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Introduction

PARAMATMA SANDARBHA is the third book in the series of six trea-
tises called Sat Sandarbhas or Bhagavata Sandarbha. In the first
of these, Tattva Sandarbha, Sri Jiva Gosvami begins his exposi-
tion with a discussion of epistemology, establishing Srimad Bhaga-
vata Purana as the most authoritative means of valid knowing
(pramana) in the matter of the self-disclosure of Absolute Real-
ity. Having done so, he proceeds to examine the contents of the
book to determine the knowable (jfieya). Taking up the topic of
ontology (prameya), he inquires into the nature of the signified
Reality (sambandhi-tattva), the means of Its immediate realization
(abhidheya), and the end to be achieved in regard to that Reality
(prayojana). To do so, he analyzes the samadhi of Srila Vyasadeva,
which contains the gist of the essential teachings of Srimad Bhaga-
vata Purana. In the state of supracognitive absorption (samadhi),
Absolute Reality was self-disclosed to Vyasa as Bhagavan Sri Krsna,
replete with varieties of energies.

Vyasa directly witnessed that among the potencies belonging
to the Supreme Personal Absolute, Sri Krsna, His extrinsic energy,
maya, was situated apart from Him, while yet entirely supported
by Him (tad-apasraya). Vyasa also saw the individual living beings,
the jivas, as conscious integrated parts of the Complete Whole,
Bhagavan. Although the jivas are beyond the insentient gunas
of maya, they become identified with those gunas due to maya’s
influence and are thus subjected to the miseries of phenomenal
existence. It was further disclosed to Vyasa that the yoga of unal-
loyed devotion (bhakti) to Bhagavan Sri Krsna is the direct means
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Introduction

of transcending such material identification, establishing the pure
self'in its intrinsic identity and relation with its conscious source.

This is the core teaching of Bhagavata Purana and also of the
Sat Sandarbhas, which represent an analysis of the essential topics
of Bhagavata Purana. In particular, Sri Jiva cites verse 1.1.2 of the
Bhagavatam to outline its primary subject — that is, knowledge of
the Supreme Immutable Reality (vastava-vastu). The nature of this
Reality is specified further in the seminal vadanti verse (sB1.2.11)
from which Tattva Sandarbha as well as the following two Sanda-
rbhas, Bhagavat and Paramatma, derive their names. This Real-
ity, or tattva, is nondual consciousness (jfianam advayam) and
is referred to as Brahman, Paramatma, and Bhagavan. Sri Jiva
Gosvami expands on this verse in the concluding portion of Tattva
Sandarbha and the two Sandarbhas that follow.

In the second book, Bhagavat Sandarbha, Sri Jiva Gosvami
demonstrates that Bhagavan, the transcendent Absolute replete
with personhood, qualities, form, and action, is the most complete
manifestation of the Absolute Reality, while Paramatma and Brah-
man are but partial manifestations of that same truth. Reality
is one only, but it manifests primarily in three aspects to three
different types of spiritual seekers —as the qualified Absolute,
Bhagavan, to the devotional transcendentalists, as the Immanent
Self, Paramatma, to the yogis, and as the unqualified Absolute,
Brahman, to the jiianis. From this perspective, Brahman realiza-
tion amounts to nothing other than the immediate intuition of the
Absolute known as Bhagavan, yet divested of His intrinsic quali-
ties, potencies, and form. Paramatma is a partial manifestation of
Bhagavan who animates prakrti for the evolution and regulation of
the cosmos. Realization of Bhagavan naturally includes awareness
of the other two, and thus Bhagavan is considered to be the most
complete manifestation of Absolute Reality (tattva).

Bhagavan is the Complete Person (purusam pirnam), who has
His own eternal abode and liberated associates in the spiritual
realm. He has real potencies inherent within His nature, all of
which can be divided into three categories — intrinsic (antara-
rigd), intermediary (tatastha), and extrinsic (bahirarga). This
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classification of the potencies of Bhagavan is based upon two verses
from Visnu Purdna (6.7.61-62). Sri Jiva Gosvami’s unique contribu-
tion to Vedanta philosophy was to make this distinction explicit,
which is a significant aid in understanding Bhagavan, the con-
scious living beings, the manifested cosmos, and the interrelation
between them. This refinement in understanding is not commonly
brought to light by Indian theists, who tend to conflate Bhagavan
and Paramatma without differentiation.

