledge sought by all the branches of the Vedas. This truth was also described in the very beginning of Vedanta-sutra (1.1.4): 

 tat tu samanvayat 

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


This truth is thus repeated here in the discussion of the properness of studying the different qualities of the Supreme Lord. Because this repetition strengthens the argument here, there is no fault in it. .pa

 Adhikarana 2 

The Lord's Qualities Are Described in Many Scriptures 

 Introduction by Srila Baladeva Vidyabhusana 

Now the author of the sutras will show that the many qualities of the Lord may be understood by studying all the Vedas. For example, in the Atharva Veda's Gopala-tapani Upanisad (1.8), the Supreme Lord is described as a cowherd boy dark like a tamala tree, dressed in yellow garments, decorated with a Kaustubha jewel, wearing a peacock-feather, playing graceful melodies on a flute, and surrounded by gopas, gopis, and surabhi cows. There He is the Deity of Gokula. In the Rama- tapani Upanisad, however, He is described as the Lord whose left side is decorated by Janaki-devi, holding a bow, the killer of Ravana and a host of demons, and the king of Ayodhya. In the Rama-tapani Upanisad it is said: 

 prakrtya sahitah cyamah

pita-vasa jata-dharah dvi-bhujah kundali ratna-

mali dhiro dhanur-dharah 

"Decorated with earrings and a jewel necklace, His complexion dark, His garments yellow, and the hair on His head matted, saintly, two-armed Lord Rama is accompanied by Goddess Si
ta." 


In the scriptures the Lord's form as Nrsimha is described as having a frightening face and filling His enemies with fear. The word "bhisana" (frightening), which occurs in Lord Nrsimha's mantra, is explained in the following words of the Nrsimha-tapani Upanisad: 

 atha kasmad ucyate bhisanam iti. yasmad yasya rupam drstva sarve lokah sarve devah sarvani bhutani bhitya palayante svayam yatah kutaccin na bibheti. bhisasmad vatah pavate bhisodeti suryah. bhisasmad agnic cendrac ca mrtyur dhavati paYcamah. 

"Why is the Lord called frightening? Because when all the demigods, all the worlds, and all living entities see His form, they all flee in fear. He fears no one. Out of fear of Him the wind blows and the sun rises. Out of fear of Him fire, the moon, and death all flee." 


The Lord's form as Trivikrama is described in the Rg Veda (1.154.1): 

 visnor nu kam viryani pravocam

 yah parthivani vimame rajamsi

yo askambhayad uttaram sadhastham

 vicakramanas tredhorugaya 

"How can I describe all the glories and powers of Lord Visnu, who created the heaven and earth, established the worlds above and below, and with three steps passed over all the worlds?" 


Therefore, like the yajnas, which are different because they are offered to different demigods, so the method of worship to be offered to the different forms of the Supreme Lord are all different because the qualities of the Lord's different forms are different. 


Samcaya (doubt): Should the Sruti-sastra's description of the Lord's qualities in one kind of worship be added in another kind of worship, or not? 


Purvapaksa (the opponent speaks): The Sruti-sastra's description of the Lord's qualities in one passage should be heard. One should not mix that description with other descriptions of the Lord in other passages. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 6 

 upasamharo 'rthabhedad vidhi-cesa-vat samane ca 


upasamharahcombination; arthaof meaning; abhedatbecause of non-difference; vidhi
of duties; cesaremainder; vat-like; samane
in being the same; ca
also.  


In what is common there may be combination, for the meaning is not different. This is like what is appropriate for the rules and regulations. 

Purport by Srila Baladeva Vidyabhusana 

The word "ca" (and) is used here for limitation. When the method of worship is the same, when the pure Supreme Personality of Godhead is the object of worship, and when the Lord's form is the same, then the qualities described in different places may be combined together. Why is that? The sutra explains: "for the meaning is not different." This means {.sy 168}because the worshipable qualities of the Supreme Lord are in all respects not different, that is because they are one, or harmonious. Here the sutra gives an example: "This is like what is appropriate for the rules and regulations." Descriptions of the rules for performing a yajna may be collected from different passages because the ritual of a yaj{.sy 241}a is everywhere the same. In the Atharva Veda's Rama-tapania Upanisad it is said: 

 yo vai cri-ramacandrah sa bhagavan ye matsya-kurmady- avatara bhur bhuvah svas tasmai namo namah. 

"Bhuh Bhuvah Svah. Obeisances to Cri Ramacandra, the Supreme Lord who descends in a host of incarnations, such as Lord Matsya and Lord Kurma." 


In this passage the forms of Lord Matsya and other incarnations are brought into a meditation on Lord Ramacandra. 


In the Gopala-tapani Upanisad it is said: 

 eko 'pi san bahudha yo 'vabhati 

"Although He is one, He appears in many forms." 


In this passage the forms of Lord Ramacandra and other incarnations are brought into a meditation on Lord Krsna.

In Srimad-Bhagavatam it is said of Lord Krsna: 

 namas te raghu-varyaya

ravanantakaraya ca 

"Obeisances to You, the best of the Raghus and the killer of Ravana." 


Many other passages may be quoted to show meditations where descriptions of different forms of the Lord are brought together. 


Here someone may object: In the Brhad-aranyaka Upanisad (1.4.7) it is said: 

 atmety evopasita 

"One should worship the Supreme." 


Therefore one should worship the Lord alone and not bring other forms into one's method of worship. 


If this is said, then the author of the sutras gives the following reply. 

Sutra 7 

 anyathatvam cabdad iti cen navicesat 


anyathatvam
otherwise; cabdat
because of the Sruti- sastra; iti
thus; cet
if; na
not; avicesat
because of the lack of something specific.  


If someone says, "It is otherwise because of the Sruti-sastra", then I reply, "It is not so, for there is nothing specific". 

Purport by Srila Baladeva Vidyabhusana 

If someone claims that Brhad-aranyaka Upanisad (1.4.7) refutes the idea of thus bringing together the Lord's qualities, then I reply: No. It is not so. Why not? The sutra explains: "for there is nothing specific". This means that no scriptural passage declares, "the Lord's qualities should not be worshiped together." The word "eva" (indeed) in Brhad-aranyaka Upanisad (1.4.7) means that one should not worship what is not the Supreme Lord. It does not mean that the Lord's qualities can not be worshiped together. If it is said, "The king alone is seen", that does not mean that the king's royal parasol and other royal paraphernalia were absent. It is said: 

 tasmad yatha-sakti-gunac cintyah 

"Therefore, as far as one is able, one should meditate on the Lord's various transcendental qualities." 


In this way it is proved that one may bring together the various qualities of the Lord. 


As a vaidurya jewel manifests many different colors, so the Supreme Lord manifests many different forms. Each of these forms is the same perfect, complete, and pure Supreme Lord. In some forms the Lord displays all His qualities, and other forms the Lord does not display all His qualities. Therefore a wise devotee may meditate on all the Lord qualities, as described in the scriptures, as being present in the particular form of the Lord that is chosen for worship. .pa

 Adhikarana 3 

The Ekanti Devotees Do Not Meditate On All the Lord's Qualities 

 Introduction by Srila Baladeva Vidyabhusana 

Although they are learned in the many branches of the Vedas, still the ekanti devotees meditate only the Lord's qualities as revealed in their own Upanisads, which they have carefully studied. Even though they are aware of other qualities, they do not meditate on them. In this way there is an exception to what was previously described. 


Visaya (the subject matter): The subject matter here is a passage of Gopala-tapani Upanisad. 


Samcaya (doubt): In the worship performed by the ekanti devotees, should all the qualities of the Supreme Lord be brought together or not? 


Purvapaksa (the opponent speaks): Because the Lord's qualities are to be praised, the ekanti devotees should meditate in this way, if they are able. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 8 

 na va prakarana-bhedat parovariyastvadi-vat 


na
not; va
or; prakarana
of devotion; bhedat
because of differences; parovariyastva
greater than the greatest; adi
beginning with; vat
like.  

  Certainly not. Because of the differences in devotion. Like the Parovariya and others. 

Purport by Srila Baladeva Vidyabhusana 

The word "va" (or) is used in the sense of {.sy 168}certainly". The ekanti devotees do not bring the qualities of the Lord's other forms into the specific form they have selected to worship. In this way the ekanti devotees who are exclusively devoted to Lord Krsna do not think of Lord Nrsimha's mane, teeth, fearsomeness, and other qualities as present in Lord Krsna. In the same way the ekanti devotees who are exclusively devoted to Lord Nrsimha do not think of Lord Krsna's flute, stick, peacock-feather, and other qualities as present in Lord Nrsimha. Why is that? The sutra explains: {.sy 168}prakarana-bhedat" (because of the differences in devotion). The word "prakarana" here means "the most exalted (pra) activity (karana)." Therefore the word {.sy 168}prakarana" here refers to devotional service. The word {.sy 168}bhedat" here means "because of the differences".

 Because it is more intense and deep, the devotion of the ekanti devotees is more exalted than the devotion of the svanistha devotees. Here the author of the sutras gives and example. He says: "Like the Parovariya and others." This means that the ekanti devotees who are exclusively devoted to the Lord's form as the Hiranya Purusa in the sun planet do not ascribe to their object of worship the qualities of the Lord's form as Parovariya, a form worshiped by the worshipers of Udgitha. The word Parovariya means "greater than the greatest". The example here is of the worshipers of Ugitha in relation to Parovariya. 


Here someone may object: Is it not so that the ekantis and svanisthas are both called devotees of the Lord and therefore they must both meditate on all the Lord's qualities just as they who call themselves brahmanas must all meditate on the Gayatri-mantra? 


If this is said, then the author of the sutras gives the following reply. 

Sutra 9 

 samjYatac cet tad uktam asti tu tad api 


samjYatah
by the name; cet
if; tat
that; uktam
spoken; asti
is; tu
but; tat
that; api
also.  


If it is because of the name, then I reply, "But it was already said. That also." 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (but) is employed here to dispel doubt. If it is said that all who worship the Supreme must meditate on all His qualities, then the answer was already given in the previous sutra. The answer is, "Certainly not. Because of the differences in devotion." Although they are certainly included in the general category of the Lord's devotees, the ekantis are the best of the devotees, and therefore they do not meditate on all the qualities of the Lord. If it were otherwise then they would not be the best of the devotees. Because the ekanti devotees are passionately devoted to one particular form of the Lord, they are superior to the svanistha devotees who are in a general way devoted to all the forms of the Lord. Also, even the svanistha devotees are not able to meditate on every single one of the Lord's qualities. In the Rg Veda (1.154.1) it is said: 

 visnor nu kam viryani pravocam 

"How can I describe all the glories and powers of Lord Visnu?" 


In the Smrti-sastra it is said: 

 nantam gunanam agunasya jagmur

yogecvara ye bhava-padma-mukhyah 

"Even Brahma, Siva, the demigods, and the masters of yoga could not find the end of the transcendental qualities of the Lord, who is beyond the touch of the modes of matter." 


The sutra explains, "asti" (it is that), which here means, "the idea that all devotees are exactly alike because they all bear the name `devotee' is the logical fallacy called `hetor anvaya-vyabhicara'." As the worshipers of the Parovariya form of the Lord and the worshipers of the Hiranmaya form of the Lord have different conceptions of the Lord, even though both are considered worshipers of the Udgitha, in the same way the svanistha and ekanti devotees also have different conceptions of the Lord, the svanistha devotees meditating on all the Lord's qualities and the ekanti devotees meditating only on the qualities of the particular form of the Lord they have chosen to worship. That is the conclusion of these two Adhikaranas. .pa

 Adhikarana 4 

The Lord's Childhood and Youth 

 Introduction by Srila Baladeva Vidyabhusana 

Now the author begins a discussion of bringing together in meditation the Lord's qualities in His childhood and other ages. In the Gopala-tapani Upanisad it is said: 

 krsnaya devaki-nandanaya om tat sat. bhur bhuvah svas tasmai vai namo namah. 

"Om Tat Sat. Bhur Bhuvah Svah. Obeisances to Lord Krsna, the son of Devaki." 


The author of Nama-kaumudi defines the name Krsna in the following way: 

 krsna-cabdas tu tamala-nila-tvisi yacoda-stanandhaye rudhih 

"The word Krsna means: Yacoda's infant son, who is dark like a tamala tree." 


In the Rama-tapani Upanisad it is said: 

 om cin-maye 'smin maha-visnau

 jate dacarathe harau raghoh kule 'khilam rati

rajate yo mahi-sthitah 

"Om. Born as Dacaratha's son in King Raghu's dynasty, the spiritual Supreme Personality of Godhead, who is known as Maha-Visnu and Hari, was splendidly manifested on the earth. He delighted everyone." 


In this way the Sruti-sastra describes the qualities of the Supreme Lord in His childhood and other ages. Many similar descriptions are also found in the Smrti-sastra. 


Samcaya (Doubt): Should one meditate on these descriptions of the Lord in His childhood and other ages, or should one not meditate on them? 


Purvapaksa (the opponent speaks): One should not meditate on the form of the Lord in His different ages, for then the Lord's form would be sometimes large and sometimes small. This would contradict the Sruti-sastra's advice that in one's meditation the features of the Lord should be harmonious. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 10 

 vyaptec ca samaYjasam 


vyapteh
becasue of being all-pervading; ca
also; samaYjasam
proper.  


It is proper because He is all-pervading and for other reasons also. 

Purport by Srila Baladeva Vidyabhusana 

It is proper to meditate on the Lord in His childhood and other ages because the Lord is all-pervading and because the Lord is not limited to His features in His different ages. In sutra 3.2.38 the Lord's all-pervasiveness was confirmed. The Lord's so- called "birth" is not in reality a change of condition for Him. In the Purusa-sukta prayer it is said: 

 ajayamano bahudha vijayate 

"Although He is never born, the Lord takes birth again and again in many different forms." 


Therefore the word "birth" here means {.sy 168}the appearance of the Supreme Lord, who never really takes birth." The word "ca" (also) in this sutra means, {.sy 168}also because He is the reservoir of transcendental mellows." This is confirmed in the Taittiriya Upanisad (2.7.1): 

 raso vai sah 

"The Supreme Personality of Godhead is the reservoir of transcendental mellows."* 


By His inconceivable potency, the Supreme Lord appears in a particular form appropriate to the mellows and pastimes His devotees desire. This is perfectly proper. The Lord has numberless devotees, beginning with the liberated souls. This is described in the Rg Veda (1.22.20): 

 tad visnoh paramam padam

sada pacyanti surayah 

"The wise and learned devotees always see the supreme abode of Lord Visnu."* 


The Supreme Lord, who is always one, simultaneously appears in His different ages before His different devotees. Something similar is seen in Brhad-aranyaka Upanisad (5.2.1-3), where the syllable "da" was interpreted in three ways by the demigods, human beings, and demons. In this way, because the Supreme Lord is all-pervading and because the Lord always remains one, one should certainly meditate on the Lord's pastimes of childhood and other ages. .pa

 Adhikarana 5 

The Lord's Activities Are Eternal 

 Introduction by Srila Baladeva Vidyabhusana 

Purvapaksa (the opponent speaks): Because the Supreme Lord is by nature eternal, it may be said that His activities performed with His associates in His childhood and other ages are also eternal. In this way His many different activities, from beginning to end, may all be considered to be eternal. However, it is illogical to say that there can be an eternal previous action that is followed by another action. If the previous action is followed by a subsequent action, then the eternality of the previous action is destroyed. If one action is eternal then any subsequent action must be performed by a different person. To say that the subsequent action is performed by the same person contradicts both scripture and direct experience. Every action has a beginning and an end. Without beginning and end no action can be brought to completion, and without such beginnings and ends there can be no experience of the nectar of transcendental mellows (rasa). For these reasons, how can it be possible that the Lord's activities are eternal? If the Lord's activities were eternal they would be still and unchanging, like a painted picture. If it is said that the same actions are repeated again and again and in that way they are eternal, then I say that there are bound to be times when the beginning of the action is different, and thus the subsequent actions will become changed, and the action would then not be repeated in the same way as before. Therefore, how can it be that the activities of the Lord are eternal? Therefore it should not be accepted that the activities of the Lord are eternal. 


Siddhanta (conclusion): In the following words the author of the sutras gives His reply to this idea. 

Sutra 11 

 sarvabhedad anyatreme 


sarva
all; abhedat
because of non-difference; anyatra
in another place; ime
they.  


Because of complete non-difference they are in another place. 

Purport by Srila Baladeva Vidyabhusana 

Both Lord Hari and His associates are the same persons in both previous and subsequent actions. Why is that? The sutra explains: "sarvabhedad" (because of complete non- difference). This means that because there is no difference in Their personalities, the same Lord Hari and the same associates present in the previous actions are also present in the subsequent actions. That Lord Hari remains one even though He expands into many forms is confirmed in the Gopala-tapani Upanisad in these words: 

 eko 'pi san bahudha yo 'vabhati 

"Although He is one, the Supreme Lord appears in many forms." 


Also, in the Smrti-sastra it is said: 

 ekaneka-svarupaya 

"Although He is one, the Supreme Lord appears in many forms." 


This is also true of the Lord's liberated associates, who remain one even though they appear in many forms. In the Bhuma- vidya (Chandogya Upanisad 7.26.2) this is said of the liberated souls. In the Smrti-sastra this is also said in the description of the Lord's marriage with many princesses and in other pastimes also. In this way the Lord and the liberated souls can, retaining Their identities, expand themselves to be present eternally in different places in time. The sentence "It was twice-cooked" is understood by an intelligent person to mean that one thing was cooked twice, not that two separate foods were separately cooked. In the same way the sentence, "He called out the word `cow' twice," means that one cow was addressed twice, not that two cows were addressed. In this way Lord Hari, His eternal associates, and His transcendental abodes all retain their identities even though they are manifested in many different places and perform activities that are all eternal even though their activities have a beginning and an end. In this way it is said that a wonderful variety of transcendental mellows are manifested by this sequence of eternal events. It is not that these ideas do not have their root in the descriptions of scripture. In the Brhad-aranyaka Upanisad (3.8.3) it is said: 

 yad bhutam bhavac ca bhavisyac ca 

"The Supreme Personality of Godhead exists in the past, present, and future." 


In the Atharva Veda it is said: 

 eko devo nitya-lilanuraktah 

"The one Supreme Personality of Godhead is eternally engaged in many, many transcendental forms in relationships with His unalloyed devotees."* 


The Supreme Lord Himself affirms (Bhagavad-gita 4.9): 

 janma karma ca me divyam


"One who knows the transcendental nature of My appearance and activities does not, upon leaving the body, take his birth again in this material world, but attains My eternal abode, O Arjuna."* 


Only a person who has attained the Supreme Lord's mercy can understand and accept all of this, as the Supreme Lord Himself declares (Srimad-Bhagavatam 2.9.32): 

 yavan aham yatha-bhavo

yad-rupa-guna-karmakah tathaiva tattva-vijnanam

astu te mad-anugrahat 

"All of Me, namely My actual eternal form and My transcendental existence, color, qualities, and activities, let all be awakened within you by factual realization, out of My causeless mercy."* 


In this way it is proved that the Lord's activities are eternal. However, only the actions that the Lord performs with the help of His spiritual potency are eternal, and the actions that the Lord performs with the help of His material potencies and material time are not eternal, for if the Lord's creation of the material universes were eternal then the eventual dissolution of the universes could not occur. .pa

 Adhikarana 6 

Meditation on the Lord's Qualities 

 Introduction by Srila Baladeva Vidyabhusana 

Now the author of the sutras discuses the following point. In the Vedanta scriptures the Lord's blissfulness and other transcendental qualities are all described. 


Samcaya (doubt): Should all the qualities of the Lord be combined together in the devotees' meditation, or should they not be combined in that way? 


Purvapaksa (the opponent speaks): The qualities of the Lord should not be combined in meditation, for there is not evidence to say that this should be done. Because it is not said in scripture that all the qualities of the Lord should be combined in meditation, therefore they should not be so combined. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 12 

 anandadayah pradhanasya 


ananda
bliss; adayah
beginning with; pradhanasya
of the Supreme.  


Of the Supreme those qualities that begin with bliss. 

Purport by Srila Baladeva Vidyabhusana 

The transcendental qualities of the Supreme Personality of Godhead, such as His bliss and knowledge, and His paternal affection for they who take shelter of Him, are all described in the Sruti-sastra. These qualities should all be combined in the devotees' meditation, for all together they increase the devotees' thirst to attain the Lord 

Sri Vedanta-sutra 

 Volume Five

 Adhikarana 7 

The Supreme Lord Is Full of Bliss 

 Introduction by Srila Baladeva Vidyabhusana 

Visaya (the subject to be discussed): In the Sruti-sastra it is said that the blissful Supreme Personality of Godhead has a head and other limbs that are composed of transcendental pleasure. In the Taittiriya Upanisad (2.5.1) it is said: 

 tasya priyam eva cirah 

"The Supreme Personality of Godhead is like a bird whose head is composed of transcendental pleasure." 


Samcaya (doubt): Are the qualities of the Supreme Lord to be remembered in every meditation, or are they not to be remembered in every meditation? 


Purvapaksa (the opponent speaks): It has already been explained that the Lord's bliss and other qualities should be brought together when there is meditation on the Lord. Because the Lord's pleasure, as described here in the Taittiriya Upanisad, is not really different from the Lord's bliss mentioned before, therefore it should be included in all meditations on the Lord. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 13 

 priya-cirastvady-apraptir upacayapacayau hi bhede 


priya - pleasure; cirah - the head; tva - the state of being; adi - beginning with; apraptih - non-attainment; upacaya - increase; apacayau - and decrease; hi - indeed; bhede - in the difference.  


There is not attainment of the qualities that begin with His head consisting of pleasure. In the difference there is increase and decrease. 

Purport by Srila Baladeva Vidyabhusana 

The truth that the Lord's head is composed of pleasure, as well as other qualities of the Lord, are not to be employed in every meditation without exception. Lord Visnu, who is full of transcendental bliss, has the shape of a human being, not the shape of a bird (as described in this passage of Taittiriya Upanisad).

Furthermore, the bird described in this passage of Taittiriya Upanisad is composed of happiness and joy that increase and decrease. Thus there is a difference. The Lord is not like that. His happiness never increase or decreases. Thus the qualities described in this passage of Taittiriya Upanisad should not be included in every meditation on the Lord. 

Sutra 14 

 itare tv artha-samanyat 


itare - others; tu - but; artha - of result; samanyat - because of equality.  


But others because of the sameness of the result. 

Purport by Srila Baladeva Vidyabhusana 

However other passages of Taittiriya Upanisad, such as 2.5.1 (tasmad va etasmat. . . The Supersoul is full of bliss. From Him this world has come.), 2.6.2  (so 'kamayata. . . The Supreme Personality of Godhead desired: I shall become many. I shall father many children.), and 2.8.1 (bhisasmat. . . Out of fear of the Supreme Lord the wind blows and the sun rises.), which appear both before and after Taittiriya Upanisad 2.5.1, and which describe the Supreme Personality of Godhead's all- pervasiveness, spiritual bliss, creation of the material universes, supreme power and opulence, and many other of the blissful Supreme Lord's transcendental qualities, may be included in the devotees' meditations. Why is that? The sutra explains: "artha-samanyat" (because of the sameness of the result).

 Meditation on the Lord's qualities, such as His supreme power, His opulences, His friendliness to all, His being the shelter of all, and His granting liberation, qualities described in the Vedanta scriptures, brings liberation as its result. Therefore one should meditate on these qualities of the Lord. 


Here someone may ask: Why is the Supreme Personality of Godhead described as a bird in Taittiriya Upanisad 2.5.1? In the Katha Upanisad it is said: 

 atmanam rathinam viddhi 

"Know that the soul is the chariot driver." 


In this way the soul is described as the chariot driver and the material body is described as the chariot. The purpose of this little parable in the Katha Upanisad is to teach that the devotees should diligently control their senses. However, in this parable of the bird in Taittiriya Upanisad 2.5.1 no purpose is anywhere to be seen. What is the purpose then? The Vedas do not speak parables without a purpose behind them. 


Fearing that someone may speak these words, the author of the sutras next proceeds to explain the meaning of this parable of the bird. 

Sutra 15 

 adhyanaya prayojanabhavat 


adhyanaya - for meditation; prayojana - other purpose; abhavat - because of the absence.  


Because of the absence of another purpose, it is for meditation. 

Purport by Srila Baladeva Vidyabhusana 

This sutra means, "This parable is meant for meditation. This is so because of the absence of another purpose." The word "adhyana" here means {.sy 168}meditation". This is the meaning. In Taittiriya Upanisad (2.1.2) it is said: 

 brahma-vid apnoti param 

"One who knows the Supreme attains the Supreme." 


The Supreme is manifested in two ways: 1. in His original form, and 2. in the forms of His pastime incarnations. In His original form the Lord has the names Narayana, Vasudeva, Sagkarsana, Pradyumna, and Aniruddha.

 They whose intelligence is firmly anchored in the world of matter find it very difficult to meditate on the Lord, who is spiritual, blissful, and all-pervading. Therefore, in order that the conditioned souls may more easily understand the Lord, the Taittiriya Upanisad describes the blissful Lord in this parable of "a bird whose head is pleasure". In this way the conditioned souls attain elevated spiritual intelligence and are able to meditate on the Supreme directly.

 Meditation on the annamaya-purusa feature of the Lord is given in Taittiriya Upanisad 2.1.2. Meditations on the pranamaya, manomaya, and vijnanamaya-purusas are given in Taittiriya Upanisad 2.2.1, and meditation on the Ananadamaya- purusa feature of the Lord is given in Taittiriya Upanisad 2.5.1. These five aspects of the Supreme need not always been included in every meditation on the Supreme. 


Here someone may object: The Supreme is one. There is no basis for your statement that the Supreme is five. 


To this objection the answer is given: In the Gopala- tapani Upanisad it is said: 

 eko 'pi san bahudha vibhati 

"Although He is one, the Supreme Lord appears in many forms." 


In the Sruti-sastra it is said: 

 ekam santam bahudha drcyamanam 

"Although He is one, the Supreme Personality of Godhead is seen to be many." 


In the Catur-veda-cikha it is said: 

 sa cirah sa daksinah paksah sa uttara-paksah sa atma sa pucchah 

"He is the head. He is the right wing. He is the left wing. He is the Self. He is the tail." 


In the Brhat-samhita it is said: 

 ciro narayanah pakso

 daksinah savya eva ca pradyumnac caniruddhac ca

 san deho vasudevakah 

narayano 'tha san deho

 vasudevah ciro 'pi va puccham sagkarsanah prokta

eka eva ca paYcadha 

aggaggitvena bhagavan

kridate purusottamah aicvaryan na virodhac ca

cintyas tasmin janardane atarkye hi kutas tarkas

tv apramaye kutah prama 

"Narayana is the head. Pradyumna and Aniruddha are the right and left wings. Vasudeva is the torso. Or, Narayana is the torso, and Vasudeva is the head. Sagkarsana is the tail. In this way the one Supreme Personality of Godhead is manifested in five ways. In this way the Supreme Personality of Godhead enjoys pastimes as both the limbs and the possessor of the limbs. The Lord's power and opulence have no limit. He is inconceivable. How can mere logic grasp Him? He is immeasurable. How can He be measured?" 

Sutra 16 

 atma-cabdac ca 


atma - atma; cabdat - from the Sruti-sastra; ca - also.  


Also because the Sruti-sastra employs the word {.sy 168}atma". 

Purport by Srila Baladeva Vidyabhusana 

In Taittiriya Upanisad 2.5.1 the bird is described as {.sy 168}atma" (the Supreme). For this reason the bird here cannot be an ordinary bird with wings, a tail, and other like features. The bird here is a parable. 

Sutra 17 

 atma-grhitir itara-vad uttarat 


atma - atma; grhitih - understanding; itara - others; vat - like; uttarat - from the following.  


"Atma" here means "consciousness". Because of the following it is like the others. 

Purport by Srila Baladeva Vidyabhusana 

Here someone may object: In the Taittiriya Upanisad (2.2.3) it is said: 

 anyo 'ntara atma va pranamayah 

"The atma within is the pranamaya." 


The word "atma" is used to mean dull matter and it is also used to mean the individual spirit souls. In Taittiriya Upanisad (2.5.1) it is said: 

 anyo 'ntara atmanandamayah 

"The atma within is the Anandamaya." 


Since the word "atma" is thus used for these different purusas, how can it be said that the word {.sy 168}atma" means the all-pervading, all-knowing Supreme Personality of Godhead? 


To this I reply: The word "atma" here means {.sy 168}the all-pervading, all-knowing Supreme Personality of Godhead." This is so because this word is used in that way in many other passages of scripture. For example, in the Sruti-sastra it is said: 

 atma va idam eka evagra asit 

"In the beginning only the Supreme Personality of Godhead (atma) existed." 


Why does the word "atma' here refer to the Supreme Personality of Godhead? The sutra explains: "uttarat" (because of the following). This description of the bird is followed by these words (Taittiriya Upanisad 2.6.2): 

 so 'kamayata bahu syam 

"The Supreme Personality of Godhead desired: I shall become many." 


Thus this passage, which follows the parable of the bird, proves that anandamaya bird in that passage is certainly the Supreme Personality of Godhead. In this way it cannot be that the bird in that parable is not the Supreme Personality of Godhead. Therefore the purpose of that parable is to assist the meditation on the Supreme Lord. This must be so, for that is the appropriate explanation. 

Sutra 18 

 anvayad iti cet syad avadharanat 


anvayat - because of the connotation; iti - thus; cet - if; syat - may be; avadharanat - because of the understanding.  


If it is said, "This inference cannot be made," then I reply, "It is right, for that is the understanding here". 

Purport by Srila Baladeva Vidyabhusana 

Here someone may object: It is not possible to conclude, merely on the strength of the following passages, that the word "atma" here refers to the Supreme Personality of Godhead. After all, in the previous passages the word {.sy 168}atma" referred to inanimate matter as well as the individual spirit souls. 


If this is said, then the sutra replies: "syat" (It is right.) This means: It is right that the word {.sy 168}atma" here refers to the all-pervading, all-knowing Supreme Personality of Godhead. Why is that? The sutra explains: {.sy 168}avadharanat" (for that is the understanding here). In the previous passages the word "atma" clearly referred to the Supreme Personality of Godhead. There it was said (Taittiriya Upanisad 2.5.1): 

 tasmad va etasmad atmanah 

"The Supersoul is full of bliss. From Him this world has come." 


To interpret the word "atma" in any other way would do violence to the meditation described in this passage about the Anandamaya-purusa. In this passage, passing over the pranamaya-purusa and the other purusas, one comes to rest at the description of the Anandamaya-purusa, who is certainly the Supreme Personality of Godhead. As one may point to the star Arundhati by first pointing to other stars as reference points, so the description of these other atmas is meant to lead the reader to the Anandamaya-purusa, who is the Supreme. Thus the passages that precede and follow the parable of the bird clearly show that the atma here is the Supreme Personality of Godhead. Thus it is proved without doubt. .pa

 Adhikarana 8 

The Supreme Personality of Godhead Is the Father 

 Introduction by Srila Baladeva Vidyabhusana 

Here the author of the sutras begins his description of other qualities of the the Supreme Lord, such as the Lord's being the father of all. 


Visaya (the subject to be discussed): In the Sruti-sastra it is said: 

 mata pita bhrata nivasah caranam suhrd gatir narayanah 

"Lord Narayana is our mother, father, brother, home, shelter, friend, and goal." 


In the Jitanta-stotra, Chapter One, it is said: 

 pita mata suhrd bandhur

bhrata putras tvam eva me vidya dhanam ca kamac ca

nanyat kiYcit tvaya vina 

"O Supreme Lord, You are my father, mother, friend, kinsman, brother, son, knowledge, wealth, and desire. I have nothing else but You." 


In the Jitanta-stotra, in the middle and end, it is said: 

 janma-prabhrti daso 'smi

cisyo 'smi tanayo 'smi te tvam ca svami gurur mata

pita ca mama madhava 

"O Lord Madhava, from the time of my birth I have been Your servant, disciple, and son. You are my master, guru, mother, and father." 


Samcaya (doubt): Should the devotees meditate on the Lord as their father, son, friend, and master, or should they not meditate in that way? 


Purvapaksa (the opponent speaks): The Sruti-sastra explains: 

 atmety evopasita 

"One should worship the Supreme Lord." 


That is how one should meditate on the Lord. One should not meditate on Him as one's father or in these other ways. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 19 

 karyakhyanad apurvam 


karya - result; akhyanat - because of the statement; a - like; purvam - what was before.  


Because of the description of the result it is like the former. 

Purport by Srila Baladeva Vidyabhusana 

Here the word "purva" means "the previous qualities, such as being full of bliss". The word {.sy 168}apurva" means "the qualities, such as being the father, that are like these previous qualities". The devotees should meditate on these qualities. Why? The sutra explains: "karyakhyanad" (Because of the description of the result). The result here is the result attained by worshiping the Lord with love. This is explained in Svetasvatara Upanisad (5.14): 

 bhava-grahyam anidakhyam 


"The spiritual Supreme Personality of Godhead is attained only by love." 


The Supreme Personality of Godhead Himself declares (Srimad- Bhagavatam 3.25.38): 

 yesam aham priya atma sutac ca

 sakha guruh suhrdo daivam istam 

"Because the devotees accept Me as their friend, their relative, their son, preceptor, benefactor, and Supreme Deity, they cannot be deprived of their possessions at any time."* 


Therefore, as the devotees meditate on the Lord as full of transcendental bliss, so they should also meditate on Him as their father or other relative. The idea that the Sruti-sastra's declaration "atmety evopasita" (One should worship the Supreme Lord) means that one should not think of the Lord as one's father has already been refuted in this book. .pa

 Adhikarana 9 

One Should Meditate on the Transcendental Form of the Supreme Personality of Godhead 

 Introduction by Srila Baladeva Vidyabhusana 

Visaya (the subject to be discussed): Now begins a discussion of the truth that one should meditate on the Supreme as having a form. In the Brhad-aranyaka Upanisad (1.4.7) it is said: 

 atmety evopasita" 

"One should worship the Supreme Lord." 


In the Brhad-aranyaka Upanisad (1.4.15) it is also said: 

 atmanam eva lokam upasita 

"Everyone should worship the Supreme Lord." 


In the Gopala-tapani Upanisad (1.8-10) it is said: 

 tad u hovaca hairanyo gopa-vecam abhrabham tarunam kalpa- drumacritam. tad iha cloka bhavanti. sat-pundarika. . . 

"Brahma said: The Supreme Personality of Godhead is a cowherd boy. His complexion is like a monsoon cloud. He stays under a desire tree. The following verses describe Him: His eyes are like lotus flowers. . . " 


After thus describing the form of the Supreme Lord, the Gopala-tapani Upanisad (1.10) concludes: 

 cintayamc cetasa krsnam

 mukto bhavati samsrteh. 

"Meditating on Lord Krsna in this way, a person becomes free from the cycle of repeated birth and death." 


Samcaya (doubt): Does one attain liberation by worshiping the Lord in His formless feature or by worshiping the Lord in His feature with a form? 


Purvapaksa (the opponent speaks): One should worship the Lord in His formless feature. Only in that way will one attain liberation. Only by meditating on the Lord with undivided attention does one attain liberation. Because in the form of the Lord there are eyes and many other different limbs and features of the Lord it is not possible to give undivided attention to any of them, and therefore it is not possible to attain liberation by meditating on the form of the Lord. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 20 

 samana evam cabhedat 


samanah - equal sentiment; evam - thus; ca - although; abhedat - because of not being different.  


Although it is not divided in that way, because of non- difference. 

Purport by Srila Baladeva Vidyabhusana 

The word "ca" here means "although". Although the Lord's eyes and other bodily features and limbs are all different, still they leave the same impression on the mind. The features of the Lord are like golden statues, which although present in a great variety of forms, still, because they are all made of gold, leave the same impression on the mind. Why is that? the sutra explains: "abhedat" (because of non- difference). This means, "because the Lord's eyes and other features and limbs are not different from His soul or self". For this reason, by worshiping the form of the Supreme Lord one attains liberation. If this were not so then the description in Gopala-tapani Upanisad (1.10), {.sy 168}cintayamc cetasa krsnam mukto bhavati samsrteh" (Meditating on the form of Lord Krsna in this way, a person becomes free from the cycle of repeated birth and death.) would not be true. In the Smrti-sastra it is said: 

 satya-jnananantananda-matraika-rasa-murtayah 

"The forms of the Supreme Lord are undivided. They are all full of eternity, knowledge, infinity, and bliss." 


In this way it is said that although the Lord's forms present a very wonderful variety, still They are all one in essence. Although this truth was also described in sutra 3.2.14, the merciful teacher of Vedanta repeats the same teaching so this very difficult topic may be clearly understood. 


In this section the truth that one should meditate on all the qualities of the different forms of the Lord has been explained. Now will be considered the nature of the qualities the Lord manifests in His aveca incarnations, where He gives special powers to certain individual souls. In the Chandogya Upanisad (7.1.1 and 3) it is said: 

 adhihi bhagavan iti hopasasada sanat-kumaram naradas tam hovaca. . . tam mam bhagavan cokasya param tarayatu. 

"Narada approached Sanat-kumara and said, `O master, please teach me. . . O master, please take me across this ocean of grief'." 


Sanat-kumara and some other individual spirit souls are cakty-aveca-avataras of the Lord. This means that the Lord has empowered them with knowledge or certain other virtues. That is why Sanat-kumara is here addressed as "bhagavan" (master). 


Samcaya (doubt): Should one meditate on these great devotees as having all the transcendental qualities of the Supreme Lord or should one not meditate on them in that way? 


The author of the sutras here considers this question. First He gives the positive view. 

Sutra 21 

 sambandhad evam anyatrapi 


sambandhat - because of the touch; evam - thus; anyatra - in others; api - also.  


Because of His touch it is like this in others also. 

Purport by Srila Baladeva Vidyabhusana 

All the qualities of the Lord are present in the four Kumaras and the other cakty-aveca-avataras. Why is that? TheSutra explains: "sambandhat" (because of His touch). As fire transforms an iron rod, so the touch of the Supreme Lord transforms these great devotees. 


Now the author of the sutras gives the negative view. 

Sutra 22 

 na vavicesat 


na - not; va - or; avicesat - because of non-difference.  


Or not, because of non-difference. 

Purport by Srila Baladeva Vidyabhusana 

One should not meditate on all the qualities of the Supreme Lord being present in the cakty-aveca-avataras. Why not? TheSutra explains: "avicesat" (because of non- difference). This means that even though the Lord has given them special powers, they remain individual spirit souls. They are not fundamentally different from other individual spirit souls. The word "va" (or) here hints that because they are very dear to the Lord, these souls should be treated with great respect. 

Sutra 23 

 darcayati ca 


darcayati - reveals; ca - and.  


It also reveals it. 

Purport by Srila Baladeva Vidyabhusana 

This truth is revealed in the Chandogya Upanisad (7.1.3), for Narada Muni, who is here seeking the truth, is himself a cakty-aveca-avatara. In this way it is clear that all the qualities of the Lord are not present in the cakty-aveca- avataras. 

Sutra 24 

 sambhrti-dyu-vyapty api catah 


sambhrti - maintenance; dyu - in the sky; vyapti - spreading; api - also; ca - and; atah - thus.  


Therefore maintenance and being present everywhere in the sky also. 

Purport by Srila Baladeva Vidyabhusana 

In this sutra the words "sambhrti" and {.sy 168}dyu-vyapti" are brought together in a samahara-samasa. These two qualities should not be attributed to the cakty- aveca-avataras. The reason has been given in the previousSutra. The reason is the cakty-aveca-avataras are individual spirit souls (jivas). In the Enayaniya recension of the Vedas it is said (Taittiriya Brahmana 2.4.7.10): 

 brahma jyestha virya sambhrtani brahmagre jyestham divam atatana. brahma bhutanam prathamam tu jajYe. tenarhati brahmana spardhitum kah. 

"The Supreme Personality of Godhead possesses all powers. The Supreme Personality of Godhead is present everywhere in the great sky. The Supreme Personality of Godhead is the first of persons. Who can rival the Supreme Personality of Godhead?" 


In these words the glories of the Supreme Personality of Godhead, beginning with His maintenance of all and His being present everywhere in the great sky, are described. These qualities cannot be ascribed to the individual spirit souls, for they are qualities of the Supreme Personality of Godhead alone. 


Now the author of the sutras gives another reason why these qualities cannot be ascribed to the individual spirit souls. 

Sutra 25 

 purusa-vidyayam iva cetaresam anamnanat 


purusa - of the Supreme Personality of Godhead; vidyayam - in the knowledge (the Purusa-sukta prayers); iva - like; ca - also; itaresam - of others; anamnanat - because of not being mentioned.  


It is taught of the Supreme Personality of Godhead in the Purusa-sukta prayers, and it is not mentioned of others. 

Purport by Srila Baladeva Vidyabhusana 

In the descriptions of the four Kumaras and other cakty- aveca-avataras there is no description of their being the creator and controller of all or of having other qualities that belong to the Supreme Lord alone. For this reason all the qualities of the Supreme Lord should not be ascribed to them. Giving an example of the difference between the individual souls and the Supreme Lord, the sutra explains: "purusa- vidyayam" (It is taught of the Supreme Personality of Godhead in the Purusa-sukta prayers). The word "ca" (and) here hints, "and in the Gopala-tapani Upanisad and other scriptures also". These qualities of the Lord are mentioned in the descriptions of the Lord in these places but they are not mentioned in the descriptions of Kumaras and other cakty- aveca-avataras.

 The cakty-aveca-avataras may be compared to iron rods heated by a fire. As iron rods heated by a fire have two natures, so the cakty-aveca-avataras may have two natures also. One nature is like the heat generated by the fire. That nature is the specific qualities with which the Lord has empowered the cakty- aveca-avatara. They who meditate on these qualities in the cakty-aveca-avatara may thus meditate on all the qualities of the Supreme Lord. The other nature is like the iron rod itself. That is the nature of the individual spirit soul who is empowered to be a cakty-aveca-avatara. They who meditate on his qualities may not ascribe to him all the qualities of the Supreme. However, they may meditate on the cakty-aveca- avatara's possessing the qualities of a great devotee, such as his being very dear to the Supreme Personality of Godhead.

 Because He dearly loves them, the Lord accepts the cakty- aveca-avatara devotees as His personal associates. That is why in the Srimad-Bhagavatam and other scriptures these great devotees are respectfully addressed as "bhagavan" (lord). However, because they are individual spirit souls, the cakty- aveca-avataras are all humble and lowly in comparison to the Supreme Personality of Godhead Himself. This is the proper understanding of their nature. .pa

 Adhikarana 10 

The Ferocity of the Supreme Personality of Godhead 

 Introduction by Srila Baladeva Vidyabhusana 

It has been said that one should meditate on the Supreme, especially by thinking of the Lord's qualities as described in one's own branch of the Vedas. However, it is said that they who desire liberation should not meditate on certain of the Lord's qualities. In the Atharva Veda (8.3.4 and 17) it is said: 

 agne tvam yatudhanasya bhindi 

"O fiery Lord, please cut Yatudhana into pieces!" 

and 

 tam pratyaYcam arcisa bidhya marma 

"O Lord, with Your flames please break open Yatudhana's heart!" 