Bhagavan’s intrinsic potency manifests directly as His body,
qualities, abode, associates, and activities. The limitless conscious
living beings, both in the material as well as the transempirical
realms, are manifestations of the intermediary potency — so called
because they mediate between the intrinsic and extrinsic poten-
cies. The phenomenal worlds, on the other hand, are manifesta-
tions of Bhagavan’s extrinsic potency. Although Reality (tattva) is
one only, it encompasses all three of the above-mentioned manifes-
tations; they are not just theoretical concepts but ontological reali-
ties. Bhagavan is ever-present in His own abode and is engaged in
His divine play with His devotees. He does not directly participate
in the affairs of the phenomenal world. It is for this reason that
Bhagavan expands as Paramatma — also called Purusa or I§vara —
for the evolution, sustenance, and dissolution of the phenomenal
world.

Paramatma Sandarbha is an elaborate essay on the nature of
Paramatma. The distinction between Absolute Reality’s manifesta-
tions as Paramatma and Bhagavan is relatively unknown, even to
those who study Vedanta. These two specific designations are often
used synonymously to refer to a single aspect of the tattva. It was
Sri Jiva Gosvami’s genius to clearly define them and enumerate
their characteristics and functions in detail. There is no other
work in the entire gamut of Indian theological and philosophical
literature that throws light on this subject so lucidly. Sri Jiva
Gosvami’s approach is very simple and unique. Taking his cue
from the vadanti verse (sB1.2.11), he comments extensively on
the three appellations of the tattva — Brahman, Paramatma, and
Bhagavan.
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Paramatma is akin to what people usually conceive of as God,
the creator and overseer of the cosmos, whereas Bhagavan is God
in His supreme transcendence, without reference to the phenome-
nal world — God in His own intrinsic being. Paramatma is the reg-
ulator of the intermediary potency (tatastha-sakti) and the extrin-
sic potency (bahirariga-sakti), otherwise known as maya. He is,
thus, qualified (visista) by these two potencies. The conditioned
living being, jiva, belongs to the former potency, while the latter
is responsible for the evolution, sustenance, and dissolution of the
cosmos. These two potencies are distinct from the intrinsic potency
of Bhagavan, known as the antararga or svariipa-sakti, and are to be
understood as being directly under the jurisdiction of Paramatma,
not Bhagavan.

A Bird’s Eye-View of Paramatma Sandarbha

In the radical nondualistic Vedanta of Sri Sankaracarya, the atma
is equated with Brahman, relying solely on one-sided Upanisadic
statements such as tat tvam asi, “You are that,” and aham brahma-
smi, “I am Brahman.” Sri Jiva argues that such statements refer,
rather, to the identity of consciousness between the self and
Brahman and not to absolute identity. Taking a broader view
that encompasses the Upanisads as a whole and not merely the
identity statements, Sri Jiva advocates the position of distinction
within unity (bheda-abheda). This understanding is the key to
ascertain the self’s true identity in relation to the complete whole.
To this end, he begins Paramatma Sandarbha by making evident
the distinction between the individual self (atma) and the Sup-
reme Immanent Self (Paramatma). Thus, the first section of the
book delineates the ontology of Paramatma as the supreme wit-
ness (ksetrajfia), the animator of primordial nature (Purusa), and
the regulator of the jivas and the gunas of prakrti.

Since the entire analysis of God’s potencies is intended solely
for the benefit of rational beings, Sri Jiva next turns his attention
to an exposition of jiva-sakti. It is crucial for us to understand our
true self-nature so that we can transcend our identification with a
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falsely constructed phenomenal self. In this section, therefore, Sri
Jivalaysbare the intrinsic characteristics of the atma as a conscious
integrated part of Paramatma, distinct from prakrti.