Samcaya (doubt): Should one meditate on the Lord as one who cuts others to pieces, or should one not meditate on Him in this way? 


Purvapaksa (the opponent speaks): Because the Lord becomes violent only to stop the demons, therefore it is proper to meditate on the Lord in this way. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 26 

 vedhady artha-bhedat 


vedha - cutting into pieces; adi - beginning with; artha - of result; bhedat - because of difference.  


(Not) cutting into pieces and other violent acts because of a different result. 

Purport by Srila Baladeva Vidyabhusana 

The word "na" (not) should be understood in thisSutra. One should not meditate on the Lord as the punisher who cuts others into pieces and performs other violent acts. Why not? The sutra explains: "atha-bhedat" (because of a different result). The word "artha" here means {.sy 168}result". The saintly devotees renounce violence and other negative qualities. That is the meaning here. The Lord Himself declares (Bhagavad-gita 8.8): 

 amanitvam adambitvam

ahimsa ksantir arjavam 

"Humility, pridelessness, nonviolence, tolerance, and simplicity, . . . all these I declare to be knowledge."* 


Also, in Srimad-Bhagavatam the Lord says: 

 nivrttam karma seveta

pravrttam mat-paras tyajet 

"My devotee should renounce materialism and cultivate renunciation." .pa

 Adhikarana 11 

Meditation on the Supreme Personality of Godhead 

 Introduction by Srila Baladeva Vidyabhusana 

Visaya (the subject to be discussed): In the Svetasvatara Upanisad (1.11) it is said: 

 jYatva devam sarva-pacapahanih

ksinah klecair janma-mrtyu-prahanih tasyabhidhyanat trtiyam deha-bhede

vicvaicvaryam kevala apta-kamah 

"By understanding the Supreme Personality of Godhead, a person becomes free from all material bondage, his sufferings perish, and he escapes the cycle of repeated birth and death. By meditating on the Supreme Lord, when one is finally separated from the material body he enters the opulent spiritual world and attains a spiritual body where all his desires are fulfilled." 


This verse means that by understanding the Supreme Personality of Godhead a person cuts the ropes of false possessiveness that make him think that his body, house, and other things are all his property. Here the scripture glorifies knowledge of the Lord, saying that knowledge destroys the sufferings of repeated birth and death. By understanding the Lord and always meditating on Him, a person becomes free of both gross and subtle material bodies, travels beyond Candraloka and Brahmaloka, and enters the third realm, the realm of the Supreme Personality of Godhead. What is that realm of the Lord like? The scripture explains: it is "vicvaicvarya" (full of spiritual opulences), it is "kevala" (untouched by matter), and it is "apta-kama" (all desires are fulfilled there). Here it is clearly said that this abode is attained by understanding the truth of the Supreme Personality of Godhead, truth taught in the revealed scriptures. 


Samcaya (doubt): Is meditation mandatory or optional? 


Purvapaksa (the opponent speaks): Meditation is mandatory, for it increases faith and thus fixes the mind on the Lord. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 27 

 hanau tupayana-cabda-cesatvat kucacchanda-stuty- upaganavat tad uktam 


hanau - in destruction; tu - indeed; upayana - approaching; cabda - statement; cesatvat - because of being a supplement; kuca - kuca grass; acchanda - according to desire; stuti - prayer; upagana - song; vat - like; tat - that; uktam - said.  


But in liberation because of approaching, because of the Sruti-sastra, and because of the means to the end it is like voluntary kuca grass, prayers and hymns. This is said. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (but) is used here to begin the refutation of the opponent's argument. When, by understanding the truth of the Supreme Personality of Godhead, a person becomes free from the ropes of matter, such a wise devotee falls in love with the Supreme Personality of Godhead. In that condition he spontaneously meditates on the qualities of the Lord as they are described in the revealed scriptures. He does this as a person voluntarily takes kuca grass, recites prayers, and sings hymns. As a student, when his daily studies are completed, may of his own accord take kuca grass in his hand and then recite prayers and sing hymns, so the liberated souls of their own accord meditate on the Supreme Personality of Godhead.

 This is hinted by the use of the word "abhidhyana". The reason for this is given in the word "upayana" (he has approached the Supreme Lord). The word "upayana" means that he loves the Lord and he has approached the Lord. The word "cabda" means "words of instruction". The word "cesatvat" means "because all these words are the means to attain a specific end". This is described in Brhad-aranyaka Upanisad (4.4.21): 

 tam eva dhirah. . . . 

"A wise man, aware of the Lord's true nature, should engage his intelligence in the Lord's service. He should not meditate on other things. He should not waste many words speaking of other things." 


In Srimad-Bhagavatam (3.9.41) the Lord Himself says: 

 purtena tapasa yajnair

danair yogaih samadhina brahmam nihcreyasam pumsam

mat-pritis tattvavin-matam 

"It is the opinion of expert transcendentalists that the ultimate goal of performing all traditional good works, penances, sacrifices, charities, mystic activities, trances, etc., is to invoke My satisfaction."* 


For this reason the liberated souls of their own accord meditate on the Lord. That is the meaning. It is very difficult to understand the truth by studying the difficult Vedas and following the difficult path of logic, for there are many branches of the Vedas and many complicated arguments in logic. One whose heart is softened with love for the blissful Supreme Lord is not attracted to follow the path of the Vedas or the path of logic, for these paths only make the heart harder and harder. There are times, however, where these two paths can be employed to increase one's love and devotion to the Lord. 


In the following words the author of the sutras gives the reason and evidence for all of this. 

Sutra 28 

 samparaye tartavyabhavat tatha hy anye 


samparaye - in love for the Supreme Personality of Godhead; tartavya - of bondage; abhavat - because of the non-existence; tatha - so; hi - indeed; anye - others.  


When there is love for the Supreme Personality of Godhead, because of the absence of bondage. So the others indeed. 

Purport by Srila Baladeva Vidyabhusana 

The word "samparaya" here means "the Supreme Personality of Godhead" because all truths meet in Him. "Samparaya" is therefore said to mean "love for the Supreme Personality of Godhead". This word is formed by adding the affix "an" (Panini's Astadhyayi 4.4.21). For one who loves the Lord meditation on the Lord is spontaneous and not ordered by rules. Why is that? The sutra explains: {.sy 168}tartavyabhavat" (because of the absence of bondage). This means, "because there is nothing to cross beyond" or {.sy 168}because there are no ropes of bondage that must be severed". The Vajasaneyis (Brhad-aranyaka Upanisad 4.4.21) explain: 

 tam eva dhiro vijYaya prajYam kurvita brahmanah. nanudhyayed bahun cabdan vaco viglapanam hi tat. 

"A wise man, aware of the Lord's true nature, should engage his intelligence in the Lord's service. He should not meditate on other things. He should not waste many words speaking of other things." 


The Lord Himself explains (Srimad-Bhagavatam 11.20.31): 

 tasmad mad-bhakti-yuktasya

 yogino vai mad-atmanah na jnanam na ca vairagyam

prayah creyo bhaved iha 

"For one who is fully engaged in My devotional service, whose mind is fixed on me in bhakti-yoga, the path of speculative knowledge and dry renunciation is not very beneficial."* .pa

 Adhikarana 12 

The Way to Attain Liberation 

 Introduction by Srila Baladeva Vidyabhusana 

Thus it has been explained that one should worship and meditate on the Lord as a person who possesses qualities. Now will be described two different ways to worship the Lord. In the Gopala-tapani Upanisad it is said: 

 tad u hovaca hairanyo gopa-vecam abhrabham. . . 

"Brahma said: The Supreme Lord appears like a cowherd boy, and His complexion is like a monsoon cloud." 


In the Rama-tapani Upanisad it is said: 

 prakrtya sahitah cyamah. . . 

"Decorated with earrings and a jewel necklace, His complexion dark, His garments yellow, and the hair on His head matted, saintly, two-armed Lord Rama is accompanied by Goddess Si
ta." 


In the Brhad-aranyaka Upanisad (4.4.22) it is said: 

 sa va ayam atma sarvasya vaci sarvasyecanh. 

"The Supreme Personality of Godhead is the master and controller of all." 


By meditating on the Lord's sweetness one attains the Lord. This method is called ruci-bhakti (the path of spontaneous love). By meditating on the Lord's glory and opulence one also attains the Lord. This method is called vidhi-bhakti (the path of following rules and regulations). 


Samcaya (doubt): Of these two kinds of meditation which is the best? 


Purvapaksa (the opponent speaks): Because the result of both these kinds of meditation is uncertain, one should not desire to perform either of them. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 29 

 chandata ubhayavirodhat 


chandatah - by the will; ubhaya - of both; avirodhat - because there is no contradiction.  


By His will (it is not so), for in these two there is no contradiction. 

Purport by Srila Baladeva Vidyabhusana 

As a frog jumps from far away, so the word "na" (not) should be brought to this sutra from sutra 22. The word "chandatah" here means, "by the Supreme Lord's will the way of devotion is divided into two paths". How is that? The sutra explains: "ubhayavirodhat" (for in these two there is no contradiction). This means that the descriptions of these two paths do not exclude each other. This is the meaning. The beginningless and eternally perfect way of devotion flows like a heavenly Ganges river from the Lord's personal associates to the newest beginners in devotional service. Lord Hari wishes that all the spirit souls in the material universes associate with His devotees and voluntarily follow the path of devotion to Him. By following that path they can attain Him. To attain this end one should seek the mercy of a kind madhyama- adhikari devotee. The madhyama-adhikari devotee is described in the following words: 

 icvare tad-adhinesu

balicesu dvisatsu ca prema-maitri-krpapeksa

yah karoti sa madhyamah 

"A person who loves the Supreme Lord, befriends the devotees, is merciful to the people in general, and ignores the demons, is a madhyama-adhikari devotee of the Lord." 


In this way it is clearly shown that Lord Hari is not cruel, unfair, or unkind. 

Sutra 30 

 gater arthavattvam ubhayathanyatha hi virodhah 


gateh - of the goal; arthavattvam - attainment; ubhayatha - on both; anyatha - otherwise; hi - indeed; virodhah - contradiction.  


In both ways the goal is attained, for otherwise there would certainly be a contradiction. 

Purport by Srila Baladeva Vidyabhusana 

Both paths lead to the goal. By the path of meditating on the Lord's sweetness and also by the path of meditating on the Lord's glory and opulence, one may attain the goal. The word {.sy 168}artha" here means "the goal of life". The attainment of the Supreme Personality of Godhead is the highest goal of life. That is the meaning. To say this is not so is to contradict the scriptural texts that describe these two paths. The word {.sy 168}hi" (certainly) in this sutra is evidence that both paths are equal. One cannot quote sutra 3.3.6 to say that the methods of these two paths should be combined. These two paths are like the path of the ekanti devotees, who do not wish to see in the Lord qualities other than those manifested by the Lord's form they have chosen to worship. This will be described in sutra 3.3.56. .pa

 Adhikarana 13 

The Path of Spontaneous Love 

 Introduction by Srila Baladeva Vidyabhusana 

Visaya (the subject to be discussed): Here the author of the sutras proves that ruci-bhakti (the path of spontaneous love) is the best. 


Samcaya (doubt): Who is best: one who follows the path of spontaneous love (ruci-bhakti) or one who follows the path of following rules and regulations (vidhi-bhakti)? 


Purvapaksa (the opponent speaks): Because he carefully follows all the rules, one on the path of vidhi-bhakti is the best. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 31 

 upapannas tal-laksanarthopalabdher lokavat 


upapannah - best; tat - of that; laksana - characteristic; artha - of the goal; upalabdheh - because of attainment; loka - in the world; vat - like.  


It is best, because of attainment of the goal that is He who has that nature, as in the world. 

Purport by Srila Baladeva Vidyabhusana 

A person who worships Lord Hari by following the path of ruci-bhakti is the best, or is the one who has attained the goal of life. Why is that? The sutra explains: "tal- laksanarthopalabdheh" (for it brings the goal that is He who has that nature). The phrase "He who has that nature" here means, "He who loves His devotees". This refers to the Supreme Personality of Godhead when He manifests His quality of sweetness. Here the word "upalabdheh" means {.sy 168}because of independently attaining".

 Then the author clarifies this by giving an example: {.sy 168}lokavat" (as in the world). The Lord is like a great king who himself comes under the control of an expert and devoted servant. This nature of the Lord does not in any way diminish His supreme independence. This is so because the Lord's being controlled by the love of His devotees is actually a great virtue on His part. This is the meaning.

 The Supreme Personality of Godhead is attracted by the love of His devotees, and He reveals His own sweetness to the devotees that love Him. Seeing His sweetness, the devotees love Him all the more, and they respond by offering themselves to the Lord. The Lord accepts this offering, and by doing that, He sells Himself to His devotees in exchange for their love.

 In this way the Lord makes His devotees very exalted and important so they can directly associate with the Lord. Without this it would not be possible for the devotees to see the Lord and associate with Him. Criman Cukadeva Gosvami explains (Srimad- Bhagavatam 10.9.21): 

 nayam sukhapo bhagavan

dehinam gopika-sutah jYaninam catma-bhutanam

yatha bhaktimatam iha 

"The Supreme Personality of Godhead, Krsna, the son of mother Yacoda, is acessible to devotees engaged in spontaneous loving service, but He is not as easily acessible to mental speculators, to those striving for self-realization by severe austerities and penances, or to those who consider the body the same as the self."* 


Although the Lord is controlled by all His devotees, He especially places Himself under the control of the devotees filled with spontaneous love for Him. Therefore the path of spontaneous love (ruci-bhakti) is the best of all paths and the devotees who follow this path are the best of all devotees. .pa

 Adhikarana 14 

The Methods of Devotional Service 

 Introduction by Srila Baladeva Vidyabhusana 

Visaya (the subject to be discussed): Now the author of the sutras shows that there are two kinds of devotional service, one kind having a single part, and another kind having many parts. In the first chapter of the Atharva Veda's Gopala-tapani Upanisad the eighteen-syllable mantra is described. There it is said (1.6): 

 yo dhyayati rasayati bhajati so 'mrto bhavati 

"One who meditates on the Supreme Personality of Godhead, glorifies Him, and worships Him, becomes liberated." 


Samcaya (doubt): Can one attain liberation by performing only one of these three, or must one perform them all? 


Purvapaksa (the opponent speaks): The Upanisad names all three of them, and, after naming them, says that then one becomes liberated. Therefore one must perform all three in order to become liberated. 


Siddhanta (conclusion): in the following words the author of the sutras gives His conclusion. 

Sutra 32 

 aniyamah sarvesam avirodhac chabdanumanabhyam 


aniyamah - without a rule; sarvesam - of all; avirodhat - because there is no contradiction; cabda - Sruti-sastra; anumanabhyam - and Smrti-sastra.  


There is no rule for them all, for there is no contradiction with the Sruti-sastra and Smrti-sastra. 

Purport by Srila Baladeva Vidyabhusana 

No rule declares that meditation, glorification, and worship must all be performed in order to attain liberation. Any one of them is sufficient for liberation. Why is that? The sutra declares: "cabdanumanabhyam". This means {.sy 168}for there is no contradiction with the Sruti-sastra and Smrti-sastra". Later in the Gopala-tapani Upanisad (1.10) it is said: 

 cintayamc cetasa krsnam

mukto bhavati samsrteh 

"By meditating on Lord Krsna a person becomes liberated from the cycle of repeated birth and death." 


In the Gopala-tapani Upanisad (1.12) it is also said 

 panca-padam paYcaggam japan dyavabhumi suryacandramasau sagni 

"By chanting these five names one attains the Supreme Personality of Godhead, whose potencies are manifested as the heavenly planets, the earth, the sun, the moon, and fire." 


In Srimad-Bhagavatam (12.3.51) it is said: 

 kirtanad eva krsnasya

mukta-saggah param vrajet 

"Simply by chanting the Hare Krsna maha-mantra one can become free from material bondage and be promoted to the transcendental kingdom."* 


It is also said: 

 eko 'pi krsnaya krtah pramano

dacacvamedhavabhrthair na tulyah dacacvamedhi punar eti janma

krsna-pramani na punar-bhavaya 

"Ten acvamedhavabhrthas are not equal to once bowing down before Lord Krsna. One who performs ten acvamedhas again takes birth. One who bows before Lord Krsna never takes birth again." 


These passages do not in any way oppose the statement of Gopala-tapani Upanisad 1.6. If this were so then each scriptural statement affirming that liberation is attained by performing a certain kind of devotional service would have to be rejected. Therefore the statement of Gopala-tapani Upanisad (1.6), "He becomes liberated" must be considered to be connected individually to each of the statements, "He who meditates on the Supreme Personality of Godhead," "He who glorifies the Supreme Personality of Godhead", and {.sy 168}He who worships the Supreme Personality of Godhead".

 The meaning here is, "If even only one of the many kinds activities of devotional service brings liberation, then how much more effectively will the performance of many kinds of activities in devotional service bring one to liberation?" This is a hint pointing to the nine activities of devotional service, beginning with hearing and chanting about the Lord. 


Here someone may object: Is it not so that the Sruti-sastras teach that liberation is attained by meditation alone? In the Brhad-aranyaka Upanisad (4.5.6 and 2.4.5) it is said: 

 atma va are drastavyah 

"In a trance of meditation one should gaze on the Supreme Personality of Godhead." 


Therefore how can it be said that liberation is attained by other methods, such as chanting the glories of the Lord? 


To this I reply: Chanting the glories of the Lord and the other activities of devotional service are woven together with meditation on the Lord. They are not separate. Therefore when one chants the Lord's glories or performs other activities of devotional service, meditation on the Lord is also present, and when one meditates on the Lord, chanting the Lord's glories and the other activities of devotional service are also present. 


Here someone may object: It is not correct to say that one can attain liberation simply by understanding the truth about the Supreme Personality of Godhead. Although they are perfect in knowledge of the Lord, Brahma, Siva, Indra, and the other demigods still remain in the material world. Indeed it is even seen that sometimes they oppose the Lord's desires. 


If this is said, then the author of the sutras gives the following reply. 

Sutra 33 

 yavad-adhikaram avasthitir adhikarikanam 


yavat - as long as; adhikaram - the post; avasthitih - the situation; adhikarikanam - of they who hold the posts.  


The office-holders stay for the duration of their terms in office. 

Purport by Srila Baladeva Vidyabhusana 

We do not say that everyone who has perfect knowledge of the Supreme Personality of Godhead at once attains liberation. However, their accumulated past karma is all destroyed by their knowledge of the Lord, and their present actions also bear no karmic result. When the term of life in their present body is exhausted, then they will attain liberation. Because they hold posts in the management of the universe, Brahma and the other demigods do not become liberated until their terms of office expire. This is so even though their past and present karmic reactions are already destroyed.

 When their terms of office expire, then they become liberated and enter the supreme abode of the Lord. This should be understood. The demigod Indra and the others like him that have relatively short terms of office go, at the end of their terms, to the demigod Brahma, whose term of office is much longer. When Brahma attains liberation they all attain liberation with him. The author of the sutras will describe this later in this book (4.3.10).

 As for the demigods opposing the Lord's desires, they do this only in conformance with His wish, and in order to assist the Lord's pastimes. These demigods may appear to be materialists engaged in sense gratification, but that is only a false show. In truth they are transcendentalists fixed in knowledge of the Supreme Personality of Godhead. Therefore, when their terms of office expire, they all attain liberation. Of this there is no doubt 
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 Adhikarana 15 

Meditation on the Qualities of the Supreme Personality of Godhead 

 Introduction by Srila Baladeva Vidyabhusana 

Visaya (the subject to be discussed): Now will be discussed the truth that qualities such as being neither great nor small should be attributed to the Supreme Personality of Godhead. In the Brhad-aranyaka Upanisad (3.8.8) it is said: 

 etad vai tad aksaram gargi brahmana abhivadanty asthulam anava-hrasvam 

"O Gargi, the brahmanas say that the Supreme Personality of Godhead is neither great nor small, tall nor short." 


It is also said: 

 atha para yaya tad aksaram adhigamyate yat tad adrecyam agrahyam agotram avarnam acaksuh-crotram 

"Please know that the Supreme never wanes nor does He ever die. The Supreme is never seen nor is He ever grasped. He is never born in any family. He cannot be described in words. The eyes and the ears cannot know Him." 


Samcaya (doubt): Should these qualities of the Lord, where He is considered imperishable and neither great nor small be included in every meditation on Him, or should they not be included in every meditation on Him? 


Purvapaksa (the opponent speaks): In sutra 3.3.20 it was said: 

 samana evam cabhedat 

"Although it is not divided in that way, because of non-difference." 


These words are understood to mean that the Supreme certainly does have a form. However the previous description (of the Lord as being imperishable and neither great nor small) cannot be considered to be a description of a being with form. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 34 

 aksara-dhiyam tv avarodhah samanya-tad-bhavabhyam aupasada-vat tad uktam 


aksara - imperishable; dhiyam - in the idea; tu - but; avarodhah - acceptance; samanya - equality; tat - of Him; bhavabhyam - with the qualities; aupasada - The Aupasat mantra; vat - like; tat - that; uktam - spoken.  


But because He has the same qualities the idea of imperishability should be accepted, as in the Aupasat mantra. This has been explained. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (but) here begins the refutation of the opponent's argument. The idea that the imperishable Lord is neither great nor small should be included in all meditations on Him. Why is that? The sutra explains: "Because He has the same qualities." The Katha Upanisad (1.2.15) explains: 

 sarve veda yat-padam amananti 

"All the Vedas glorify the Supreme." 


The worshipable Supreme is always the same. Therefore these features are present even though He has a form. Therefore the qualities like being neither great nor small are also present in the Lord's form. This is the meaning. Svetasvatara Upanisad (1.11) affirms that by understanding the Supreme Personality of Godhead one attains liberation. The knowledge here is knowledge of the Supreme as an extraordinary being, not as an ordinary being. To posit anything else is illogical and an insult to the Supreme. Therefore the qualities like being neither great not small should be included with the qualities like being all- pervading, all-knowing, and full of bliss. In this way there is the knowledge that the Supreme is an extraordinary being. From this it may be inferred that the Supreme is different from all other persons. In this way it is proved that the form of the Supreme is free from anything that is bad or to be rejected. In Srimad-Bhagavatam (8.3.24) it is said: 

 sa vai na devasura-martya-tiryag

na stri na sando na puman na jantuh nayam gunah karma na san na casan

nisedha-ceso jayatad acesah 

"He neither demigod nor demon, neither human nor bird nor beast. He is not woman, man, nor neuter, nor is He an animal. He is not a material quality, a fruitive activity, a manifestation or nonmanifestation. He is the last word in the discrimination of `not this, not this,' and He is unlimited. All glories to the Supreme Personality of Godhead."* 


Prayed to with these words, which describe a being neither great nor small, the Supreme Personality of Godhead personally appeared in His transcendental form, a form that must be the same as the being described in these prayers. That appearance is described in Srimad-Bhagavatam (8.3.30): 

 harir avirasit 

"Then the Supreme Personality of Godhead personally appeared." 


In this passage Gajendra prayed to the Lord, addressing Him in a certain way, and the Lord reciprocated by appearing in the form that was described in the prayers. If those prayers were not appropriate to the form of the Lord, then the Lord would have appeared only as a vague impersonal knowledge in Gajendra's heart. In this way the idea that the Supreme Lord is a material demigod or some other kind of material being is clearly disproved. However, the Lord does appear in a form like that of a demigod or a human being, but these are His own forms and they are not material.

 With the words "aupasada-vat" the sutra gives an example to show that secondary features inevitably follow primary features. The word "upasat" here refers to a specific mantra in a specific Vedic ritual. When in its chanted in the Jamadagnya ceremony where purodasa cakes are offered with the mantra "agner vai hotram", the upasat mantra is chanted in the Sama Veda style. However, when it is chanted in a Yajur Veda ceremony, the upasat mantra is chanted in the Yajur Veda style. In this way the secondary nature follows the primary nature. Thus the secondary qualities of the Lord must be understood according to His primary qualities. This is described in the Vidhi-khanda in the following words: 

 guna-mukhya-vyatikrame tad-arthatvan mukhyena veda-samyogah 

"When primary and secondary meanings are in conflict the primary meaning should be accepted." 


Here someone may object: The nature of the Lord's form is described in the following words: 

 sarva-karma sarva-gandhah 

"The Supreme does everything. The Supreme possesses all fragrances." 


For this reason all meditations on the Lord should include a meditation on His doing everything and possessing all fragrances." 


If this is said then the author of the sutras gives the following reply. 

Sutra 35 

 iyad amananat 


iyat - this; amananat - by the description.  


It follows the description. 

Purport by Srila Baladeva Vidyabhusana 

The word "iyat" means "in that way". In that way one should always meditate on the qualities of the Supreme Lord's transcendental form. In what way? The sutra explains: "amananat" (following the description). This means, "following the description of the Lord's primary qualities". On the Lord's primary qualities are compulsory in meditation on Him. Therefore it is not necessary that in every meditation on the Lord one must meditate on His doing everything or possessing all fragrances. .pa

 Adhikarana 16 

The Lord's Transcendental Abode 

 Introduction by Srila Baladeva Vidyabhusana 

Now it will be explained that one should meditate on the transcendental abode of the Lord. In the Mundaka Upanisad (2.2.7) it is said: 

 yah sarva-jYah sarva-vid yasyaisa mahima bhuvi sambabhuva divye pure hy esa samvyomny atma pratisthitah. 

"The all-knowing Supreme Personality of Godhead, whose greatness is seen everywhere in the world, resides in His own effulgent city in the spiritual sky." 


However, it is also said (Mundaka Upanisad 2.2.10): 

 brahmaivedam vicvam idam varistham 

"the Supreme Personality of Godhead is present everywhere in the material world." 


Samcaya (doubt): Is the description of the Lord's city in the spiritual sky merely an allegory to describe the Lord's glories, or is there in truth such a city with many wonderful palaces, gateways, surrounding walls, and other like features? 


Purvapaksa (the opponent speaks): What is the answer? The answer is that these words are an allegory to describe the Supreme Lord's glory. In the Chandogya Upanisad (7.24.1) it is said: 

 sa bhagavah kasmin pratisthita iti. sva-mahimni. 

"Where does the Supreme Personality of Godhead reside? He resides in His own glory." 


In this way the Sruti-sastra describes the Lord's glory. Therefore the spiritual sky described before is in truth the Lord's glory. It is not any other thing. Therefore it is not possible that the Supreme Lord has an abode in a specific place. This is confirmed by the passage beginning with the words {.sy 168}brahmaiva". 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 36 

 antara bhuta-grama-vat svatmanah 


antara - within; bhuta - made of material elements; grama - city; vat - like; svatmanah - of Hismelf.  


Within it is like a material city to His own. 

Purport by Srila Baladeva Vidyabhusana 

To His own that place in the spiritual sky is like a great city. The phrase "to His own" means "to His own devotee". In the Sruti-sastra (Mundaka Upanisad 3.2.3 and Katha Upanisad 1.2.23) it is said: 

 yam evaisa vrnute tena labhyah 

"The Supreme Personality of Godhead is attained only by one whom He Himself chooses."* 


Although everything in that city is perfectly spiritual, still it appears like a city made of earth and the other material elements. The word "vat" (like) used in the sutra refutes the idea that this city is actually material in nature. TheSutra says that it is "svatmanah" (manifested from Himself). In the Mundaka Upanisad (2.2.11) it is said: 

 brahmaivedam amrtam purastat paccac ca. brahma daksinatac cottarenadhac cordhvam prasrtam. brahmaivedam vicvam idam varistham. 

"The Supreme is eternal. He is in the east and the west. He is in the south and the north. He is below and He is above. He is everywhere in the universe. He is the greatest." 


As the Supreme Personality of Godhead, who is full of transcendental knowledge and bliss, has a wonderful variety of features, such as His hands, feet, nails, and hair, so the Lord's transcendental abode, which is manifested from His own personal form, also has a wonderful variety of features, such as the different forms in its land and water. Even though they are all spirit and nothing else, still they manifest a great variety, like a peacock feather or other colorful object. 

Sutra 37 

 anyatha bhedanupapattir iti cen nopadecantara-vat 


anyatha - otherwise; bheda - difference; anupapattih - non- attainment; iti - thus; cet - if; na - not; upadeca - teaching; antara - another; vat - like.  


If it is said, "It is otherwise, for there is no difference", then I reply: No. It is not so. For it is like other teachings. 

Purport by Srila Baladeva Vidyabhusana 

If it is said, "It is otherwise, for if there is no difference between them, then there must be no difference between the creator of the abode and the abode itself," then the sutra replies. {.sy 168}No. This is not a fault". Why is that? The sutra replies, {.sy 168}upadecantara-vat" (for it is like other teachings). In the Taittiriya Upanisad it is said: 

 anandam brahmano vidvan 

"A wise man knows the bliss of the Supreme". 


In this and other teachings it is said that even though the Supreme is one with His attributes, still He is also different from them. That is the meaning. 


(Note: Here the opponent claims that because the Lord is not different from His transcendental abode, therefore it is not possible for the Lord to dwell in that abode, for He is not different from it. This is refuted by the scriptures' assertion that the Lord is also different from His attributes, including His transcendental abode.) 

Sutra 38 

 vyatiharo vicimsanti hitara-vat 


vyatiharo-changeable; vicimsanti - distinguish; hi - indeed; itara - others; vat - like.  


Like others, they say they are interchangeable. 

Purport by Srila Baladeva Vidyabhusana 

In the Brhad-aranyaka Upanisad (1.4.15) it is said: 

 atmanam eva lokam upasita 

"One should worship the Supreme Personality of Godhead as identical with His spiritual abode." 


This passage of the Sruti-sastra clearly shows that the Supreme Personality of Godhead is identical with His spiritual abode and the spiritual abode is identical with the Supreme Personality of Godhead. In this way it is proved that they are mutually identical. The Supreme Personality of Godhead is the same as His spiritual abode, and the spiritual abode is the same as the Supreme Personality of Godhead.

 In the Gopala-tapani Upanisad, in the passage beginning {.sy 168}sat-pundarika-nayanam", as well as in the passage beginning "saksat prakrti-paro 'yam atma gopalah", the Sruti-sastra clearly explains that the form of the Supreme Personality of Godhead is identical with the Supreme Personality of Godhead Himself, and the Supreme Personality of Godhead is identical with His own form. Thus the Supreme Personality of Godhead,l whose form is full of knowledge and bliss, manifests Himself, by the agency of His inconceivable potency, as His own spiritual world, which He reveals only to His devotee and to no one else. In this way it is proved that as one meditates on the Supreme Personality of Godhead, so one should also meditate on the Supreme Personality of Godhead's spiritual abode. .pa

 Adhikarana 17 

The Qualities of the Supreme Personality of Godhead 

 Introduction by Srila Baladeva Vidyabhusana 

To confirm what has already been said, the following explanation is now begun. Many texts that describe the specific features and qualities of the Lord are the subjects of discussion (visaya) here. 


Samcaya (doubt): Are the features and qualities of the Lord spiritual realities or are they material illusions? 


Purvapaksa (the opponent speaks): In Brhad-aranyaka Upanisad (4.4.19) it is said: 

 neha nanasti kiYcana 

"Variety is not present in the Supreme." 


In Brhad-aranyaka Upanisad (2.3.6) it is said: 

 athata adeco neti neti 

"This is the teaching: It is not this. It is not this." 


In this way the Sruti-sastra teaches that the Supreme has neither features nor qualities. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 39 

 saiva hi satyadayah 


sa - she; eva - indeed; hi - indeed; satya - truth; adayah - beginning with.  


Indeed, she is those that begin with truth. 

Purport by Srila Baladeva Vidyabhusana 

In the Svetasvatara Upanisad (6.8) it is said: 

 parasya saktih 

"The Supreme has a potency that is spiritual." 


In the Visnu Purana (6.7.61) it is said: 

 visnu-saktih para 

"Lord Visnu has a potency that is spiritual." 


This potency is clearly different from the illusory material potency (maya). As heat is to fire, so this personal, spiritual potency is to the Lord. This potency is called para sakti (spiritual potency) or svarupa sakti (the Lord's personal potency).

 Because this spiritual potency manifests itself as the truthfulness and other qualities of the Lord, these qualities are not material or illusory. They are the actual qualities of the Lord. Two arguments proving that the Lord's truthfulness and other qualities are manifestations of this spiritual potency will be given later. The "neti neti" passage quoted by the purvapaksa has already been refuted in sutra 3.2.22.

 The word "adi" (beginning with) should be understood to imply the Lord's other qualities, such as His purity, mercy, forgiveness, omniscience, omnipotence, bliss, handsomeness, and many others. That is why Paracara Muni defines the word "bhagavan" as "The Supreme Personality of Godhead, who is supremely pure, filled with spiritual good qualities, and the master of great potencies". Then Paracara Muni explains that the Lord has many transcendental qualities, such as His being the maintainer of all, the master of all, the master of all opulences, possessing all intelligence, and many other qualities also. In the Visnu Purana (6.5.72-75) Paraasra Muni says: 

 cuddhe maha-vibhuty-akhye

pare brahmani cabdyate maitreya bhagavac-chabdah

sarva-karana-karane 

"O Maitreya, the word `bhagavan' means `The Supreme Personality of Godhead, who is supremely pure, who is the cause of all causes, and who is the master of great potencies.' 

 sambharteti tatha bharta

bha-karo 'rtha-dvayanvitah neta gamayita srasta

ga-kararthas tatha mune 

"The syllable `bha' means `the maintainer of all' or `the protector of all'. O sage, the syllable `ga' means `the leader', `the savior', or `the creator'. 

 aicvaryasya samagrasya

viryasya yacasah sriyah jnana-vairagyayos capi

sannam bhaga itigganah 

"Full wealth, strength, fame, beauty, knowledge, and renunciation: these are the six opulences of the Supreme Personality of Godhead.* 

 vasanti yatra bhutani

bhutatmany akhilatmani sa ca bhutesv acesecu

vakararthas tato 'vyayah 

jnana-sakti-balaicvarya. . . 

"The syllable `va' means `the Supreme Personality of Godhead, in whom everything abode, and who Himself abides in all beings.' Therefore the word `bhagavan' means `The Supreme Personality of Godhead, who has all knowledge, power, and opulences'. " 


Therefore the Supreme Personality of Godhead's truthfulness and other qualities are not different from Him. In this way it is proved that one should meditate on the Supreme Personality of Godhead as being not different from His qualities. .pa

 Adhikarana 18 

The Goddess of Fortune 

 Introduction by Srila Baladeva Vidyabhusana 

Now will be explained the truth that the goddess of fortune is the best of the Lord's qualities. In the Cukla Yajur-Veda (31.22) it is said: 

 cric ca te laksmic ca patnyau 

"O Supreme Personality of Godhead, Cri and Laksmi are Your wives." 


Some say that Cri is Rama-devi and Laksmi is Bhagavati Sampat. Others say that Cri is Vag-devi and Laksmi is Rama- devi. In the Gopala-tapani Upanisad (.141) it is said: 

 kamala-pataye namah 

"Obeisances to Lord Krsna, the goddess of fortune's husband." 


In the Gopala-tapani Upanisad (1.42) it is also said: 

rama-manasa-hamsaya

govindaya namo namah 

"Obeisances to Lord Krsna, who is the pleasure of the cows, the land, and the senses, and who is a swan swimming in the Manasa lake of the goddess of fortune's thoughts." 


In the Rama-tapani Upanisad it is said: 

 ramadharaya ramaya 

"Obeisances to Lord Rama, on whom the goddess of fortune rests." 


Samcaya (doubt): Is the goddess of fortune material, and therefore not eternal, or is she spiritual, and therefore eternal? 


Purvapaksa (the opponent speaks): In Brhad-aranyaka Upanisad (2.3.6) it is said: 

 athata adeco neti neti 

"This is the teaching: It is not this. It is not this." 


These words show that the Supreme has no qualities and therefore it is not possible that, ultimately, the goddess of fortune can be His wife. The goddess of fortune is a material illusion, a manifestation of the material mode of pure goodness.. Therefore the goddess of fortune is material and not eternal. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 40 

 kamaditaratra tatra caya-tanadibhyah 


kama - desires; adi - beginning with; itaratra - in other places; tatra - there; ca - also; aya - all-pervasiveness; tana - giving bliss and liberation; adibhyah - beginning with  


Because She is all-pervading, the giver of bliss, and the giver of liberation, and because She has many other virtues, She is the source of what is to be desired, both there and in other places also. 

Purport by Srila Baladeva Vidyabhusana 

The words "sa eva" (she indeed) are understood from the previous sutra. The "she" here is the transcendental goddess of fortune, who in both the spiritual sky (tatra), which is untouched by matter, and also in the world of the five material elements (itaratra), fulfills the desires of her master. She is the eternal goddess of fortune. The word "kama" here means "the desire for amorous pastimes". The word "adi" (beginning with) here means "personal service and other activities appropriate for these pastimes.

 In this way the goddess of fortune is transcendental. Why is that? The sutra explains: "aya-tanadibhyah". The word "aya" means "all-pervading". The word {.sy 168}tana" means "giving liberation an bliss to the devotees". In these two ways she is like the Lord Himself, who possesses truthfulness and a host of other virtues.

 The word "adi" (beginning with) here hints that she is spiritual in nature. The statement of Svetasvatara Upanisad (6.8) also affirms that she is spiritual. In this way she is spiritual and all-pervading. She has knowledge, compassion, and a host of other virtues, and she is also a giver of liberation. In these ways the goddess of fortune is not different from the Supreme Personality of Godhead. In the Visnu Purana it is said: 

 nityaiva sa jagan-mata

visnoh crir anapayini yatha sarva-gato visnus

tathaiveyam dvijottama 

"The goddess of fortune is the eternal companion of Lord Visnu. She is the mother of the universe. O best of the brahmanas, as Lord Visnu is all-pervading, so is she also." 


It is also said in the scriptures: 

 atma-vidya ca devi tvam

vimukti-phala-dayini 

"O goddess of fortune, You are the Lord's spiritual knowledge. You are the giver of liberation." 


If the goddess of fortune were not spiritual it would be improper to ascribe these two qualities (all-pervasiveness and giving liberation) to her. That the goddess of fortune is spiritual is described in the following words of the Visnu Purana: 

 procyate parameco yo

yah cuddho 'py upacaratah prasidatu sa no visnur

atma yah sarva-dehinam 

"May supremely pure Lord Visnu, who is the master of the spiritual goddess of fortune and the Supersoul of all living entities, be merciful to us." 


The word "para-ma" in this verse means "the spiritual (para) goddess of fortune (ma)". Because the goddess of fortune has been described as being all-pervading and having other spiritual attributes, it is not possible that she is material. In this way it is proved that the goddess of fortune is not material. For these reasons the goddess of fortune is spiritual and eternal. 


Here someone may object: Is it not so that if the goddess of fortune is the spiritual potency of the Lord, (which is not different from the Lord), then it is not possible for her to have devotion for the Lord? After all, it is not possible for a person to have devotion to himself. 


If this objection is raised, then the author of the sutras replies in the following words. 

Sutra 41 

 adarad alopah 


adarat - because of devotion; alopah - non-ending.  


Because of devotion it does not cease. 

Purport by Srila Baladeva Vidyabhusana 

Although in truth the goddess of fortune is not different from the Lord, still, because the Lord is a jewel mine of wonderful qualities, and also because He is the root of the goddess of fortune's existence, the love and devotion that the goddess bears for Him never ceases. The branch never ceases to love the tree, nor the moonlight the moon. Her love and devotion for the Lord is described in many places in the Sruti-sastra. In the Srimad-Bhagavatam (10.29.37) it is said: 

 srir yat-padambuja-rajac cakame tulasya

labdhvapi vaksasi padam kila bhrtya-justam 

"Dear Krsna, the lotus feet of the goddess of fortune are always worshiped by the demigods, although she is always resting on Your chest in the Vaikuntha planets. She underwent great austerity and penance to have some shelter at Your lotus feet, which are always covered by tulasi leaves."* 


Here someone may object: Is it not true that amorous love is possible only when there are two: the lover and the beloved? If there is no difference between the lover and the beloved, then love is not possible between them. 


If this is said, then the author of the sutras gives the following reply. 

Sutra 42 

 upasthite 'tas tad-vacanat 


upasthite - being near; atah - thus; tat - of that; vacanat - from the statement.  


It is in His presence. It is so because of the statement. 

Purport by Srila Baladeva Vidyabhusana 

The word "upasthite" means "nearness". even though the Lord's potency and the Lord Himself, the shelter of that potency, are one, still, because the Lord is the best of males and His potency is the jewel of young girls, when They are together there is naturally the perfection of blissful amorous pastimes. How is that known? The sutra explains: "tad- vacanat" (because of the statement). In the Gopala-tapani Upanisad (2.25) it is said: 

 yo ha vai kamena kaman kamayate sa kami bhavati. yo ha vai tv akamena kaman kamayate so 'kami bhavati. 

"He who lusts after pleasures is lusty. He who enjoys without material lust is not lusty." 


In these words the amorous pastimes of the Lord are described. The word "a-kamena" here means "with something that bears certainly similarities to lust". This thing with some similarities to material lust is the Lord's pure spiritual love. That is the meaning. With spiritual love He enjoys the goddess of fortune, who is actually Himself. In this way He finds pleasure and fulfillment. For this there is no fault on His part. By touching the goddess of fortune, who is actually Himself, the Lord enjoys transcendental bliss. It is like a person gazing at his own handsomeness (in a mirror). That is what is said here.

 Different from His spiritual potency (para sakti) is the potency of the Lord's form (svarupa-sakti). The Sruti-sastras and other scriptures explain that through the svarupa-sakti the Supreme Lord manifests as the best of males, and through the para sakti the Lord manifests His various transcendental qualities. It is through the para sakti that the Lord manifests His knowledge, bliss, mercy, opulence, power, sweetness, and other qualities.

 It is also through the para sakti that the Vedic scriptures are manifested. In the same way is manifested the earth and other places. manifesting as the Lord's pleasure potency (hladini sakti), the para sakti appears as Cri Radha, the jewel of teenage girls.

 Although the Lord and His para sakti are not different, still, for enjoying different pastimes, They are manifested as different. In this way the Lord's desires are perfectly and completely fulfilled.

 These manifestations of the para sakti, beginning with the manifestation of the Lord's qualities, are not manifested only recently. They are beginningless and eternal. They will never cease to exist. Therefore the devotees should meditate on the Supreme Personality of Godhead as accompanied by the goddess of fortune. .pa

 Adhikarana 19 

The Many Forms of the Supreme Personality of Godhead 

 Introduction by Srila Baladeva Vidyabhusana 

In the Gopala-tapani Upanisad (1.54) it is said: 

 tasmat eva krsnah paro devas tam dhyayet tam raset tam bhajet tam yajet. iti. om tat sat. 

"Therefore, Lord Krsna is the Supreme Personality of Godhead. One should meditate on Him, glorify Him, serve Him, and worship Him. Om Tat Sat." 


Samcaya (doubt): Must one always worship Lord Hari as Krsna or is it possible to worship Him in another form also? 


Purvapaksa (the opponent speaks): Because this passage ends the Upanisad the proper interpretation is the worship of Lord Hari must always be directed to the form of Lord Krsna alone. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 43 

 tan nirdharananiyamas tad drstaih prthag hy apratibandhah phalam 


tat - of that; nirdharana - of determination; a - not; niyamah - rule; tat - that; drstaih - by what is seen; prthak - distinct; hi - indeed; a - not; pratibandhah - obstruction; phalam - fruit.  


There is no restriction in that regard. It is different because of what is seen. Non-obstruction is the result. 

Purport by Srila Baladeva Vidyabhusana 

There is no rule that says one must worship Lord Hari in His form as Krsna only and not in His form of Lord Balarama or any of His other forms. Even when He is a tiny infant as Yacoda's breast, Lord Krsna is always all-pervading, all-knowing, and full of bliss. How is that known? The sutra explains: "tad- drstaih" (Because of what is seen). In Gopala-tapani Upanisad (2.48) it is said: 

 yatrasau samsthitah krsnas

tribhih caktya samahitah ramaniruddha-pradyumnai

rukminya sahito vibhuh 

catuh-cabdo bhaved eko

hy omkaras hy amcakaih krtah 

"Lord Krsna, accompanied by His three potencies and by Balarama, Aniruddha, Pradyumna, and Rukmini, stays in delightful Mathura Puri. These four names are identical with the name Om." 


Lord Balarama and the other incarnations are all forms of Lord Krsna and so They also should be worshiped. That is the meaning. 


Here someone may object: If that is so then the phrase {.sy 168}krsna eva" (Krsna indeed), emphasizing Lord Krsna would become meaningless. 


To this objection the sutra replies: "prthak" (it is different). This means, "the result is different". What is that different result? the sutra explains: {.sy 168}apratibandhah" (non-obstruction is the result). This means, "the removal of the obstructions to the worship of Lord Krsna, obstructions caused by thinking any other form is the highest form of the Lord." Therefore, if one is able and if one is so inclined, he may worship other forms of the Lord, which are all non-different from Lord Krsna. .pa

 Adhikarana 20 

The Spiritual Master 

 Introduction by Srila Baladeva Vidyabhusana 

Now will be explained the truth that Lord Krsna is attained by one who approaches a genuine spiritual master. In its description of transcendental knowledge, the Svetasvatara Upanisad (6.23) explains: 

 yasya deve para bhaktir

yatha deve tatha gurau tasyaite kathita hy arthah

prakacante mahatmanah 

"Only to those great souls who have implicit faith in both the Lord and the spiritual master are all the imports of Vedic knowledge automatically revealed."* 


In the Chandogya Upanisad (6.14.2) it is said: 

 acaryavan puruso veda 

"One who approaches a bona fide spiritual master can understand everything about spiritual realization."* 


In the Mundaka Upanisad (1.2.12) it is said: 

 tad-vijnanartham sa gurum evabhigacchet 

"To learn the transcendental subject matter, one must approach a spiritual master."* 


Samcaya (doubt): is the result obtained merely by hearing the scriptures from the spiritual master, or must that hearing be accompanied by the attainment of the spiritual master's mercy? 


Purvapaksa (the opponent speaks): The result is obtained merely by hearing the scriptures. Why would one need to attain the spiritual master's mercy? 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 44 

 pradana-vad eva tad uktam 


pradana - gift; vat - like; eva - indeed; tat - that; uktam - said.  


It is like a gift. That is said. 

Purport by Srila Baladeva Vidyabhusana 

When the spiritual master is pleased with a person that person is able to hear the scriptures and follow the path of spiritual advancement. In this way one attains the Lord. By merely hearing the scriptures and following the spiritual path one will not be able to attain the Lord. Therefore it is said that the spiritual master's mercy is essential. The prefix {.sy 168}pra" in this sutra hints at the word "prasada" (mercy). The lotus-eyed Supreme Personality of Godhead Himself explains in the Bhagavad-gita (13.8); 

 acaryopasanam caucam 

"Knowledge means to approach a bona fide spiritual master and become pure." 


In this way the scriptures explain that the Supreme Personality of Godhead is attained by the mercy of the spiritual master. .pa

 Adhikarana 21 

The Spiritual Master's Mercy 

 Introduction by Srila Baladeva Vidyabhusana 

Samcaya (doubt): Which is more important: one's own efforts or the spiritual master's mercy? 


Purvapaksa (the opponent speaks): If one does not endeavor on one's own part, then the spiritual master's mercy will not be effective. Therefore one's own effort is more important. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 45 

 ligga-bhuyastvat tad dhi baliyas tad api 


ligga - of indications; bhuyastvat - because of an abundance; tat - that; hi - indeed; baliyah - more powerful; tat - that; api - also.  


Because of many symptoms it is more powerful. That also. 

Purport by Srila Baladeva Vidyabhusana 

Even though some demigods assuming the forms of a bull and other creatures had already taught him the truth of the Supreme, the disciple Satyakama nevertheless requested his spiritual master (Chandogya Upanisad 4.9.2): 

 bhagavams tv eva me kamam bruyat 

"O master, please teach me the truth." 


In the same way Upakocala (Chandogya Upanisad 4.10.1- 4.14.3), even though he had already attained spiritual knowledge from the sacred fires, nevertheless approached his spiritual master for instruction. In these two passages of the Chandogya Upanisad it is clearly seen that the mercy of the spiritual master is the most important. 


Here someone may say: If that is so, then what is the need of doing anything at all? One should not think in that way. One should still study the scriptures and follow the spiritual path. In the Svetasvatara Upanisad (6.23) it is said: 

 yasya deve para bhaktih 

"One should engage in devotional service to the Supreme Personality of Godhead." 


In the Sruti-sastra it is said: 

 crotavyah mantavyah 

"One should meditate on the Supreme Personality of Godhead and hear His glories." 


In the Smrti-sastra it is said: 

 guru-prasado balavan

na tasmad balavattaram tathapi cravanadic ca

kartavyo moksa-siddhaye 

"The spiritual master's mercy is most important. Nothing is more important. Still, in order to attain liberation one should certainly hear the glories of the Supreme Personality of Godhead and serve Him in many ways." .pa

 Adhikarana 22 

The Supreme Personality of Godhead and the Individual Spirit Soul Are Not Identical 

 Introduction by Srila Baladeva Vidyabhusana 

In this way it is proved that by attaining the spiritual master's mercy and by worshiping the Supreme Personality of Godhead, who has the most glorious transcendental qualities, one attains the desired result. Now an apparent contradiction will be resolved.

In the Gopala-tapani Upanisad the sages ask Brahma questions beginning with, "Who is the supreme object of worship?" Brahma answers that Lord Krsna is the supreme object of worship, and devotional service is the way to attain Him. However, in the Gopala-tapani Upanisad (2.49) it is also said: 

 tasmad eva paro rajasa iti so 'ham ity avadharya gopalo 'ham iti bhavayet. sa moksam acnute sa brahmatvam adhigacchati sa brahma- vid bhavati. 

"One should think, `I am the Supreme Lord beyond the passions of the material world'. One should think, `I am Lord Gopala'. In this way one attains liberation. In this way one attains the state of being the Supreme Lord. In this way one understands the Supreme." 


The words "so 'ham" (I am He) clearly show the idea that the Supreme Personality of Godhead and the individual spirit souls are not different. 


Samcaya (doubt): Do the words "so 'ham" (I am He) here teach the doctrine that the Supreme Personality of Godhead and the individual spirit souls are identical, or do they teach some aspect of the doctrine of devotional service, a doctrine already been described in this book? 


Purvapaksa (the opponent speaks): The natural meaning of the words here is that the doctrine of oneness is the way to liberation. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 46 

 purva-vikalpah prakaranat syat kriya-manasa-vat 


purva - previous; vikalpah - concept; prakaranat - from the context; syat - may be; kriya - actions; manasa - mind; vat - like.  


Because of the context it is like what goes before. It is like the thoughts and deeds. 

Purport by Srila Baladeva Vidyabhusana 

The declaration "so 'ham" (I am He) in the Gopala- tapani Upanisad should be understood according to the passages that precede it. Why is that? The sutra declares: {.sy 168}prakaranaat" (because of the context). In the beginning of Gopala-tapani Upanisad (1.14) it is said: 

 bhaktir asya bhajanam tad ihamutropadhi-nairacyenamusmin manah kalpanam etad eva naiskarmyam. 

"Without any desire for material benefit in this life or the next one should engage in devotional service to Lord Krsna. That will bring freedom from the bonds of karma." 


Devotional service is also described at the end of the Gopala-tapani Upanisad in these words: 

 sac-cid-anandaika-rase bhakti-yoge tisthati. 

"One should engage in devotional service, which is eternal and full of knowledge and bliss." 


The middle portion of the Upanisad cannot deal with a topic different from what is discussed in the beginning and end. Here the sutra gives an example: "kriya-manasa- vat" (It is like the thoughts and deeds). The deeds here are the activities of devotional service, which begin with worship of the Lord. The thoughts here are meditation on the Lord.

Devotional service was described in the beginning and end of the Upanisad. Therefore the declaration "so 'ham" (I am He) should be understood as a description of some feature of the same devotional service already described in the preceding passages.

Pushed by intense love or fear, a person may sometimes call out, "I am he!" In this way a person may sometimes call out, "I am Krsna!" or "I am that lion!"

In beginning of the Gopala-tapani Upanisad (1.2) the question is asked: 

 kah paramo devah 

"Who is the Supreme Personality of Godhead?" 


In that passage the sages asked Brahma about the identity of Supreme, who is the supreme object of worship, the deliverer from the world of repeated birth and death, the shelter of all, the first cause of all causes. Brahma replied: 

 cri-krsno vai paramam daivatam 

"Lord Krsna is the Supreme Personality of Godhead." 


Then, to help enable meditation on the Lord, Brahma described Lord Krsna's various qualities. Then Brahma says (Gopala-tapani Upanisad 1.6): 

 yo dhyayati. . . 

"One who meditates on Lord Krsna, glorifies Him, and worships Him, becomes liberated. He becomes liberated." 


Thus Brahma shows that by meditating on Lord Krsna, chanting mantras glorifying Lord Krsna, and engaging in other activities of devotional service, one becomes liberated from the world of birth and death. The again it is said (Gopala-tapani Upanisad 1.7): 

 te hocuh kim tad-rupam 

"The sages said: What is His form?" 


This question is about devotional service and the Supreme Personality of Godhead, who is worshiped in devotional service. Brahma answered this question in these words (1.8): 

 tad u hovaca hairanyo gopa-vecam abhrabham 

"Brahma said: He is a cowherd boy. He is dark like a monsoon cloud." 


Then, after describing Lord Krsna's form, Brahma describes the mantra to be chanted. He says (1.11): 

 ramyam puna rasanam 

"Lord Krsna's mantra should chanted repeatedly." 


Then Brahma describes devotional service in these words (1.14): 

 bhaktir asya bhajanam 

"One should engage in devotional service to Lord Krsna." 


Then Brahma describes the mantra one should chant in order to see Lord Krsna's form. Brahma says (1.24): 

 omkarenantaritam yo japati. . . 

"To one who chants this mantra beginning with Om, Lord Krsna reveals His own transcendental form." 


Then, in Gopala-tapani Upanisad 1.38 (tam ekam govindam), Brahma describes Lord Krsna's transcendental form, which is full of knowledge and bliss. Finally Brahma concludes (1.54): 

 tasmac chri-krsna eva paro devah 

"Therefore Lord Krsna is the Supreme Personality of Godhead." 


In the second chapter of Gopala-tapani Upanisad it is said that the gopis, after enjoying pastimes with Lord Krsna, and after asking Him questions, and after attaining His permission, presented a great feast before the sage Durvasa. Pleased, the sage blessed them. When they asked him about Lord Krsna, the sage described to them (in the passage beginning with the word "Cri Krsnah") the extraordinary nature of Lord Krsna's pastimes. He told them that Lord k is the first cause of all causes, that He is conquered by the pure love of His devotees, that He is dear to His devotees, and many other glories of Lord Krsna. Then (in the passage beginning with the words {.sy 168}sa hovaca"), Durvasa is asked about Lord Krsna's birth, activities, mantra, and abode. In the passage beginning with the words "sa hovaca tam" the sage answered the question by recounting a conversation of Brahma and Lord Narayana. In that account he explained that Lord Krsna is perfect and complete and he also explained that Lord Krsna is the savior from the world of birth and death. Then, in the passage beginning with the words "vanair anekair ullasat", Brahma described the Lord's spiritual abode named Mathura, which is protected by the Lord's cakra and which is splendid with many forests. At this point the "so 'ham" passage occurs (Gopala-tapani Upanisad (2.49): 

 tasmad eva paro rajasa iti so 'ham 

"One should think, `I am the Supreme Lord beyond the passions of the material world'." 


In this way it is said that the condition of thinking oneself non-different from the Lord is the cause of liberation. Because devotional service was described previously in this Upanisad as the cause of liberation, the oneness with the Lord here must but a certain feature of that devotional service. It must be a symptom of ecstatic love, like the shedding of many tears or other symptoms of ecstatic love. The passages {.sy 168}aham asmi" (I am He), "brahmaham asmi" (I am the Supreme), and other similar passages in the Taittiriya Upanisad and other scriptures, passages declaring the oneness of the individual soul and the Supreme, should all be taken in this way, as expressions of persons overwhelmed with ecstatic love, expressions that are actually proof that the individual souls and the Supreme are indeed different persons and are not at all identical. This truth has already been explained in this book.

 In the following sutra will be presented further proof that the words "so 'ham" (I am He) are indeed a symptom of devotional love and do not at all mean that the individual souls and the Supreme are identical. 

Sutra 47 

 atidecac ca 


atidecat - by comparison; ca - and.  


Also by comparison. 

Purport by Srila Baladeva Vidyabhusana 

In the Gopala-tapani Upanisad (2.63) Lord Narayana tells Brahma: 

 yatha tvam saha putraic ca

yatha rudro ganaih saha yatha criyabhiyukto 'ham

tatha bhakto mama priyah 

"Anyone who becomes My sincere devotee becomes very dear to Me. As dear as you and your sons are, as dear as Lord Siva and his associates, as dear as the goddess of fortune." 


In this verse it is seen that as Brahma is accompanied by his sons, so Lord Krsna is always accompanied by His devotees. The word "ca" (and) is explained in the following words of Gopala-tapani Upanisad (2.91), where the Supreme Personality of Godhead declares: 

 dhyayen mama priyo nityam

sa moksam adhigacchati sa mukto bhavati tasmai

svatmanam ca dadami vai 

"One who meditates on Me is eternally dear to Me. He attains liberation. He becomes liberated. I give Myself to him." 


In these words the Lord declares that the devotees are eternally dear to Him and He also declares that he gives Himself as a gift to His devotees. If the individual souls and the Supreme Lord are ultimately one, these two statements cannot be at all possible. Therefore the scriptures' statement "so 'ham" (I am He) should be understood as the description of a specific symptom of ecstatic love. This statement ("so 'ham"), when found in the Rama-tapani Upanisad and other Upanisads should also be explained in this way.

 In conclusion, it is said that one attains liberation by the mercy of the spiritual master and by devotional service to the Supreme Personality of Godhead. There is no fault with that statement. .pa

 Adhikarana 23 

Spiritual Knowledge Brings Liberation 

 Introduction by Srila Baladeva Vidyabhusana 

True knowledge is defined as the scriptures' description of devotional service. That knowledge leads to liberation. Here begins an elaborate description of that truth. In the Svetasvatara Upanisad (3.8) it is said: 

 tam eva viditvati mrtyum eti

nanyah pantha nvidyate 'yanaya 

"I know the Supreme Personality of Godhead, who is transcendental to all material conceptions of darkness. Only he who knows Him can transcend the bonds of birth and death. There is no way for liberation other than this knowledge of that Supreme Person."* 


In the Purusa-sukta prayers of the Rg Veda it is said: 

 tam eva vidvan amrta iha bhavati 

"A person who knows the Supreme attains liberation." 


Samcaya (doubt) Is liberation caused by the performance of Vedic rituals (karma), by spiritual knowledge (vidya), or by rituals and knowledge together? 


Purvapaksa (the opponent speaks): How is liberation attained? It is attained by performing Vedic rituals. This is proved in sutras 3.4.2-7. Or, if there must be some knowledge, then Vedic rituals and knowledge should be combined together to bring liberation. In the Sruti-sastra it is said: 

 tad-dhetor na tu tayor ekataram tam vidya-karmani 

"Vedic rituals and spiritual knowledge must be combined together to bring liberation. Either of them alone is not enough." 


It is also said: 

ubhabhyam eva paksabhyam

yatha khe paksino gatih tathaiva karma-jnanabhyam

mukto bhavati manavah 

"As a bird needs two wings to fly in the sky, so a man needs both Vedic rituals and spiritual knowledge to attain liberation." 


Or, perhaps spiritual knowledge alone is in truth the cause of liberation. After all, the Svetasvatara Upanisad (3.8) declares: 

 tam eva viditvati mrtyum eti 

"Only one who knows the Supreme Personality of Godhead can transcend the bonds of birth and death." 


After all is said and done it is not possible to reach a final conclusion in this matter. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 48 

 vidyaiva tu tan-nirdharanat 


vidya - knowledge; eva - indeed; tu - certainly; tat - of that; nirdharanat - because of the conclusion.  


It is knowledge indeed, for that is the conclusion. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (indeed) is used here to dispel doubt. Spiritual knowledge, and not Vedic ritual, is the cause of liberation. Neither is it necessary that spiritual knowledge be combined with the performance of Vedic rituals in order to bring liberation. Why is that? The sutra explains: "tan- nirdharanat" (for that is the conclusion). The conclusion is given in Svetasvatara Upanisad 3.8. The word "vidya" (knowledge) here means "the knowledge that leads to devotional service". In the Brhad-aranyaka Upanisad (4.4.21) it is said: 

 vijYaya prajYam kurvita 

"One should understand the Supreme, and thus become wise." 


The "wisdom" here is clearly devotional service. In the Smrti-sastra the word "vidya" is used in both these senses. One example is in the following words: 

 vidya-kutharena citena dhirah 

"With the sharpened ax of knowledge a wise person cuts asunder the darkness of ignorance." 


Another example is in Bhagavad-gita (9.2): 

 raja-vidya raja-guhyam 

"This knowledge is the king of education, the most secret of all secrets."* 


The word "vidya" may be interpreted in two ways. It is like the words "kaurava" and "mimamsa". The former may mean either "the Pandavas" or {.sy 168}the sons of Dhrtarastra", and the latter may mean either "the knowers of Vedic rituals" or "the knowers of the Supreme".

Liberation is thus attained by knowledge, knowledge here being the direct perception of the Lord standing outside the heart. The author of the sutras declares this in the following words. 

Sutra 49 

 darcanac ca 


darcanat - by seeing; ca - also.  


Also by seeing. 

Purport by Srila Baladeva Vidyabhusana 

In the Mundaka Upanisad (2.2.8) it is said: 

 bidyate hrdaya-granthic

chidyante sarva-samcayah ksiyante casya karmani

tasmin drste paravare 

"Thus the knot in the heart is pierced, and all misgivings are cut to pieces. The chain of fruitive actions is terminated when one sees the Supreme Personality of Godhead." 


The meaning here is that one becomes liberated by seeing the Supreme Personality of Godhead. 


Here someone may object: Do the scriptures not say, {.sy 168}One attains liberation by performing Vedic rituals"? Do the scriptures not say, "One attains liberation by performing Vedic rituals and attaining spiritual knowledge"? These words of yours contradict the scriptures. 


If this is said then the author of the sutras give the following reply. 

Sutra 50 

 cruty-adi-baliyastvac ca na badhah 


sruti - the Sruti-sastras; adi - beginning with; baliyastvat - because of being stronger; ca - and; na - not; badhah - refutation.  


Also, it is not refuted, for the authority of the Sruti- sastras and other scriptures is greater. 

Purport by Srila Baladeva Vidyabhusana 

The Sruti-sastra's declaration, "liberation is attained by transcendental knowledge" cannot be refuted by our opponent's two scripture quotes. Why is that? The sutra declares: "cruty-adi-baliyastvat" (for the authority of the Sruti-sastras and other scriptures is greater). This means, "for the authority of Svetasvatara Upanisad 3.8 and other passages of the Sruti-sastras and other scriptures is greater". The word "adi" (beginning with) here means that there are also passages where this truth is hinted or explained indirectly. In the scriptures it is said: 

 indro 'cvamedhac chatam istvapi raja

 brahmanam idyam samuvacopasannah na karmabhir na dhanair napi canyaih

pacyet sukham tena tattvam bravihi 

"After performing a hundred acvamedha-yajnas, King Indra approached the demigod Brahma and said, `Neither Vedic rituals, nor giving charity, nor any other thing has made me happy. Please tell me how I may see happiness.' " 


In the scriptures it is also said: 

 nasty akrtah krtena 

"He who was never born is not attained by Vedic rituals." 


As for the six sutras (3.4.2-7) quoted by the opponent, the author of the sutras Himself will refute them in sutras 3.4.8- 14. The word "adi" (beginning with) means that many other scriptural passages may also be quoted. The word {.sy 168}ca" (also) again means that many more statements of scripture may be quoted to prove that spiritual knowledge uproots all past karmic reactions. The passage beginning with the words {.sy 168}tam vidya" and the other passages quoted by our opponent will all be refuted in sutra 3.4.11 by the author of the sutras Himself. In this way it has been proved that spiritual knowledge is the true cause of liberation. .pa

 Adhikarana 24 

Worshiping the Saintly Devotees 

 Introduction by Srila Baladeva Vidyabhusana 

Now will be discussed the truth that liberation is attained by worshiping the saintly devotees. In the Taittiriya Upanisad (1.11.2) it is said: 

 atithi-devo bhava 

"Treat a guest as if he were a visiting demigod." 


Samcaya (doubt): Is the worship of saintly devotees a cause of liberation or is it not? 


Purvapaksa (the opponent speaks): Liberation is already available by the mercy of the spiritual master and the worship of the Supreme Lord. What need is there to worship the saintly devotees? 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 51 

 anubandhadibhyah 


anubandha - repeated instructions; adibhyah - beginning with.  


Because of many instructions. 

Purport by Srila Baladeva Vidyabhusana 

The word "anubandha" here means, "because of many instructions declaring that one should worship the saintly devotees". The Taittiriya Upanisad's phrase, "treat him as if he were a visiting demigod" means "worship him". This is so because by the mercy of great devotees one attains liberation. If this were not so then the Taittiriya Upanisad would not have spoken in this way. Many great sages who know the truth have also taught this in the Smrti- sastra. In Srimad-Bhagavatam (5.12.12), Jada Bharata explains: 

 rahuganaitat tapasa na yati

na cejyaya nirvapanad grhad va na cchandasa naiva jalagni-suryair

vina mahat-Pada-rajo-'bhisekam 

"My dear King Rahugana, unless one has the opportunity to smear his entire body with the dust of the lotus feet of great devotees, one cannot realize the Absolute Truth. One cannot realize the Absolute Truth simply by observing celibacy (brahmacarya), strictly following the rules and regulations of householder life, leaving home as vanaprastha, accepting sannyasa, or undergoing severe penances in winter by keeping oneself submerged in water or surrounding oneself in summer by fire and the scorching heat of the sun. There are many other processes to understand the Absolute Truth, but the Absolute Truth is only revealed to one who has attained the mercy of a great devotee."* 


In Srimad-Bhagavatam (11.12.1-2), Lord Krsna Himself explains: 

 na rodhayati mam yogo

na sagkhyam dharma uddhava na svadhyayas tapas tyago

nesta-purtam na daksina 

vratani yajnas chandamsi

tirthani niyama yamah yathavarundhe sat-saggah

sarva-saggapaho hi mam 

"My dear Uddhava, neither through astagga-yoga (the mystic yoga to control the senses), nor through impersonal monism or an analytical study of the Absolute Truth, nor through study of the Vedas, nor through practice of austerities, nor through charity, nor through acceptance of sannyasa, nor through many pious deeds, nor through giving daksina, nor through following vows, nor through performing many yajnas, nor through chanting Vedic hymns, nor through visiting holy places, nor through controlling the senses can one bring Me under his control as much as one can by associating with saintly devotees. Their association frees one from the touch of matter." 


Here Lord Krsna personally teaches the importance of associating with saintly devotees. The Lord here teaches a great secret of how to engage in devotional service. The word {.sy 168}adi" in this sutra indicates that one should also visit holy places of pilgrimage and one should avoid they who commit blasphemy. In Srimad-Bhagavatam (1.2.16) it is said: 

 cucrusoh craddadhanasya

vasudeva-katha-rucih syan mahat-sevaya viprah

punya-tirtha-nisevanat 

"O twice-born sages, by serving those devotees who are completely freed from all vice, great service is done. By such service one gains affinity for hearing the message of Vasudeva."* 


In the Padma Purana it is said: 

 harir eva sadaradhyah

sarva-devecvarecvarah itare brahma-rudradya

navajYeya kadacana 

"Lord Krsna is the Supreme Personality of Godhead, the master of all the demigods, and He should always be worshiped. Still, one should never disrespect Brahma, Siva, and the other demigods." 


Here someone may object: The mercy of the spiritual master and the association of saintly devotees are both attained by the mercy of the Supreme Personality of Godhead. Therefore the real cause of liberation is His mercy. even good fortune does not happen independently. That also is caused by the Lord's mercy. Indeed, all actions are caused by the Lord's mercy, as was explained in sutra 2.3.39. Therefore it is not right to say that liberation is caused by the mercy of the spiritual master or by any cause other than the mercy of the Supreme Personality of Godhead. 


To this objection I reply: Even though they are themselves caused by the Lord Himself, still the spiritual master's mercy and the other causes like it are also causes of liberation in their own right. This was already explained in the passage beginning with sutra 2.3.40. The truth is that the Supreme Personality of Godhead becomes conquered by His devotees and He gives them the power to grant His own mercy to others. In this way the devotees are independent agents who can deliver the Lord's mercy to others. When the devotees give their mercy to someone, then the Supreme Lord also gives His mercy to that person. In this way all seeming contradictions and the different passages of the scriptures are all resolved. .pa

 Adhikarana 25 

The Liberated Souls Have Different Relationships with the Supreme Personality of Godhead 

 Introduction by Srila Baladeva Vidyabhusana 

In the Chandogya Upanisad (3.14.1) it is said: 

 atha khalu kratumayah puruso yatha kratur asmil loke puruso bhavati tathetah pretya bhavati sa kratum kurvita. 

"Man is meant to worship the Supreme Lord. As one worships the Lord in this life, so one will attain Him after death. Therefore one should worship the Lord." 


Samcaya (doubt): The worship of the Supreme Lord is naturally accompanied by the worship of the spiritual master and the saintly devotees. This worship is is of many kinds, some higher and some lower. Does the higher or lower level of one's worship lead to a higher or lower result, or does it not lead to a higher or lower result? 


Purvapaksa (the opponent speaks): In the Mundaka Upanisad (3.1.3) it is said: 

 niraYjanah param samyam upaiti 

"Liberated souls are all equal." 


In this way the Sruti-sastra affirms that different levels of worship do not lead to different results. Travelers who enter a city by different paths do not enter different cities. They enter the same city. In the same way, although they have attained Him by different paths, the liberated souls see the same Supreme Lord. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 52 

 prajYantara-prthaktva-vad drstic ca tad uktam 


prajYa - knowledge; antara - other; prthaktva - variety; vat - possessing; drstih - sight; ca - and; tat - that; uktam - said.  


As there are differences of knowledge, so also there are differences in sight. That is stated. 

Purport by Srila Baladeva Vidyabhusana 

In the Brhad-aranyaka Upanisad (4.4.21) it is said: 

 vijYaya prajYam kurvita 

"One should understand the Supreme, and thus attain wisdom."

Here are the words "understanding" and {.sy 168}wisdom". The meaning of the first is straightforward, but the second really means devotional service to the Lord. As there are thus different kinds of knowledge so also the devotees see the Lord in different ways.

 The sutra explains: "tad uktam" (that is stated). These words mean, "it is stated that according to the devotees' different kinds of worship different higher and lower results are obtained". Thus according to the way the Lord was worshiped the devotees see the Lord in different ways. This is reflected in their liberation. The sameness described above means that the liberated souls see the same Supreme Lord. 


Here someone may object: That may be. However, you say that without knowledge one cannot see the Lord and without first seeing the Lord one cannot attain liberation. Both statement are illogical. When the Supreme Lord was personally present on the earth many persons who had no knowledge nevertheless saw Him and many who saw Him did not attain liberation. 


To this objection the author of the sutras gives the following reply. 

Sutra 53 

 na samanyad apy upalabdher mrtyu-van na hi lokapattih 


na - not; samanyat - ordinary; apy - even; upalabdheh - of perception; mrtyu - death; vat - like; na - not; hi - indeed; loka - of the world; apattih - attainment.  


Not by ordinary vision, as not by death. Indeed not. There is attainment of that world. 

Purport by Srila Baladeva Vidyabhusana 

The word "api" (also) is here used for emphasis. As merely dying does not bring liberation, in the same way ordinary seeing of the Lord also does not bring liberation. What then is the result obtained by ordinary seeing of the Lord? TheSutra explains: "lokapattih" (there is attainment of that world). This is like The Vidyadhara Sudarcana and the king Nrga, who both attained ordinary sight of the Lord and from that attained the higher material worlds.

 Here someone may object: Did they did not attain liberation? If this is said, then the sutra replies, "na hi" (indeed not). They did not. They attained a higher world. That is the meaning. In the Narayana Tantra it is said: 

 samanya-darcanal loka

muktir yogyatma-darcanat 

"By seeing the Supreme Lord with ordinary vision one attains the higher material worlds. By seeing the Lord with spiritual vision one attains liberation." 


This is the meaning here. There are two ways of seeing. One is covered by matter and the other is not covered by matter. The first way of seeing the Supreme Personality of Godhead is attained by many pious deeds. It brings one to Svargaloka and the other higher material planets.

 The second way of seeing the Supreme Personality of Godhead is attained by understanding the truth of the Supreme Personality of Godhead. This way of seeing destroys the subtle material body (of mind, intelligence and false ego), gives one a spiritual body filled with bliss, and makes one a dear associate of the Lord. In this way it brings liberation. In this way everything is explained.

The sages say that they who are killed by the Lord see the Lord at the moment of their death and in this way they also become liberated. This occurs because the splendor of the Lord's cakra or other weapon destroys their subtle material body (of mind, intelligence, and false ego). It should be understood that by seeing the Lord these persons attain love for Him. To say otherwise would contradict many statements of the scriptures. .pa

 Adhikarana 26 

How to Attain Liberation 

 Introduction by Srila Baladeva Vidyabhusana 

This section is begun to give firm proof that by seeing the Lord with eyes of spiritual knowledge, one attains liberation. In the Mundaka Upanisad (3.2.3) and Katha Upanisad (1.2.23) it is said: 

 nayam atma pravacanena labhyo

na medhaya na bahuna crutena yam evaisa vrnute tena labhyas

tasyaisa atma vivrnute tanum svam 

"The Supreme Lord is not attained by expert explanations, by vast intelligence, or even by much hearing. He is attained only by one who He Himself chooses. To such a person He manifests His own form."* 


Samcaya (doubt): Does the Lord appear before a person only because the Lord chooses to appear or does He appear because of a specific person's devotion to Him and renunciation of the material world? 


Purvapaksa (the opponent speaks): the Lord appears only because He chooses to appear, for that is what the scripture says. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 54 

 parena ca cabdasya tadvidhyam bhuyastvat tv anubandhah 


parena - by what follows; ca - also; cabdasya - of the word; tadvidhyam - being like that; bhuyastvat - because of being more important; tu - indeed; anubandhah - what corresponds.  


According to what follows, it is the same. It is because of being more important. 

Purport by Srila Baladeva Vidyabhusana 

The statement here that the Lord appears before one whom He chooses is actually the same as the statement that the Lord is attained by devotional service. This is clearly stated in the verse that immediately follows this statement. Therefore the meaning is not that the Lord appears only because He chooses to appear. Here is the verse that immediately follows (Mundaka Upanisad 3.2.4): 

 nayam atma bala-hinena labhyo

na ca pramadat tapaso vapy aliggat etair upayair yatate yas tu vidvan

tasyaisa atma vicate brahma-dhama 

"The Supreme Lord is not attained by one who has no spiritual strength, who is wild or careless, or whose austerities are not appropriate. The Lord appears before a person who strives by right means to attain Him. Such a person enters the spiritual world." 


The "right means" are described in the beginning of this verse. They are spiritual strength, sober carefulness, and appropriate austerities. The word "spiritual strength" here means "devotional service". The Supreme Lord Himself explains: 

 vace kurvanti mam bhaktah

sat-striyah sat-patim yatha 

"As faithful wives control their saintly husband, so My devotees bring Me under their control." 


In the Bhagavad-gita (8.22), it is said: 

 purusah sa parah partha

bhaktya labhyas tv ananyaya 

"The Supreme Personality of Godhead, who is greater than all, is attainable by unalloyed devotion."* 


Here is the verse immediately following the "nayam atma pravacanena" verse when it appears in the Katha Upanisad (1.2.24): 

 navirato duccaritat

nacanto nasamahitah nacanta-manaso vapi

prajYanenainam apnuyat 

"Neither a person who has not abandoned sins, nor a person who is not peaceful, nor a person who does not strive to attain Him, nor a person who does not control his mind can, even though he may be very intelligent and learned, attain the Supreme Lord." 


A person who controls his senses, acts in a saintly manner, and meditates on Lord Hari becomes able to see Lord Hari directly. Therefore one should engage in the activities of devotional service. In this way the first and second statement together mean that the Supreme Lord chooses to reveal Himself to they who engage in His devotional service.

The first statement is that the Lord chooses who will attain Him. The Lord chooses they who please Him and are dear to Him. He does not choose they who do not please Him. He is pleased by they who engage in His devotional service. He is not pleased by they who do not engage in devotional service. He personally explains (Bhagavad-gita 7.17): 

 tesam jYani nitya-yukta

eka-bhaktir vicisyate priyo hi jYanino 'tyartham

aham sa ca mama priyah 

"Of these, the one who is in full knowledge and who is always engaged in pure devotional service is the best. For I am very dear to him, and he is dear to Me."* 


In the Kaivalya Upanisad (2) it is said: 

 craddha-bhakti-dhyana-yogad avehi 

"With devotion, meditation, and faith one should try to understand the Supreme." 


If it were not true (that the Lord reveals Himself to they who love and serve Him, and if instead it were true that He reveals Himself only on a whim to people chosen at random, and if He thus did not care for the love and devotion of they who serve Him), then one might justly become angry with the Lord and claim that He is unfair. 


Here someone may object: If this is so then why does the scripture explain that the Lord reveals Himself to they whom He chooses? To this objection the sutra replies: "{.sy 168}bhuyastvat" (because of being more important). The word "tu" (indeed) in the sutra is used for emphasis. The meaning here is that the Lord's choosing is the most important aspect in His directly appearing before a person. Actually the Lord's choosing is the last of a chain of causes.

 Here is the sequence of events: First there is association with saintly devotees and service to them. By that service one learns the truth of the Supreme Lord and also about one's own self. Then one becomes disinterested in whatever has no relation to the Lord. Then one develops devotion and love for the Lord. That love pleases the Lord and makes one dear to the Lord. Then the Lord chooses to reveal Himself to that person. .pa

 Adhikarana 27 

The Supreme Lord Resides in the Bodies of the Conditioned Souls 

 Introduction by Srila Baladeva Vidyabhusana 

They who with the mellows of servitude, friendship, or other mellows, from the beginning worship the Supreme Personality of Godhead who always stays in the spiritual sky, will attain that spiritual sky and there they will directly see their Lord. It is seen that some others, who are situated in the mellows of neutrality (canta-rasa), worship the Supreme Lord as present in their bellies and in other parts of their bodies. 


Visaya (the subject to be discussed) Many statements in the scriptures describe this worship of the Supreme Personality of Godhead as present in the devotee's stomach and other bodily organs. 


Samcaya (doubt): Should one worship Lord Hari as present in one's belly and other bodily organs, or should one not worship Him in this way? 


Purvapaksa (the opponent speaks): One should not worship Lord Hari as present in one's belly and other bodily organs, for these things are all material. However one should worship the Lord as eternally present in the spiritual sky. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 55 

 eka atmanah carire bhavat 


eke - some; atmanah - of the Supreme Personality of Godhead; carire - in the body; bhavat - because of existence.  


Some because of the Lord's existence in the body. 

Purport by Srila Baladeva Vidyabhusana 

Here the word "eke" (some) means "some followers of the Vedas". The word "carire" means, {.sy 168}in the body", that is, "in the belly, the heart, and the brahma-randhra". The word "atmanah" means {.sy 168}of Lord Visnu". The phrase "the worship of Lord Visnu should be performed" is understood here. Why is that? The sutra explains, "bhavat", which means {.sy 168}because He exists there". In the Nyaya-sastra it is said: 

 akke cen madhu vindeta

kim artham parvatam vrajet 

"If one finds honey in a nearby tree, why should one search for honey in a faraway mountain?" 


The meaning here is that when the Lord is pleased (when one worships Him as present in the devotee's body) and He will give the devotee residence in His own abode. In Srimad-Bhagavatam (10.87.18) it is said: 

 udaram upasate ya rsi-vartmasu kurpa-drcah

parisara-paddhatim hrdayam arunayo daharam tata udagad ananta tava dhama cirah paramam

punar iha yat sametya na patanti krtanta-mukhe 

"Among the followers of the methods set forth by great sages, those with less refined vision worship the Supreme as present in the region of the abdomen, while the Arunis worship{.sy 168} Him as present in the heart, in the subtle center from which all the pranic channels emanate. From there, O unlimited Lord, these worshipers raise their consciousness upward to the top of the head, where they can perceive You directly. Then, passing through the top of the head toward the supreme destination, they reach that place from which they will never again fall to this world, into the mouth of death."*** .pa

 Adhikarana 28 

Different Mellows in the Spiritual World 

 Introduction by Srila Baladeva Vidyabhusana 

In Chandogya Upanisad 3.14.1 and in other places in the scriptures, the worship of the Lord in sweetness (madhurya) and the worship of the Lord in opulence (aicvarya) have been described. Also it has been shown that the living entities, by engaging in devotional service and associating with saintly devotees, by the Lord's will attain Him as he appears in a specific form with specific qualities, a form chosen by the devotee. In this way it is shown that these two features of the Lord (sweetness and opulence) are not incompatible with each other. 


Samcaya (doubt): When the devotee worships the Lord as having certain qualities, does the devotee attain a form of the Lord having those qualities alone or does he attain a form of the Lord having other qualities also. 


Purvapaksa (the opponent speaks): Whether the devotee meditates on the Lord in sweetness or opulence, the devotee will meet a form of the Lord who has all the qualities of both sweetness and opulence. This is so because whether meditated on in sweetness or opulence, the Lord remains one person. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 56 

 vyatirekas tad-bhava-bhavitvan na tupalabdhi-vat 


vyatirekah - difference; tat - of that; bhava - of the nature; bhavitvat - because of the being; na - not; tu - indeed; upalabdhi - of the understanding; vat - like.  


Not different, because of the nature of the meditation. Indeed, it is like knowledge. 

Purport by Srila Baladeva Vidyabhusana 

The word {.sy 168}tu" (indeed) is used here to dispel doubt. The sutra declares that other qualities are not manifested. Why is that? The sutra explains: {.sy 168}tad-bhava-bhavitvat", which means, {.sy 168}because of the nature of the qualities that were the object of meditation". This means that when one attains the Lord, the Lord appears in the same form as was the object of the devotee's meditation. The word {.sy 168}upalabdhi-vat" means {.sy 168}like knowledge". This means, {.sy 168}One meets a form of the Lord like the form one knew in his meditation on the Lord."

 Even though the meditator is aware that the Lord has many other qualities, still when the devotee meets the Lord the Lord will manifest only the qualities that were included in the devotee's meditation and not the Lord's other qualities. In this way the description in Chandogya Upanisad 3.14.1 is not contradicted.

In the following sutra the author gives an example to show that the devotee meets a form of the Lord corresponding to what had been the object of the devotee's meditation. 

Sutra 57 

 aggavabaddhas tu na cakhasu hi prativedam 


agga - parts; avabaddhah - connected; tu - indeed; na - not; cakhasu - in the branches; hi - indeed; prativedam - according to the Vedas.  


Indeed, each has his part according to the different branches of the Vedas. 

Purport by Srila Baladeva Vidyabhusana 

The performer of a yajna assigns different priests to perform the different parts of the yajna. The priests are thus named according to the function they fulfill in the yajna.

 The performer of the yajna thus tells the priests, {.sy 168}You become the adhvaryu priest. You become the hota priest. You become the udgata priest." In this way a certain priest, even though he is expert in performing all the different functions, accepts the limited role in the yajna. He does not perform all the functions in the yajna. It is not possible for him to perform all the functions in all the different branches of the Vedas.

 The duties are distributed among the different Vedas. The hota priest chants mantras of the Rg Veda, the adhvaryu priest chants mantras of the Yajur Veda, the udgata priest chants mantras of the Sama Veda, and the brahma priest chants mantras of the Atharva Veda.

 In this way, according to the wish of the person performing the yajna, the different priests accept different roles in the yajna and different priestly rewards (daksina) also. In the same way, according to the wish of the Supreme Lord, the individual living entities accept different roles in their service to the Lord and they also meet the Lord in different ways according to the roles they play.

Now, to explain the mellows of mixed emotions, which were displayed by Uddhava and others, and which are less pleasing, the author of the sutras gives another example. 

Sutra 58 

 mantradi-vad vavirodhah 


mantra - mantras; adi - beginning; vat - like; va - or; avirodhah - not a contradiction.  


Or, there is no conflict, as in the case of mantras and other things. 

Purport by Srila Baladeva Vidyabhusana 

the Lord's desire here is to increase devotion of various kinds. It is like mantras. As one mantra may be used in many rituals, another mantra may be limited to two rituals, and another mantra used in one ritual only, so the Lord engages (His devotees to worship Him some in many ways and some in one way only).

 The word {.sy 168}adi" (beginning with) in this sutra means {.sy 168}time and action". As at any given time some trees may be sprouting leaves and flowers and other trees may be shedding their leaves, and as at any given time one person may be an infant, and another a teenager, so (at any given time the different devotees may serve the Lord in many different ways, each person acting differently according to the Lord's wish).