This picture would not be complete without a transparent view
of maya, since the extrinsic energy is what binds the jiva, inducing
in us the artificial sense of separation from God. Consequently, the
third topic taken up by Sri Jiva Gosvami is the nature and function-
ing of maya. This leads to a discussion of the evolution of the cos-
mos, which is a product of maya. Since the jiva is part of the cosmos
through participation in it, it is important for him to understand
its nature and how to interact with it so as to transform it. To gain
permanent release from a disease, it is necessary to know its cause.
Similarly, to be freed from the false identification with maya, it is
imperative to trace out its cause and the process to attain release
from it. Additionally, Sri Jiva elucidates the true intention behind
Paramatma’s creative act and accounts for His apparent indiffer-
ence to the suffering of the living beings in conditional existence.
He completes the book with an investigation into the prime sub-
ject of discussion in Srimad Bhagavatam, conclusively demonstrat-
ing that it is none other than Sri Bhagavan. In this way, Paramatma
Sandarbha can be divided into four parts. A brief summary of these
is provided below.

The Ontology of Paramatma

The first part, comprising the first eighteen anucchedas, involves
a deliberation on the essential nature and functions of Param-
atma. Being the source and shelter of the jiva, or tatastha-sakti,
Paramatma is the interior regulator of all living beings. He is, thus,
known as the supreme witness (ksetrajiia) of the fields of action.
The word ksetra (lit., “a field”) refers to the body and the cosmos,
and thus ksetrajiia means “one who knows the presentational field
of the body and the environment in which it participates.”

! The word anuccheda means a section or division. Each anuccheda has a verse of

Bhagavata Purana as its subject.
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To establish Paramatma as ksetrajfia, SriJiva Gosvami begins his
analysis by citing two verses from Bhagavata Purana spoken by Jada
Bharata to King Rahiigana (sB5.11.12-13). Although Jada Bharata
uses the term ksetrajfia for both the individual self as well as Param-
atma, Sri Jiva argues that in its primary sense the word applies to
Paramatma alone. He refers to Bhagavad Gita (13.1-2) to support his
argument. The jiva knows only his own individual body, whereas
Paramatma is the knower of all bodies whatsoever, gross as well
as subtle. Paramatma is the inner regulator of these two types of
bodies and yet is not influenced by them. Although thejivaisalsoa
limited knower (ksetrajfia) of the individuated field of his own body,
his knowing capacity is not independent of Paramatma, because he
is but a part of His tatastha-$akti. Paramatma is thus the primary
referent of the word ksetrajiia. This is to say that the living beings
depend upon Paramatma even to gain knowledge about their gross
and subtle bodies. This implies that without His grace, they cannot
attain freedom from the conditioning caused by these two types of
bodies.

According to Sri Jiva Gosvami, there are three manifestations
of Paramatma — the metacosmic, the macrocosmic, and the micro-
cosmic. The first manifestation, Karanodakasayi Visnu, is the
inner regulator of the metacosm, meaning the totality of all jivas
and prakrti. He is the one who glances at the unmanifest primor-
dial nature at the onset of a new creative cycle, impregnating it
with the jivas along with their past karma. He manifests unlimited
universes from the pores of His body. The second manifestation,
Garbhodakasayl Visnu, is the inner regulator of the macrocosm,
who expands into as many forms as there are universes. He thus
enters into each one of them as witness and support. The third
manifestation, Ksirodakasayl Visnu, is the inner regulator of the
microcosm, or the individual jivas. These three manifestations of
Paramatma are also known as Sankarsana, Pradyumna, and Ani-
ruddha, respectively, who along with Vasudeva are called catur-
vyiha. In Krsna Sandarbha it will be explained that Bhagavan has
innumerable forms. Sri Krsna, however, is the original form of
Bhagavan, and Vasudeva is His expansion.
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Paramatma, also called Purusa, can be further categorized in
two ways, namely, as self-endowed with differentiated portions
(vibhinnamsa), called jivas, and as endowed with plenary expan-
sions (svarsa), called avataras. An avatdra has divine powers and
the intrinsic self-identity of being God. He is never influenced by
the extrinsic potency, even while present in the midst of it. The
jivas, however, being limited in their power, can easily fall prey to
the extrinsic potency, whose influence induces in them a sense of
separation from Paramatma.