 The sutra explains, {.sy 168}vavirodhah" (thus there is no conflict). Thus after liberation a person will attain the same relationship with the Lord that the person desired while worshiping Him before the person became liberated. In this way it is proved that qualities the Lord manifests to the liberated soul are not different from the qualities the soul meditated on before attaining liberation. 
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 Adhikarana 29 

The Different Features of the Supreme Personality of Godhead 

 Introduction by Srila Baladeva Vidyabhusana 

Visaya (the subject to be discussed) Now the following texts from the Gopala-tapani Upanisad will be considered: 

 eko 'pi san bahudha yo 'vabhati 

"Although He is one, Lord Krsna appears in many forms." 

 ekam santam bahudha drcyamanam 

"Although He is one, the Supreme Personality of Godhead appears to be many." 

 atha kasmad ucyate brahma 

"Why is He called the Supreme?" 


He Supreme Personality of Godhead has many very different forms. In this way He is like a vaidurya jewel. Although He is one He has many different forms and many different qualities. 


Samcaya (doubt): Should one meditate on the fact that the Supreme Personality of Godhead has many different forms and many different qualities, or should one not meditate on this fact? 


Purvapaksa (the opponent speaks): The Lord's blissfulness and other like qualities should always be the object of  meditation (as was explained in sutra 3.3.12). However, the plurality of forms contradicts the Lord's oneness. Therefore the Lord's plurality of forms should not be an object of meditation. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 59 

 bhumnah kratu-vaj jayastvam tatha hi darcayati 


bhumnah - of the plurality; kratu - yajna; vat - like; jayastvam - pre-eminence; tatha - si; hi - indeed; darcayati - shows.  


Like a yajna, plurality is most important. So, indeed, it reveals. 

Purport by Srila Baladeva Vidyabhusana 

The Lord's plurality of forms is His most important feature. As yajnas should always be performed, so the Lord's plurality of forms should always be an object of meditation, for this plurality is an essential feature of the Lord.

As in an agnistoma-yajna, from its beginning until the avabhrta ceremony at its end, it remains always a yajna, in the same way among all the qualities of the Lord, His plurality of forms is always present and of prime importance. The evidence for this is given in this sutra in the words, "tatha hi darcayati" (So, indeed, the scriptures reveal). In the Chandogya Upanisad (7.23.1) it is said: 

 bhumaiva sukham nalpe sukham asti 

"The bliss of the Supreme Personality of Godhead is in His abundant variety. His bliss is not present in a lack of variety." 


Thus the Lord's bliss and other qualities are present in great abundance and great variety. They should be meditated on in this way. The scriptures reveal this of them. The word {.sy 168}darcayati" in. this sutra means, "they teach this in every circumstance". Without accepting the Lord's plurality of forms it is not possible to accept that His actions are all eternal. .pa

 Adhikarana 30 

Different Meditations on the Lord's Different Forms 

 Introduction by Srila Baladeva Vidyabhusana 

Samcaya (doubt): Are4 these many forms of the Lord worshiped in one way only or are there many ways to worship them? 


Purvapaksa (the opponent speaks): Because the object of worship certainly remains one, there must be only way way to worship Him. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 60 

 nana cabdadi-bhedat 


nana - variety; cabda - words; adi - beginning; bhedat - because of the difference.  


They are different because of different words and other things. 

Purport by Srila Baladeva Vidyabhusana 

There are different kinds of worship for the different forms of the Lord. For each form there is a different kind of worship. Why is that? The sutra explains: "cabdadi-bhedat" (because of different words and other things). This means, {.sy 168}because the names of Lord Nrsimha and the Lord's other forms are different, the mantras for worshiping these forms are different, the forms themselves are different, and Their activities are also different". In the Smrti-sastra it is said: 

 krtam treta dvaparam ca

kalir ity esu kecavah nana-varnabhidhakaro

nanaiva vidhinejyate 

"In the Satya, Treta, Dvapara, and Kali yugas, Lord Krsna appears in different forms with different colors and different names, forms that are worshiped in different ways." 


In this way it is proved that the Lord's different forms are worshiped in different ways. .pa

 Adhikarana 31 

The Steadfast Worship of the Lord 

 Introduction by Srila Baladeva Vidyabhusana 

That the forms of the Supreme Personality of Godhead, beginning with the form of Lord Nrsimha, should be worshiped in ways that are different for each form has thus been described. 


Samcaya (doubt): Must the worshipers of these various forms meditate on all the Lord's forms together, or is such meditation only optional? 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 61 

 vikalpo 'vicistha-phalatvat 


vikalpah - option; avicistha - not better; phalatvat - because of the result.  


It is optional, for a better result is not obtained. 

Purport by Srila Baladeva Vidyabhusana 

They have an option. One should worship the Supreme Lord according to the truths taught by a particular community of saintly devotees. One should remain steadfast in that form of worship and not leave it. Why is that? The sutra explains: {.sy 168}avicistha-phalatvat" (for a better result is not obtained). This means that of all the ways to worship the Lord no one way is better than the others. They are all equal. They are all said to bring the same result, which is that liberation where one directly associates with the Supreme Personality of Godhead.

 If by following one such method of worship one attains perfection, what is the need of accepting another method of worship? The lesson taught in the sutra that begins with the words "tad vidusam" should not be forgotten. Therefore, in order to give more evidence to the truth that the ekanti devotees are the best, this instruction is repeated. There is no fault in this. .pa

 Adhikarana 32 

Worshiping the Lord To Attain a Specific Benediction 

 Introduction by Srila Baladeva Vidyabhusana 

The different kinds of worship of the Lord's different forms, such as the form of Lord Nrsimha and the other forms, all bring liberation as their result. Therefore these activities of worship should be regularly performed by the ekanti devotees. However, in the Brhad-aranyaka Upanisad and other scriptures are also described other kinds of worship of the Lord, kinds of worship meant for attaining fame, followers, victory, wealth, and other like benedictions. 


Samcaya (doubt): May one choose any form of the Lord for such worship, or must one direct this kind of worship to one's chosen deity alone? 


Purvapaksa (the opponent speaks): Because the worship of any form of the Lord brings the same result as the worship of any other form of the Lord, one should direct this worship to one's chosen Deity alone, as was previously explained. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 62 

 kamyas tu yatha-kamam samucciyeran na va purva-hetv-abhavat 


kamyah - for the objects of desire; tu - but; yatha - as; kamam - desire; samucciyeran - may collect; na - not; va - or; purva - previous; hetu - reason; abhavat - because of the non- existence.  


For attaining a desire one may accept another or not, as one wishes, for the previous reason is now absent. 

Purport by Srila Baladeva Vidyabhusana 

To fulfill desires other than direct association with the Supreme Lord, desires like the attainment of fame in this world, one may worship any for of the Lord, as one wishes, or one need not (worship another form of the Lord, and may instead to continue to worship one's own chosen Deity). Why is that? TheSutra explains: "purva-hetv-abhavat" (for the previous reason is now absent). This is is so because the result to be obtained is different. When there is a desire to attain these various material benediction, then one may worship any form of the Lord. When one does not desire these material benefits, one may not adopt the worship of forms of the Lord other than one's chosen Deity.

 The meaning here is that if one who desires liberation also desires some material benediction, then he should worship Lord Hari alone in order to attain it. He should not worship the demigods to attain his desire. This is explained by Srimad- Bhagavatam (2.3.10) in the following words: 

 akamah sarva-kamo va

moksa-kama udara-dhih tivrena bhakti-yogena

yajeta purusam param 

"A person who has broader intelligence, whether he be full of all material desire, or desiring liberation, must by all means worship the supreme whole, the Personality of Godhead."* 


Thus have been explained the various kinds of worship of the Lord, kinds of worship beginning with the chanting of the ten- syllable mantra. As explained before, this worship should be directed to one's chosen Deity. .pa

 Adhikarana 33 

Meditation on the Form of the Supreme Personality of Godhead 

 Introduction by Srila Baladeva Vidyabhusana 

In the previous passages meditation on the Lord's qualities and virtues has been described. Now will be described meditation on the Lord's bodily limbs and features. In Gopala-tapani Upanisad (1.38), the demigod Brahma explains: 

 tam ekam govindam sac-cid-ananda-vigraham panca-Padam vrndavana-sura-bhuruha-talasinam satatam sa-marud-gano 'ham paramaya stutya tosayami. 

"With eloquent prayers I and the Maruts please Lord Govinda, whose form is eternal and full of knowledge and bliss, who stays under a desire tree in Vrndavana, and who is this five- word mantra." 


In the verse that follow Brahma speaks prayers describing the gentle smile, merciful glance, and other features on the Supreme Lord's face, eyes, and other parts of the body. 


Samcaya (doubt): Are the gentle smile and other features on the Lord's face and the other parts of His body to be meditated on or not? 


Purvapaksa (the opponent speaks): Because by meditating on the Lord's general qualities and virtues one attains the goal of life, and because that goal thus attained is so great and exalted, there is no need to meditate on the features of the Lord's body. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 63 

 aggesu yathacraya-bhavah 


aggesu - on the limbs; yatha - as; acraya - shelter; bhavah - nature.  


Appropriate meditation on the limbs. 

Purport by Srila Baladeva Vidyabhusana 

One should appropriately meditate on the Lord's mouth and the other parts of His body. This means that one should meditate on the qualities that have taken shelter of the parts of the Lord's body. Thus, on the Lord's mouth there are a gentle smile and sweet words, on His eyes there is a merciful glance, and on the other parts of His body there are other features. 

Sutra 64 

 cistaic ca 


cistaih - by the disciples; ca - and.  


Also by the disciples. 

Purport by Srila Baladeva Vidyabhusana 

In the Gopala-tapani Upanisad (1.51) it is said: 

 atha haivam stutibhir aradhayami tatha yuyam panca-Padam japantah krsnam dhyayantah samsrtim tarisyatha. 

"Brahma said: As I worship Him, so should you. Chanting this five word mantra, and meditating on Lord Krsna, you will transcend the world of birth and death." 


In this way Brahma teaches his disciples to meditate on the qualities present in Lord Krsna's form. That is the meaning. 


Here someone may object: In the Chandogya Upanisad (1.6.7) it is said: 

 yatha kapyasam pundarikam evam aksini 

"The Supreme Lord's eyes are like lotus flowers." 


Here there is no mention of the Lord's merciful glance or His other features. 


If this is said, then the author of the sutras gives the following reply. 

Sutra 65 

 samaharat 


samaharat - because of being collective.  


Because of being together. 

Purport by Srila Baladeva Vidyabhusana 

The word "na" (it is not so) should be added here from three sutras previous. The word applies to both sutras. In this passage of Chandogya Upanisad many other features of the Lord's body are implied. This passage does not mean that the Lord has only lotus eyes and no other bodily features. 


Here someone may object: The idea that one should meditate on the parts of the Lord's body as having only certain attributes and not others is wrong. I refute it with the following words. 

Sutra 66 

 guna-sadharanya-crutec ca 


guna - of qualities; sadharanya - commonness; sruteh - from the Sruti-sastra; ca - also.  


Also because the Sruti-sastra declares that the qualities are held in common. 

Purport by Srila Baladeva Vidyabhusana 

In Bhagavad-gita (13.14) it is said: 

 sarvatah pani-padam tat 

"Everywhere are His hands and legs."* 


This passage shows that one should meditate on the parts of the Lord's body as all having the same qualities in common. In Brahma-samhita (5.32) it is said: 

 aggani yasya sakalendriya-vrttimanti

pacyanti panti kalayanti tatha jaganti 

"Each of the limbs of the Lord's transcendental figure possesses in Himself the full-fledged functions of all organs and eternally sees, maintains, and manifests the infinite universes, both spiritual and mundane."** 


In this way the scriptures declare that each part of the Lord's body has all the qualities of all the other parts. 


In the following words the author of the sutras refutes this idea. 

Sutra 67 

 na va tat-saha-bhavasruteh 


na - not; va - or; tat - that; saha - together; bhava - being; a - not; sruteh - from the Sruti-sastra.  


Or not, for the Sruti-sastra does not declare that they have the same nature. 

Purport by Srila Baladeva Vidyabhusana 

The word "va" (or) is used here for emphasis. One should not meditate on the different parts of the Lord's body as all having the same features in common. Why is that? The sutra explains: "tat-saha-bhavasruteh" (for the Sruti- sastra does not declare that they have the same nature). This means that the Sruti-sastra does not declare that the qualities of one part of the body are present in the other parts. Also, one should not meditate on the parts of the Lord's body as having the same qualities as the other parts. The descriptions in Bhagavad-gita 13.14 and other passages in the scriptures should be understood to mean that the Supreme Personality of Godhead, being all-powerful, can do anything with any part of His body. That is the meaning. 

Sutra 68 

 darcanac ca 


darcanat - from seeing; ca - also.  


By seeing also. 

Purport by Srila Baladeva Vidyabhusana 

Therefore the Lord's gentle smile should be understood to be present in His face and His other qualities to be present in the other parts of His body, each in its appropriate place. In this way it is both seen and described 

 Sri Vedanta-sutra 

Volume Six

 Pada 4 

Adhikarana 1 

Transcendental Knowledge 

 Invocation by Srila Baladeva Vidyabhusana 

 craddhaveca-manyastrte sac-chamadyair

vairagyodvitti-simhasanadhye dharma-prakaraYcite sarva-datri

prestha visnor bhati vidyecvariyam 

In the temple of faith, which is surrounded by the great walls of religion, sitting on the throne of renunciation and surrounded by courtiers of self-control and other virtues, transcendental knowledge, which is very dear to Lord Visnu, shines with great splendor. 

 Introduction by Srila Baladeva Vidyabhusana 

In the previous Pada the various aspects of transcendental knowledge, which were there called meditation, worship, and other names, were revealed. In this Pada will be revealed the truths that transcendental knowledge is independent of Vedic rituals, that Vedic rituals are merely one subordinate aspect of transcendental knowledge, that persons who have attained transcendental knowledge are divided into three classes, and other truths that are like these. According to their different kinds of faith there are three kinds of seekers of transcendental knowledge. They are described as follows.

1. They who, desiring to see the wonders of the higher planets, faithfully perform the duties of varnacrama-dharma, are called sanistha. 2. They who, desiring to enjoy the things of this world, faithfully perform the duties of varnacrama-dharma, are called parinisthita. They who are in these two classes are all followers of varnacrama-dharma. 3. Others, purified by truthfulness, austerity, japa, and other spiritual practices, have no material desire, are called nirapeksa. They are in this class are not followers of varnacrama-dharma. In this way there are three kinds of seekers of transcendental knowledge. 


Visaya (the subject to be discussed): First will be explained the truth that transcendental knowledge is independent of other things. In the Chandogya Upanisad (7.1.3) it is said: 

 tarati cokam atma-vit 

"One who knows the Supreme crosses beyond grief." 


In the Taittiriya Upanisad (2.1.1) it is said: 

 brahma-vid apnoti param 

"One who knows the Supreme enters the spiritual abode." 


In the Katha Upanisad (1.2.16) it is said: 

 etad dhy evaksaram jYatva yo yadicchati tasya tat 

"By understanding the immortal one attains whatever he desires." 


Samcaya (doubt): Does transcendental bring only liberation, or can it also bring elevation to the higher material planets? 


Purvapaksa (the opponent speaks): A person wise with transcendental knowledge has no material desires. For this reason transcendental knowledge brings only liberation. 


Siddhanta (conclusion): In the following words the author of the sutras gives his conclusion. 

Sutra 1 

 purusartho 'tah cabdad iti badarayanah 


purusarthah - the four goals of life; atah - from this; cabdat - from the Sruti-sastra; iti - thus; badarayanah - Vyasa.  


The fulfillment of human aspirations comes from it, for this is said in the Sruti-sastra. That is Vyasa's opinion. 

Purport by Srila Baladeva Vidyabhusana 

All the goals of human life are attained by transcendental knowledge. That is the opinion of Lord Vyasa. Why is that? TheSutra explains: "cabdaat" (for this is said in the Sruti-sastra). These scriptural texts have been quoted in the previous paragraphs. Pleased by His devotee's attainment of transcendental knowledge, the Supreme Personality of Godhead gives Himself to His devotee. Pleased by His devotee's attainment of transcendental knowledge, which is like a companion to the rituals of the Vedas, the Supreme Personality of Godhead also fulfills the material desires of they, like of Kardama Muni and others, who have such desires. 


In the next sutra Jaimini Muni raises an objection. 

Sutra 2 

 cesatvat purusartha-vado yathanyesv iti jaiminih 


cesatvat - because of being subordinate; purusa - of the people; artha-vadah - words; yatha - as; anyesu - in others; iti - thus; jaiminih - Jaimini.  


Because it is subordinate, the words about human aspirations are only words of praise, like praises of other things also. That is Jaimini's opinion. 

Purport by Srila Baladeva Vidyabhusana 

Knowing the relationship between himself, the worshiper, and the Supreme Personality of Godhead, the object of worship, the individual living entity voluntarily engages in the activities of worship that have already been described here. As a result of these activities the individual living entity becomes free of sin and attains liberation by entering the spiritual world. Some examples of words of exaggerated praise are given in the following words of the Jaimini-sutra: 

 yasya parnamayi juhur bhavati na sa papam clokam crnoti yadagkte caksur eva bhratrvyasya vrgkte 

"He whose sacrificial ladle is made of parna never hears sinful words. He whose eyes are anointed is protected from his enemies. 

 yat-prayajanuyaja ijyante varma va etad yajnasya 

"He who makes the prayaja and anuyaja offerings is protected by an armor of yajna." 


Jaimini gives this description of these words of praise: 

 dravya-samskara-karmasu pararthatvat phala-srutir artha- vadah syat 

"Because they are actually meant to describe other things, the description of benefits obtained from sacrificial paraphernalia and sacrificial actions are in truth only empty praises." 


The Sruti-sastra explains that a householder who throughout his entire life is self-controlled and virtuous and who regularly performs yajnas and other spiritual duties, at the end attains the Supreme Personality of Godhead. This is described in the following words of Chandogya Upanisad (8.15.1): 

 acarya-kulad vedam adhitya yatha-vidhanam guroh karmaticesenabhisamavrtya kutumbe cucau dece svadhyayam adhiyano dharmikan vidadhatmani sarvendriyani sampratisthapyahimsan sarva-bhutany anyatra tirthebhyah sa khalv evam vartayan yavad ayusam brahmalokam abhisampadyate na ca punar avartate. 

"From the acaryas one should learn the Vedas. One should perform his duties and also offer daksina to his spiritual master. Then one should accept household life, live in a pure way, study the Vedas, perform his religious duties, engage all his senses in the Supreme Lord's service, not harm any living being, and go on pilgrimage to holy places. A person who passes his life in this way goes to the spiritual world. He does not return to this world of repeated birth and death." 


In the Visnu Purana (3.8.9) it is said: 

 varnacramacaravata

purusena parah puman visnur aradhyate pantha

nanyat tat-tosa-karanam 

"The Supreme Personality of Godhead, Lord Visnu, is worshiped by the proper execution of prescribed duties in the system of varna and acrama. There is no other way to satisfy the Supreme Personality of Godhead. One must be situated in the institution of the four varnas and acramas."* 


Many other scriptural passages may also be quoted to prove this point. Scriptural passages that encourage renunciation of Vedic rituals and pious deeds are meant for they who are crippled and thus unable to perform these deeds. 


In the next sutra Jaimini affirms that transcendental knowledge is a subordinate aspect of Vedic rituals and pious deeds. 

Sutra 3 

 acara-darcanat 


acara - of deeds; darcanat - because of seeing.  


Because such deeds are seen. 

Purport by Srila Baladeva Vidyabhusana 

In the Brhad-aranyaka Upanisad (3.1.1) it is said: 

 janako vaideho bahu-daksinena yajYeneje 

"Janaka, the king of Videha, performed a great yajna and gave very opulent daksina." 


In the Chandogya Upanisad (5.11.5) it is said: 

 yaksamano ha vai bhagavanto 'ham asmi 

"The saintly king said: Soon I shall perform a great yajna." 


In this way it is seen that even great saints learned in transcendental knowledge still had to perform Vedic yajnas. Therefore transcendental knowledge alone is not sufficient to bring the perfection of life. Here the adage, "If honey is found in a tree in one's own courtyard, why should one travel over mountains searching for it?" is appropriate. 

Sutra 4 

 tac chruteh 


tat - that; chruteh - because of the Sruti-sastra.  


It is so because of the Sruti-sastra. 

Purport by Srila Baladeva Vidyabhusana 

In the Chandogya Upanisad (1.1.8) it is said: 

 yad eva vidyaya karoti sraddhayopanisada tad eva viryavattaram bhavati 

"When one worships the Lord with transcendental knowledge, with faith, and with the teachings of the Upanisads, his worship becomes very powerful and effective." 


Because it is here said "with 1}transcendental knowledge", the subordinate nature of that knowledge is clearly seen. 

Sutra 5 

 samanvarambhanat 


samanvarambhanat - because of being together.  


Because of being together. 

Purport by Srila Baladeva Vidyabhusana 

In the Brhad-aranyaka Upanisad (4.4.2) it is said: 

 tam vidya-karmani samanvarabhete purva-prajYa ca 

"At the time of death a person's knowledge, deeds, and concept of life combine to determine his future." 


This passage shows that knowledge and pious deeds both together determine the soul's future. 

Sutra 6 

 tadvato vidhanat 


tadvatah - like that; vidhanat - because of the rule.  


Because of a rule like that. 

Purport by Srila Baladeva Vidyabhusana 

In the Taittiriya-samhita it is said: 

 brahmistho brahma darca-paurnamasayos tam vrnite 

"To perform the darca and paurnamasa rites, he chooses a priest learned in the science of the Supreme." 


Thus it is clearly seen that transcendental knowledge is only a subordinate part of the Vedic rituals, for such knowledge only qualifies one to be a priest. 

Sutra 7 

 niyamac ca 


niyamat - because of a rule; ca - also.  


Also because of a rule. 

Purport by Srila Baladeva Vidyabhusana 

In the Isopanisad (mantra 2) it is said: 

 kurvann eveha karmani

jijivisec chatam samah evam tvayi nanyatheto 'sti

na karma lipyate nare 

"One may aspire to live for hundreds of years if he continuously goes on working in that way, for that sort of work will not bind him to the law of karma. There is no alternative to this way for man."* 


This verse gives the order that even a man wise with transcendental knowledge should perform Vedic yajnas and pious deeds for as long as he lives. This verse clearly refutes the statements that encourage the renunciation of Vedic rituals or that claim that one has the option to perform or renounce Vedic rituals. This is so because scriptural statements encouraging renunciation are meant for those who are crippled or otherwise unable to perform Vedic rituals. In the Taittiriya Brahmana it is said: 

 viraha va esa devanam yo 'gnim udvasayate 

"He who does not offer oblations in the sacred fire for the demigods becomes sinful like a man who kills his own children." 


In this way renunciation of Vedic rituals is forbidden. 


In these words the idea that because it is a subordinate part of Vedic rituals, transcendental knowledge is not independent is giving spiritual benefit is advanced. The author of the sutras refutes this idea in the following words. .pa

 Adhikarana 3 

The Superiority of Transcendental Knowledge 

Sutra 8 

 adhikopadecat tu badarayanasyaivam tad-darcanat 


adhika - more; upadecat - because of the teaching; tu - but; badarayanasya - of Vyasa; evam - thus tat - of that; darcanat - because of the revelation of scripture.  


But because Vyasa teaches that it is more important and also because of the scriptures' revelation. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (but) is used here to begin the refutation of the purvapaksa. The truth is that transcendental knowledge is more important than Vedic rituals. Why is that? TheSutra explains: "upadecat tu badarayanasyaivam" (because Vyasa teaches that it is more important). Vyasa's opinion here cannot be uprooted, for the sutra explains: {.sy 168}tad-darcanat" (also because of the scriptures' revelation). In the Brhad-aranyaka Upanisad (4.4.22) it is said: 

 tam etam vedanuvacanena brahmana vividicanti brahmacaryena tapasa craddhaya yajYenanacakena caitam eva viditva munir bhavaty evam eva pravrajino lokam abhipsantah pravrajanti. 

"By Vedic study, celibacy, austerity, faith, yajna, and fasting, the brahmanas strive to understand Him. One who understands Him becomes wise. Desiring to travel to His transcendental world, the brahmanas become wandering sannyasis." 


This passage shows that Vedic rituals bring the result of transcendental knowledge, and when that knowledge is attained, the Vedic rituals are abandoned. Because the method of attainment (Vedic rituals) here is abandoned at a certain stage, therefore the result (transcendental knowledge) these methods bring is more important than the methods themselves. 


Here someone may object: It is seen than many saints who are most wise with transcendental knowledge still perform Vedic rituals. Therefore transcendental knowledge and Vedic rituals are both equally important. 


In the following words the author of the sutras refutes this idea. 

Sutra 9 

 tulyam tu darcanam 


tulyam - equal; tu - but; darcanam - scriptural; revelation.  


But the same thing is seen in the scriptures. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (but) here is used to begin the refutation of the idea that transcendental knowledge is an inferior by-product of the performance of Vedic rituals. TheSutra explains that there is equal scriptural evidence to show that transcendental knowledge is not subordinate to Vedic rituals. In the Brhad-aranyaka Upanisad it is said: 

 etad dha sma vai vidvamsa ahur rsayah karayeyah kim artha vayam adhyesyamahe kim artha vayam yaksamahe etad dha sma vai purve vidvamso 'gni-hotram juhavam cakrire etam vai tam atmanam viditva brahmanah putra- pausayac ca vittesanayac ca lokaisanayac ca vyutthaya bhiksa-caryam caranti. 

"The wise sages asked, `Why do we study the Vedas? Why do we perform yajnas?' Then the sages stopped performing agnihotra-yajnas. Learning the truth about the Supreme Personality of Godhead, the brahmanas renounced all desire to attain sons, grandsons, wealth, or anything else in this world. They became sannyasi beggars traveling here and there." 


In many places the scriptures describe many great souls learned with transcendental knowledge who renounced all Vedic rituals. These statements of scripture do not contradict the descriptions of great souls performing Vedic rituals, for many great souls performed Vedic rituals, either to purify themselves or to set a good example for the world to follow. 


In the next sutra Vyasa refutes the argument given in Sutra 4. 

Sutra 10 

 asarvatriki 


asarvatriki - not universal.  


It is not universal. 

Purport by Srila Baladeva Vidyabhusana 

The passage (Chandogya Upanisad 1.1.8) referred to inSutra 4 does not have all transcendental as its scope. It refers the udgitha-vidya. Therefore all transcendental knowledge is not a subordinate aspect of Vedic rituals. 


(In the next sutra Vyasa refutes the argument given inSutra 5.) 

Sutra 11 

 vibhagah cata-vat 


vibhagah - division; cata - a hundred; vat - like.  


The distribution is like a hundred. 

Purport by Srila Baladeva Vidyabhusana 

The results of Vedic yajnas and transcendental knowledge, as described in Brhad-aranyaka Upanisad 4.4.2 (quoted in Sutra 5), are actually different. Transcendental knowledge brings one result and Vedic yajnas bring a different result. In this sutra the example of a hundred is given. A cow and a goat may be purchased for a hundred coins. The cow cost ninety coins and the goat cost ten coins. The cost was not equally divided with each costing fifty coins. In the same way transcendental and Vedic yajnas (combine to determine the future of the individual soul) but they do not have the same influence in determining it. 


In the next sutra Vyasa refutes the argument given in Sutra 6. 

Sutra 12 

 adhyayana-matra-vatah 


adhyayana - study; matra - only; vatah - of one who possesses.  


Of one who has merely studied. 

Purport by Srila Baladeva Vidyabhusana 

The passage (from the Taittiriya-samhita, quoted in sutra 6) states that a person who has studied the Vedas should be chosen as a priest. It does not mean that the priest must be advanced in transcendental knowledge of the Supreme Personality of Godhead and therefore transcendental knowledge is a subordinate part of the Vedic rituals. The word {.sy 168}brahmistha" in that passage means, "one who is learned in the Vedas". It does not mean "one who is wise with transcendental knowledge of the Supreme Personality of Godhead", for the Sruti-sastras declare that a person fixed in transcendental knowledge of the Supreme renounces Vedic rituals. Therefore a person who properly studies the Vedas, does not misinterpret its words, and does not desire to gain anything material as a result of his study, is said to be brahmistha" (learned in the Vedas). The affix {.sy 168}istha" has that meaning here. Some claim that the word means that the priest must be a knower of the Supreme and therefore this passage is meant to praise the glories of Vedic yajnas. 


Here someone may object: One who has simply studied is not qualified to perform Vedic yajnas. One must have knowledge also. Studying the Vedas does not mean simply reading them. It means understanding them. Because the Upanisads are parts of the Vedas, it must be understood that one who understands the Vedas understands the transcendental knowledge of the Supreme Personality of Godhead also. In this way it is proved that transcendental knowledge of the Supreme Personality of Godhead is only one subordinate aspect of the Vedic yajnas. 


If this objection is raised, then I reply: One is not situated in transcendental knowledge merely by understanding the meanings of the words in the Vedas, but only when one directly sees the Supreme Personality of Godhead Himself. Merely by understanding the meaning of the sentence, "Honey is sweet" one does not have direct perception of its sweetness. If this were so then merely by understanding these words one would be able to taste honey. Of course one does not taste honey in this way. Once, when asked, Narada Muni declared that, even though he knew the Rg Veda and many other scriptures, still he did not understand the Supreme. He said: 

 so 'ham mantra-vid evasmi natma-vit 

"I know many mantras, but I do not know the Supreme Personality of Godhead." 


Therefore, worship of the Lord is something different from mere academic knowledge of the Vedas. Therefore genuine transcendental knowledge means direct perception of the Lord, a perception attained by engaging in devotional service. This knowledge brings with it the attainment of the real goal of human life. In the Taittiriya Aranyaka (Maha-Narayana Upanisad 10.6, and Mundaka Upanisad 3.2.6) it is said: 

 vedanta-vijnana-suniccitarthah

 sannyasa-yogat yatayah suddhatvah te brahmaloke tu paranta-kale

paramrtat parimucyanti sarve 

"Wise with the knowledge taught in the Vedas, renounced, and pure in heart, the great souls go to Brahmaloka. When the time comes for the universe's end, they all become liberated and go to the spiritual world." 


Therefore renunciation of the world and academic knowledge of the Vedas are both subordinate parts of transcendental knowledge of the Supreme. In Srimad-Bhagavatam (1.2.12) it is said: 

 tac-chraddadhana manayo

jnana-vairagya-yuktaya pacyanty atmani catmanam

bhaktya cruta-grhitaya 

"The seriously inquisitive student or sage, well equipped with knowledge and detachment, realizes the Absolute Truth by rendering devotional service in terms of what he has heard from the Vedanta-sruti."* 


Here someone may object: The activities of devotional service employ the body, words, and mind. In the trance of meditation it is possible to directly see the Supreme Lord with the mind, but how is it possible to directly see the Lord when the body and words are engaged in worship, japa, or other similar activities? 


If this objection is raised, then I reply: Devotional service is naturally filled with transcendental knowledge and bliss. In the Sruti-sastra it is said: 

 sac-cid-anandaika-rase bhakti-yoge tisthati 

"Devotional service is eternal and full of transcendental knowledge and bliss." 


If this were not so then devotees would not have the power to conquer the Supreme Lord and bring Him under their control. The activities of devotional service invoke the appearance of the Lord, who comes in His spiritual and blissful form, with the graceful hair on His head and the other features of His body. In the nyaya-cactra it is said: 

 crutes tu cabda-mulatvat 

In this way it is shown that the Supreme extraordinary, inconceivable, and beyond the limits imposed by the material world. He cannot be understood by material logic. 

Sutra 13 

 navicesat 


na - not; avicesat - because of being not specific.  


No. For it is not specific. 

Purport by Srila Baladeva Vidyabhusana 

The Sruti-sastra does not order that a person wise with transcendental knowledge of Supreme must perform Vedic rituals throughout his entire life. Why is that? The sutra explains: "avicesat" (for it is not specifically stated). In the Maha-Narayana Upanisad of the Taittiriya Aranyaka 10.5 it is said: 

 na karmana na prajaya dhanena tyagenaike amrtatvam anacuh 

"By performing Vedic rituals, fathering good children, or giving wealth in charity one does not attain liberation. It is by renunciation that one attains liberation." 


In this way there is no specific order that one must always perform Vedic rituals. The Sruti-sastra gives different instructions about Vedic rituals (sometimes encouraging and sometimes discouraging them) because these instructions are intended for different acramas. 


After thus refuting these objections, the author of the Sutras proceeds to explain the real purpose of the Sruti- sastra's description of Vedic rituals. 

Sutra 14 

 stutaye 'numatir va 


stutaye - for praise; anumatih - permission; va - or.  


Or, the permission is for praise. 

Purport by Srila Baladeva Vidyabhusana 

The word "va" (or) is used here for emphasis. Isopanisad's (mantra 2) permission that one may perform Vedcic rituals throughout one's entire life is given so that one may glorify transcendental knowledge. This passage praises transcendental knowledge, for it is a person who has transcendental knowledge who may thus perform Vedic rituals throughout his life and not be touched by karmic reactions. Isopanisad (mantra 2) explains: 

 evam tvayi nanyatheto 'sti 

"that sort of work will not bind him to the law of karma. There is no alternative to this way for man."* 


In this way is refuted the idea that transcendental knowledge is a subordinate aspect of Vedic rituals 

 Sri Vedanta-sutra 

Volume Six

 Adhikarana 4 

The Glories of Transcendental Knowledge 

 Introduction by Srila Baladeva Vidyabhusana 

Now that the independence of transcendental knowledge has been explained, the great glory of transcendental knowledge will be described. In the Vajasaneyi sruti (Brhad-aranyaka Upanisad 4.4.23) it is said: 

 esa nityo mahima brahmanasya na karmana vardhate no kaniyan 

"Karma can neither lessen nor increase the eternal glory of one who understands the Supreme." 


Samcaya (doubt): Do they who are situated in transcendental knowledge have the right to act in any way they please or do they not have that right? 


Purvapaksa (the opponent speaks): By abandoning prescribed duties one commits a sin. Therefore a person in transcendental knowledge does not have the right to act as he pleases. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 15 

 kama-karena caike 


kama - desire; karena - by doing; ca - and; eke - some.  


Also, some say he may act as he pleases. 

Purport by Srila Baladeva Vidyabhusana 

To show mercy to the people of the world a person situated in transcendental knowledge may sometimes voluntarily perform Vedic rituals even though he gains no personal benefit by performing them and neither is he faulted if he does not perform them. His glory is eternal, as is explained in Brhad-aranyaka Upanisad 4.4.23 (quoted in the previous purport). Therefore a person situated in transcendental knowledge can act as he likes and he is never touched by sin.

 Here the word "brahmana" means "he who has directly seen the Supreme Personality of Godhead". Such a person does not become virtuous by performing Vedic rituals, and neither does he do anything wrong by failing to perform them.

 As a lotus leaf is untouched by water, so he is untouched by the good karma generated by Vedic rituals. As a handful of straw is at once consumed by a blazing fire, so all his sins are at once burned to ashes. All of this shows the great power of transcendental knowledge. This is further explained in the following sutra. 

Sutra 16 

 upamardam ca 


upamardam - destruction; ca - also.  


Destruction also. 

Purport by Srila Baladeva Vidyabhusana 

in the Mundaka Upanisad it is said: 

 bhidyate hrdaya-ganthic

chidyante sarva-samcayah ksiyante casya karmani

tasmin drste paravare 

"The knot in the heart is pierced, and all misgivings are cut to pieces. The chain of fruitive actions is terminated when one sees* the Supreme Personality of Godhead." 


In Bhagavad-gita (4.37) the Supreme Personality of Godhead explains: 

 yathaidhamsi samiddho 'gnir

bhasmasat kurute 'rjuna jnanagnih sarva-karmani

bhasmasat kurute 'rjuna 

"As blazing fire turns firewood to ashes, O Arjuna, so does the fire of knowledge burn to ashes all reactions to material activities."* 


These verses show that transcendental knowledge destroys the reactions of past fruitive deeds. Because transcendental knowledge thus destroys all karmic reactions, whether partially experienced or waiting to be experienced in the future, a person situated in transcendental knowledge is not at fault of he renounced the fruitive actions of Vedic rituals. This is not very surprising. 


Here someone may object: Is it not so that past karmic reactions are destroyed only by experiencing them? 


If this is said, then I reply: Although transcendental knowledge has the power to burn away all past karmic reactions, by the Lord's desire, in order to preserve the appearance of the ordinary workings of karma, transcendental knowledge does not completely burn away all the karmic reactions created in the present body. In this way the karma of a person situated in transcendental knowledge is like a cloth that has been singed by fire. That is what is meant by the scriptures' statement that karmic reactions are destroyed only by experiencing them,. This will be further explained in sutra 4.1.15. 

Sutra 17 

 urdhva-retahsu ca cabde hi 


urdhva - up; retahsu - semen; ca - and; cabde - in the Sruti- sastra; hi - indeed.  


In the Sruti-sastras indeed among the celibates. 

Purport by Srila Baladeva Vidyabhusana 

The parinisthita devotees and especially the sannyasis and other celibates advanced in transcendental knowledge are especially free to act as they like. This truth explained in the Sruti-sastra again confirms the truth that transcendental knowledge is independent of the Vedic rituals. The scriptural passage referred to in this sutra is from the Brhad-aranyaka Upanisad (3.5.1) and is given below: 

 tasmad brahmanah pandityam nirvidya balyena tisthaset. balyam ca pandityam ca nirvidyatha munir amaunam ca maunam ca nirvidyatha brahmanah kena syad yena syat tenedrcah. 

"A brahmana should then renounce scholarship and become like a child. Then he should renounce both scholarship and childlike simplicity and become a silent sage. Then he should renounce the stance of either being or not being a silent sage. Then he becomes a brahmana, a person who directly sees the Supreme Personality of Godhead. When he attains this stage he may act in whatever way he likes." 


In Bhagavad-gita (3.25) the Supreme Personality of Godhead explains: 

 saktah karmany avidvamso

yatha kurvanti bharata kuryad vidvams tathasaktac

cikirsur loka-saggraham 

"As the ignorant perform their duties with attachment to results, the learned may similarly act, but without attachment, for the sake of leading people on the right path."* 


In the next sutra Jaimini Muni gives a different opinion. 

Sutra 18 

 paramarcam jaiminir acodana capavadati hi 


paramarcam - favorable idea; jaiminih - Jaimini; acodana - not ordering; ca - and; apavadati - criticizes; hi - because.  


Jaimini favors it. It is not ordered, and because indeed it is forbidden. 

Purport by Srila Baladeva Vidyabhusana 

A person situated in transcendental knowledge has the freedom to perform prescribed Vedic rituals and duties in whatever way he likes. That is the meaning of the Sruti-sastra's explanation that he may act as he likes.

 The word "hi" here means "because". The word paramarcam" means that the Sruti-sastra orders that even one situated in transcendental knowledge must perform Vedic rituals, and the word "apavadati" means that the Sruti-sastra forbids that he stop performing Vedic rituals. The word {.sy 168}acodana" means that a person situated in transcendental knowledge may renounce those activities not prescribed by the scriptures. That is the meaning here.

 Isopanisad mantra 2 and the passage from Taittiriya Brahmana (quoted in the purport of sutra 7) both forbid the renunciation of Vedic rituals. They do not say that one should renounce Vedic rituals.

 Therefore there is a contradiction, with some texts encouraging performance of Vedic rituals and some encouraging renunciation of Vedic rituals. It is not that the texts encouraging renunciation are wrong. These texts are intended for persons who are crippled, mute, or in some other way unable to perform Vedic rituals. Therefore even they who are situated in transcendental knowledge should continue to perform Vedic rituals.

 The words "kena syat" in the passage from the Brhad-aranyaka Upanisad (3.5.1, quoted in the previous purport) mean, "a person situated in transcendental knowledge must perform Vedic rituals, but he has some freedom to perform them in the way that pleases him". It does not mean that he has the right to renounce Vedic rituals altogether. This is the opinion of Jaimini. 


Thus Jaimini believes that this passage orders the performance of Vedic rituals. In the following words the author of the sutras gives His opinion, which is that the person situated in transcendental knowledge really does have the right to act in any way he likes. 

Sutra 19 

 anustheyam badarayanah samya-sruteh 


anustheyam - what should be practiced; badarayanah - Vyasa; samya - equality; sruteh - from the Sruti- sastra.  


Vyasa says it may be done because the Sruti-sastra describes equality. 

Purport by Srila Baladeva Vidyabhusana 

The words "anustheyam badarayanah" here mean, "Vyasa thinks that a person situated in transcendental knowledge may perform Vedic rituals, or not, as he chooses". Why is that? The sutra explains: "samya- sruteh" (because the Sruti-sastra declares that whether he performs these rituals or not it is the same).

 The words "When he attains this stage he may act in whatever way he likes," of Brhad-aranyaka Upanisad 3.5.1 (quoted in the purport of sutra 17) mean that a person situated in transcendental knowledge may act in any way, but the result he obtains is always the same. Jaimini's opinion is that this description of the actions of a person situated in transcendental knowledge are only words of empty praise, for one must perform Vedic rituals completely in order to get a good result. If a person renounces some part of the Vedic rituals he is not equal to a person who performs all rituals perfectly.

 Vedic rituals should be performed by a svanistha devotee. The statement that a person who neglects Vedic rituals becomes sinful like a person who kills his own children (Taittiriya Brahmana quoted in the purport of sutra 7) applies only to a person who is not situated in transcendental knowledge. In this way the seeming contradictions are reconciled. Jaimini's theory that all scriptural passages encouraging renunciation are intended for they who are crippled or somehow unable to perform Vedic rituals is refuted by the passage of Maha-Narayana Upanisad quoted in the purport of sutra 13. 

Sutra 20 

 vidhir va dharana-vat 


vidhih - rules; va - or; dharana - studying; vat - like.  


Or, the rule may be like studying.. 

Purport by Srila Baladeva Vidyabhusana 

The words "vidhir va" mean that the statement {.sy 168}He may act in whatever way he likes," of Brhad-aranyaka Upanisad 3.5.1 (quoted in the purport of sutra 17) refers only to a person situated in transcendental knowledge. The sutra explains, "dharana-vat" (it is like studying). This means that as the three higher castes are eligible to study the Vedas, and others are not eligible, in the same way only a self- realized parinisthita devotee situated in transcendental knowledge is allowed to act in whatever way he likes". Others are not allowed. In Srimad-Bhagavatam the Supreme Personality of Godhead explains: 

 caucam acamanam snanam

na tu codanayacaret anyamc ca niyaman jYani

yathaham lilayecvarah 

"As I, the Supreme Personality of Godhead, voluntarily enjoy transcendental pastimes, so the person situated in transcendental knowledge performs snana, acamana, cauca, and follows a host of other rules voluntarily, and not because he is ordered to do so." 