Avataras are primarily of two types, gunavataras and lilavata-
ras. The lilavataras will be explained in Krsna Sandarbha, which is
next in the series of Six Sandarbhas. Gunavatdaras, as the name sug-
gests, are the regulators of the three gunas of prakrti, namely, sattva,
rajas, and tamas. These gunas are governed respectively by Visnu,
Brahma, and Siva, also popularly known as the “Hindu Trinity.”
They are in charge of the acts of sustenance, creation, and dissolu-
tion of the cosmos, respectively. They carry out these functions by
regulating the gunas of sattva, rajas, and tamas. Sri Jiva Gosvami,
on the authority of Bhagavata Purana, shows that Visnu is sup-
reme among these gunavataras, the other two being subservient to
Him. Itis only Visnu who can release a conditioned being from the
bondage of maya. Sri Jiva also explains incidentally that the scrip-
tures can be classified according to the three gunas and that only
the sattvika scriptures can bestow ultimate welfare to humanity.

The Ontology of the Jiva

After completing the deliberation on Paramatma and His various
manifestations, Sri Jiva Gosvami turns his attention to the jiva in
Anucchedas 19-47. He begins with a detailed analysis of the intrin-
sic characteristics of the pure self, the atma, who is under the juris-
diction of Paramatma. For this, he builds upon the description of
the jiva given by Jamatr Muni, a teacher in the line of Sri Rama-
nujacarya. In the course of his discussion, he specifically refutes
the concept of atma entertained by the radical nondualists, the
Advaitavada School of Sri Sankaracaya. He shows that their view,
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summed up as absolute idealism, is not supported by Bhagavata
Purana or the Vedas. Rather, the true Vedantic position is that of
inconceivable oneness within distinction (acintya-bheda-abheda).
This understanding is essential to the path of bhakti-yoga, the pre-
scribed method in Bhagavata Purana, which will be described in
Bhakti Sandarbha, the fifth book in the series.

The Ontology of Maya

The jivas in the material world are conditioned by the extrinsic
potency of Paramatma. Consequently, after enumerating the
inherent qualities of the jiva in the previous section, Sri Jiva
delineates the extrinsic potency (bahirariga-sakti), called maya,
in Anucchedas 48-55. Maya is a real potency of Paramatma and
not a mere illusion, as propounded by the Advaitavada School.
It is through the agency of maya that Paramatma conducts the
functions of creation, sustenance, and dissolution. Maya has two
divisions, the instrumental or efficient aspect (nimitta), known
as jiva-mayd, and the constituent or material aspect (upadana),
known as guna-mdya. By its inscrutable power (acintya-sakti), the
jiva-maya obscures the self-awareness of the jiva — a state that is
without beginning. The guna-mayd, on the other hand, manifests
the world in all its multiplicity through endless intermixture of the
three gunas. With its two divisions, maya operates like a modern-
day manufacturing company that uses the media to advertise its
products, generating desire in the minds of consumers, and then
makes those products available in the market.

Jiva-maya has two further divisions, avidya (ignorance) and
vidya (wisdom). The former is the cause of bondage, while the lat-
ter is the doorway to release from that same bondage. Bondage and
release are not part of the jiva’s intrinsic nature. By its very own
inner constitution, the jiva is ever-liberated, but being devoid of
awareness of its own true nature due to the influence of jiva-maya,
itremains shackled. The avidya part has two functions, the potency
of concealment (@varana-sakti) and the potency of projection or dis-
tortion (viksepa-sakti). Through its power of concealment, avidya
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obscures the true nature (svariipa) of the jiva, and through its
power of projection, it casts the jiva into delusion by inducing it
to identify with the gross and subtle bodies. In contrast, the vidya
aspect of jiva-maya removes the jiva’s ignorance about its intrinsic
nature and thus leads to liberation. SriJiva Gosvami makes it clear,
though, that the vidya potency of jiva-maya is only the doorway
to the genuine vidya potency, which, being part of Paramatma’s
intrinsic potency (svariipa-sakti), is fully transcendental in nature.
The former cannot grant liberation by itself. This implies that lib-
eration from the bondage of maya is not possible without taking
shelter of Paramatma.

Jiva-maya is called the efficient cause (nimitta), because it
is instrumental in generating the cosmos as well as in grant-
ing material bodies to the jivas. It has four constituents — time
(kala), destiny (daiva), karma, and innate disposition (svabhava)?
Time precipitates an imbalance in the gunas of prakrti, which then
evolves into twenty-four ontological categories of being (tattvas),
beginning with cosmic intellect (mahat) and culminating in earth
(prthvi). All modifications occur within time. Karma is the efficient
cause of the modifications. It is because of the force of karma that
time acts on matter, modifying it in order to mete out the results of
pastactions performed by the jiva under the influence of maya. Out
of the total aggregate of past karma, that portion which is ready to
fructify in the presentlife is called destiny, or daiva. Innate disposi-
tion (svabhava) refers to the subconscious impressions (sariskaras)
left by past actions on the citta (the heart or unconscious mind). It
is through the influence of such unconscious patterning that the
jiva is impelled to act at present in a corresponding manner.

The constituent aspect of mayda, known as upadana or guna-
mayd, is the material cause of creation. It consists of the five
subtle elements (dravya), the presentational field (ksetra), mean-
ing the unmanifest primordial nature (prakrti), the vital force
(prana), the empirical self (atma), here referring to the phenome-
nal ego (aharikdra), the eleven senses, and the five gross elements

2 See SB10.63.26.
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(vikara) ® All these combined together constitute the various bodies
and objects in the material world. Modifications in prakrti occur
through the influence of Paramatma.

Within the same discussion of the ontology of maya, an impor-
tant subdivision (Anucchedas 56-81) is devoted to the cosmos, which
is a manifestation of the extrinsic potency. The relation of the cos-
mos with Paramatma is elucidated in this subsection. Sri Jiva
Gosvami vehemently refutes the theory propagated by the radical
nondualists that the cosmos is a mere illusory appearance (vivarta-
vada). On the authority of Bhagavata Purdna, he argues that
the cosmos is a modification (parinama) of the extrinsic potency
(bahirariga-sakti) of Paramatma and not a mere appearance (viva-
rta). The cosmos is a real effect of the real potency of Paramatma,
who is the Supreme Real.

According to vivarta-vada, however, it is Brahman who appears
as the cosmos through the agency of maya, just as a rope appears
as a snake in semi-darkness. Hence, in the opinion of the Advai-
tavadis, the cosmos is not real, just as the snake misperceived in
the rope is not real. At the same time, the cosmos cannot be deter-
mined as altogether unreal or non-existent, like the horns of a rab-
bit, because it can be perceived. An unreal object cannot be per-
ceived atall. They conclude, therefore, that the cosmosislike arope
mistaken for a snake, which, in spite of its illusory status, can still
produce the real effect of fear in the mind of a person who sees it.
Thus, vivarta-vada attributes only empirical reality (vyavaharika-
sattd) to the world but not ontological reality (paramarthika-satta).
For them, Brahman is the one and only reality in the absolute sense.

SriJiva does not consent to this view. He reasons that the world
is not unreal (mithyd), because it is nondistinct from its real source,
Paramatma. So, it is real but dissoluble, like a clay pot. It is, never-
theless, ever existent in the sense that it merely undergoes cycles of
manifestation and non-manifestation in the form of creation and
dissolution. Even during the state of dissolution, it exists still in
unmanifest form, enfolded within Paramatma. The cosmos is thus

® Seeibid.

XXX



Introduction

a modification (parinama) of just one of the potencies of Param-
atma, called bahiranga. He Himself remains unchanged by the
modification of His energy. Sri Jiva offers the traditional example
of a philosopher’s stone (cintamani) that is supposed to transform
iron into gold by its mere contact while at the same time remain-
ing unmodified. Similarly, by His inscrutable power, Paramatma
remains immutable while impelling His maya-sakti to manifest the
cosmos. Being a potency of Paramatma, the cosmos is nondiffer-
ent from Him, by the principle that potency is nondistinct from its
potent source.

All theistic schools of Vedanta accept the theory of modifica-
tion, parindma-vada, to explain the evolution of the cosmos. The
one problem they all must face as a consequence of this theory is
in how to account for the immutability of Paramatma. In partic-
ular, Paramatma is posited not only as the instrumental cause of
the cosmos, but also as its material, or constituent, cause (upadana-
karana). This would seem to negate His immutability, because
in our experience, a material cause always undergoes change to
manifest a product, just as clay is modified in producing a pot.