In the next sutra an objection is raised and then answered. 

Sutra 21 

 stuti-matram upadanad iti cen napurvatvat 


stuti - praise; matram - only; upadanat - because of reference; iti - thus; cet - if; na - not; apurvatvat - because of newness.  


If it is said to be merely empty praise, then I say no, for it is something new. 

Purport by Srila Baladeva Vidyabhusana 

Here the objector says: These words are merely empty praise. They do not speak what is really true. As a lover tells the beloved, "You are free to do anything you like", but does not really mean that the beloved can do exactly anything, in the same way it is said that the person situated in transcendental knowledge may do whatever he likes. 


If this is said, then the sutra replies, "na" (No. It is not so). Why not? The sutra explains, {.sy 168}apurvatvat" (for it is something new). Because the statement that a person who directly sees the Supreme Personality of Godhead may perform Vedic rituals as he wishes is a new teaching it cannot be mere empty praise of something already described. That is the meaning. 

Sutra 22 

 bhava-cabdac ca 


bhava - love; cabdat - because of the Sruti-sastra; ca - also.  


Also because the Sruti-sastra describes love. 

Purport by Srila Baladeva Vidyabhusana 

In the Mundaka Upanisad (3.1.4) it is said: 

 prano hy esa sarva-bhutair vibhati

vijanan vidvan bhavate nati-vadi atma-krida atma-ratih kriyavan

esa brahma-vidam varisthah 

"The Supreme Personality of Godhead is the life of all. He is the Supersoul splendidly manifest in all living beings. One who knows Him becomes wise. That person turns from the logicians' debates. He meditates on the Lord's pastimes. He loves the Lord. He serves the Lord. He is the best of transcendentalists." 


This verse clearly describes the devotees' love for the Lord. The word "ratih" here means "love". The words "bhava", "rati", "prema" all mean "love". A parinisthita devotee who has fallen in love with the Supreme Lord has not the time to perform Vedic rituals very completely, although for the sake of the people in general he may sometimes perform them to a certain extent. In this way it is seen that transcendental knowledge is independent of Vedic rituals. 


Fearing that another objection may be raised, the author of the sutras gives the following reply. 

Sutra 23 

 pariplavartha iti cen na vicesitatvat 


pariplava - restlessness; arthah - meanings; iti - thus; cet - if; na - not; vicesitatvat - because of being specific.  


If it is said that they are pariplava stories, then I reply no, for those are specific. 

Purport by Srila Baladeva Vidyabhusana 

In the Brhad-aranyaka Upanisad (4.5.1) it is said: 

 atha ha yajnavalkyasya dve bharye babhuvatur maitreyi ca katyayani ca 

"Yajnavalkya had two wives: Maitreyi and Katyayani." 


In the Taittiriya Upanisad (3.1) it is said: 

 bhrgur vai varunir varunam pitaram upasasara adhihi bhagavo brahmeti 

"Bhrgu approached his father, Varuna, and asked, O master, please teach me about the Supreme." 


In the Kausitaki Upanisad (3.1) it is said: 

 pratardano ha vai daivodasir indrasya priyam dhamopajagama 

"Divodasa's son Pratardana approached King Indra's abode." 


In the Chandogya Upanisad (.4.1.1) it is said: 

 janasrutir ha pautrayanah craddhodayo bahudayi bahupakya asa 

"Janasruti Pautrayana was very faithful and generous." 


In these and other stories the Sruti-sastra teaches the science of transcendental knowledge. Here someone may doubt: are these stories meant to teach transcendental knowledge or are they merely pariplava stories recited at a rajasuya-yajna to appease the restless mind? Someone may claim that these are merely pariplava stories to appease the mind. After all, the Sruti-sastra declares: 

 sarvany akhyanani pariplave camsanti 

"All are pariplava stories meant to appease the restless mind." 


In pariplava stories the literary skill is most important and any philosophical instructions are all secondary. Therefore the Vedic rituals are what is really important and the transcendental knowledge contained in the stories of the Upanisads is not very important. 


If this is said, then the sutra declares, "na" (No. It is not so). Why not? The sutra explains, {.sy 168}vicesitatvat" (for they are specific). Only certain specific stories are pariplavas.

 It is said that on the first day of the yajna the story of Vivasvan's son King Manu should be recited, on the second day the story of Vivasvan's son King Indra should be recited, on the third day the story of Vivasvan's son King Yama should be recited. In this way only certain specific stories are employed for pariplava. If all stories were equally appropriate for pariplava, then it would make no sense to assign specific stories to specific days.

 When the scripture says "all" stories should be recited as pariplava, the meaning is all stories in the chapter of pariplavas should be recited. Therefore the conclusion is that the Upanisad stories that teach transcendental knowledge are not pariplava stories. 

Sutra 24 

 tatha caika-vakyatopabandhat 


tatha - so; ca - and; eka - one; vakyata - statement; upabandhat - because of the connection.  


It is also so because of the unity of the statements. 

Purport by Srila Baladeva Vidyabhusana 

Because they are not pariplava stories, it is should be understood that the stories of the Upanisads are meant to teach transcendental knowledge. Why is that? The sutra explains, {.sy 168}eka-vakyatopabandhat" (because of the unity of the statements). Thus in the story beginning with the description of Yajnavalkya and his wives it is said (Brhad-aranyaka Upanisad 4.4.22): 

 atma va are drastavyah crotavyah 

"One should hear of the Supreme Personality of Godhead. One should gaze upon Him." 


It this way it is seen that because of their context these stories are meant to teach transcendental knowledge. As the story beginning with the words "so 'rodit" is a story meant to teach Vedic rituals and is not a pariplava story, so the stories of the Upanisads are meant to teach transcendental knowledge. That is the meaning.

Because it teaches the supreme goal of life, transcendental knowledge is independent of Vedic rituals. Great saints therefore strive to attain transcendental knowledge. The stories of the Upanisads give concrete examples of the truths of transcendental knowledge. For example, they will give concrete examples to show the truth of the Sruti-sastras' statement (Chandogya Upanisad 6.14.2): 

 acaryavan puruso veda 

"One who approaches a bona fide spiritual master can understand everything about spiritual realization."* 


In this way also it is seen that transcendental knowledge is independent of Vedic rituals. 

Sutra 25 

 ata eva cagnindhanady-anapeksa 


atah eva - therefore; ca - also; agni - fire; indhana - igniting; adi - beginning with; anapeksa - no need.  


Therefore also there is no need to light the fire or perform other duties. 

Purport by Srila Baladeva Vidyabhusana 

Because it is thus independent of Vedic rituals, transcendental knowledge does not need the help of the lighting of the sacred fire or the other activities of those rituals to give its result. Thus the idea that transcendental knowledge and the performance of Vedic rituals must be combined in order to bring liberation is refuted. .pa

 Adhikarana 5 

The Person Qualified To Attain Transcendental Knowledge 

 Introduction by Srila Baladeva Vidyabhusana 

Now will be described the characteristics of a person qualified to learn transcendental knowledge. In Brhad-aranyaka Upanisad (4.4.22) it is said: 

 tam etam vedanuvacanena vividisanti yajYena danena tapasanacakena 

"By study of the Vedas, by yajna. by charity, by austerity, and by fasting the brahmanas strive to understand the Supreme Personality of Godhead." 


In Brhad-aranyaka Upanisad (4.4.23) it is said: 

 tasmad evam-vic chanto danta uparatas titiksuh craddha-vitto bhutvatmany evatmanam pacyet 

"A person who is wise, peaceful, self-controlled, free from material desires, tolerant, and forgiving, and whose wealth is faith, is able to see the Supreme Personality of Godhead present as the Supersoul in his heart." 


In this way it is seen that there are two lists of qualifications to understand the Supreme Personality of Godhead. One list begins with Vedic yajnas ands the other with peacefulness. 


Samcaya (doubt): Are both sets of qualifications necessary or not? 


Purvapaksa (the opponent speaks): In the Chandogya Upanisad (6.14.2) it is said: 

 acaryavan puruso veda 

"One who approaches a bona fide spiritual master can understand everything about spiritual realization."* 


Therefore to attain transcendental knowledge one need only find a spiritual master. Nothing else is required. 


Siddhanta (conclusion): In the following words the author of the sutras gives his conclusion. 

Sutra 26 

 sarvapeksa ca yajnadi-srutir acva-vat 


sarva - of all; apeksa - need; ca - also; yajna - yajnas; adi - beginning; srutih - the Sruti-sastra; acva - horse; vat - like.  


Also, all are needed. The Sruti-sastra mentions yajnas and other things. They are like a horse. 

Purport by Srila Baladeva Vidyabhusana 

Although transcendental knowledge does not need anything else to bring its results, still yajnas and all kinds of pious deeds are needed in order to attain transcendental knowledge. That is the meaning. Why is that? The sutra explains, {.sy 168}yajnadi-srutih" (The Sruti-sastra mentions yajnas and other things). The two passages from Brhad-aranyaka Upanisad (4.4.22 and 23) quoted at the beginning of this Adhikarana give two lists of qualifications for one who would seek transcendental knowledge, one list beginning with performance of yajnas and the other list with peacefulness.

The sutra then gives an example: "acva-vat" (they are like a horse). To travel somewhere a horse is needed, but someone who has already attained his destination no longer has need of a horse. 


Here someone may object: If transcendental knowledge may be attained by one who has the qualifications of the first list, which begins with yajnas, then what is the need of attaining the qualifications of the second list, which begins with peacefulness and self control? 


If this question is raised, then the author of the sutras gives the following reply. 

Sutra 27 

 cama-damady-upetas tu syat tathapi tu tad-vidhes tad- aggataya tesam avacyanustheyatvat 


cama - peacefulness; dama - self-control; adi - beginning with; upetah - possessing; tu - indeed; syat - should be; tathapi - nevertheless; tu - but; tat - of them; vidheh - becauyse of the rule; tat - of that; aggataya - beause of being parts; tesam - of them; avacya - needed; anustheyatvat - because they should be practiced.  


But one must nevertheless certainly have peacefulness, self control, and other virtues, for that is the rule. Because they are parts they must be attained. 

Purport by Srila Baladeva Vidyabhusana 

The two appearances of the word "tu" have the meanings of giving certainty (certainly) and dispelling doubt (but). Although the qualifications of the first list, which begins with yajnas are sufficient for attaining transcendental knowledge, nevertheless a person who seeks transcendental knowledge should also attain the qualifications of the second list, which begins with peacefulness.

 Why is that? The sutra explains, "tad-vidhes tad- aggataya" (for that is the rule. Because they are parts they must be attained). This means that peacefulness and the other virtues mentioned here are parts of transcendental knowledge and therefore they must also be attained.

 The qualities given in both lists must be attained. The qualities on the first list, which begins with yajnas, are external qualities, and those on the second list, which begins with peacefulness, are internal qualities. In this way they are distinguished. The word "adi" (beginning with) here means that truthfulness and many other qualities are also to be added to these lists. .pa

 Adhikarana 6 

A Person Situated in Transcendental Knowledge Is Not Free To Sin 

 Introduction by Srila Baladeva Vidyabhusana 

Now will be explained the truth that a person situated in transcendental knowledge should not commit forbidden acts. In the Sruti-sastra it is said: 

 yadi ha va apy evam-vin nikhilam bhaksayitaivam eva sa bhavati 

"If a person situated in transcendental knowledge eats anything impure he remains pure nevertheless." 


Samcaya (doubt): Do these words order a person situated in transcendental knowledge that he must eat any and all foods, or do they merely give permission that he may eat any food he wishes? 


Purvapaksa (the opponent speaks): No argument has the power to refute that this is an order. The person situated in transcendental knowledge is therefore ordered that must eat any and all foods. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 28 

 sarvannanumatic ca pranatyaye tad-darcanat 


sarva - all; anna - food; anumatih - permission; ca - and; prana - of life; atyaye - at the end; tat - that; darcanat - because of revelation of Sruti-sastra.  


Also, permission to eat all foods is given when life is in danger, for that is the revelation of scripture. 

Purport by Srila Baladeva Vidyabhusana 

The word "ca" (also) is used here for emphasis. When proper foods are not available and there is danger that life may come to an end, then permission is given to eat any and all foods. Why is that? The sutra explains, "tad darcanat" (for that is the revelation of scripture). In the Chandogya Upanisad (1.10.1-4) it is said: 

 mataci-hatesu kurusvatikya saha jayayosastir ha cakrayana ibhya-grame pradranaka uvasa. sa hebhyam kulmasan khadantam vibhikse tam hovaca. neto 'nye vidyante yac ca ye ma ima upanihita iti. etesam me dehiti hovaca tan asmai pradadau hantanupanam ity ucchistam vai me pitam syad iti hovaca. na svidete 'py ucchista iti na va ajivisyamiman akhadann iti hovaca kamo me uda-panam iti. 

"A poor man named Usasti Cakrayana lived with his wife Atiki in the village of Ibhya-grama in the country of the Kurus. One year there was a famine and the crops were destroyed by hailstones. Usasti begged food from a rich man who was eating beans. The rich man said, `All I have is these beans. I have nothing else.' The poor man said, `Please give me that.' So the rich man give his remnants to him. Then the rich man said, `Here is something to drink.' The poor man replied, `You have already drunk some of that and therefore I should not drink it.' The rich man said, `Is it not that I have also eaten some of these beans?' The poor man replied, `Without eating these beans I would not be able to remain alive, but drinking water I do not need. I can drink any time I wish." 


The truth is thus seen in this story of Cakrayana. In order to save his live the saintly sage named Cakrayana ate the remnants of beans eaten by a rich man, but, fearing that he was accepting the remnants of another, he was not willing to drink the water offered by the rich man, for he could easily obtain water whenever he wished. On the following day the sage ate the leftovers of those beans, thus eating his own remnants. This story is also recounted in other places in the scriptures. 

Sutra 29 

 abadhac ca 


abadhat - because of being no impediment; ca - also.  


Also because there is no impediment. 

Purport by Srila Baladeva Vidyabhusana 

In times of emergency one has permission to eat any food, and such eating does not contaminate the heart and the mind. TheSutra explains that this eating does not present an impediment to attaining transcendental knowledge. 

Sutra 30 

 api smaryate 


api - also; smaryate - in the Smrti-sastra.  


Also in the Smrti-sastra. 

Purport by Srila Baladeva Vidyabhusana 

In Manu-samhita (10.104) it is said: 

 jivitatyayam apanno

yo 'nnam atti yatas tatah lipyate na sa papena

padma-patram ivambhasa 

"One who in an emergency, in order to save his life, eats whatever is available is not touched by sin. He is like a lotus leaf untouched by water." 


Only in an emergency, and not at other times, is one allowed to eat anything that is available. Therefore the meaning here is that the person situated in transcendental knowledge has permission to eat any food in certain circumstances, not that he is ordered that he must eat any food. The scriptures clearly forbid the eating of impure foods when there is no emergency. 

Sutra 31 

 cabdac cato 'kama-care 


cabdah - Sruti-sastra; ca - and; atah - therefore; a - not; kama - desire; care - acting.  


Scripture says it should not be done by one's own wish. 

Purport by Srila Baladeva Vidyabhusana 

Thus when there is an emergency one has permission to eat any food, but otherwise, during ordinary times, a person situated in transcendental knowledge will not of his own wish disobey the orders of the scriptures. In Chandogya Upanisad (7.26.2) it is said: 

 ahara-cuddhau sattva-cuddhih sattva-cuddhau dhruva smrtih smrti-lambhe sarva-granthinam vipramoksah 

"By performance of yajna one's eatables become sanctified, and by eating sanctified foodstuffs, one's very existence becomes purified. By the purification of existence finer tissues in the memory become sanctified, and when memory is sanctified one can think of the path of liberation."* 


In this way the Chandogya Upanisad forbids acting whimsically and doing whatever one wishes. Thus, although in times of emergency one has permission to eat any foods, in ordinary times one must follow the rules given in the scriptures. .pa

 Adhikarana 7 

The Svanistha Devotee and Varnacrama-dharma 

 Introduction by Srila Baladeva Vidyabhusana 

In the beginning of this pada three kinds of devotees, beginning with the svanistha devotee, were described. Now will be considered the following question: Should they who have attained transcendental knowledge continue to perform the duties of varnacrama-dharma? First we will consider the situation of the svanistha devotees. In the Kausarava-sruti it is said: 

 pacyann apimam atmanam

kuryat karmavicarayan yadatmanah su-niyatam

anandotkarsam apnuyat 

"Even when one directly sees the Supreme Personality of Godhead one should continue to perform Vedic rituals, for in this way one attains great bliss." 


Samcaya (doubt): Should a svanistha devotee who has attained transcendental knowledge still perform Vedic rituals or should he not? 


Purvapaksa (the opponent speaks): The purpose of Vedic rituals is to attain transcendental knowledge. When the end is attained the means may be abandoned. For this reason there is no reason that he must continue to perform Vedic rituals. 


Siddhanta (conclusion): In the following words the author of the sutras gives His opinion. 

Sutra 32 

 vihitatvad acrama-karmapi 


vihitatvat - because of being ordered; acrama - of the asramas; karma - the duties; api - also.  


The duties of the acramas also, for they are ordered. 

Purport by Srila Baladeva Vidyabhusana 

The word "api" (also) here means that the duties of the varnas are also included. This means that the prescribed duties of varnacrama-dharma should be performed. Why is that? They should be performed in order to increase transcendental knowledge. This is so because it is the order of the scriptures. 


Here someone may object: Here it is said that Vedic rituals should continue to be performed even after one has attained transcendental knowledge. How can this not mean that transcendental knowledge and Vedic rituals must both be performed together to bring the desired result? 


If this is said, the author of the sutras gives the following reply. 

Sutra 33 

 sahakaritvena ca 


sahakaritvena - as helpful; ca - also.  


Also, as helpful. 

Purport by Srila Baladeva Vidyabhusana 

Vedic rituals should be performed, not because they are in themselves the cause of liberation, but because they are helpful in attaining transcendental knowledge. Transcendental knowledge is the real cause of liberation, as is explained in Svetasvatara Upanisad (3.8).

 In the beginning the svanistha devotee performs his prescribed duties of Vedic rituals in order to please the Supreme Personality of Godhead. In that way he attains transcendental knowledge. Then, although in this way he has already attained transcendental knowledge, in order to increase that transcendental knowledge, he continues to perform these prescribed duties of Vedic rituals. Transcendental knowledge does not cause the cessation of Vedic rituals, for the two of them are not opposed to each other.

 Generally a person performs Vedic rituals in order to attain a great wonder of delights in Svargaloka and other heavenly places. In the Brhad-aranyaka Upanisad (1.4.15) it is said: 

 na hasya karma ksiyate 

"the pious deeds of a person situated in transcendental knowledge never perish." 


The svanistha devotee does not perform Vedic rituals to experience various delights in Svargaloka. He has no such desire. The svanistha devotee situated in transcendental knowledge goes to the Supreme Personality of Godhead, and in the course of his going he may pass through Svargaloka and the other heavenly planets. It is like a person who, while walking to a village, touches some grass on the way.

 With the help of her assistant, who is Vedic rituals, transcendental knowledge presents the experience of Svargaloka before the svanistha devotee who yearns to attain the Supreme Personality of Godhead. Then transcendental knowledge personally carries the devotee to the abode of the Supreme Personality of Godhead. This is explained in Katha Upanisad 2.3.17. The desire in the devotee's heart is also explained in this way.

 Also, transcendental knowledge may carry the devotee to Svargaloka only to test whether the devotee has actually renounced all material desires. The Sruti-sastra describes this in the passage beginning with the words, "sarvam ha pacyah pacyati". This does not mean that they who are not svanistha devotees do not go to Svargaloka.

 For the svanistha devotee transcendental knowledge destroys all karmic reactions, except for the past and present lives' karma that specifically brings elevation to Svargaloka. For the parinisthita devotee transcendental knowledge destroys all karmic reactions, except for the past lives' karma that specifically brings elevation to Svargaloka. For the nirapeksa devotee transcendental knowledge destroys all karmic reactions from all past and present lives. In this way it is proved that transcendental knowledge is independent of Vedic rituals. Vedic rituals act as assistants to transcendental knowledge. .pa

 Adhikarana 8 

The Parinisthita Devotee May Renounce Ordinary Duties 

 Introduction by Srila Baladeva Vidyabhusana 

Now the situation of the parinisthita devotees will be examined. In the Mundaka Upanisad (3.1.4) it is said: 

 atma-krida atma-ratih kriyavan 

"He meditates on the Lord's pastimes. He loves the Lord. He serves the Lord. He performs his prescribed duties. He is the best of transcendentalists." 


Thus for the sake of the people in general the parinisthita devotee should perform the duties of varnacrama and out of love for the Supreme Lord the parinisthita devotee should engage in the various activities of devotional service, which begin with hearing of the Lord's glories. 


Samcaya (doubt): Should the parinisthita devotee perform his varnacrama and devotional duties simultaneously, or should he perform one first and then the other? 


Purvapaksa (the opponent speaks): the simultaneous performance being impossible, and the abandonment of prescribed duties being sinful, there is no certain and definite rule as to the performance of these duties. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 34 

 sarvathapi tatra cobhaya-liggat 


sarvatha - in all circumastances; api - indeed; tatra - there; ca - and; ubhaya - of both; liggat - because of the signs.  


Also, indeed, it is in all circumstances because of signs from both. 

Purport by Srila Baladeva Vidyabhusana 

The word "api" (indeed) is used here for emphasis. The word "sarvatha" means, "in all circumstances, even if one must abandon one's varnacrama duties". This means that the parinisthita devotee should always in engage in devotional service to the Supreme Lord. In his spare time, perhaps, the devotee may perform a little something of his varnacrama duties. Why is that? The sutra explains, {.sy 168}ubhaya-liggat" (because of two signs). The sign from the Sruti-sastra is this (Mundaka Upanisad 2.2.5): 

 tam evaikam janatha 

"Place your thoughts on the Supreme Lord alone." 


The sign from the Smrti-sastra comes from the Supreme Lord Himself (Bhagavad-gita 9.13-14): 

 mahatmanas tu mam partha

daivim prakrtim acritah bhajanty ananya-manaso

jYatva bhutadim avyayam 

"O son of Prtha, those who are not deluded, the great souls, are under the protection of the divine nature. They are fully engaged in devotional service because they know Me as the Supreme Personality of Godhead, original and inexhaustible.* 

 satatam kirtayanto mam

yatantac ca drdha-vratah namasyantac ca mam bhaktya

nitya-yukta upasate 

"Always chanting My glories, endeavoring with great determination, and bowing down before Me, these great souls perpetually worship Me with devotion."* 


In the following words the author of the sutras confirms this with more evidence. 

Sutra 35 

 anabhibhavam ca darcayati 


anabhibhavam - not defeated; ca - and; darcayati - reveals.  


It reveals that he is not defeated. 

Purport by Srila Baladeva Vidyabhusana 

In Brhad-aranyaka Upanisad (4.4.23) it is said: 

 sarvam papmanam tarati. naiva papma tarati. sarvam papmanam tapati. naiva papma tapati. 

"He defeats all sins. Sins do not defeat him. He burns away all sins. Sins do not burn him." 


If, absorbed in chanting the glories of the Supreme Lord, a parinisthita devotee neglects his varnacrama duties, that neglect is not a sin on his part. That is why the sutra declares, "It reveals that he is not defeated." The meaning here is that it is right for a devotee to neglect the duties of varnacrama-dharma in favor of the duties of devotional service to the Supreme Lord.

 In Visnu Purana 3.8.9 (quoted at the end of the sutra 2 purport) it is the devotee's worship, not his performance of varnacrama duties, that satisfies the Lord. In a preceding passage of Visnu Purana (2.13.9-11) are these words of King Bharata, who had faith in devotional service alone: 

 yajYecacyuta govinda

madhavananta kecava krsna visno hrsikecety

aha raja sa kevalam 

"Again and again King Bharata would chant the Lord's holy names: O YajYeca, O Acyuta, O Govinda, O Madhava, O Ananta. O Kecava, O Krsna, O Visnu, O Hrsikeca! 

 nanyaj jagada maitreya

kiYcit svapnantaresv api etat param tad-artham ca

vina nanyad acintayat 

"O Maitreya, awake or asleep the king would not say anything else. He would not think of anything but the Lord and His service. 

 samit-puspa-kucadanam

cakre deva-kriya-krte nanyani cakre karmani

nihsaggo yoga-tapasah 

"Practicing austere yoga, he stayed alone. He gathered firewood, flowers, and kuca grass for the worship of the Supreme Personality of Godhead. He did not perform any other duties or rituals." .pa

 Adhikarana 9 

The Nirapeksa Devotee 

 Introduction by Srila Baladeva Vidyabhusana 

Thus 1. the way that transcendental knowledge is manifested among they who are within the varnacrama institution and 2. the results that knowledge brings to such persons has been shown. Now will be shown the way these two are manifested among the nirapeksa devotees, who are above the varnacarama institution. In the Brhad-aranyaka Upanisad (3.4.1) is the following passage about Gargi, who was enlightened with transcendental knowledge and above the varnacrama institution: 

 atha vacaknavy uvaca brahmana bhagavanto hantaham enam yajnavalkyam dvau pracnau praksyami 

"Gargi said: O exalted brahmanas, now I will place two questions before Yajnavalkya." 


Samcaya (doubt): Is it possible that transcendental knowledge may be present in they who do not take part in the varnacrama institution, or is it not possible? 


Purvapaksa (the opponent speaks): transcendental knowledge is never manifested to they who are outside of the Vedas and the varnacrama institution. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 36 

 antara capi tu tad drstaih 


antara - outside; ca - and; api - indeed; tu - but; tat - that; drstaih - by what is seen.  


But certainly outside also, because of what is seen. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (but) is used here to begin the refutation of the idea that Vedic rituals are mandatory. The word "ca" (also) is used here to present the final conclusion. The word "antara" here refers to those persons who, although in this life not following varnacrama-dharma, in their past lives practiced truthfulness, austerity, japa, and other pious deeds, and therefore in this life were born both pure and renounced. It is said that in such persons transcendental knowledge is manifested. Why is that? The sutra explains, {.sy 168}tad drstaih" (because of what is seen). This means that the scriptures show Gargi as an example of such a person. The meaning is this: They who in their previous life properly performed their duties but died before they could reap the result of their actions, in the next life are born very pure in heart because of their previous pious deeds. The contact of sincere devotees quickly turns them into great renounced saints. 


In the next sutra the author explains that the association of devotees is very powerful. By that association one becomes free from material desires and attains transcendental knowledge. 

Sutra 37 

 api smaryate 


api - also; smaryate - in the Smrti-sastra.  


Also in the Smrti-sastra. 

Purport by Srila Baladeva Vidyabhusana 

In Srimad-Bhagavatam (2.2.37) it is said: 

 pibanti ye bhagavata atmanah satam

kathamrtam cravana-putesu sambhrtam punanti te visaya-vidusitacayam

vrajanti tac-carana-saroruhantikam 

"Those who drink through aural reception, fully filled with the nectarean message of Lord Krsna, the beloved of the devotees, purify the polluted aim of life known as material enjoyment and thus go back to Godhead, to the lotus feet of Him (the Personality of Godhead."* 


In Srimad-Bhagavatam (5.12.12) it is said: 

"My dear King Rahugana, unless one has the opportunity to smear his entire body with the dust of the lotus feet of great devotees, one cannot realize the Absolute Truth simply by observing celibacy (brahmacarya), strictly following the rules and regulations of householder life, leaving home as vanaprastha, accepting sannyasa, or undergoing severe penances in winter by keeping oneself submerged in water or surrounding oneself in summer by fire and the scorching heat of the sun. There are many other processes to understand the Absolute Truth, but the Absolute Truth is only revealed to one who has attained the mercy of a great devotee."* 


In this sutra the word "api" (also) is used in the sense of joining things together. 

Sutra 38 

 vicesanugrahac ca 


vicesa - special; anugrahah - mercy; ca - also.  


Special mercy also. 

Purport by Srila Baladeva Vidyabhusana 

In Bhagavad-gita (10.9-10), the Supreme Personality of Godhead personally declares: 

 mac-citta mad-gata-prana

bodhayantah parasparam kathayantac ca mam nityam

tusyanti ca ramanti ca 

"The thoughts of My pure devotees dwell in Me, their lives are fully devoted to My service, and they derive great satisfaction and bliss from always enlightening one another and conversing about Me.* 

 tesam satata-yuktanam

bhajatam priti-purvakam dadami buddhi-yogam tam

yena mam upayanti te 

"To those who are constantly devoted to serving Me with love, I give the understanding by which they can come to Me."* 


To such devotees it is seen that the Lord gives special mercy. By engaging in devotional service in this way one attains renunciation of the world. .pa

 Adhikarana 10 

Renunciation 

 Introduction by Srila Baladeva Vidyabhusana 

The situation of Yajnavalkya and others who are within varnacarama, as well as the situation of Gargi and others who are not within varnacrama have been seen here. 


Samcaya (doubt): Who are better: they who are within varnacrama or they who are not within it? 


Purvapaksa (the opponent speaks): Because they perform the duties of Vedas and acrama and also worship the Supreme Personality of Godhead, they who are within varnacrama are better. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 39 

 atas tv itarat jyayo liggac ca 


atah - from that; tv - indeed; itarat - the other; jyayah - better; liggat - by the sign; ca - indeed.  


But indeed the others are better, for there is a sign. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (but) is used here to dispel doubt. The word "ca" (indeed) is used here for emphasis. The word "itarat" (the others) here refers to they who are other than the followers of varnacrama, namely they who do not follow varnacrama. The word "jyayah" means {.sy 168}their method of attaining transcendental knowledge is better". Why is that? The sutra explains, "liggat" (for there is a sign). The sign here is the Sruti-sastra's explanation that Gargi was very wise with transcendental knowledge.

 This is the meaning: The scriptures prescribe the duties of the acramas in order to restrict the seemingly beginningless materialistic desires of the conditioned souls. Therefore the purpose of varnacrama is not to give facility for material desires, but rather gradually to restrict them. At a certain stage, however, the duties of varnacrama become obstacles to attaining love for the Supreme Personality of Godhead.

 They who have become free of material desires and who place their love in the Supreme Personality of Godhead alone gain no benefit from the duties of varnacrama. Therefore they who have risen above varnacrama are better. In the Jabala Upanisad it is said that one may progress through the asramas one after another, or, if like Samvartaka Muni and others, one becomes completely devoted to the Supreme Personality of Godhead alone one may renounce everything and accept sannyasa at once, at any time. The scriptural injunction, "a brahmana should not pass even one day outside of the duties of varnacrama," is meant only for ordinary people. 


Here someone may object: That may be. Still, the sannyasis, who are outside of the varnacrama-dharma and who are solely devoted to the Supreme Personality of Godhead, are not better, for they may fall down and again become materialistic. When a sannyasi falls down and again accepts the life of a householder, his action is condemned by the scriptures. Also, one who accepts sannyasa, but then again faithfully accepts the glorious varnacrama-dharma, must tend to so many varnacrama duties that the single-pointed service to the Lord that was the advantage of sannyasa life becomes lost for him. On the other hand, they who accept the duties of varnacrama gradually make more and more progress in spiritual life. 


If this is said, then the author of the sutras gives the following reply. 

Sutra 40 

 tad-bhutasya tu natad-bhavo jaiminer api niyamatad-rupabhavebhyah 


tat - that; bhutasya - become; tu - but; na - not; a - not; tat - that; bhavah - being; jaimineh - if Jaimini Muni; api - even; niyama - rule; a - not; tat - that; rupa - form; a - not; bhavebhyah - because of being.  


But one who becomes that does not cease to be that, even according to Jaimini. This is because of restraint, not being like that, and cessation. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (but) is used here to dispel doubt. One who becomes that, that is to say one who becomes a genuine nirapeksa sannyasi sincerely devoted to the Supreme Lord, never ceases to be that, that is to say he never falls from his devotion to the Lord. That is the opinion of Jaimini, and it is also the opinion of Me, Vyasa. Why is that? The sutra explains, "niyamatad-rupabhavebhyah" (because of restraint, not being like that, and cessation). The word "niyama" here means "because they thirst to attain the Supreme Personality of Godhead, their senses are naturally controlled." The word "rupa" here means "desire". Because they have no desire but to attain the Supreme Personality of Godhead, Gargi and other renunciants decline to accept the order of householder life or any of the other orders of varnacrama-dharma. That is the meaning here. In Srimad- Bhagavatam 7.15.35) it is said: 

 kamadibhir anaviddham

pracantakhila-vrtti yat cittam brahma-sukha-sprstam

naivottistheta karhicit 

"When one's consciousness is uncontaminated by material lusty desires, it becomes calm and peaceful in all activities, for one is situated in eternal blissful life. Once situated on that platform, one does not return to materialistic duties."* 


Even Jaimini, who considers Vedic rituals most important, admits that the Sruti-sastra declares this of the nirapeksa devotees. The conclusion therefore is that the sincere renunciant must have performed all other duties in his previous births. That is why he is now pure in heart and free from the need to perform them any longer. 


In the next sutra will be shown the truth that the nirapeksa devotee is better than the svanistha devotee. 


Here someone may object: Is it not so that the scriptural text beginning with the words "sarvam pacyah pacyati" shows that transcendental knowledge brings even the nirapeksa devotee to Svargaloka and the other higher material realms, and that when they enter the realms of Indra and the other demigods the devotees become attached to the material enjoyments there, and thus their unalloyed devotion to the Supreme Personality of Godhead becomes broken? 


Fearing that someone might raise this objection, the author of the sutras gives the following reply. 

Sutra 41 

 na cadhikarikam api patananumanat tad-ayogat 


na - not; ca - also; adhikarikam - status; api - also; patana - falling; anumanat - from the inference; tat - of that; a - not; yogat - from contact.  


And not that status even, for fear of falling and for lack or interest. 

Purport by Srila Baladeva Vidyabhusana 

The word "ca" (and) is used here for emphasis. The word "api" (even) is used here to include all the pleasures present in the material world". The word {.sy 168}adhikari" means "the posts of Indra and the other demigods". The nirapeksa devotee does not desire their posts. Why is that? The sutra explains, "patananumanat" (for fear of falling). This is explained in Bhagavad-gita (8.16), where Lord Krsna explains: 

 abrahma-bhuvanal loke

punar avartino 'rjuna 

"From the highest planet in the material world down to the lowest, all are places of misery wherein repeated birth and death take place."* 


Also, the nirapeksa devotees have no desire to enjoy the material pleasures of the higher planets. Descriptions of these truths can also be found in many places in the Smrti-sastra. Thus, even though the glory of transcendental knowledge may carry him to the realms of Indra and the other demigods, because he has no desire to enjoy the material pleasures available in those worlds, the nirapeksa devotee finds that his unalloyed love and devotion for the Supreme Lord remains unbroken. 


In the next sutra the author shows that the nirapeksa devotees are superior to the parinisthita devotees also. 

Sutra 42 

 upa-purvakam api tv eke bhavam acana-vat tad uktam 


upa - with the prefix "upa"; purvakam - beginning (upasana, or devotional service); api - even; tu - but; eke - some; bhavam - devotion; acana - food; vat - like; tat - that; uktam - spoken.  


But some even that which begins with "upa". The perfect stage of devotion is like food. This is said. 

Purport by Srila Baladeva Vidyabhusana 

The word "api" (even) is used for emphasis. The word "tu" (but) is used to begin the refutation of the opponent's idea. The word "eke" (some) means "the followers of the Atharva Veda". The nirapeksa devotees desire to engage in devotional service. The word "upa-purvam" (the word that begins with "upa") here means {.sy 168}upasana" (devotional service). The word "bhava" here means "the perfect stage of devotion". That perfect stage is like food (acana-vat) for the nirapeksa devotees. This the scriptures say. In Gopala-tapani Upanisad (1.14) it is said: 

 bhaktir asya bhajanam tad ihamutra 

"Devotional service to Lord Krsna is performed when the heart no longer desires any material benefit to be obtained in this life or the next." 


In the Gopala-tapani Upanisad it is also said:

sac-cid-anandaika-rase bhakti-yoge tisthati 

"Devotional service is eternal and full of knowledge and bliss." 


Wherever they may gone, the devotees worship Lord Hari. This is evidence that the devotees are always happy. The Sruti-sastra declares: 

 so 'cnute sarvan kaman 

"The devotee enjoys. All his desires are fulfilled." 


Thus, even though he may be residing in the material world, the devotee experiences bliss equal to the bliss of the spiritual world. Many quotes to corroborate this may be found by searching the Smrti-sastra. 


In the next sutra the author shows us another reason why the nirapeksa devotees, even without endeavoring to attain them, easily attain salokya (residing on the same planet with the Lord) and samipya (staying near to the Lord) liberation. 

Sutra 43 

 bahis tubhayatha smrter acarac ca 


bahih - outside; tu - indeed; ubhayatha - both ways; smrteh - because of Smrti-sastra; acarat - because of conduct; ca - also.  


Certainly outside in two ways because of Smrti-sastra and conduct. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (certainly) is used here for emphasis. The word "bahih" (outside) here means that although the nirapeksa devotees seem to reside within the confines of the material world, in truth they are really outside that world. Why is that? The sutra explains, "ubhayatha" (in two ways). In Srimad-Bhagavatam it is said: 

 visrjati hrdayam na yasya saksad

dharir avacabhihito 'py aghaugha-nacah pranaya-rasanaya dhrtagghri-padmah

sa bhavati bhagavata-pradhana uktah 

"the Supreme Personality of Godhead is so kind to the conditioned souls that if they call upon Him by speaking His holy name, even unintentionally or unwillingly, the Lord is inclined to destroy innumerable sinful reactions in their hearts. Therefore, when a devotee who has taken shelter of the Lord's lotus feet chants the holy name of Krsna with genuine love, the Supreme Personality of Godhead can never give up the heart of such a devotee. One who has thus captured the Supreme Lord within his heart is to be known as bhagavata-pradhana, the most exalted devotee of the Lord."*** 


The word "acarat" (because of conduct) here means that the relationship of the Supreme Personality of Godhead and His devotees is like that of a master and servant or like a jewel set in gold. This is explained in the Smrti-sastras. In Srimad-Bhagavatam (11.14.16) the Supreme Personality of Godhead Himself declares: 

 nirapeksam munim cantam

nirvairam sama-darcanam anuvrajamy aham nityam

puyeyety agghri-renubhih 

"With the dust of My devotees' lotus feet I desire to purify the material worlds, which are situated within Me. Thus, I always follow the footsteps of My pure devotees, who are free from all personal desire, rapt in thought of My pastimes, peaceful, without any feelings of enmity, and of equal disposition everywhere."*** 


In these two ways it is shown that the Lord and His devotees are always together, whether they are within the material world, or outside the boundaries of the material world. Thus enmity to the Lord is the cause of repeated birth and death in the material world, and destruction of those feelings of enmity to the Lord is the cause of spiritual perfection. .pa

 Adhikarana 11 

The Supreme Personality of Godhead Protects and Maintains the Nirapeksa Devotee 

 Introduction by Srila Baladeva Vidyabhusana 

In the previous passages the nirapeksa devotees disinterest in the pleasures available in Brahmaloka and the other higher worlds was described. Now will be described the nirapeksa devotees' disinterest in the pleasures presently available in this world. In the Taittiriya Aranyaka (3.14.1) it is said: 

 bharta san bhriyamanam bibharti 

"The Supreme Lord maintains His devotees." 


Samcaya (doubt): Does the Supreme Personality of Godhead personally maintain the nirapeksa devotees, or must the devotees struggle to maintain themselves? 


Purvapaksa (the opponent speaks): The Lord does not maintain His devotees. The devotees must struggle to maintain themselves. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 44 

 svaminah phala-cruter ity atreyah 


svaminah - from the Lord; phala - result; sruteh - from the Sruti-sastra; iti - thus; atreyah - Dattatreya Muni.  


From the Lord come results, for that is heard in the Sruti- sastra. That is Dattatreya's opinion. 

Purport by Srila Baladeva Vidyabhusana 

The bodily needs of the devotee are supplied by the Supreme Personality of Godhead (svaminah). Why is that? The sutra explains, "phala-sruteh" (for that is heard in the Sruti-sastra). In Taittiriya Aranyaka (3.14.1) the Supreme Personality of Godhead is described as the maintainer of the devotees. This is also the opinion of Dattatreya Muni. In Bhagavad-gita (9.22), Lord Krsna Himself declares: 

 ananyac cintayanto mam

ye janah paryupasate tesam nityabhiyuktanam

yoga-ksemam vahamy aham 

"But those who always worship Me with exclusive devotion, meditating on My transcendental form, to them I carry what they lack, and I preserve what they have."* 


In the Padma Purana it is said: 

 darcana-dhyana-samsparcair

matsya-kurma-vihaggamah svany apatyani pusnanti

tathaham api padmaja 

"By vision, by meditation, and by touch only do the fish, the tortoise, and the birds maintain their offspring. So do I also, O Padmaja."* 


The devotees do not wish to trouble the Lord for their maintenance. Still, because the Lord's every desire is automatically fulfilled, He maintains His devotees without any trouble on His part. Thus, when the devotees serve the Lord they are automatically maintained by the Lord. This is explained in Taittiriya Aranyaka (3.14.1). 


In the next sutra the author gives an example to show that the Lord is determined to maintain His devotees. 

Sutra 45 

 artvijyam ity audulomis tasmai hi parikriyate 


artvijyam - the rtvk priest's work; ity - thus; audulomih - Audulomi; tasmai - for that; hi - indeed; parikriyate - is purchased.  


Audulomi says He is like a rtvik priest. He sells Himself for that. 

Purport by Srila Baladeva Vidyabhusana 

The word "iti" is used in the sense of similarity. Thus the Supreme Personality of Godhead acts like a rtvik priest, for the Lord maintains the nirapeksa devotees. Because He has been purchased by their devotional service, the Lord fulfills the bodily needs of His devotees. In the Visnu- dharma it is said: 

 tulasi-dala-matrena

jalasya culukena ca vikrinite svam atmanam

bhaktebhyo bhakta-vatsalah 

"The Supreme Personality of Godhead, who dearly loves His devotees, sells Himself to them in exchange for a tulasi leaf and palmful of water." 


The rtvik priests are purchased for a certain task by the yajamana's payment of daksina. Being an impersonalist, Audulomi equates devotional service with buying and selling. For these reasons the nirapeksas are the best of the devotees. 

Sutra 46 

 crutec ca 


sruteh - from the Sruti-sastra; ca - also.  


From the Sruti-sastra also. 

Purport by Srila Baladeva Vidyabhusana 

In the performance of yajna the rtvik priest gives his blessing to the performer of the yajna (yajamana). In the Chandogya Upanisad (1.7.8-9) it is also said: 

 tasmad u haivam-vid udgata bruyat kam te kamam agayani 

"Then the learned udgata priest says: Of what desire shall I sing?" 