Sri Jiva solves this riddle by pointing out that the part that
undergoes modification, maya, is extrinsic to Paramatma’s essen-
tial nature. Atthe same time, maya is not different from Him, being
His potency. It is for this reason that Sri Jiva postulates his the-
ory known as acintya-bheda-abheda-vada, “the transrational coex-
istence of distinction within the indivisible nondual Whole.” In
Bhagavat Sandarbha (Anuccheda 15), it was established that Bhaga-
van has transrational (acintya) powers by which He can accomplish
actions that defy conventional logic.

Another important subtopic under the heading of the extrin-
sic potency is that of mayd’s relation to the jiva and Paramatma
(Anucchedas 82-104). Central to this discussion is the topic of the
jiva’s bondage and release from maya. Sri Jiva Gosvami refers to a
query raised by Vidura to sage Maitreya about how the bondage
of the jiva can be possible at all, when the latter is superior to
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Paramatma’s extrinsic potency. The sage replies that by the tran-
srational power of Maya, a jiva becomes infatuated with her cre-
ation. This bondage, however, is not real but only apparent, like
the apparent shimmering of the moon when reflected on the sur-
face of a lake, caused by the displacement of water. The jiva’s illu-
sory bondage is without beginning but can come to an end when
authentic self-knowledge dawns by the grace of Bhagavan through
self-surrender.

In this context, SriJiva Gosvami discusses the intent behind the
creative act. He frames the discussion by first raising an objection
to Bhagavan’s being the agent of creation. Because Bhagavan is
fully satisfied in Himself (dtmarama), what could possibly impel
Him to create in the first place? No one acts without a purpose.
Since Bhagavan has no purpose to fulfill, there is no reason for Him
to take the trouble of creating the cosmos. Sri Jiva offers a uniquely
insightful reply by which he lays the ground for the Bhakti and
Priti Sandarbhas. He reasons that although Bhagavan is fully self-
satisfied, He is subordinate to the love of His devotees and thus acts
exclusively for their sake. It would be a defect on His part if He
did not reciprocate His devotees’ love. As such, He brings forth the
cosmos simply out of love for those devotees who could not attain
completion in the previous creative cycle and who are lying dor-
mant within Paramatma. The true intent behind creation is simply
to provide such devotees a new opportunity to complete the course
of their devotion. Although a person generally performs an action
to bring about a particular effect, love expresses itself without any
such motive. Thus, the act of creation does not render Paramatma
deficient in any way.

SriJiva then raises another pertinent question in regard to the
topic of creation: If Bhagavan is omnipotent, why does He not
remove the sufferings of humanity? To answer this question, our
author first examines the psychology of compassion, pointing out
that a person can feel empathy toward another and be moved to
redress their suffering only if the heart is in direct contact with
that other person’s pain. Since Bhagavan is never in contact with
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material misery in any form, He never undergoes the transfor-
mation of heart that characterizes what we normally define as
compassion. On the contrary, were He subject to a transformation
of being associated with material pain, it would contravene His
ontological status as the Supreme Transcendent. Material misery
cannot influence Bhagavan any more than darkness can touch the
sun.

This, however, does not mean that Bhagavan is altogether
unaware of material suffering. He is conscious of such suffering,
but not on an immediate feeling level, which would then become an
impediment to the play of His divine lila. His affect, being entirely
transcendent in nature, is involved only with His own intrinsic
potency wherein material misery cannot stand. Sri Jiva clarifies
this point with an example: Where there is light there can be no
darkness, and so, if darkness were treated as an actual entity and
not merely as the absence of light, it could be said that darkness
is the one place where light cannot abide, because it vanishes as
soon as light is present. But just as the all-pervasiveness of the
sun’s light is in no way undermined by the fact that it cannot abide
in darkness, so too Bhagavan's omniscience is not marred by the
fact that He is devoid of the experience of material misery. Rather,
Bhagavan is directly involved only with His own devotees, since it
is they alone who desire such relation, their consciousness being
entirely turned toward Him in exclusive love. To such devotees, He
grants His intrinsic potency of bhakti. He and His devotees both
relish supreme delight under the influence of this potency, acting
for the sole purpose of increasing each other’s intrinsic joy.