In this way the rtvik priest gives the result of the yajna to the yajamana. As the rtvik priest thus maintains the yajamana, so the Supreme Personality of Godhead maintains His devotee. .pa

 Adhikarana 12 

Meditation on the Supreme Personality of Godhead 

 Introduction by Srila Baladeva Vidyabhusana 

Now the author of the sutras will reveal the activities of the devotees after they have attained transcendental knowledge of the Lord. In the Brhad-aranyaka Upanisad (1.4.23) it is said: 

 tasmad evam-vic chanto dantah. . . atma va are drastavyah 

"One who knows the Supreme Personality of Godhead becomes peaceful and self-controlled. . . Then he gazes on the Supreme Personality of Godhead." 


Samcaya (doubt): here it is said that one who desires to attain the Supreme Personality of Godhead should also attain a long list of virtues, beginning with being peaceful and culminating in being rapt in meditation on the Lord. Must the nirapeksa devotee develop all these virtues, or may be merely become rapt in meditation on the Lord's form, qualities, and pastimes? 


Purvapaksa (the opponent speaks): Although one may have attained transcendental knowledge, that knowledge does not become stable without the development of peacefulness and a host of other virtues. Therefore the devotee should endeavor to attain all these virtues. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 47 

 sahakary-antara-vidhih paksena trtiyam tadvato vidhy-adi-vat 


sahakari - helping; antara - another; vidhih - rule; paksena - in one sense; trtiyam - the third; tadvatah - like that; vidhi - rule; adi - beginning; vat - like.  


Different from the helpful rules is the third. It is like the rules and other things. 

Purport by Srila Baladeva Vidyabhusana 

The "sahakary-antara" (helpful rules) here are the two sets of virtues: 1. those beginning with peacefulness, and 2. those beginning with Vedic yajnas. These two sets of virtues have already been discussed (in the purport of sutra 3.4.26). These rules (vidhih) are here considered in a new and different way. These rules must be observed by the followers (paksena) of varnacrama-dharma, but they need not be observed by they who are not followers of varnacrama-dharma, for such persons already possess these virtues naturally. Therefore these persons are ordered to meditate on the Lord's form, qualities, and pastimes.

 Then the sutra explains, "trtiyam tadvatah" (there is a third thing like that). Desiring only to attain the Lord's mercy, the nirapeksa devotee engages his mind in thinking about the Lord. That is the "third rule" (trtiyam). This is described in the following statement of Sruti-sastra: 

 manasaivedam aptavyam 

"Engaging his mind in thinking of Him, the devotee attains the Lord." 


Hearing about the Lord is done with the body and chanting mantras glorifying the Lord is done with the voice. Meditating on the Lord is done with the mind. Thus meditation is the third of these three processes.

 To show that meditation must be performed the sutra gives the example of rules and other things (vidhy-adi-vat). As the followers of varnacrama must perform sandhya-upasana and other rituals, so the nirapeksa devotees who have attained transcendental knowledge should meditate on the Supreme Lord's form, qualities, and pastimes.

 This does not mean that the nirapeksa devotees should not perform japa, worship, and other spiritual activities, for by meditating on the Lord one also engages in these other activities. However, for the nirapeksa devotee, meditation on the Lord is most important. In this way three kinds of devotees situated in transcendental knowledge have been described. .pa

 Adhikarana 13 

The Different Acramas 

 Introduction by Srila Baladeva Vidyabhusana 

That transcendental knowledge is attained by three kinds of devotees, beginning with the svanistha devotees, has already been explained. Now will be explained the way to make that transcendental knowledge very steady and secure. At the end of the Chandogya Upanisad (8.15.1) it is said: 

 acarya-kulad vedam adhitya yatha-vidhanam guroh karmaticesenabhisamavrtya kutumbe cucau dece svadhyayam adhiyano dharmikan vidadhatmani sarvendriyani sampratisthapyahimsan sarva-bhutany anyatra tirthebhyah sa khalv evam vartayan yavad ayusam brahmalokam abhisampadyate na ca punar avartate. 

"From the acaryas one should learn the Vedas. One should perform his duties and also offer daksina to his spiritual master. Then one should accept household life, live in a pure way, study the Vedas, perform his religious duties, engage all his senses in the Supreme Lord's service, not harm any living being, and go on pilgrimage to holy places. A person who passes his life in this way goes to the spiritual world. He does not return to this world of repeated birth and death." 


Samcaya (doubt): Are they who are not in the grhastha- acrama able attain transcendental knowledge, or are they not able to attain it? 


Purvapaksa (the opponent speaks): Here and there the scriptures may say that the sannyasis are able to attain transcendental knowledge, but this is only flattery, only empty words of praise. These passages merely mean that one should renounce everything for the sake of the Supreme Personality of Godhead. The conclusion is that in order to attain the Supreme Personality of Godhead one must accept the grhastha-acrama. That is the teaching of the scriptures. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 48 

 krtsna-bhavat tu grhinopasamharah 


krtsna - of all; bhavat - because of the existence; tu - but; grhina - by the grhastha; upasamharah - the goal.  


But because of all the goal is by a grhastha. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (but) is used here to dispel doubt. This passage from the scriptures declares that the goal is attained by a grhastha not because only they can attain liberation but because everything else (krtsna-bhavat) is contained in grhastha life. This means that all the duties of all the acramas are in some way included in the duties of grhastha life. Therefore the duties of other acramas, such as non-violence and sense-control, are duties for the grhasthas also. In fact no duty in any other acrama is incompatible with grhastha life. In the Visnu Purana it is said: 

 bhiksa-bhujac ca ye kecit

parivrad brahmacarinah te 'py atraiva pratisthante

garhasthyam tena vai param 

"Sannyasis, brahmacaris, and all others who eat the food of begging depend on the grhasthas. Therefore the grhastha-acrama is the best of acramas." 


Because the Sruti-sastras declare that the followers of the other acramas may also attain liberation, if it is said that the followers of the grhastha-acrama attain the goal of life it is because that acrama contains the duties of all the other acramas. This is explained in the following sutra. 

Sutra 49 

 mauna-vad itaresam apy upadecat 


mauna - silence; vat - like; itaresam - of others; api - also; upadecat - from the teaching.  


Because there is teaching of others like a silent sage. 

Purport by Srila Baladeva Vidyabhusana 

The words "mauna-vat" here refer to the spiritual perfection already described. In the Chandogya Upanisad (2.23.1) it is said: 

 trayo dharma-skandha yajYo 'dhyayanam danam iti prathamas tapa eva dvitiyo brahmacaryacarya-kula-vasi trtiyo 'tyantam atmanam acarya-kule 'vasadayan sarva ete punya- loka bhavanti brahma-samstho 'mrtatvam eti 

"Religious life has three branches. The first branch is yajna, Vedic study, and charity. The second branch is austerity. The third branch is living as a brahmacari in the home of the spiritual master. By staying as a brahmacari in the home of the spiritual master, everyone becomes saintly and pious. However, only he who takes shelter of the Supreme Lord becomes immortal." 


In the Brhad-aranyaka Upanisad (4.4.22) it is said: 

 etam eva viditva munir bhavaty etam eva pravrajino lokam abhipsantah pravrajanti 

"One who understands the Supreme Personality of Godhead becomes wise. Desiring to travel to His transcendental world, the brahmanas become wandering sannyasis." 


In this way it is seen that the scriptures teach that the wandering sannyasis, the naisthika-brahmacaris, and the followers of the other acramas, all can attain liberation. This is described in this sutra by the words, "itaresam apy upadecat". The word "itaresam is in the plural because the duties of the different acramas are very many. The four acramas are described in the following words of the Jabala Upanisad: 

 brahmacaryam samapya grhi bhavet. grhi bhutva vani bhavet. vani bhutva pravrajet. yadi vetaratha brahmacaryad eva pravrajed grhad va vanad va. atha punar avrati va vrati snatako vasnatako votsannagnir anagniko va yad ahar eva virajyet tad ahar eva pravrajet. 

"When one completes his studies as a brahmacari, a man should become a grhastha. After he has been a grhastha he may become a vanaprastha. After he has been a vanaprastha he may become a wandering sannyasi. Or, leaving brahmacari life he may at once become a wandering sannyasi. Or, leaving grhastha life he may directly become a sannyasi. Or, leaving vanaprastha life he may become a sannyasi. They who have followed vows or not followed vows, become a snataka or not become a snataka, carefully kept the sacred fire, or not kept 


In the Jabala Upanisad passage beginning with the words {.sy 168}paramahamsanam", the nirapeksa devotees are specifically described. When the grhasthas are singled out it is because the duties of the other acramas are all contained in the grhastha- acrama. Still, the Upanisad clearly says, "On the day one turns with distaste from the world, on that day one should become a wandering sannyasi." This means that when one sincerely renounces the world one should at once accept sannyasa. In this way the idea that the grhastha-acrama is the only proper acrama is refuted. Whether one still has material desires or one has lost all taste for material things determines whether one should accept the grhastha-acrama or the sannyasa-acrama. Still, when a person has peacefulness, self-control, tolerance, and other virtues, he may be within the varnacrama-dharma, or he may be above varnacrama-dharma, he will certainly attain transcendental knowledge. This has been clearly explained. .pa

 Adhikarana 14 

The Secret of Transcendental Knowledge 

 Introduction by Srila Baladeva Vidyabhusana 

Now it will be said that transcendental knowledge is a great secret. In Svetasvatara Upanisad (6.22) it is said: 

 vedante paramam guhyam

pura-kalpe pracoditam napracantaya datavyam

naputrayacisyaya va 

"This, the supreme secret of Vedic literature, should not be spoken to one who is not peaceful or in control of his senses, nor to one who is not a dutiful son or an obedient disciple." 


Samcaya (doubt): Should transcendental knowledge be taught to everyone or should it not? 


Purvapaksa (the opponent speaks): Out of compassion the teacher does not distinguish between who is fit and who is not fit to receive transcendental knowledge. He reveals the truth to all. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 50 

 anaviskurvann anvayat 


anaviskurvan - not manifesting; anvayat - because of tradition.  


He does not reveal, because of the disciplic succession. 

Purport by Srila Baladeva Vidyabhusana 

Here the word "anaviskurvan" means, "he does not teach the transcendental knowledge". Why is that? TheSutra explains: "anvayat" (because of the disciplic succession). This is declared in the previous quote from the Svetasvatara Upanisad. The lotus-eyed Supreme Personality of Godhead Himself declares it in these words (Bhagavad-gita 18.67): 

 idam te natapaskaya

nabhaktaya kadacana na cacucrusave vacyam

na ca mam yo 'bhyasuyati 

"This confidential knowledge may never be explained to those who are not austere, or devoted, or engaged in devotional service, nor to one who is envious of Me."* 


When it is given to they who are fit to receive it, transcendental knowledge bears fruit, but when it is given to they who are not fit to receive it, it does not bear fruit. This is explained in Svetasvatara Upanisad (6.23): 

 yasya deve para bhaktih. . . 

"Only unto those great souls who have implicit faith in both the Lord and the spiritual master are all the imports of Vedic knowledge automatically revealed."* 


In the Chandogya Upanisad (8.7.1-8.15.1) the story of how Indra and Virocana were both taught transcendental knowledge. However, because Virocana was not a fit student, he could not understand it. Therefore transcendental knowledge should be taught to they who are able to understand it. It should not be taught to they who are not able. They who are faithful and accept the scriptures are able to understand. .pa

 Adhikarana 15 

Attaining Transcendental Knowledge in This Lifetime 

 Introduction by Srila Baladeva Vidyabhusana 

Now will be considered the time when transcendental knowledge is manifested. 


Visaya (the subject to be discussed): The stories of Naciketa, Jabala, and Vamadeva will be discussed here. 


Samcaya (doubt): Is transcendental knowledge manifested in this life or the next? 


Purvapaksa (the opponent speaks): It is manifested in the very lifetime that one strives to attain it. This is because a person striving for knowledge thinks, "Let me attain it in this lifetime."

Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 51 

 aihikam aprastuta-pratibandhe tad darcanat 


aihikam - in the presrnt life; aprastuta - not manifested; pratibandhe - impediment; tat - that; darcanat - from seeing.  


In the absence of obstacles it is in this life. That is so because of scriptural revelation. 

Purport by Srila Baladeva Vidyabhusana 

When there is no obstacle, transcendental knowledge is manifested in this lifetime. When there is an obstacle it is manifested in another lifetime. Why is that? The sutra explains, "tad darcanat" (That is so because of scriptural revelation). In Katha Upanisad (2.3.18) it is said: 

 mrtyu-proktam naciketo 'tha labdhva

vidyam etam yoga-vidhim ca krtsnam brahma-prapto virajo 'bhud vimrtyur

anyo 'py evam yo vidadhyatmam eva 

"Learning from Yamaraja the truth of transcendental knowledge and yoga practice, Naciketa attained the Supreme Personality of Godhead. He became free of the contamination of material life. He became free from death. Anyone else who truly knows the Supreme Personality of Godhead also becomes like Naciketa." 


This text shows that transcendental knowledge can be manifested in one lifetime. Sometimes, however, a person strives for transcendental knowledge but attains it only in another lifetime. An example of this is seen in Brhad-aranyaka Upanisad (1.4.10). When the obstacles are not great and the endeavor is very powerful, one can attain transcendental knowledge in one lifetime. Naciketa and the king of Sauvira are examples of this. But when the obstacles are very powerful, then transcendental knowledge may have to wait for another birth, even though one may have performed great yajnas and austerities, given charity, and developed peacefulness, self-control, and a host of other virtues. This is confirmed in the following words of Bhagavad-gita (6.37-45): 

"Arjuna said: O Krsna, what is the destination of the unsuccessful transcendentalist, who in the beginning takes to the process of self-realization with faith but who later desists due to worldly-mindedness and thus does not attain perfection in mysticism?*

"O mighty-armed Krsna, does not such a man, who is bewildered from the path of transcendence, fall away from both spiritual and material success and perish like a riven cloud, with no position in any sphere?*

"This is my doubt, O Krsna, and I ask You to dispel it completely. But for You, no one is to be found who can destroy this doubt.*

"The Supreme Personality of Godhead said: Son of Prtha, a transcendentalist engaged in auspicious activities does not meet with destruction either in this world or in the spiritual world. One who does good, My friend, is never overcome by evil.*

"The unsuccessful yogi, after many, many years of enjoyment on the planets of the pious living entities, is born into a family of righteous people, or into a family of rich aristocracy.*

"Or (if unsuccessful after long practice of yoga) he takes his birth in a family of transcendentalists who are surely great in wisdom. Certainly, such a birth is rare in this world.*

"On taking such a birth, he revives the divine consciousness of his previous life, and he tries to make further progress in order to achieve complete success, O son of Kuru.*

"By virtue of the divine consciousness of his previous life, he automatically becomes attracted to the yogic principles, even without seeing them. Such an inquisitive transcendentalist stands always above the ritualistic principles of the scriptures.*

"And when the yogi engages himself with sincere endeavor in making further progress, being washed of all contaminations, then ultimately, achieving perfection after many, many births of practice, he attains the supreme goal."* 


Therefore it is not an unfailing rule that one always attains transcendental knowledge in one lifetime. A wise man agrees, "I may attain transcendental knowledge in this lifetime or in another lifetime." That is the description in the scriptures. Therefore one may attain transcendental knowledge in this lifetime or in another lifetime. If there are obstacles, that knowledge may have to wait for another lifetime. .pa

 Adhikarana 16 

Transcendental Knowledge and Liberation 

 Introduction by Srila Baladeva Vidyabhusana 

Now will be shown the truth that liberation inevitably follows the attainment of transcendental knowledge. In the Brhad- aranyaka Upanisad (4.4.17) it is said: 

 tam eva vidvan amrta iha bhavati 

"He who understands the Supreme Personality of Godhead becomes immortal." 


In the Svetasvatara Upanisad (3.8) it is said: 

 tam eva viditvati mrtyum eti 

"Only he who knows the Supreme Personality of Godhead can transcend the bonds of birth and death."* 


Samcaya (doubt): Does a person situated in transcendental knowledge attain liberation when he leaves his material body, or must he take another birth and then become liberated? 


Purvapaksa (the opponent speaks): Because the effect must follow the cause, such a person attains liberation the moment he leaves his material body. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 52 

 evam mukti-phalaniyamas tad-avasthavadhrtes tad-avasthavadhrteh 


evam - thus; mukti - of liberation; phala - the result; a - not; niyamah - rule; tat - of that; avastha - state of being; avadhrteh - because of the determination.  


In the same way there is no specific rule about liberation, for it depends on the circumstances. 

Purport by Srila Baladeva Vidyabhusana 

As there is no rule about transcendental knowledge, so there is no rule that a person situated in transcendental knowledge and striving for liberation must attain liberation in the same lifetime. When there are no longer any obstacles, then a person situated in transcendental knowledge attains liberation when he dies. This means when there are no longer any past karmic reactions. When there are no karmic reactions remaining, then one attains liberation at the moment of death. When there are karmic reactions remaining one does not attain liberation at the moment of death. Why is that? The sutra explains, "tad- avasthavadhrteh" (for it depends on the circumstances). In the Chandogya Upanisad (6.14.2) it is said: 

 acaryavan puruso veda tasya tavad eva ciram yavan na vimoksye atha sampatsye 

"One who approaches a bona fide spiritual master can understand everything about spiritual realization.* When his past karmic reactions are exhausted he at once attains liberation." 


In this way the Chandogya Upanisad affirms that one attains liberation when his past karmic reactions are exhausted. In the Narayanadhyatma it is said: 

 vidvan amrtam apnoti

natra karya vicarana avasannam yadarabdham

karma tatraiva gacchati na ced bahuni janmani

prapyaivante na samcayah 

"A person situated in transcendental knowledge attains liberation. Of this there is no doubt. But if his past karmic reactions are not destroyed, many births may pass before he finally attains liberation at the end. Of this there is no doubt." 


Although transcendental knowledge certainly destroys all past karmic reactions, still, by the Supreme Lord's will a certain portion of past karmic reactions may remain. This will be explained later in this book. The last word of the sutra is repeated to indicate the end of the chapter. 

 Epilogue 

 janayitva vairagyam

 gunair nibadhnati modayan bhaktan yais tair baddho 'pi gunair

 anurajyati so 'stu me harih preyan 

May Lord Hari, who gives renunciation of the world to His devotees and delights by binding them with the ropes of His glorious qualities and who is Himself bound with the ropes of His devotees' glorious qualities, be the object of my love and devotion. .pa

.ce on 
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Pada 1 

 Invocation 

 dattva vidyausadham bhaktan

niravadyan karoti yah drk-patham bhajatu criman

prityatma sa harih svayam 

May Lord Hari, who is glorious, handsome, blissful, and filled with love, and who cures His devotees by giving them the medicine of transcendental knowledge, enter the pathway of my eyes. 

 Introduction by Srila Baladeva Vidyabhusana 

This chapter will consider the topic of the results obtained by one who has transcendental knowledge. Although some of the Sutras discuss the methods by which transcendental knowledge is obtained, because most discuss the results obtained by transcendental knowledge, this chapter bears the title, {.sy 168}The Results of Transcendental Knowledge". .pa

 Adhikarana 1 

One Should Always Engage in Devotional Service 

 Introduction by Srila Baladeva Vidyabhusana 

In the Brhad-aranyaka Upanisad (4.5.6) it is said: 

 atma va are drastavyah 

"One should gaze on the Supreme Personality of Godhead." 


Samcaya (doubt): Must spiritual practices, such as hearing about the Lord's glories, be performed repeatedly, or is it acceptable they not be performed repeatedly (but only once)? 


Purvapaksa (the opponent speaks): As an agnistoma- yajna and other yajnas need be performed only once in order to grant residence in Svargaloka, in the same way spiritual practices like hearing about the Lord's glories need be performed only once for the worshiper to directly see the Supreme Personality of Godhead Himself. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 1 

 avrttir asakrd upadecat 


avrttih - repetition; asakrt - many times; upadecat - because of the teaching.  


It is repeated many times, for that is the teaching. 

Purport by Srila Baladeva Vidyabhusana 

The various activities of devotional service, which begin with hearing the glories of the Lord, should be repeated many times. Why is that? The sutra explains, "asakrt" (many times, for that is the teaching). In the Chandogya Upanisad (6.8.7) it is said: 

 sa ya eso 'nima. etad atmyam idam sarvam. tat satyam. sa atma. tat tvam asi. 

"He is the resting place. Everything comes from Him. He is the supreme reality. He is the supreme person. You are like unto Him." 


In these words Cvetaketu was instructed nine times. It is illogical to say that if the scripture mentions an activity once then there is no need to perform that activity many times. This may apply to an activity where the result is not directly seen, but for an activity that has the direct perception of the Supreme Personality of Godhead as its result, a result that is clearly seen, the activity must be repeated until the result is obtained. This is like threshing rice, where the activity must be continued until the husk is removed. Therefore the devotional activities that begin with hearing the Lord's glories should be performed again and again until the result is obtained. 

Sutra 2 

 liggac ca 


liggat - because of a sign; ca - also.  


Also because of a sign. 

Purport by Srila Baladeva Vidyabhusana 

In Taittiriya Upanisad (3.2) Bhrgu Muni repeated a spiritual activity many times. By this sign (liggat) the importance of repetition is proved. It is understood that repetition is necessary for the conditioned souls, who have committed offenses. .pa

 Adhikarana 2 

Meditation on the Supersoul 

 Introduction by Srila Baladeva Vidyabhusana 

Now another topic will be considered. 


Samcaya (doubt): Should one meditate on the Lord as the supreme controller or as the all-pervading Supersoul? 


Purvapaksa (the opponent speaks): In the Svetasvatara Upanisad (4.7) it is said: 

 justam yada pacyaty anyam icam 

"He sees the Lord as the supreme controller." 


Therefore one should meditate on the Lord as the supreme controller. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 3 

 atmeti tupagacchanti grahayanti ca 


atma - the Supersoul; iti - thus; tu - indeed; upagacchanti - know; grahayanti - teach; ca - also.  


Indeed, they know and teach that He is the Supersoul. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (indeed) is used here for emphasis. The Supreme Personality of Godhead, who is both the supreme controller and the all-pervading Supersoul, should be worshiped. They who know the truth understand that the Supersoul is the first cause of all causes. In the Sruti-sastra it is said: 

 yesam no 'yam atmayam lokah 

"He is the Supersoul, present in everyone's heart." 


They also teach this truth to their disciples. In the Brhad-aranyaka Upanisad (1.4.7) it is said: 

 atmety evopasita 

"One should worship the Supersoul." 


The word "atma" here should be understood to mean, "the all-powerful Supreme Personality of Godhead, whose humanlike form is full of knowledge and bliss". Some claim that the word "atma" means, "He who gives Himself to create the living beings and who therefore is the person from whom the living beings are manifested". The word {.sy 168}atma" however does not mean that when he is freed from illusion the individual spirit soul becomes the Supreme. That is a false idea, as we have already explained. .pa

 Adhikarana 3 

The Supreme Lord Is Not the Mind 

 Introduction by Srila Baladeva Vidyabhusana 

The worship of the Lord is described in the following words of Chandogya Upanisad (3.18.1): 

 mano brahmety upasita 

"One should worship the Supreme as the mind." 


Samcaya (doubt): Should one meditate on the mind as being identical with the Supreme Personality of Godhead? 


Purvapaksa (the opponent speaks): Because the scriptures affirm that the mind and the Supreme Personality of Godhead are not different, therefore this kind of meditation should be done. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 4 

 na pratike na hi sah 


na - not; pratike - in the part; na - not; hi - indeed; sah - He.  


Not in the part. It is not He. 

Purport by Srila Baladeva Vidyabhusana 

One should not think that the mind or other things that are only parts are identical with the Supreme Lord Himself. This is because the Supreme Lord is not identical with His parts. Rather, the Supreme Lord is the support and the resting place of the mind. In Srimad-Bhagavatam (11.2.41) it is said: 

 kham vayum agnim salilam mahim ca

jyotimsi sattvani dico drumadin sarit-samudramc ca hareh cariram

yat kim ca bhutam pranamed ananyah 

"A devotee should not see anything as being separate from the Supreme Personality of Godhead, Krsna. Ether, fire, air, water, earth, the sun, and other luminaries, all living beings, the directions, trees and other plants, the rivers and oceans, and whatever a devotee experiences he should consider to be an expansion of Krsna. Thus seeing everything that exists within creation as the body of the Supreme Lord, Hari, the devotee should offer his sincere respects to the entire expansion of the Lord's body."*** 


In this situation the nominative case should be understood to have the force of the locative. That is the conclusion here. .pa

 Adhikarana 4 

The Impersonal Brahman 

 Introduction by Srila Baladeva Vidyabhusana 

It has already been shown that one should think of the Supreme Personality of Godhead as the all-pervading Supersoul. 


Samcaya (doubt): Should one think of the Supreme Personality of Godhead as the impersonal Brahman, or should one not think of Him as the Brahman? 


Visaya (the subject to be discussed): The descriptions of the impersonal Brahman are not like the descriptions of the Supreme Personality of Godhead. 


Purvapaksa (the opponent speaks): The Supreme Personality of Godhead should not be considered identical with the impersonal Brahman, for it has already been confirmed that He is identical with the all-pervading Supersoul. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 5 

 brahma-drstir utkarsat 


brahma - of Brahman; drstih - sight; utkarsat - because of being exalted.  


He is seen as impersonal Brahman, for He is most exalted. 

Purport by Srila Baladeva Vidyabhusana 

As He is considered identical with the all-pervading Supersoul, so the Supreme Personality of Godhead should also be considered identical with the impersonal Brahman. Why is that? The sutra explains, "utkarsat" (for He is most exalted). This means "for He is the abode of limitless transcendental qualities". In the Brhad-aranyaka Upanisad (2.5.19) it is said: 

 ayam atma brahma sarvanubhutih 

"He is the all-knowing Supersoul and He is also the impersonal Brahman." 


This is also confirmed by the text that begins "atha kasmad ucyate brahma". .pa

 Adhikarana 5 

The Creator of the Sun 

 Introduction by Srila Baladeva Vidyabhusana 

In the Purusa-sukta prayer (Rg Veda 10.90) it is said: 

 candrama manaso jatac

caksusah suryo 'jayata crotrad vayuc ca pranac ca

mukhad agnir ajayata 

"From His mind the moon was born. From His eye the sun was born. From His ear the wind and the life breath were born. From His mouth fire was born." 


Here the Supreme Lord's eyes and the other parts of His body are described as the causes of the sun and other parts of the world. 


Samcaya (doubt): Should they be thought of caused in this way or not? 


Purvapaksa (the opponent speaks): The Lord's eyes and the other parts of His body are said to be soft and delicate like lotus flowers and other soft things. That is why they cannot be the cause of things that are harsh, rough, and very powerful (like the sun). 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 6 

 adityadi-matayac cagga upapatteh 


aditya - the sun; adi - beginning with; matayah - conception; ca - and; agge - in the limb; upapatteh - because of being reasonable.  


Also, the idea of the sun and other things is in the limb, for that is reasonable. 

Purport by Srila Baladeva Vidyabhusana 

The word "ca" (also) is used here to begin the refutation of the opponent's argument. This kind of meditation on Lord Visnu's eyes and the other parts of His body should be performed. Why is that? The sutra explains, "upapatteh" (for that is reasonable). This meditation is proper for it shows the Lord's greatness. It is by the Lord's greatness that His eyes are the creator of the sun and the other parts of His body are the creators of other great things. In this way it the scriptures prove that the parts of the Lord's body are transcendental. They are not like anything in the material world. .pa

 Adhikarana 6 

Asanas and Meditation 

 Introduction by Srila Baladeva Vidyabhusana 

In the Svetasvatara Upanisad (2.8) it is said: 

 trir-unnatam sthapya samam cariram

hrdindriyani manasa sannivecya brahmodupena pratareta vidvan

srotamsi sarvani bhayavahani 

"With the neck, head, and back straight, and with all powers of concentration, one should meditate on the Supreme Personality of Godhead staying in the heart as the Supersoul. Traveling in the boat of the Supreme Lord's mercy, the learned devotee crosses the raging fearful waters of the cycle of repeated birth and death." 


Samcaya (doubt): When meditating on the Lord is it compulsory that one adopt the asana (yoga sitting-posture) described here, or is it not compulsory? 


Purvapaksa (the opponent speaks): Meditation is performed in the mind. Therefore the adoption of a particular posture of the body is not compulsory. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 7 

 asinah sambhavat 


asinah - sitting; sambhavat - because of possibility.  


Sitting, for then it is possible. 

Purport by Srila Baladeva Vidyabhusana 

One should adopt an asana (yoga sitting-posture), and then meditate on the Lord. Why is that? The sutra explains, {.sy 168}sambhavat" (for then it is possible). When one is reclining, standing up, or walking, the mind is liable to be distracted and then meditation is not possible. In Svetasvatara Upanisad (1.3) it is said: 

 te dhyana-yoganugata apacyan 

"Sitting in a yoga posture, and rapt in meditation, the sages gazed at the Supreme Personality of Godhead."

In this way they who desire to meditate on the Lord are described. Therefore one should adopt the asana posture. Otherwise meditation is not possible. 

Sutra 8 

 dhyanac ca 


dhyanat - because of meditation; ca - also.  


Also because of meditation. 

Purport by Srila Baladeva Vidyabhusana 

Meditation is defined as thinking of one thing only and not thinking of anything else. This kind of thinking is not possible when one is reclining or in any posture but the yoga asana. Therefore one should sit in the yoga asana. 

Sutra 9 

 acalatvam capeksya 


acalatvam - stillness; ca - and; apeksya - in relation to.  


Also because it is related to stillness. 

Purport by Srila Baladeva Vidyabhusana 

The word "ca" (also) is used here for emphasis. In the Chandogya Upanisad the word "dhyana" (meditation) is used as a synonym of "stillness". There it is said (Chandogya Upanisad 7.6.1): 

 dhyayativa prthivi 

"The earth is still, as if it were rapt in meditation." 


This also hints that meditation should be performed when one is sitting in a yoga asana. Even in the mundane affairs of the world the word "dhyana" is used in this way, as in the sentence, "dhyayati kantam prosita-ramani" (the girl is still, rapt in meditation on her absent beloved). 

 Sutra 10 

 smaranti ca 


smaranti - the Smrti-sastra; ca - also.  


The Smrti-sastra also. 

Purport by Srila Baladeva Vidyabhusana


In Bhagavad-gita (7.11-13), the Supreme Personality of Godhead explains: 

 cucau dece pratisthapya

sthiram asanam atmanah naty-ucchritam nati-nicam

cailajina-kucottaram 

tatraikagram manah krtva

yata-cittendriya-kriyah upavicyasane yuYjyat

yogam atma-vicuddhaye 

samam kaya-ciro-grivam

dharayann acalam sthirah sampreksya nasikagram svam

dicac canavalokayan 

"To practice yoga, one should go to a secluded place and should lay kuca grass on the ground and then cover it with a deerskin and a soft cloth. The seat should be neither too high nor too low and should be situated in a sacred place. The yogi should then sit on it very firmly and practice yoga to purify the heart by controlling his mind, senses, and activities and fixing the mind on one point. One should hold one's body, head, and neck erect in a straight line and stare steadily at the tip of the nose."* 


In this way the Smrti-sastra explains that they who meditate should keep their bodies, senses, and minds still. Without adopting the yoga asana such stillness is not possible. Therefore a person engaged in meditation should adopt the yoga asana. .pa

 Adhikarana 7 

The True Nature of Meditation 

 Introduction by Srila Baladeva Vidyabhusana 

Now another point will be considered in relation to Brhad- aranyaka Upanisad 4.5.6. 


Samcaya (doubt): In worshiping the Lord are there restrictions of direction, place, and time to be observed, or are there no such restrictions? 


Purvapaksa (the opponent speaks): In Vedic rituals there are such restrictions. Because worship of the Lord is also described in the Vedas, these restrictions must also apply to worship of the Lord. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 11 

 yatraikagrata tatravicesat 


yatra - where; ekagrata - single-pointed concentration; tatra - there; avicesat - because of not being specific.  


Where is single-pointed concentration, there because nothing is specific. 

Purport by Srila Baladeva Vidyabhusana 

This sutra means, "In whatever direction, place, or time (yatra) there is single-pointed concentration (ekagrata) of the mind, in that (tatra) direction, place, or time one should worship Lord Hari". The meaning here is that in the worship of the Lord there is no restriction of direction, place, or time. Why is that? The sutra explains, "avicesat" (because there is nothing specific). This means, "because the scriptures give no specific instruction in this matter". In the Varaha Purana it is said: 

 tam eva decam seveta

tam kalam tam avasthitim tan eva bhogan seveta

mano yatra prasidati 

na hi decadibhih kaccid

vicesah samudiritah manah-prasadanartham hi

deca-kaladi-cintanam


"One should seek a place, time, situation, and sensory environment where the mind becomes peaceful and cheerful. Other than that there is no specific instruction about place or environment. Place, time, situation, and sensory environment should be chosen to facilitate a peaceful and cheerful mind." 


Here someone may object: Is it not so that there are actually rules regarding the place of worship? For example, in the Svetasvatara Upanisad (2.10) it is said: 

 same cucau carkara-vahni-valuka-

vivarjite cabda-jalacrayadibhih mano-'nukule na tu caksu-pidane

guha-nivatacrayane niyojayet 

"One should practice yoga is a solitary place with level ground free from pebbles and stones, free from winds, clean and pure, pleasing to the mind, not unpleasing to the eyes, secluded, and far from noisy bathing places." 


Also, one should meditate in a holy place, for holy places bring liberation. 


If this is said, then I reply: Yes. It is true. Still, there may be an unfortunate situation where one is not able to take shelter of a holy place, although of course, if there is no such misfortune, one should stay in a holy place and worship the Lord there. Still, the final conclusion is given here in the words "mano-'nukule" (one should find a place that is pleasing to the mind). .pa

 Adhikarana 8 

Devotional Service Continues After Liberation 

 Introduction by Srila Baladeva Vidyabhusana 

In the Pracna Upanisad (5.1) it is said: 

 sa yo haitad bhagavan manusyesu prayanantam omkaram abhidhyayita 

"O master, what world is attained by a person who up to the end of his life continues to meditate on Om?" 


In the Nrsimha-tapani Upanisad (2.4) it is said: 

 yam sarve deva namanti mumuksavo brahma-vadinac ca 

"All who are demigods, all who are philosophers, and all who yearn to attain liberation worship the Supreme Personality of Godhead." 


In the Taittiriya Upanisad (3.10.5) it is said: 

 etat sama-gayann aste 

"They sit down and chant the Sama Veda to glorify Him." 


In the Rg Veda (1.22.20) it is said: 

 tad visnoh paramam padam

sada pacyanti surayah 

"The wise and learned devotees always see the supreme abode of Lord Visnu."* 


In these verses it is said that devotional service both leads to liberation and also continues after liberation. 


Samcaya (doubt): Is devotional service performed only before liberation, or is it not? 


Purvapaksa (the opponent speaks): Because liberation is the goal to be attained by performing devotional service, therefore devotional service is performed only as long as one is not liberated. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 12

aprayanat tatrapi hi drstam 


a - until; prayanat - liberation; tatra - there; api - even; hi - indeed; drstam - seen.  


Until liberation. Even there it is seen. 

Purport by Srila Baladeva Vidyabhusana 

Devotional service should be performed both before and after liberation. Why is that? The sutra explains, "hi drstam". That means, "because it is seen in the Sruti-sastra. In the Sauparna-sruti it is said: 

 sarvadainam upasita yavad vimuktih. mukta api hy enam upasate 

"Before attaining liberation the great souls always worship the Lord. After attaining liberation they continue to worship Him." 


In this way it is said that the Lord is worshiped in both circumstances. 


Here someone may object: The liberated souls do not worship the Lord. This is so because they have no goal to attain by such worship and because the scriptures do not order such worship. 


To this I reply: That is true. Still, even though there is no scriptural order to compel them, the liberated souls nevertheless worship the Lord because they are attracted by His  transcendental handsomeness. Also, a person who has jaundice eats sugar candy as medicine, but when he is cured he also continues to eat sugar. In the same way the liberated souls continue to worship the Lord. In this way it is proved that the great souls worship the Lord both before and after they attain liberation. .pa

 Adhikarana 9 

Transcendental Knowledge Destroys Past Sins 

 Introduction by Srila Baladeva Vidyabhusana 

The way to attain transcendental knowledge having already been considered, now will be considered the results of that knowledge. In the Chandogya Upanisad (4.14.3) it is said: 

 yatha puskara-palaca apo na clisyante evam eva vidi papam karma na clisyate 

"As water does not touch a lotus leaf, so sin does not touch a person situated in transcendental knowledge." 


In the Chandogya Upanisad (5.24.3) it is said: 

 tad yathaisika-tulam agnau protam praduyetaivam hasya sarve papmanah praduyante 

"As a blade if isika grass is at once consumed by a fire, so are consumed the sins of a person situated in transcendental knowledge." 


Samcaya (doubt): Must one experience the results of past and present sinful deeds to become free from the karmic results, or are such results destroyed and non-existent for a person situated in transcendental knowledge? 


Purvapaksa (the opponent speaks): One cannot become free from karmic reactions in any way other than experiencing their results. This is described in the following words of the Smrti- sastra: 

 nabhuktam ksiyate karma

kalpa-koti-catair api avacyam eva bhoktavyam

 krtam karma cubhacubham 

"Even after millions of kalpas one does not cannot become free from karmic reactions in any way other than experiencing their results. Therefore one must experience the results of good and evil deeds." 


This being so, all scriptural passages declaring otherwise should be understood to be merely empty flattery offered to they who are situated in transcendental knowledge. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 13 

 tad-adhigama uttara-purvaghayor aclesa-vinsacau tad- vyapadecat 


tad-adhigame - in the knowldege of Him; uttara - after; purva - and before; aghayoh - of sins; aclesa - not touching; vinsacau - destruction; tat - of that; vyapadecat - because of the teaching.  


When knowledge of Him is attained, then there is destruction and not touching of past and present sins, for that is the teaching. 

Purport by Srila Baladeva Vidyabhusana 

The word "tad-adhigamah" here means, "knowledge of the Supreme Personality of Godhead". When such knowledge is present, then a person is no longer touched by sinful reactions to present deeds, and all accumulated past karma is destroyed. Why is that? The sutra explains, "tad-vyapadecat" (for that is the teaching). This teaching has already been shown in the two passages of Chandogya Upanisad quoted in the introduction to this Adhikarana. No one has the power to refute the clear meaning of these two passages of Sruti-sastra. The passage declaring that one does not become free from karmic reactions in any way other than experiencing their results is meant to refer only to persons not situated in transcendental knowledge. .pa

 Adhikarana 10 

Transcendental Knowledge Destroys Past Pious Karmic Reactions

 Introduction by Srila Baladeva Vidyabhusana 

In Brhad-aranyaka Upanisad (4.4.22) it is said: 

 ubhe u haivaisa ete taraty amrtah sadhv-asadhuni 

"He crosses beyond all karmic reactions, both good and evil, and he becomes immortal." 


In this way it is said that he crosses beyond the karmic reactions to both sins and pious deeds. 


Samcaya (doubt): Do the reactions of past pious deeds meet the same fate as the reactions of past sins, that is, are the past pious deeds destroyed and the present pious deeds unable to touch the person performing them, or is this not so? 


Purvapaksa (the opponent speaks): This is not the fate of past and present pious deeds, for such deeds are not performed in disobedience to the teachings of the Vedas. Therefore one does not become free from karmic reactions to such deeds in any way other than by experiencing their results. Therefore it is not right to say that a person situated in transcendental knowledge can attain liberation as long as the obstacle of past good karma is still present. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 14 

 itarasyapy evam aclesah pate tu 


itarasya - of another; api - also; evam - thus; aclesah - not touching; pate - in destruction; tu - indeed.  


Indeed, when it is destroyed the other ceases to touch. 

Purport by Srila Baladeva Vidyabhusana 

This sutra means that when transcendental knowledge is present, then the other (itarasya), which here means the past and present karmic reactions of pious deeds, is destroyed and ceases to touch. Thus happens in the same way it happens to past and present sinful reactions. It is not that because they are prescribed by the Vedas, material pious deeds do not obstruct transcendental knowledge. The result brought by material pious deeds is an obstacle impeding the result brought by transcendental knowledge. In truth, material pious deeds are not pure and spiritual. In the Chandogya Upanisad (8.4.1) it is said: 

 sarve papmano 'to nivartante 

"All sins are then destroyed." 


In this context the word "sins" is used to include material pious deeds also. In Bhagavad-gta (4.37) the Supreme Personality of Godhead affirms: 

 yathaidhamsi samiddho 'gnih. . . 

"As a blazing fire turns firewood to ashes, O Arjuna, so does the fire of knowledge burn to ashes all reactions to material activities."* 


In this verse the destruction of karmic reactions is described. In these general worlds all karmic reactions, past and present, sinful and pious, are included. The author of theSutras describes this here in the words "pate tu" (indeed, when it is destroyed). The word "tu" (indeed) is used for emphasis. In this way there is nothing wrong with the statement that liberation is attained when one's karmic reactions are destroyed. .pa

 Adhikarana 11 

Arabdha-phala and Anarabdha-phala Karmic Reactions 

 Introduction by Srila Baladeva Vidyabhusana 

Here someone may object: If transcendental knowledge causes the destruction of all past pious and sinful karmic reactions, then it would automatically bring with it (the liberation of the soul, and with that) the sudden death of the material body. This clearly does not happen, and therefore what has been said about transcendental knowledge cannot be true. 


The author of the sutras now begins this Adhikarana to refute this objection. Past pious and sinful karmic reactions are of two kinds: 1. anarabdha-phala (where the reactions have not yet begun to manifest), and 2. arabdha-phala (where the reactions have begun to manifest). 


Samcaya (doubt): Does transcendental knowledge destroy both kinds of past karmic reactions, or does it destroy only the anarabdha-phala karmic reactions? 


Purvapaksa (the opponent speaks): In the passage from Brhad-aranyaka Upanisad (4.4.22) quoted in the beginning of Adhikarana 10, it is clearly said that both kinds of karmic reactions are destroyed. In this way it is clear that transcendental knowledge completely destroys both kinds of karmic reactions. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 15 

 anarabdha-karye eva tu purve tad avadheh 


anarabdha - not begun; karye - effect; eva - indeed; tu - but; purve - previous; tat - that; avadheh - of the duration of time.  


But only anarabdha-phala karmic reactions, for that is the time limit. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (but) is used here to dispel doubt. Only the anarabdha-phala past pious and sinful karmic reactions, reactions that have not yet begun to bear fruit, are destroyed by transcendental knowledge. The arabdha-phala karmic reactions, which have already begun to bear fruit, are not destroyed in that way. Why is that? The sutra explains, "tad-avadheh" (for that is the time limit). In Chandogya Upanisad (6.14.2) it is said: 

 tasya tavad eva ciram yavan na vimoksye 

"One cannot attain liberation as long as his past karmic reactions persist." 


In Srimad-Bhagavatam (10.87.40) the personified Vedas pray to the Supreme Personality of Godhead: 

 tvad-avagami na vetti bhavad-uttha-cubhacubhayoh

guna-vigunanvayams tarhi deha-bhrtam ca girah 

"When a person realizes You, he no longer cares about His good and bad fortune arising from past pious and sinful acts, since it is You alone who control this good and bad fortune. Such a realized devotee also disregards what ordinary living beings say about him."*** 


In this way the scriptures explain that, by the Supreme Lord's will, the living entity remains in his material body until his arabdha-phala karmic reactions are destroyed. Transcendental knowledge is very powerful. It can at once burn away all past karmic reactions, leaving behind no remainder. In this it is like a blazing fire that at once burns up any kind of fuel that may be supplied.

Although these statements of scripture should be accepted, still it is seen that many great sages, wise with transcendental knowledge, still remain living within material bodies. In that situation it should be accepted that, by the will of the Lord, these sages stay in this world, their arabdha-phala karmic reactions not yet exhausted, for the purpose of teaching the truth of spiritual life to the others. As a jewel or other impediment may stop the burning of a fire, so transcendental knowledge's power to burn away all karmic reactions may be stopped in certain circumstances like this. 


Here someone may object: Without taking shelter of a series of past karmic reactions, transcendental knowledge does not become manifested. Those karmic reactions may be compared to a potter's wheel. As, once begun to spin, the potter's wheel gradually stops of its own accord, so past karmic reactions gradually come to a stop. 


To this objection I reply: No. It is not so. Transcendental knowledge is very powerful. It can at once uproot all karmic reactions. It is only the will of the Supreme Lord that stops transcendental knowledge. When a heavier stone is placed on a spinning potters wheel, the wheel comes to an abrupt halt. (Transcendental knowledge stops all karmic reactions in a way like that.) Therefore what was said in the beginning about transcendental knowledge is right and true. .pa

 Adhikarana 12 

Regular Duties and Karmic Reactions 

 Introduction by Srila Baladeva Vidyabhusana 

Here someone may say: It has been said that transcendental knowledge destroys all past pious karmic reactions. Therefore transcendental knowledge destroys all kamya-karma (reactions to pious deeds performed to attain specific desires) as well as all nitya-karmas (karmic reactions to regular pious duties). 


To refute this idea the present Adhikarana is begun. 


Samcaya (doubt): Brhad-aranyaka Upanisad (4.4.22) explains that transcendental knowledge destroys all past pious and sinful karmic reactions. Does this mean that, as kamya-karma reactions are destroyed by transcendental knowledge, the reactions to nitya-karma activities, such as the performances of agnihotra- yajnas, are also destroyed in the same way, or are they not also destroyed? 


Purvapaksa (the opponent speaks): It is the nature of transcendental knowledge to destroy all karmic reactions. Because it cannot abandon its own nature, transcendental knowledge must destroy the reactions of nitya-karmas also. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 16 

 agnihotradi tu tat karyayaiva tad-darcanat 


agnihotra - agnihotra-yajnas; adi - beginning with; tu - but; tat - that; karyaya - for an effect; eva - indeed; tat - that; darcanat - because of revelation.  


But agnihotra-yajnas and other rituals have that as their effect, for that is the revelation. 

Purport by Srila Baladeva Vidyabhusana 

The word "tu" (but) is used here to dispel doubt. Performed before transcendental knowledge is manifested, the daily agnihotra-yajna and other nitya-karmas have the manifestation of transcendental as their karmic reaction. Why is that? The sutra explains, "tad-darcanat" (for that is the revelation). In the Brhad-aranyaka Upanisad (4.4.22) it is said: 

 tam etam vedanuvacanena 

"By studying the Vedas they come to understand the Supreme Personality of Godhead." 


This means that transcendental knowledge (is the karmic result of nitya-karmas, such as study of the Vedas). Transcendental knowledge, then, destroys all past pious karmic reactions except for those of nitya-karma duties, such as the performance of daily agnihotra-yajnas. That is the meaning of the sutra.

 Transcendental knowledge does not destroy the karmic reactions of nitya-karma duties for the attainment of transcendental knowledge is itself the karmic reaction these duties produce. When a house is set afire some seeds within it may become heated but not destroyed. Such grains can never be sown, for they will never sprout into plants. In the same way the reactions to nitya-karma activities are not destroyed (although they will not sprout into future material bondage). In the Brhad- aranyaka Upanisad it is said: 

 karmana pitrlokah 

"By performing nitya-karma duties one goes to Pitrloka." 


This shows that sometimes nitya-karma duties bring the attainment of Svargaloka as their karmic reaction. These reactions all become destroyed. .pa

 Adhikarana 13 

Some Fine Points of Karmic Reactions 

 Introduction by Srila Baladeva Vidyabhusana 

It has been shown that by the Lord's will the arabdha-phala pious and sinful karmic reactions of they who are enlightened with transcendental knowledge remain and are not destroyed. The Lord does this so the enlightened souls may stay in the material world for some time and teach the spiritual truth to the people in general. Now it will be shown that for some nirapeksa devotees the Lord at once destroys their arabhda-phala karmic reactions. Thus these devotees do not have experience these karmic reactions. In the Kasitaki Upanisad (1.4) it is said: 

 tat-sukrta-duskrte vidhunute tasya priya jYatayah sukrtam upayanty apriya duskr
tam 

"His pious and sinful karmic reactions are removed. His pious reactions are given to his friends and kinsmen. His sinful reactions are given to his enemies." 


In the Catyayani-sastra it is said: 

 tasya putra dayam upayanti suhrdah sadhu-krtyam dvisantah papa-krtyam. 

"His children claim their inheritance, and his friends claim the reactions of his pious deeds. His enemies must take the reactions of his sins." 


Samcaya (doubt): Are the arabdha-phala karmic reactions sometimes destroyed without the person having to experience their results, or is this never so? 


Purvapaksa (the opponent speaks): Without experiencing them, arabdha-phala karmic reactions are never destroyed. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 17 

 ato 'nyapi hy ekesam ubhayoh 


atah - then; anya - another; api - also; hi - indeed; ekesam - of some; ubhayoh - of both.  


Therefore there is another also. Of some there is both. 

Purport by Srila Baladeva Vidyabhusana


For some nirapeksa devotees who are very ardently devoted to the Lord, their pious and sinful arabdha-phala karmic reactions are removed without their having to experience the results. The reason for this is given in the word "anya" (there is another also). This means, "there is another scriptural quote, a quote revealing that by the Supreme Lord's will arabdha-phala karmic reactions are sometimes also destroyed". The other scriptural quote is the passage from Kausitiki Upanisad previously quoted, and the passage from the Catyayana-sastra also.

 This is the meaning: In one place the scriptures say that arabdha-phala karmic reactions are destroyed only when the person experiences them, and in another place the scriptures say that transcendental knowledge can destroy arabdha-phala karmic reactions. If these two statements are not to be thought of as contradicting each other, they must be considered to apply to different circumstances. These scriptural statements do not apply to kamya-karma activities, for sutras 13 and 14 stated that all pious and sinful karmic reactions are destroyed, and because sins are by definition not kamya-karma activities.

 Therefore, for some very dear devotees, who ardently yearn to see the Lord and who are no longer able to bear separation from Him, the Supreme Lord takes away their arabdha-phala karmic reactions, and distributes them to those persons who are close to those devotees. This will be further described in another Adhikarana. Thus the devotee's arabdha-phala karmic reactions are experience by these people. In this way the rule the Lord has decreed for arabdha-phala karmic reactions is maintained. 


Here someone may object: Karmic reactions are formless, and therefore it is not logical to say that they can be given to others as if they were tangible objects. 


If this is said, then I reply: That is not true. Because He is all-powerful, the Supreme Lord can do anything He wishes, even if what He does is different from what you think is logical. Therefore the Supreme Personality of Godhead can remove the arabdha-phala karmic reactions of some great devotees who ardently yearn to see Him. 


In the next sutra the author refutes the claim that the karmic reactions of one person cannot be given to another. 

Sutra 18 

 yad eva vidyayeti hi 


yad eva vidyaya iti - Chandogya Upanisad 1.1.10; hi - because.  


Because of Chandogya Upanisad 1.1.10. 

Purport by Srila Baladeva Vidyabhusana 


Chandogya Upanisad 1.1.10 shows the power of transcendental knowledge, even when it is only knowledge of the individual spirit soul. The word "hi" in this sutra means "because". This means that because transcendental knowledge cannot be stopped by any obstacle, and because the Supreme Personality of Godhead in these circumstances gives His own mercy, sometimes the living entity does not have to experience his arabdha-phala karmic reactions. No one should be surprised at this. 


What happens then? The author of the sutras gives the following explanation. 

Sutra 19 

 bhogena tv itare ksapayitvatha sampadyate 


bhogena - by enjoyment; tu - indeed; itare - the other; ksapayitva - leaving; atha - then; sampadyate - obtains.  


Renouncing the two others, he enjoys. 

Purport by Srila Baladeva Vidyabhusana 

This sutra means, "leaving behind the gross and subtle material bodies (the two others), and attaining the body of a personal associate of the Lord, the liberated devotee enjoys transcendental bliss". This is described in the following words of Taittiriya Upanisad (2.1.1): 

 so 'cnute sarvan kaman 

"Then he enjoys the fulfillment of all his desires." 


That is the meaning of the sutra's word {.sy 168}sampadyate" (he enjoys transcendental bliss). .pa

 Pada 2 

 Invocation 

 mantrad yasya para bhutah

para bhutadayo grahah nacyanti sva-lasat-trsnah

sa krsnah caranam mama 

May Lord Krsna, who is radiant with the thirst to be re-united with His devotees, and whose mantras exorcise the ghosts and demons of repeated birth in the material world of five elements, be my shelter. 

 Adhikarana 1 

The Time of Death 

 Introduction by Srila Baladeva Vidyabhusana 

In the next Pada will be described the way the soul travels to the world of the demigods. In this Pada will be described the way a person enlightened with transcendental knowledge leaves his material body. In the Chandogya Upanisad (6.8.6) it is said: 

 asya saumya-purusasya prayato vag-manasi sampadyate manah prane pranas tejasi tejah parasyam devatayam 

"When a good person leaves his material body, the voice enters the mind, the mind enters the life-air, the life-air enters the element fire, and the element fire enters the Supreme Personality of Godhead." 


Samcaya (doubt): Does the voice itself enter, or do only the activities of the voice enter? 


Purvapaksa (the opponent speaks): Because the nature of the mind is not like the nature of the voice, and because the voice and other parts of the body are subordinate to the mind, therefore it is only the activities of the voice that enter. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 1 

 vag manasi darcanac chabdac ca 


vak - voice; manasi - in the mind; darcanat - because of sight; cabdat - because of sound; ca - also.  


Because of what is seen and heard, voice enters mind.

 Purport by Srila Baladeva Vidyabhusana 

Voice itself enters the mind. Why is that? The sutra explains, "darcanat" (because of what is seen). This means that even when the external voice is silent, it is seen that the voice is still active in the mind. The sutra also explains, "cabdat" (because of what is heard). In the scriptures (Chandogya Upanisad) it is heard: 

 vag manasi sampadyate 

"The voice enters the mind." 


Any other interpretation would do violence to the clear meaning of this quote. No evidence actually supports the idea that only the activity of the voice enters the mind. 


Here someone may object: Because mind does not possess the nature of the voice, voice itself cannot have entered the mind. It is only the activities of one thing that can enter another thing dissimilar in nature. An example of this is the activities of fire, which can thus enter water. This is so, for it is clearly seen. 


If this is said, then I reply: Voice and mind meet. They do not join together and become one. The meaning is that even though their natures are different, the two of them actually do meet. 

Sutra 2 

 ata eva sarvany anu 


atah eva - therefore; sarvani - all; anu - following.  


Therefore they all follow. 

Purport by Srila Baladeva Vidyabhusana 

Here someone may object: The voice may enter the mind, but the mind does not enter the element fire. 


If this objection is raised, the sutra gives the following reply, "sarvani" (all). This means, "the sense of hearing and all the other senses also enter". The word {.sy 168}anu" here means, "they all enter, following behind the voice". In the Pracna Upanisad (3.9) it is said: 

 tasmad upacanta-tejah punar-bhavam indriyair manasi sampadyamanair yac cittas tenaisa prana ayati 

"When the fire of life is extinguished, the senses enter the mind, and the soul again takes birth. Accompanied by that mind, the soul is born again." 


In the Pracna Upanisad (4.2) it is said: 

 yatha gargya maricayo 'stam gacchato 'rkasya sarva etasmims tejo-mandale eki-bhavati tah punar udayatah pracaranty evam ha vai tat sarvam pare deve manasy eki-bhavati 

"O Gargya, as the rays of sunlight enter the setting sun only again to emerge from the rising sun, in the same way the senses enter their deity, the mind." .pa

 Adhikarana 2 

The Mind Enters the Breath 

 Introduction by Srila Baladeva Vidyabhusana 

Now the passage of Chandogya Upanisad (6.8.6) quoted in the beginning of Adhikarana 1 will be again considered. 


Samcaya (doubt): Does this passage mean to say that the mind enters the life-breath, or that it enters the realm of the moon? 


Purvapaksa (the opponent speaks): Brhad-aranyaka Upanisad (3.2.13) declares: 

 manac candram 

"The mind enters the moon." 


Therefore the mind enters the moon. 


Siddhanta (conclusion): in the following words the author of the sutras gives His conclusion. 

Sutra 3 

 tan manah prana uttarat 


tat - that; manah - mind; prane - in the life-breath; uttarat - then.  


Then the mind enters the life-breath, because of what follows. 

Purport by Srila Baladeva Vidyabhusana 

The words "tan manah prane" mean, {.sy 168}accompanied by all the senses, the mind enters the life- breath". Why is that? Because of the statement that follows (uttarat). 


Here someone may object: This cannot be, for Brhad- aranyaka Upanisad 3.2.13 affirms that the mind enters the moon. 


The author of the sutras replies to this objection inSutra 3.1.4. .pa

 Adhikarana 3 

The Life-Breath Enters the Individual Soul 

 Introduction by Srila Baladeva Vidyabhusana 

Now will be considered the following words of Chandogya Upanisad (6.6.1): 

 pranas tejasi 

"The life-breath enters fire." 


Samcaya (doubt): Does the life-breath, which is by then accompanied by the mind and the senses, enter the element fire, or does it enter the individual spirit soul (jiva)? 


Purvapaksa (the opponent speaks): Chandogya Upanisad (6.6.1) says that the life breath enters the element fire, therefore the life-breath enters the element fire. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 4 

 so 'dhyakse tad-upagamadibhyah 


sah - it; adhyakse - to the master; tat - that; upagama - approaching; adibhyah - beginning with.  


That in the master because of the scriptural statements that begin with the descriptions of approaching it. 

Purport by Srila Baladeva Vidyabhusana 

The word "sah" (that) here means "the life- breath", and the word adhyakse" (in the master) here means, "in the individual spirit soul, who is the master of the body and senses". Thus the life breath enters the individual spirit soul. Why is that? The sutra explains, "tad- upagamadibhyah" (because of the scriptural statements that begin with the descriptions of approaching it). In the Brhad- aranyaka Upanisad (4.3.38) it is said: 

 tad yatha rajanam prayiyasantam ugrah praty enasah suta gramanya upasamiyanty evam haivam vidam sarve prana upasamiyanti. yatraitad urdhvocchvasi bhavati. 

"As bodyguards. warriors, charioteers, and generals gather around a king who is about to depart on a great march, so do all the senses and life-breaths gather around the soul who is about to leave its material body." 


In this way the Sruti-sastra explains that the life-breath and the senses enters the individual spirit soul. This statement does not contradict the other statement of the Sruti-sastra that the life-breath enters the element fire, for it may be said that after the life-breath enters the soul the two of them proceed to enter the element fire. This is like saying that the Yamuna, joining with the Ganges, proceeds to enter the ocean. .pa

 Adhikarana 4 

The Individual Spirit Soul Enters the Combined Elements 

 Introduction by Srila Baladeva Vidyabhusana 

Now will be considered the statement that the individual spirit soul enters the element fire. 


Samcaya (doubt): Do the individual spirit soul and the life- breath enter the element fire, or do they enter all the elements combined? 


Purvapaksa (the opponent speaks): The Sruti-sastra says that the life-breath enters the element fire, therefore the life- breath enters the element fire. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 5 

 bhutesu tac chruteh 


bhutesu - in all the elements; tat - that; sruteh - because of the Sruti-sastra.  


In all the elements, because of the Sruti-sastra. 

Purport by Srila Baladeva Vidyabhusana 

The individual spirit soul enters all the five elements. It does not enter the fire element only. Why is that? In Brhad- aranyaka Upanisad (4.4.5) it is said: 

 jivasyakacamayo vayumayas tejomaya apomayah prthivimayah 

"The individual spirit soul enters the elements ether, air, fire, water, and earth." 


In this way the Sruti-sastra affirms that the individual spirit soul enters all the material elements. A further explanation is given in the next sutra. 

Sutra 6 

 naikasmin darcayato hi 


na - not; ekasmin - in one; darcayatah - they both reveal; hi - because.  


Because they both say it is not in one.

 Purport by Srila Baladeva Vidyabhusana 

It should not be considered that the individual spirit soul enters into one element, into fire. The word "hi" here means "because". This means, "because this was described in the questions and answers in Chandogya Upanisad Chapter 5, Parts 3-10. .pa


 Adhikarana 5 

The Departure of the Enlightened Soul 

 Introduction by Srila Baladeva Vidyabhusana 

Now will be considered a doubt that may arise concerning Chandogya Upanisad 6.8.6. 


Samcaya (doubt): Does this passage describe the departure from the material body of the soul enlightened with transcendental knowledge, or the soul that is not enlightened? 


Purvapaksa (the opponent speaks): In Brhad-aranyaka Upanisad (4.4.7) it is said: 

 yada sarve pramucyante

kama ye 'sya hrdi sthitah atha martyo 'mrto bhavaty

atra brahma samacnute 

"When his heart is free of all material desires, the mortal becomes immortal. Then he enjoys spiritual life, even in this world." 


There word "atra" (here in this world) means that the enlightened soul need not leave the material world. Even in this world he enjoys the bliss of spiritual life. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 7 

 samana casrty-upakramad amrtatvam canuposya 


samana - equal; ca - also; asrti-upakramat - at the beginning; amrtatvam - immortality; ca - and; anuposya - not burning.  


Indeed, in the beginning they are the same. Also, immortality is without burning. 

Purport by Srila Baladeva Vidyabhusana 

The first "ca" means "indeed". In the beginning, the enlightened soul and the unenlightened soul depart from the material body in the4 sa,e way. However, when they reach the nadis (subtle pathways emanating from the heart), their paths diverge. The enlightened soul passes through one of the hundred nadis, but the enlightened soul passes through a different nadi. This is described in Chandogya Upanisad (8.6.6):

catam caika ca hrdayasya nadyas tasam murdhanam abhinihsrtaika. tayordhvam ayann amrtatvam eti vicvag anya utkramane bhavanti. 

"101 nadis lead away from the heart. One passes through the head and leads to immortality. They others lead to a variety of destinations." 


This is also described in Brhad-aranyaka Upanisad (4.4.2). The soul endowed with transcendental knowledge departs from the material body through the passage passing through the top of the head. The unenlightened souls depart through the other passages. The scriptural statement (Brhad-aranyaka Upanisad 4.4.7) explaining that the enlightened soul enjoys spiritual life even in this world means that such a soul no longer produces any karmic reactions even though his connection with the material body is not yet burned away. 

Sutra 8 

 tad apiteh samsara-vyapadecat 


tat - that; apiteh - until; samsara - of the world of birth and death; vyapadecat - because of the teaching.  


That is so, for it is taught that until then there is the world of birth and death. 

Purport by Srila Baladeva Vidyabhusana 

This describes the immortality of an enlightened soul who is free from sin even though his connection to a material body is not yet burned away. How is that? The sutra explains, "apiteh" (until then). Until he attains the direct association of the Supreme Personality of Godhead, the individual spirit soul still has a relationship with a material body, and thus he remains in the world of repeated birth and death. The direction association of the Supreme Personality of Godhead is attained when the soul travels to the world of the Supreme Personality of Godhead. That is the conclusion of the Vedas. 

Sutra 9 

 suksma-pramanatac ca tathopalabdheh 


suksma - subtle; pramanatah - from the source of knowledge; ca - also; tatha - so; upalabdheh - because of being seen.  


The subtle, because of authority and direct perception. 

Purport by Srila Baladeva Vidyabhusana 

In this contact the relationship of the enlightened soul with the material body is not yet burned away. This is because the subtle (suksma) material body still persists. How is that known? The sutra explains, "pramanatah" (because of authority). Even when he travels to the worlds of the demigods, the enlightened soul retains relationship with a subtle material body, as is seen in the words of the moon-god in Kausitaki Upanisad (1.3). Therefore in the previous passage of Brhad- aranyaka Upanisad (4.4.7) the "immortality" described is one where the relationship between the soul and the material body is not yet burned away. 

Sutra 10 

 nopamardenatah 


na - not; upamardena - by destruction; atah - therefore.  


Therefore it is not by destruction. 

Purport by Srila Baladeva Vidyabhusana 

Brhad-aranyaka Upanisad 4.4.7 does not describe the kind of immortality where the relationship of the individual spirit soul and the material body is destroyed. 

Sutra 11 

 tasyaiva copapatter usma 


tasya - of that; eva - indeed; ca - also; upapatteh - because of being possible; usma - heat.  


It has warmth, for that is reasonable. 

Purport by Srila Baladeva Vidyabhusana 

The warmth that touches the gross material body while it is alive is manifested from the subtle material body, not the gross body. Why is that? The sutra explains, "upapatteh" (for that is reasonable). When it is alive the gross body is warm, and when it is dead, the gross body is not warm. From this it can be seen that the warmth in the gross body comes from the subtle body.

 The word "ca" (also) here shows another reason also. When he leaves the gross body, the enlightened soul also takes the heat-producing subtle body with him. 


Next, fearing that another doubt will be raised, the author of the sutras speaks the following words: 

Sutra 12 

 pratisedhad iti cen na carirat 


pratisedhat - because of denial; iti - thus; cet - if; na - not; carirat - from the resident of the body.


If someone says that it is denied, then I reply: No. It is not so. Because of the resident of the body. 

Purport by Srila Baladeva Vidyabhusana 

Here someone may object: The enlightened soul does not leave the gross material body. This is corroborated by the following words of Brhad-aranyaka Upanisad (4.4.6): 

 athakamayamano yo 'kamo niskama apta-kamo na tasya prana utkramanti brahmaiva san brahmatyeti 

"One who does not desire, who has no material desires, and whose desires are all fulfilled, his life-breaths do not leave. He is spirit. He goes to the spirit." 


In this way the scriptures deny (pratisedhat) that the enlightened soul leaves his material body. 


If (cet) this objection is raised, then the author of theSutras replies, "No" (na). This means that the text of the Upanisad does not specifically say that the life-breath leaves the body. The meaning of this text is that the life-breath does not leave the individual spirit soul. After all, it is clearly seen that even enlightened souls leave their material bodies. 

Sutra 13 

 spasto hy ekesam 


spastah - clear; hi - because; ekesam - of some.  


Because it is clear in some. 

Purport by Srila Baladeva Vidyabhusana 

In this passage of Brhad-aranyaka Upanisad (4.4.6) there is no room for controversy. This is so because (hi) in some (ekesam) recensions of the Vedas, namely the Madhyandina recension, is seen a clear (spastah) denial of the idea that the life-breath does not leave the material body. This same passage in the Madhyandina recension reads: 

 na tasmat prana utkramanti. atravaiva samavaliyante brahmaiva san brahmatyeti. 

"The life-breaths do not leave him (the soul). They enter there. He is spirit. He goes to the spirit." 


The word "atra" (there) clearly shows that the life- breaths enter the spirit soul. 


To this the objector may reply: In the Kanva recension, in Yajnavalkya's answer to Artabhaga's question, it is clearly seen that the life-breaths of the soul enlightened with transcendental knowledge do not leave the material body. 


To this objection I reply: This passage describes a special case, where the enlightened soul is very distressed in separation from the Supreme Lord. 


The impersonalists claim that this passage describes a person who thinks he is one with the impersonal Brahman. They say that for him the life-breaths do not leave the material body. 


To this I reply: This is fool's idea. No words in the text support this interpretation. At any rate, the impersonalist idea has already been clearly refuted. 

Sutra 14 

 smaryate ca 


smaryate - in the Smrti-sastras; ca - also.  


In the Smrti-sastras also. 

Purport by Srila Baladeva Vidyabhusana 

In the Yajnavalkya-smrti (3.167) it is said: 

 urdhvam ekah sthitas tesam

yo bhittva surya-mandalam brahmalokam atikramya

tena yati param gatim 

"Among all of them, one great soul travels upward. He breaks through the circle of the sun. He passes beyond the planet of Brahma. He enters the supreme destination." 


In the Sruti-sastra also it is said that the enlightened soul passes through the nadi at the top of the head and thus leaves the material body. In this way it is proved that the enlightened soul certainly does leave his material body. .pa

 Adhikarana 6 

The Senses Enter the Supreme 

 Introduction by Srila Baladeva Vidyabhusana 

That the individual spirit soul, accompanied by the life- breath and the senses, enters the element fire and the other subtle elements at the time of death has already been proved, and the fallacious idea that the soul enlightened with transcendental knowledge does not also depart from his body in this same way has been dispelled. Now the following will be considered. 


Samcaya (doubt): Do the enlightened soul's voice and other working senses, life-breath, and elements of the gross and subtle material bodies enter into the material features that are their direct causes, or do they enter into the Supreme Personality of Godhead? 


Purvapaksa (the opponent speaks): They enter into their direct causes. This is described in Brhad-aranyaka Upanisad 3.2.13. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 15 

 tani pare tatha hy aha 


tani - they; pare - in the Supreme; tatha - so; hi - because; aha - says.  


They in the Supreme, for thus it says. 

Purport by Srila Baladeva Vidyabhusana 

In the Chandogya Upanisad (6.8.6) it is said: 

 tejah parasyam 

"Fire enters the Supreme." 


In this way it is established that the "tejah", which here includes the voice and other senses, the life-breath, and the bodily elements, enters the Supreme Personality of Godhead. This is so because the Supreme is the cause and the resting-place of all. Why is that? The sutra explains, {.sy 168}tatha hy aha", which means "because the Sruti-sastra affirms that it is so". This is confirmed in the Chandogya Upanisad (6.8.6): 

 tejah parasyam devatayam 

"Fire enters the Supreme Personality of Godhead." 


Brhad-aranyaka Upanisad 3.2.3 should be interpreted metaphorically. This has already been explained (in sutra 3.1.4). .pa

 Adhikarana 7 

The Nature of the Senses' Entrance in the Supreme 

 Introduction by Srila Baladeva Vidyabhusana 

Now another consideration will be examined. 


Samcaya (doubt): When the enlightened soul's life-breath, voice, mind, and other senses enter the Supreme Personality of Godhead do they merely enter or do they become one with Supreme Personality of Godhead, as is explained in Mundaka Upanisad 3.2.8)? 


Purvapaksa (the opponent speaks): Because of the previous statements and because there is no specific statement otherwise, it should be held that they merely enter. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 16 

 avibhago vacanat 


avibhagah - not divided; vacanat - because of the statement.  


There is no division, for that is said. 

Purport by Srila Baladeva Vidyabhusana 

The life-breath and other features of the material body merge into and become one with the Supreme Personality of Godhead, the master of inconceivable potencies. Why is that? TheSutra explains, "vacanat" (for that is said). In the Pracna Upanisad (6.5) it is said: 

 evam evasya paridrastur imah sodaca-kalah purusayanah purusam prapyas tam gacchanti 

"As rivers merge into the ocean, so do the sixteen elements of the material body merge into the Supreme Personality of Godhead." 


After thus explaining that the life-breath and the other elements of the material body merge into the Supreme Personality of Godhead, the Upanisad continues: 

 bhidyete casam nama-rupe purusa ity evam procyate sa eso 'mrto bhavati 

"The elements of the body then lose their names and forms. They are said to become one with the Supreme. When this happens to the elements of his material body, the individual spirit soul becomes immortal." 


Thus the elements of the material body lose their names and forms. This is the meaning: When he leaves the gross material body, the soul enlightened with transcendental knowledge is followed by the now greatly weakened subtle material body. When the soul finally leaves the egg of the material universe behind, the subtle body merges into the eighth covering of the universal shell. Now completely pure and free from any touch of matter, the soul attains a spiritual body and then gains the association of the Supreme Personality of Godhead. .pa

 Adhikarana 8 

The Hundred-and-first Nadi 

 Introduction by Srila Baladeva Vidyabhusana 

Now will begin a discussion to show one specific aspect of the enlightened soul's departure from the material body. In Chandogya Upanisad (8.6.6) as well as in Katha Upanisad (7.6) it is said that the unenlightened souls depart from the material body by the path of the hundred nadis and the enlightened soul departs by another nadi. 


Samcaya (doubt): Is this description correct or is it not? 


Purvapaksa (the opponent speaks): Because the nadis are both very numerous and very fine it is not possible for the spirit soul to distinguish them one from another. Therefore this description is not correct. The scriptures explain: 

 tayordhvam ayann amrtatvam eti

"Going upwards, he attains immortality." 


Therefore (going upwards is the important factor) and it is not important which nadi the soul enters at the moment of leaving the material body. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 17 

 tad-oko-'gra-jvalanam tat-prakacita-dvaro vidya-samarthyat tac-chesa-gaty-anusmrti-yogac ca hardanugrhitah catadhikaya 


tat - of him; okah - the home; agra - the point; jvalanam - illumination; tat - by Him; prakacita - revealed; dvarah - the door; vidya - of transcendental knowledge; samarthyat - by the power; tat - that; cesa - remainder; gati - path; anusmrti - memory; yogat - by the touch; ca - and; harda - He who resides in the heart; anugrhitah - being the object of mercy; catadhikaya - by the hundred-and-first.  


Then the top of his home is illumined and the door is revealed by Him. By the power of transcendental knowledge, by the memory of the path it brings, he attains the mercy of He who resides in the heart. By the hundred-and-first. 

Purport by Srila Baladeva Vidyabhusana 

The enlightened soul departs by the path of the hundred-and- first nadi, which is called Susumna. It is not that the enlightened soul cannot discern where is this nadi. Because of the two causes that begin with the power of transcendental knowledge, the soul attains the mercy of He who resides in the heart. This is possible by the power of transcendental knowledge. The effect of transcendental knowledge is that it enables the soul to remember the correct path to take in departing from the body. This soul also obtains the mercy of Lord Hari, who resides in a palace in the heart (harda). That is the meaning here.

 When, accompanied by the voice and the other senses and elements of the material body, the enlightened soul is about to depart, the top portion (agra) of the heart, which is his home (okah), becomes illuminated (jvalanam). The door (dvarah) there is not illuminated by the individual spirit soul. It is Lord Hari, who resides in the heart (harda) who illuminates and reveals (prakacita) that door. In this way the soul becomes aware of the entrance to the hundred-and-first nadi. In this way the enlightened soul departs. .pa

 Adhikarana 9 

The Path of the Sun's Rays 

 Introduction by Srila Baladeva Vidyabhusana 

In the Chandogya Upanisad (8.6.5) it is said: 

 atha yatraitasmat carirad utkramaty etair eva racmibhir urdhvam akramate. sa om iti va hodva miyate sa yavat ksipyen manas tavad adityam gacchaty etad vai khalu loka- dvaram vidusam praPadanam nirodho 'vidusam tad esa clokah. catam caika ca. . . 

"After he departs from the body, the soul travels on the sun's rays. Casting off the material mind, and meditating on the sacred syllable Om, the soul travels to the sun, which is the doorway to the worlds. They who are enlightened with transcendental knowledge may enter that doorway, but they who are not enlightened are stopped from entering. The following verse describes this: There are a hundred and one nadis. . . ." 


This means that after he passes through the nadi on the top of the head, the enlightened soul travels on the path of the sun's rays. 


Samcaya (doubt): Must the soul depart from the body during the daytime, or may he also depart during the night (and still attain liberation)? 


Purvapaksa (the opponent speaks): Because during the night the rays of the sun do not shine, the enlightened soul must depart from the material body only during the daytime. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 18 

 racmy-anusari 


racmi - rays; anusari - following.  


He follows the rays. 

Purport by Srila Baladeva Vidyabhusana 

Whenever he dies, the enlightened soul is able to follow the rays of the sun. This is so because the Sruti-sastra gives no specific instruction in this regard. 

Sutra 19

nici neti cen na sambandhasya yavad deha-bhavitvad darcayati ca 


nici - during the night; na - not; iti - thus; cet - if; na - not; sambandhasya - of the relationship; yavat - as long as; deha- bhavitvat - because of the existence of the body; darcayati - reveals; ca - also.  


If someone says that it is not during the night, then I reply: No. Because the relationship exists as long as the body is present. It also reveals it. 

Purport by Srila Baladeva Vidyabhusana 

Here someone may object: is it not so that because at night the rays of the sun are not present, the soul departing from his body cannot follow them at that time? 


If (cet) this is said, then the sutra replies, "No" (na). Why is that? The sutra explains, "sambandhasya" (because of the relationship). This means that as long as the material body is present there is a relationship with the sun's rays. Therefore the soul may depart at any time of the day or night and still travel by the path of the sun's rays.

 It is clearly seen that the body remains warm in both the hottest of days and the coldest of nights. If the body had not relationship with the sun this would not be possible.

 The scriptures also give further proof of the body's unchanging relationship with the sun. In the Chandogya Upanisad (7.6.2) it is said: 

 amusmad adityat prayante tathasu nadisu srpta abhyo nadibhyah prayante te amusminn aditye srptah 

"The path of the sun's rays begins at the sun and ends at the nadis. It also begins at the nadis and ends at the sun." 


In another place in the Sruti-sastra it is also said: 

 samsrsta va ete racmayac ca nadyac ca naisam vibhago yavad idam cariram atah etaih pacyaty etair utkramate etaih pravartate 

"The sun's rays are connected to the nadis, and that connection is never broken as long as the material body is alive. By the sun's rays the soul sees. By them he departs. By them he performs actions." 


In this way it is proved that the soul enlightened with transcendental knowledge is always able to travel by the path of the sun's rays. .pa

 Adhikarana 10 

The Soul's Departure During the Different Seasons 

 Introduction by Srila Baladeva Vidyabhusana 

Now the following will be considered. 


Samcaya (doubt): If he dies during the six months when the sun travels in the south, does the enlightened soul still attain the benefit of his knowledge, or does he not? 


Purvapaksa (the opponent speaks): Both Sruti-sastra and Smrti-sactra affirm that in order to attain the spiritual world one must die during the six months when the sun travels in the north. Also, it is seen that Bhismadeva and other great souls refused to die until that auspicious time had arrived. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 20 

 atac cayane 'pi daksine 


atah - therefore; ca - also; ayane - in ther passing; api - also; daksine - in the south.  


Therefore it is also during the passing in the south. 

Purport by Srila Baladeva Vidyabhusana 

Because transcendental knowledge does not bring only a partial result, and also because it removes all obstacles in its path, the enlightened soul attains the fruit of his knowledge even if he dies during the six months when the sun passes in the south. The argument of our opponent is very foolish and slow- witted. As will be explained in the future, the word {.sy 168}uttarayana" here does not mean "the six months when the sun passes in the south", but rather it means "the ativahika-devatas, or the demigods that carry the soul to the higher worlds".

 Blessed by his father, Bhismadeva had the power to choose the time of his death. It is either to demonstrate that power, or to show the example of a saintly person that he acted in that way. Therefore there is no disadvantage in dying during the six months when the sun passes in the south. 


Here someone may object: The Supreme Personality of Godhead Himself affirms in Bhagavad-gita (8.23-26): 

 yatra kale tv anavrttim


avrttim caiva yoginah prayata yanti tam kalam

vaksyami bharatarsabha. . . 

. . . cukla-krsne gati hy ete

jagatah cacvate mate ekaya yaty anavrttim

anyayavartate punah 

"O best of the Bharatas, I shall now explain to you the different times at which, passing away from this world, the yogi does or does not come back.*

"Those who know the Supreme Brahman attain the Supreme by passing away from the world during the influence of the fiery god, in the light, at an auspicious moment of the day, during the fortnight of the waxing moon, or during the six months when the sun travels in the north.*

"The mystic who passes away from this world during the smoke, the night, the fortnight of the waning moon, or the six months when the sun passes to the south reaches the moon planet but again comes back.*

"According to Vedic opinion, there are two ways of passing from this world, one in light and one is darkness. When one passes in light, he does not come back. But when one passes in darkness, he returns."* 


In this passage word "day" and other words denoting time are prominent, and therefore it is clearly shown that time is and important factor for the attainment of liberation. It is also shown that one who dies during the night or during the six months when the sun passes in the south does not attain liberation. 


The author of the sutras speaks the following words to refute this objection. 

Sutra 21 

 yoginah prati smaryate smarte caite 


yoginah - the yogis; prati - to; smaryate - is remembered; smarte - the two that are remembered; ca - and; ete - they.  


It is remembered of the yogis. Also, two are remembered. 

Purport by Srila Baladeva Vidyabhusana 

The yogis, that is they who are devoted to the Supreme Personality of Godhead, do not take these descriptions of the passing of the moon, the light, and other points in time very seriously. They merely make a mental note of them (smaryate). The Sutra explains, "ete smarte" (they are remembered). The Supreme Lord explains in Bhagavad-gita (8.27): 

 naite srti partha janan

yogi muhyate kaccana


"Although the devotees know these two paths, O Arjuna, they are never bewildered."* 


The conclusion is that a person situated in transcendental knowledge need not be concerned about the specific time of his death. The mention of specific times is not prominent in this passage from Bhagavad-gita (8.23-26). The passage begins with the mention of fire, which has nothing to do with time. In fact, the different factors mentioned in this passage are all ativahika- devatas (demigods that carry the soul from the body). The author of the sutras will explain this in sutra 4.3.2. It is also said: 

 diva ca cukla-paksac ca

uttarayanam eva ca mumursatam prasastani

viparitam tu garhitam 

"The best times for they who are about to die are the daytime, the bright fortnight, and the six months when the sun travels in the north. The other times are not good." 


This verse describes the condition of the souls not enlightened with transcendental knowledge. They who are enlightened with transcendental knowledge always attain Lord Hari. The time when they leave their material bodies is not relevant. .pa

 Pada 3 

 Invocation 

 yah sva-prapti-patham devah

sevanabhasato 'dicat prapyam ca sva-padam preyan

mamasau cyamasundarah 

I love handsome and dark Lord Krsna, who shows, even to they who have only the dim reflection of devotional service, the path that leads to Him. 

 Adhikarana 1 

Many Paths or One? 

 Introduction by Srila Baladeva Vidyabhusana 

in this pada will be described the nature of the Supreme Personality of Godhead and the path that leads to the realm of the Supreme Personality of Godhead. In the Chandogya Upanisad (4.15.5-6) it is said: 

 atha yad u caivasmin cavyam kurvanti yadi ca narcisam evabhisambhavaty arciso 'har aha apuryamanam apuryamana- paksad yan sad-udaddeti masan tan samebhyah samvatsaram samvatsarad adtityam adityac candramasam candramaso vidyutam tat puruso 'manavah. sa etan brahma gamayaty esa deva-patho brahma-patha etena pratipadyamana imam manavam avartam navartante. 

"Whether his final rites are performed or not, the yogi goes to the light. From the light he goes to the day. From the day he goes to bright fortnight. From the bright fortnight he goes to the six months when the sun travels in the north. From the six months when the sun travels in the north he goes to year. From the year he goes to the sun. From the sun he goes to the moon. From the moon he goes to lightning. From there a divine person leads him to Brahman. This is the path to the Lord, the path to the Supreme Personality of Godhead. They who travel this path do not return to the world of human beings." 


In this passage light is the first stage on this path. However, in the Kausitaki Upanisad (1.3) it is said: 

 sa etam deva-yanam panthanam apadyagnilokam agacchati sa vayulokam sa varunalokam sa indralokam sa prajapatilokam sa brahmalokam 

"He travels on the path of the heavenly planets. He goes to Agniloka. He goes to Vayuloka. He goes to Varunaloka. He goes to Indraloka. He goes to Prajapatiloka. He goes to Brahmaloka." 


Here Agniloka is the first stage. In the Brhad-aranyaka Upanisad (5.10) it is said: 

 yada ha vai puruso 'smat lokat praiti sa vayum agacchati tasmai sa tatra vijihite yatha ratha-cakrasya kham tena urdhva akramate sa adityam agacchati 

"Leaving this world, the soul goes to Vayuloka. There he passes through the opening of a chariot-wheel. Then the soul ascends to the sun." 


Here Vayuloka is the first stage on the path. In the Mundaka Upanisad (2.11) it is said: 

 surya-dvarena virajah prayanti 

"Passing through the doorway of the sun, the soul is cleansed of all impurities." 


Here the sun is the first stage on the path. In other scriptures other accounts are also seen. 


Samcaya (doubt): Is only one path to the world of the Supreme described here, or are many different paths, beginning with the path that begins with light, described here in these passages of the Upanisads? 


Purvapaksa (the opponent speaks): Because these paths are all different there must be many different paths. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 1 

 arcir-adina tat prathiteh 


arcih - light; adina - beginning with; tat - that; prathiteh - because of being well known.  


It begins with light, for that is well known. 

Purport by Srila Baladeva Vidyabhusana 

The enlightened souls travels to the world of the Supreme Personality of Godhead on a path that begins with light. Why is that? The sutra explains, "tat prathiteh" (for that is well known). In the Chandogya Upanisad (5.10.1) it is said: 

 tad ya ittham vidur ye ceme 'ranye craddham tapa ity upasate te arcisam 

"This they know: They who perform austerities and worship the Lord with faith travel on the path that begins with light." 


This passage is taken from the chapter describing the knowledge of the five fires (paYcagni-vidya). Therefore the path that begins with light is traveled even by they who study the fire and other vidyas. In the Brahma-tarka it is said: 

 dvav eva margau prathitav

arcir-adir vipaccitam dhumadih karminam caiva

sarva-veda-vinirnayat 

"Two paths are famous. The path beginning with light is traveled by they who are enlightened with transcendental knowledge, and the path beginning with smoke is traveled by they who perform Vedic rituals. That is the conclusion of all the Vedas." 


This being so, it is understood that the scriptures describe a single path for the enlightened souls, and therefore the differences in the descriptions should be reconciled in the same was they were in the case of the attributes of the Lord. This is so because the knowledge to be described here is one, even though the scriptural texts seem to give different explanations. The conclusion, then, is that the path begins with light. Any other interpretation breaks the real meaning of the Vedic texts. .pa

 Adhikarana 2 

Vayuloka 

 Introduction by Srila Baladeva Vidyabhusana 

Now is begun a new discussion to show that Vayuloka and other places should be added to the sequence that begins with light. In the previously quoted passage from Kausitaki Upanisad (1.3) it was said: 

 sa etam deva-yanam panthanam apadyagnilokam agacchati sa vayulokam 

"He travels on the path of the heavenly planets. First he goes to Agniloka and then to Vayuloka." 


Samcaya (doubt): Should Vayuloka be added to the path that begins with light, or should it not? 


Purvapaksa (the opponent speaks): It should not, for the Sruti-sastra describes these stages in a specific sequence, and because that sequence cannot be changed by someone's whim.



Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 2 

 vayum abdad avicesa-vicesabhyam 


vayum - Vayu; abdat - from the year; avicesa - because of not being specific; vicesabhyam - and because of being specific.  


Vayu comes after the year, for it both specific and not specific. 

Purport by Srila Baladeva Vidyabhusana 

In the path beginning with light, the stage of Vayuloka should be placed after the year and before the sun. Why is that? The sutra explains, "avicesat" (for it is not specific). This means that in the passage from Kausitaki Upanisad (1.3) it was not specifically stated where Vayuloka comes in the sequence. However, in the passage from Brhad- aranyaka Upanisad (5.10) there is a specific statement that Vayuloka comes before the sun in this sequence. Also, in Brhad- aranyaka Upanisad (6.2.15) it is said that after the months, and after Devaloka, the soul comes to the sun. The Devaloka here should be understood to be Vayuloka. In the scriptures it is said: 

 yo 'yam pavana esa eva devanam grhah 

"Vayuloka is the home of the devas." 


Therefore, because it is the home of the devas, Vayuloka is also called Devaloka. Some say that there is a specific planet, Devaloka, which is part of this sequence. (If this interpretation is accepted, then Devaloka) should be placed after the year and before Vayuloka. It should not be placed between the months and the year, for that stage in the sequence is well known. Therefore Devaloka and Vayuloka should both be placed between the year and the sun. .pa

 Adhikarana 4 

Varunaloka 

 Introduction by Srila Baladeva Vidyabhusana 

In the Kausitaki Upanisad (1.3) it is said: 

 sa varunalokam sa indralokam sa prajapatilokam 

"He goes to Varunaloka. He goes to Indraloka. He goes to Prajapatiloka." 


Samcaya (doubt): Is Varunaloka one of the stages in the path beginning with light? 


Purvapaksa (the opponent speaks): Because there is no place for it in this path, as there was a place for Vayuloka, Varunaloka is not a stage in this path. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 3 

 tadito 'dhi varunah sambandhat 


taditah - lightning; adhi - above; varunah - Varuna; sambandhat - because of the relationship.  


Varunaloka comes after lightning, for that is their relationship. 

Purport by Srila Baladeva Vidyabhusana 

In the Chandogya Upanisad (4.15.5) it is said: 

 candramaso vidyutam 

"He leaves the moon and goes to lightning." 


It is seen that the soul travels from lightning to Varunaloka. Why is that? The sutra explains, {.sy 168}sambandhat", which means "for that is the relationship between lighting and Varunaloka". First lightning is manifested, and then comes rain. In the Sruti-sastra it is said: 

 yatha hi vicala vidyutas tivra-stanita-nirghosa jimutodare nrtyanty athapah prapatanti vidyotate stanayati varsayati vai 

"When brilliant lightning and heavy thunder play among the clouds, water will fall. Lightning, thunder, and rain follow in that sequence." 


Because the rain has a close connection with Varuna, there is also a close relation between Varunaloka and the realm of lightning. After Varunaloka come Indraloka and Prajapatiloka. Varunaloka should e placed there because there is not other place for it and because it is reasonable to place it there. In this way the path to the spiritual world, a path that begins with the realm of light and proceeds to Prajapatiloka, has either twelve or thirteen stages. .pa

 Adhikarana 4 

The Ativahika-devata Demigods 

 Introduction by Srila Baladeva Vidyabhusana 

Now a certain aspect of the path that begins with light will be considered. 


Samcaya (doubt): Are the light and other things landmarks on the path, or are they persons carrying the enlightened soul? 


Purvapaksa (the opponent speaks): They are landmarks, for the text describes them in that way. They are like landmarks people may indicate, just as one may say, "Go to the river. Then there will be a hill, and after that will be a village." Or they may be persons, for the words could be interpreted in that way. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 4 

 ativahikas tal-liggat 


ativahikah - Ativahika demigods; tat - of that; liggat - because of the symptoms.  


They are ativahika demigods, because of their characteristics. 

Purport by Srila Baladeva Vidyabhusana 

The things beginning with light are demigods appointed by the Supreme Personality of Godhead to carry the soul. They are neither landmarks nor ordinary persons. Why is that? The sutra explains, "tal-liggat" (because of their characteristics). This means that they have the characteristics of they who carry others. In the Chandogya Upanisad it is said: 

 tat-puruso 'manavah sa etan brahma gamayati 

"He is a divine person. He brings them to the Supreme Personality of Godhead." 


The divine person described here brings the soul to the Supreme Personality of Godhead. The light and other things are his assistants. That is the meaning. 


That they are neither landmarks nor ordinary persons is corroborated in the following sutra.

 Sutra 5 

 ubhaya-vyamohat tat siddheh 


ubhaya - both; vyamohat - because of bewilderment; tat - that; siddheh - because of proof.  


It is proved because the other two are untenable. 

Purport by Srila Baladeva Vidyabhusana 

Because they who die during the night do not have contact with the daytime and thus cannot have contact with the light and other things on the path, these things cannot be landmarks. Because ordinary persons are not very powerful and therefore cannot carry the soul in this way, they cannot be ordinary persons either. In this way the Sruti-sastra shows that they can be neither landmarks nor ordinary persons. Therefore they must be ativahika demigods. That is the meaning. .pa

 Adhikarana 5 

The Divine Person 

 Introduction by Srila Baladeva Vidyabhusana 

Samcaya (doubt): Does the divine person sent by the Supreme Personality of Godhead descend to the plane of light, or does he descend only to the plane of lightning? 


Purvapaksa (the opponent speaks): Because the Supreme Personality of Godhead sends His messengers even to the earth to carry back Ajamila and others, therefore this divine person must descend to the plane of light. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 6 

 vaidyutenaiva tatas tac chruteh 


vaidyutena - by the person situated in light; eva - indeed; tatah - then; tat - that; sruteh - from the sruti-sastra.  


Then by the person in light. This is because of the Sruti- sastra. 

Purport by Srila Baladeva Vidyabhusana 

When he comes to the plane of lightning, the enlightened soul  by a messenger sent by the Lord Himself. How is that known? theSutra explains, "tac chruteh" (because of the Sruti- sastra). In Chandogya Upanisad (4.15.5) it is said: 

 candramaso vidyutam tat-puruso 'manavah sa etan brahma gamayati 

"From the moon he goes to the lightning. There a divine person takes him to the Supreme." 


In this way it is shown the Varunaloka and the others are the assistants of that divine person. The case of Ajamila is extraordinary. It is not typical. .pa

 Adhikarana 6 

Badari Muni's Opinion 

 Introduction by Srila Baladeva Vidyabhusana 

Having thus described the path by which the goal is reached, now the author describes the goal itself. 


Visaya (the topic to be discussed): The topic here is Chandogya Upanisad 4.15.5), which says: 

 sa etan gamayati 

"There a divine person takes him to the Brahman." 


In the following section the opinion of Badari Muni is given first. 


Samcaya (doubt): here it is said that a divine person brings the soul to "brahma". Is this "brahma" the Supreme Personality of Godhead, or is it the demigod Brahma, who has four faces? 


Purvapaksa (the opponent speaks): The word {.sy 168}brahma" here must refer to the Supreme Personality of Godhead, for in this passages explains that the soul attains immortality. 


Siddhanta (conclusion): In the following words Badari Muni gives his opinion. 

Sutra 7 

 karyam badarir asya gaty-upapatteh 


karyam - the created being; badarih - Badari Muni; asya - of of him; gati - attainment; upapatteh - because of being possible.  


Badari Muni says it is the created one, for that is the only possible goal. 

Purport by Srila Baladeva Vidyabhusana 

Badari Muni thinks that the divine person takes the soul to the demigod Brahma. Why is that? The sutra explains, {.sy 168}asya gaty-upapatteh" (for that is the only possible goal). The demigod Brahma is situated in a single place, and therefore the soul can go from one place to another in order to meet Him. The Supreme Personality of Godhead, however, is all-pervading, always present everywhere. Therefore it is not possible for the soul to go from one place to another in order to meet Him. That is the meaning. 

Sutra 8 

 vicesitatvac ca 


vicesitatvat - because of being specified; ca - also.  


Also because it is specifically stated. 

Purport by Srila Baladeva Vidyabhusana 

In Chandogya Upanisad (7.14.1) it is said: 

 prajapateh sabham vecma prapadye 

"He attains the home of Prajapati." 


In this way it is specifically stated that he attains the demigod Brahma. 

Sutra 9 

 samipyat tu tad vyapadecah 


samipyat - because of nearness; tu - but; tat - that; vyapadecah - designation.  


But that designation is because of nearness. 

Purport by Srila Baladeva Vidyabhusana 

In the Brhad-aranyaka Upanisad (4.2.15) it is said: 

 sa etya brahmalokan gamayati tu tesu brahmalokesu parah paravanto vasanti. tesam iha na punar avrttir asti. 

"Then he takes them to Brahmaloka. In Brahmaloka they stay for many ages. They do not return." 


Here the explanation (vyapadecah) is that they do not return. This means that because they are near (samipyat) to liberation, they will be liberated in the future. This means that the enlightened souls attain the world of the demigod Brahma. They thus attain liberation along with the demigod Brahma. In this way they do not return. 


When does this occur? The next sutra explains. 

Sutra 10 

 karyatyaye tad-adhyaksena sahatah param abhidhanat 


karya - of the creation; atyaye - at the end; tat - of that; adhyaksena - the ruler; saha - with; atah - then; param - the Supreme; abhidhanat - because of the explanation.  


With its ruler to the Supreme when the creation is annihilated because of the explanation. 

Purport by Srila Baladeva Vidyabhusana 

When the material creation up to the world of four-faced Brahma is destroyed, they go with the ruler of the material world, the four-faced Brahma, from that created world to the Supreme Brahman, who is different from the four-faced Brahma. The reason for this is given by the sutra, "abhidhanat" (because of the explanation). In the Taittiriya Upanisad (3.1.1) it is said: 

 brahma-vid apnoti param 

"He who knows Brahman attains the Supreme." 


It is also said there: 

 so 'cnute sarvan kaman saha brahmana 

"There, in the company of Brahman, he enjoys the fulfillment of all his desires." 


The phrase "with Brahman" here means, "with the demigod Brahma, who has four faces." That is the meaning.

Sutra 11 

 smrtec ca 


smrteh - from the Smrti-sastra; ca - also.  


From the Smrti-sastra also. 

Purport by Srila Baladeva Vidyabhusana 

In the Smrti-sastra it is said: 

 brahmana saha te sarve

samprapte pratisaYcare parasyante krtatmanah

pravicanti param Padam 

"When the material universe is destroyed, they whose hearts are devoted to the Supreme Lord, enter the supreme abode along with the demigod Brahma." 


In this way the sanistha devotees travel on the path beginning with light, a path that brings them to the demigod Brahma. That is the opinion of Badari Muni. 


In the next sutra Jaimini Muni gives his opinion.

.pa 

 Adhikarana 7 

Jaimini Muni's Opinion 

Sutra 12 

 param jaiminir mukhyatvat 


param - the Supreme; jaiminih - Jaimini; mukhyatvat - because of being primary.  


Jaimini thinks it is the Supreme, for that is the primary meaning. 

Purport by Srila Baladeva Vidyabhusana 

Jaimini Muni thinks the soul is taken to the Supreme. Why is that? The sutra explains, "mukhyatvat", which means "for that is the primary meaning of the word Brahman". Also, it is not correct to say that it is not possible to attain the Supreme (for He is all-pervading). When the devotees become free from all material designations then they can attain the Supreme Lord, which means then they can perceive His presence. 

Sutra 13 

 darcanac ca 


darcanat - because of the sight; ca - also.  


Also because it is seen. 

Purport by Srila Baladeva Vidyabhusana 

In the Dahara-vidya chapter of Chandogya Upanisad (8.12.3) the goal is clearly described as the Supreme Brahman. This is so because the attributes of immortality are ascribed to this Brahman and also because the soul who travels to this Brahman manifests his own original spiritual form. All these explanations would not be appropriate if the Brahman here were the demigod Brahma. Indeed, this chapter of the Upanisad is not about the demigod Brahma. It is clearly about the Supreme Brahman, the Supreme Lord.

 In the Katha Upanisad, in the passage beginning {.sy 168}catam ca", the Supreme Brahman is clearly described as the goal of this path. In another place in the Sruti-sastra, in the passage beginning with the word "dharmat", the goal also must be the Supreme Brahman, for he is described there as immortal. It is also said: 

Sutra 14 

 na ca karye pratipatty-abhisandhih

na - not; ca - and; karye - in the created; pratipatti - knowledge; abhisandhih - desire.  


The desire is not to know the created. 

Purport by Srila Baladeva Vidyabhusana 

Here the word "pratipatti" means "knowledge", and the word "abhisandhi" means "desire". The soul enlightened with transcendental knowledge does not desire to learn the truth about the demigod Brahma, for the attainment of that knowledge is not the highest goal of life. However, he does desire to attain knowledge of the Supreme Brahman, for that is the highest goal of life. One attains the goal he strives for. This is explained in Chandogya Upanisad (3.14). Therefore the conclusion is that the divine person leads the devotees to the Supreme Personality of Godhead. That is the opinion of Jaimini Muni. 


Now the author of the sutras gives his opinion. He says: 

Sutra 15 

 apratikalambanan nayatiti badarayana ubhayatha ca dosat tat-kratuc ca 


a - not; pratika - form; alambanan - resting; nayati-leads; iti - thus; badarayanah - Vyasadeva; ubhayatha - both; ca - and; dosat - because of fault; tat-kratuh - by the maxim beginning with the words "tat-kratuh"; ca - also.  


He leads they who take shelter of the Lord as He who has no material form. That is Vyaadeva's opinion. Because both have faults and also because of the maxim beginning with the words "tat-kratuh". 

Purport by Srila Baladeva Vidyabhusana 

The divine person leads to the Supreme the sanisthas and all other devotees who do not think that the Supreme is material. These devotees are different from they who worship the Lord as the names and forms of this world. That is the opinion of Vyasadeva. He does not accept the view that the divine person leads the worshipers of the demigod Brahma, nor does he accept the view that the divine person leads all the worshipers of the Supreme. Why not? The sutra explains, "ubhayatha ca dosat", which means "because both views contradict the statements of scripture".

The first view contradicts the following words of Chandogya Upanisad (8.12.3): 

 param jyotir upapadya 

"He meets the effulgent Supreme Person."

The second view contradicts the description in Chandogya Upanisad (5.10) of the goal attained by they who have knowledge of paYcagni-vidya and who travel on the path beginning with light. Another reason is given in the maxim of Chandogya Upanisad (3.14.1) that declares a person attains a destination appropriate to the nature of his faith. They who identify the Supreme with the words and other things in the material world cannot travel by the path beginning with light, for this would contradict the maxim of Chandogya Upanisad. However, in the scriptures it is affirmed that they who worship the Lord in the words of the Vedic mantras attain their desires independently. In the Chandogya Upanisad (7.1.5) it is said: 

 sa yo nama brahmety upaste yavan namno gatam tatrasya kama-carah 

"He who worships the Lord as the sounds of the Vedic mantras attains the goal of the mantras. He attains his desire." 


However, they who are followers of paYcagni-vidya travel by the path of light until they reach Satyaloka. They do this because they worship the Supersoul. When they attain perfect knowledge of the Supreme, the are able to rise above the realm of Satyaloka. This is so, for the Sruti-sastra declares that they who travel on that path never return to the material world. .pa

 Adhikarana 9 

A Special Situation 

 Introduction by Srila Baladeva Vidyabhusana 

Now will be explained the truth that the Lord Himself takes certain exalted nirapeksa devotees back to His own abode. In the Gopala-tapani Upanisad (1.22 and 24) it is said: 

 etad visnoh paramam padam ye

nityodyuktah samyajante na kaman tesam asau gopa-rupah prayatnat

prakacayed atma-Padam tadaiva 

"To they who always diligently worship Lord Visnu's transcendental form, the Lord, in His original form as a cowherd boy, shows His lotus feet. 

 omkarenantaritam ye japanti

govindasya panca-Padam manum tam tesam asau darcayed atma-rupam

tasman mumuksur abhyasen nityam cantyai 

"To they who chant the five-word mantra with Om and Govinda, the Lord reveals His own form. Therefore, to attain transcendental peace, they who desire liberation should regularly chant this mantra." 


Samcaya (doubt): Are the nirapeksa devotees carried to the spiritual world by the ativahika demigods, or by the Supreme Lord Himself? 


Purvapaksa (the opponent speaks): The scriptures affirm: 

 dvav eva margau 

"There are two paths." 


The conclusion is that they who are enlightened with transcendental knowledge travel by the path beginning with light. In that way they enter the spiritual world. That is affirmed by the Sruti-sastra. That is how the Supreme Lord becomes the cause of their liberation. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 16 

 vicesam ca darcayati 


vicesam - special; ca - also; darcayati - shows.  


It reveals a special situation also. 

Purport by Srila Baladeva Vidyabhusana 

The general situation is that the souls enlightened with transcendental knowledge are carried to the spiritual world by the ativahika demigods. However, those nirapeksa devotees who are especially distressed in separation from the Lord are carried there by the Supreme Lord Himself, for the Lord becomes impatient and cannot tolerate any delay in bringing them back to Him. This is a special situation. The Sruti-sastra reveals the truth of this situation in Gopala-tapani Upanisad (1.22 and 24). The Supreme Lord Himself also explains (Bhagavad-gita 7.6 and 7): 

 ye tu sarvani karmani

mayi sannyasya mat-parah ananyenaiva yogena

 mam dhyayanta upasate 

tesam aham samuddharta

mrtyu-samsara-sagarat bhavami na cirat partha

mayy avecita-cetasam 

"But those who worship Me, giving up all their activities unto Me and being devoted to Me without deviation, engaged in devotional service and always meditating upon Me, having fixed their minds upon Me, O son of Prtha, for them I am the swift deliverer from the ocean of birth and death."* 


The word "ca" (also) in this sutra means that for the liberated souls there are two paths, one where the material body is cast off, and the other where contact with the material body is maintained. It is not possible to say that the nirapeksa devotees follow the path that begins in light. Also, in the Varaha Purana the Supreme Personality of Godhead Himself says: 

 nayami paramam sthanam

arcir-adi-gatim vina garuda-skandham aropya

yatheccham anivaritah 

"My devotees need not follow the path beginning in light. Riding on Garuda's shoulders, I personally take them to My supreme abode." 


In this way the truth has been explained 

 Invocation 

 yah sva-prapti-patham devah

sevanabhasato 'dicat prapyam ca sva-Padam preyan

mamasau cyamasundarah 

I love handsome and dark Lord Krsna, who shows, even to they who have only the dim reflection of devotional service, the path that leads to Him. 

 Adhikarana 1 

Many Paths or One? 

 Introduction by Srila Baladeva Vidyabhusana 

In this Pada will be described the nature of the Supreme Personality of Godhead and the path that leads to the realm of the Supreme Personality of Godhead. In the Chandogya Upanisad (4.15.5-6) it is said: 

 atha yad u caivasmin cavyam kurvanti yadi ca narcisam evabhisambhavaty arciso 'har aha apuryamanam apuryamana- paksad yan sad-udaddeti masan tan samebhyah samvatsaram samvatsarad adtityam adityac candramasam candramaso vidyutam tat puruso 'manavah. sa etan brahma gamayaty esa deva-patho brahma-patha etena pratipadyamana imam manavam avartam navartante. 

"Whether his final rites are performed or not, the yogi goes to the light. From the light he goes to the day. From the day he goes to bright fortnight. From the bright fortnight he goes to the six months when the sun travels in the north. From the six months when the sun travels in the north he goes to year. From the year he goes to the sun. From the sun he goes to the moon. From the moon he goes to lightning. From there a divine person leads him to Brahman. This is the path to the Lord, the path to the Supreme Personality of Godhead. They who travel this path do not return to the world of human beings." 


In this passage light is the first stage on this path. However, in the Kausitaki Upanisad (1.3) it is said: 

 sa etam deva-yanam panthanam apadyagnilokam agacchati sa vayulokam sa varunalokam sa indralokam sa prajapatilokam sa brahmalokam 

"He travels on the path of the heavenly planets. He goes to Agniloka. He goes to Vayuloka. He goes to Varunaloka. He goes to Indraloka. He goes to Prajapatiloka. He goes to Brahmaloka."

Here Agniloka is the first stage. In the Brhad-aranyaka Upanisad (5.10) it is said: 

 yada ha vai puruso 'smat lokat praiti sa vayum agacchati tasmai sa tatra vijihite yatha ratha-cakrasya kham tena urdhva akramate sa adityam agacchati 

"Leaving this world, the soul goes to Vayuloka. There he passes through the opening of a chariot-wheel. Then the soul ascends to the sun." 


Here Vayuloka is the first stage on the path. In the Mundaka Upanisad (2.11) it is said: 

 surya-dvarena virajah prayanti 

"Passing through the doorway of the sun, the soul is cleansed of all impurities." 


Here the sun is the first stage on the path. In other scriptures other accounts are also seen. 


Samcaya (doubt): Is only one path to the world of the Supreme described here, or are many different paths, beginning with the path that begins with light, described here in these passages of the Upanisads? 


Purvapaksa (the opponent speaks): Because these paths are all different there must be many different paths. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 1 

 arcir-adina tat prathiteh 


arcih - light; adina - beginning with; tat - that; prathiteh - because of being well known.  


It begins with light, for that is well known. 

Purport by Srila Baladeva Vidyabhusana 

The enlightened souls travels to the world of the Supreme Personality of Godhead on a path that begins with light. Why is that? The sutra expains, "tat prathiteh" (for that is well known). In the Chandogya Upanisad (5.10.1) it is said: 

 tad ya ittham vidur ye ceme 'ranye craddham tapa ity upasate te arcisam 

"This they know: They who perform austerities and worship the Lord with faith travel on the path that begins with light." 


This passage is taken from the chapter describing the knowledge of the five fires (paYcagni-vidya). Therefore the path that begins with light is traveled even by they who study the fire and other vidyas. In the Brahma-tarka it is said: 

 dvav eva margau prathitav

arcir-adir vipaccitam dhumadih karminam caiva

sarva-veda-vinirnayat 

"Two paths are famous. The path beginning with light is traveled by they who are enlightened with transcendental knowledge, and the path beginning with smoke is traveled by they who perform Vedic rituals. That is the conclusion of all the Vedas." 


This being so, it is understood that the scriptures describe a single path for the enlightened souls, and therefore the differences in the descriptions should be reconciled in the same was they were in the case of the attributes of the Lord. This is so because the knowledge to be described here is one, even though the scriptural texts seem to give different explanations. The conclusion, then, is that the path begins with light. Any other interpretation breaks the real meaning of the Vedic texts. .pa

 Adhikarana 2 

Vayuloka 

 Introduction by Srila Baladeva Vidyabhusana 

Now is begun a new discussion to show that Vayuloka and other places should be added to the sequence that begins with light. In the previously quoted passage from Kausitaki Upanisad (1.3) it was said: 

 sa etam deva-yanam panthanam apadyagnilokam agacchati sa vayulokam 

"He travels on the path of the heavenly planets. First he goes to Agniloka and then to Vayuloka." 


Samcaya (doubt): Should Vayuloka be added to the path that begins with light, or should it not? 


Purvapaksa (the opponent speaks): It should not, for the Sruti-sastra describes these stages in a specific sequence, and because that sequence cannot be changed by someone's whim.



Siddhanta (conclusion): In the follwoing words the author of the sutras gives His conclusion. 

Sutra 2 

 vayum abdad avicesa-vicesabhyam 


vayum - Vayu; abdat - from the year; avicesa - because of not being specific; vicesabhyam - and because of being specific.  


Vayu comes after the year, for it both specific and not specific. 

Purport by Srila Baladeva Vidyabhusana 

In the path beginning with light, the stage of Vayuloka should be placed after the year and before the sun. Why is that? The sutra explains, "avicesat" (for it is not specific). This means that in the passage from Kausitaki Upanisad (1.3) it was not sepcifically stated where Vayuloka comes in the sequence. However, in the passage from Brhad- aranyaka Upanisad (5.10) there is a specific statement that Vayuloka comes before the sun in this sequence. Also, in Brhad- aranyaka Upanisad (6.2.15) it is said that after the months, and after Devaloka, the soul comes to the sun. The Devaloka here should be understood to be Vayuloka. In the scriptures it is said: 

 yo 'yam pavana esa eva devanam grhah 

"Vayuloka is the home of the devas." 


Therefore, because it is the home of the devas, Vayuloka is also called Devaloka. Some say that there is a sepcific planet, Devaloka, which is part of this sequence. (If this interrpetation is accepted, then Devaloka) should be placed after the year and before Vayuloka. It should not be placed bewteen the months and the year, for that stage in the sequence is well known. Therefore Devaloka and Vayuloka should both be placed between the year and the sun. .pa

 Adhikarana 4 

Varunaloka 

 Introduction by Srila Baladeva Vidyabhusana 

In the Kausitaki Upanisad (1.3) it is said: 

 sa varunalokam sa indralokam sa prajapatilokam 

"He goes to Varunaloka. He goes to Indraloka. He goes to Prajapatiloka." 


Samcaya (doubt): Is Varunaloka one of the stages in the path beginning with lighet? 


Purvapaksa (the opponent speaks): Because there is no place for it in this path, as there was a place for Vayuloka, Varunaloka is not a stage in this path. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 3 

 tadito 'dhi varunah sambandhat 


taditah - lightning; adhi - above; varunah - Varuna; sambandhat - because of the relationship.  


Varunaloka comes after lightning, for that is their relationship. 

Purport by Srila Baladeva Vidyabhusana 

In the Chandogya Upanisad (4.15.5) it is said: 

 candramaso vidyutam 

"He leaves the moon and goes to lightning." 


It is seen that the soul travels from lightning to Varunaloka. Why is that? The sutra explains, {.sy 168}sambandhat", which means "for that is the relationship between lighting and Varunaloka". First lightning is manifested, and then comes rain. In the Sruti-sastra it is said: 

 yatha hi vicala vidyutas tivra-stanita-nirghosa jimutodare nrtyanty athapah prapatanti vidyotate stanayati varsayati vai 

"When brilliant lightning and heavy thunder play among the clouds, water will fall. Lightning, thunder, and rain follow in that sequence." 


Because the rain has a close connection with Varuna, there is also a close relation between Varunaloka and the realm of lightning. After Varunaloka come Indraloka and Prajapatiloka. Varunaloka should e placed there because there is not other place for it and because it is reasonable to place it there. In this weay the path to the spiritual world, a path that begins with the realm of light and proceeds to Prajapatiloka, has either twelve or thirteen stages. .pa

 Adhikarana 4 

The Ativahika-devata Demigods 

 Introduction by Srila Baladeva Vidyabhusana 

Now a certain aspect of the path that begins with light will be considered. 


Samcaya (doubt): Are the light and other things lanmarks on the path, or are they persons carrying the enlightened soul? 


Purvapaksa (the opponent speaks): They are landmarks, for the text describes them in that way. They are like landmarks people may indicate, just as one may say, "Go to the river. Then there will be a hill, and after that will be a village." Or they may be persons, for the words could be interpreted in that way. 


Siddhanta (conclusion): In the follwoing words the author of the sutras gives His conclusion. 

Sutra 4 

 ativahikas tal-liggat 


ativahikah - Ativahika demigods; tat - of that; liggat - because of the symptoms.  


They are ativahika demigods, because of their characteristics. 

Purport by Srila Baladeva Vidyabhusana 

The things beginning with light are demigods appointed by the Supreme Personality of Godhead to carry the soul. They are neither landmarks nor ordinary persons. Why is that? The sutra explains, "tal-liggat" (because of their characteristics). This means that they have the characteristics of they who carry others. In the Chandogya Upanisad it is said: 

 tat-puruso 'manavah sa etan brahma gamayati 

"he is a divine person. He brings them to the Supreme Personality of Godhead." 


The divine person described here brings the soul to the Supreme Personality of Godhead. The light and other things are his assistants. That is the meaning. 


That they are neither landmarks nor ordinary persons is corroborated in the following sutra.

 Sutra 5 

 ubhaya-vyamohat tat siddheh 


ubhaya - both; vyamohat - because of bewilderment; tat - that; siddheh - because of proof.  


It is proved because the other two are untenable. 

Purport by Srila Baladeva Vidyabhusana 

Because they who die during the night do not have contact with the daytime and thus cannot have contact with the light and other things on the path, these things cannot be landmarks. Because ordinary persons are not very powerful and therefore cannot carry the soul in this way, they cannot be ordinary persons either. In this way the Sruti-sastra shows that they can be neither landmarks nor ordinary persons. Therefore they must be ativahika demigods. That is the meaning. .pa

 Adhikarana 5 

The Divine Person 

 Introduction by Srila Baladeva Vidyabhusana 

Samcaya (doubt): Does the divine person sent by the Supreme Personality of Godhead descend to the plane of light, or does he descend only to the plane of lightning? 


Purvapaksa (the opponent speaks): Because the Supreme Personality of Godhead sends His messengers even to the earth to carry back Ajamila and others, therefore this divine person must descend to the plane of light. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 6 

 vaidyutenaiva tatas tac chruteh 


vaidyutena - by the person situated in light; eva - indeed; tatah - then; tat - that; sruteh - from the sruti-sastra.  


Then by the person in light. This is because of the sruti- sastra. 

Purport by Srila Baladeva Vidyabhusana 

When he comes to the planeof lightning, the enlightened soul  by a messenger sent by the Lord Himself. How is that known? theSutra explains, "tac chruteh" (because of the sruti- sastra). In Chandogya Upanisad (4.15.5) it is said: 

 candramaso vidyutam tat-puruso 'manavah sa etan brahma gamayati 

"From the moon he goes to thhe lightning. There a divine person takes him to the Supreme." 


In this way it is shown the Varunaloka and the others are the assistants of that divine person. The case of Ajamila is extraordinary. It is not typical. .pa

 Adhikarana 6 

Badari Muni's Opinion 

 Introduction by Srila Baladeva Vidyabhusana 

Having thus described the path by which the goal is reached, now the author describes the goal itself. 


Visaya (the topic to be discussed): The topic here is Chandogya Upanisad 4.15.5), which says: 

 sa etan gamayati 

"There a divine person takes him to the Brahman." 


In the following section the opinion of Badari Muni is given first. 


Samcaya (doubt): here it is said that a divine person brings the soul to "brahma". Is this "brahma" the Supreme Personality of Godhead, or is it the demigod Brahma, who has four faces? 


Purvapaksa (the opponent speaks): The word {.sy 168}brahma" here must refervto the Supreme Personality of Godhead, for in this passages explains that the soul attains immortality. 


Siddhanta (conclusion): In the following words Badari Muni gives his opinion. 

Sutra 7 

 karyam badarir asya gaty-upapatteh 


karyam - the created being; badarih - Badari Muni; asya - of of him; gati - attainment; upapatteh - because of being possible.  


Badari Muni says it is the created one, for that is the only possible goal. 

Purport by Srila Baladeva Vidyabhusana 

Badari Muni thinks that the divine person takes the soul to the demigod Brahma. Why is that? The sutra explains, {.sy 168}asya gaty-upapatteh" (for that is the only possible goal). The demigod Brahma is situated in a single place, and therefore the soul can go from one place to another in order to meet Him. The Supreme Personality of Godhead, however, is all-pervading, always present everywhere. Therefore it is not possible for the soul to go from one place to another in order to meet Him. That is the meaning. 

Sutra 8 

 vicesitatvac ca 


vicesitatvat - because of being specified; ca - also.  


Also because it is specifically stated. 

Purport by Srila Baladeva Vidyabhusana 

In Chandogya Upanisad (7.14.1) it is said: 

 prajapateh sabham vecma prapadye 

"He attains the home of Prajapati." 


In this way it is sepcifically stated that he attains the demigod Brahma. 

Sutra 9 

 samipyat tu tad vyapadecah 


samipyat - because of nearness; tu - but; tat - that; vyapadecah - designation.  


But that designation is beacuse of nearness. 

Purport by Srila Baladeva Vidyabhusana 

In the Brhad-aranyaka Upanisad (4.2.15) it is said: 

 sa etya brahmalokan gamayati tu tesu brahmalokesu parah paravanto vasanti. tesam iha na punar avrttir asti. 

"Then he takes them to Brahmaloka. In Brahmaloka they stay for many ages. They do not return." 


Here the explanation (vyapadecah) is that they do not return. This means that because they are near (samipyat) to liberation, they will be liberated in the future. This means that the enlightened souls attain the world of the demigod Brahma. They thus attain liberation along with the demigod Brahma. In this way they do not return. 


When does this occur? The next sutra explains. 

Sutra 10 

 karyatyaye tad-adhyaksena sahatah param abhidhanat 


karya - of the creation; atyaye - at the end; tat - of that; adhyaksena - the ruler; saha - with; atah - then; param - the Supreme; abhidhanat - because of the explanation.  


With its ruler to the Supreme when the creation is annihilated because of the explanation. 

Purport by Srila Baladeva Vidyabhusana 

When the material creation up to the world of foru-faced Brahma is destroyed, they go with the ruler of the material world, the four-faced Brahma, from that created world to the Supreme Brahman, who is different from the four-faced Brahma. The reason for this is given by the sutra, "abhidhanat" (because of the explanation). In the Taittiriya Upanisad (3.1.1) it is said: 

 brahma-vid apnoti param 

"He who knows Brahman attains the Supreme." 


It is also said there: 

 so 'cnute sarvan kaman saha brahmana 

"There, in the company of Brahman, he enjoys the fulfillment of all his desires." 


The phrase "with Brahman" here means, "with the demigod Brahma, who has four faces." That is the meaning. 

Sutra 11 

 smrtec ca 


smrteh - from the Smrti-sastra; ca - also.  


From the Smrti-sastra also. 

Purport by Srila Baladeva Vidyabhusana 

In the Smrti-sastra it is said: 

 brahmana saha te sarve

samprapte pratisaYcare parasyante krtatmanah

pravicanti param padam 

"When the material universe is destroyed, they whose hearts are devoted to the Supreme Lord, enter the supreme abode along with the demigod Brahma." 


In this way the sanstha devotees travel on the path beginning with light, a path that brings them to the demigod Brahma. That is the opinion of Badari Muni. 


In the next sutra Jaimini Muni gives his opinion.

.pa 

 Adhiklarana 7 

Jaimini Muni's Opinion 

Sutra 12 

 param jaiminir mukhyatvat 


param - the Supreme; jaiminih - Jaimini; mukhyatvat - because of being primary.  


Jaimini thinks it is the Supreme, for that is the primary meaning. 

Purport by Srila Baladeva Vidyabhusana 

Jaimini Muni thinks the soul is taken to the Supreme. Why is that? The sutra explains, "mukhyatvat", which means "for that is the primary meaning of the word Brahman". Also, it is not correct to say that it is not possible to attain the Supreme (for He is all-pervading). When the devotees become free from all material designations then they can attain the Supreme Lord, which means then they can perceive His presence. 

Sutra 13 

 darcanac ca 


darcanat - because of the sight; ca - also.  


Also because it is seen. 

Purport by Srila Baladeva Vidyabhusana 

In the Dahara-vidya chapter of Chandogya Upanisad (8.12.3) the goal is clearly described as the Supreme Brahman. This is so because the attributes of immortality are ascribed to this Brahman and also because the soul who travels to this Brahman manifests his own original spiritual form. All these explanations would not be appropriate if the Brahman here were the demigod Brahma. Indeed, this chapter of the Upanisad is not about the demigod Brahma. It is clearly about the Supreme Brahman, the Supreme Lord.

 In the Katha Upanisad, in the passage beginning {.sy 168}catam ca", the Supreme Brahman is clearly described as the goal of this path. In another place in the sruti-sastra, in the passage beginning with the word "dharmat", the goal also must be the Supreme Brahman, for he is described there as immortal. It is also said: 

Sutra 14 

 na ca karye pratipatty-abhisandhih

na - not; ca - and; karye - in the created; pratipatti - knowledge; abhisandhih - desire.  


The desire is not to know the created. 

Purport by Srila Baladeva Vidyabhusana 

Here the word "pratipatti" means "knowledge", and the word "abhisandhi" means "desire". the soul enlightened with transcendental knwoledge does not desire to learn the truth about the demigod Brahma, for the attainment of that knowledge is not the highest goal of life. However, he does desire to attain knowledge of the Supreme Brahman, for that is the highest goal of life. One attains the goal he strives for. This is explained in Chandogya Upaniad (3.14). Therefore the conclusion is that the divine person leads the devotees to the Supreme Personality of Godhead. That is the opinion of Jaimini Muni. 


Now the author of the sutras gives his opinion. He says: 

Sutra 15 

 apratikalambanan nayatiti badarayana ubhayatha ca dosat tat-kratuc ca 


a - not; pratika - form; alambanan - resting; nayati-leads; iti - thus; badarayanah - Vyasadeva; ubhayatha - both; ca - and; dosat - because of fault; tat-kratuh - by the maxim beginning with the words "tat-kratuh"; ca - also.  


He leads they who take shelter of the Lord as He who has no material form. That is Vyaadeva's opinion. Because both have faults and also because of the maxim beginning with the words "tat-kratuh". 

Purport by Srila Baladeva Vidyabhusana 

The divine person leads to the Supreme the sanisthas and all other devotees who do not think that the Supreme is material. These devotees are different from they who worship the Lord as the names and forms of this world. That is the opinion of Vyasadeva. He does not accept the view that the divine person leads the worshipers of the demigod Brahma, nor does he accept the view that the divine person leads all the worshipers of the Supreme. Why not? The sutra explains, "ubhayatha ca dosat", which means "because both views contradict the statements of scripture".

The first view contradicts the following words of Chandogya Upanisad (8.12.3): 

 param jyotir upapadya 

"He meets the effulgent Supreme Person."

The second view contradicts the description in Chandogya Upanisad (5.10) of the goal attained by they who have knowledge of paYcagni-vidya and who travel on the path beginning with light. Another reason is given in the maxim of Chandogya Upanisad (3.14.1) that declares a person attains a destination appropriate to the nature of his faith. They who identify the Supreme with the words and other things in the material world cannot travel by the path beginning with light, for this would contradict the maxim of Chandogya Upanisad. However, in the scriptures it is affirmed that they who worship the Lord in the words of the Vedic mantras attain their desires independently. In the Chandogya Upanisad (7.1.5) it is said: 

 sa yo nama brahmety upaste yavan namno gatam tatrasya kama-carah 

"He who worships the Lord as the sounds of the Vedic mantras attains the goal of the mahntras. He attains his desire." 


However, they who are followers of pancagni-vidya travel by the path of light until they reach Satyaloka. They do this because they worship the Supersoul. When they attain perfect knowledge of the Suipreme, the are able to rise above the realm of Satyaloka. This is so, for the Sruti-sastra declares that they who travel on that path never return to the material world. .pa

 Adhikarana 9 

A Special Situation 

 Introduction by Srila Baladeva Vidyabhusana 

Now will be explained the truth that the Lord Himself takes certain exalted nirapeksa devotees back to His own abode. In the Gopala-tapani Upanisad (1.22 and 24) it is said: 

 etad visnoh paramam padam ye

nityodyuktah samyajante na kaman tesam asau gopa-rupah prayatnat

prakacayed atma-Padam tadaiva 

"To they who always diligently worship Lord Visnu's transcendental form, the Lord, in His original form as a cowherd boy, shows His lotus feet. 

 omkarenantaritam ye japanti

govindasya panca-padam manum tam tesam asau darcayed atma-rupam

tasman mumuksur abhyasen nityam cantyai 

"To they who chant the five-word mantra with Om and Govinda, the Lord reveals His own form. Therefore, to attain transcendental peace, they who desire liberation should regularly chant this mantra." 


Samcaya (doubt): Are the nirapeksa devotees carried to the spiritual world by the ativahika demigods, or by the Supreme Lord Himself? 


Purvapaksa (the opponent speaks): The scriptures affirm: 

 dvav eva margau 

"There are two paths." 


The conclusion is that they who are enlightened with transcendental knowledge travel by the path beginning with light. In that wya they enter the spiritual world. That is affirmed by the Sruti-sastra. That is how the Supreme Lord becomes the cause of their liberation. 


Siddhanta (conclusion): In the following words the author of the sutras gives His conclusion. 

Sutra 16 

 vicesam ca darcayati 


vicesam - special; ca - also; darcayati - shows.  


It reveals a special situation also. 

Purport by Srila Baladeva Vidyabhusana 

The general situation is that the souls enlightened with transcendental knowledge are carried to the spiritual world by the ativahika demigods. However, those nirapksa devotees who are especially distressed in separatyion from the Lord are carried there by the Supreme Lord Hismelf, for the Lord become simpatient and cannot tolerate any delay in bringing them back to Him. This is a special situation. The Sruti-sastra reveals the truth of this situaion in Gopala-tapani Upanisad (1.22 and 24). The Supreme Lord Himself also explains (Bhagavad-gita 7.6 and 7): 

 ye tu sarvani karmani

mayi sannyasya mat-parah ananyenaiva yogena

 mam dhyayanta upasate 

tesam aham samuddharta

mrtyu-samsara-sagarat bhavami na cirat partha

mayy avecita-cetasam 

"But those who worship Me, giving up all their activities unto Me and being devoted to Me without deviation, engaged in devotional service and always meditating upon Me, having fixed their minds upon Me, O son of Prtha, for them I am the swift deliverer from the ocean of birth and death."* 


The word "ca" (also) in this sutra means that for the liberated souls there are two paths, one where the material body is cast off, and the other where contact with the material body is maintained. It is not possible to say that the nirapeksa devotees follow the path that begins in light. Also, in the Varaha Purana the Supreme Personality of Godhead Himself says: 

 nayami paramam sthanam

arcir-adi-gatim vina garuda-skandham aropya

yatheccham anivaritah 

"My devotees need not follow the path beginning in light. Riding on Garuda's shoulders, I personally take them to My supreme abode." 


In this way the truth has been explained Srila Kavi-karnapura's . 
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