From this, it is certainly not to be concluded that Bhagavan is
devoid of the capacity for mercy. The whole discussion is simply to
demonstrate His utter transcendence in regard to the workings of
His extrinsic potency. Bhagavan’s compassion is, however, often
praised as one of His most excellent qualities. Indeed, His grace
is built into the very fabric of creation as the ever present invita-
tion, immediately available through Paramatma, to turn our atten-
tion toward Him. Moreover, Bhagavan's devotees who are present
within the world are in direct contact with the pain of humanity.
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As such, their hearts are directly moved to alleviate the source
of such pain, which is ignorance of the self’s true identity. Thus,
the grace of Bhagavan descends to people in general through the
agency of His devotees.

Additionally, Bhagavan’s grace extends not only to the virtuous,
but even to those who oppose His devotees. His punishment of such
miscreants is another form of His mercy, because, by so doing, He
awards them liberation, either gradual or immediate. An example
of this is seen in the case of Hiranyakasipu, who terrorized his own
son Prahlada, a great devotee. Bhagavan appeared as Narasimha
and killed Hiranyakasipu, who was liberated after two subsequent
births. Bhagavan's punishment, therefore, is equally a blessing,
because all of His acts whatsoever are meant exclusively for the
welfare of those who come in contact with Him, in whichever man-
ner or attitude. Superficially, it may appear that He favors only the
devas or the devotees and not those who stand in opposition to them
(the asuras). SriJiva Gosvami endeavors to show that Bhagavan is
not biased although appearing to be so to the ignorant.

Determination of the Subject of Bhagavata Purana

In the final six anucchedas (105-110), Sri Jiva demonstrates that
the subject of Srimad Bhagavata Purana is Bhagavan. To do so, he
employs the hermeneutical method of textual analysis consisting
of six indicators, or sad-linga, commonly used by the followers of
Vedanta to determine the primary subject of a text. The reason for
this determination is twofold. Firstly, Sri Jiva intends to establish
Bhagavan, not Brahman or Paramatma, as the highest manifesta-
tion of tattva. Thus, jiiana-yoga, which leads to identity in Brah-
man, is not the ultimate recommendation of Bhagavata Purana, as
entertained by radical nondualists. Sri Jiva points out that the
conclusion that Bhagavan is the basis of Brahman and Paramatma
concurs with that of other scriptures, such as Bhagavad Gita. Sec-
ondly, by this verdict, he lays the foundation for the next Sanda-
rbha, namely, Krsna Sandarbha, because this conclusion naturally
leads to an investigation into the identity of Bhagavan.
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Of'the six criteria, SriJiva lays special emphasis on the first, the
concurrence of the opening and closing statements. In his analy-
sis, he correlates the first verse of the Bhagavatam to the first five
sttras of the Brahma-siitra, to Gayatri, and to the ten primary top-
ics of Srimad Bhagavatam. The closing statement is shown to spec-
ify the Absolute, referred to in the opening statement in generic
terms only as satyar param, to be none other than Svayam Bha-
gavan, Sri Krsna. Sri Jiva concludes his treatise by stating that
the explanation of the famous vadanti verse of Bhagavata Purana
(sB1.2.11) that began in Tattva Sandarbha has now been completed.

Conclusion

Out of the Six Sandarbhas, the first four deal with the subject of our
relation (sambandha) with the Supreme Person, Bhagavan; the fifth
describes the means (abhidheya) of becoming permanently and
immediately established in that relation; and the sixth explains
the completion stage (prayojana) of such relation. The Sandarbhas
are like a Gps system that informs us about our present location
(sambandha), the route to be followed (abhidheya), and the ultimate
destination (prayojana). Among the four Sandarbhas that delineate
the knowledge of sambandha, Paramatma Sandarbha is the most
important because it analyzes the nature of the self and its con-
ditioning by maya. We have to begin where we stand at present.
Without this knowledge, we cannot know in which direction to
move, even if we are clear about the destination.

Some spiritualists are of the opinion that it is enough to know
the process and goal. This situation can be compared to a per-
son lost in a forest, who knows his destination but does not know
which direction to take. Without knowing our present condition,
we cannot become clear about the process. For this reason, Sri Jiva
Gosvami has explained sambandha in the first four Sandarbhas, the
present volume being the third in this series. Thus, Paramatma
Sandarbha is crucial to imbibe the knowledge of sambandha, and
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every serious practitioner should study it carefully. The truths con-
tained in this book can uproot many of the common misconcep-
tions that may be lurking in our minds, sometimes even without
our being aware of them. Among these misconceptions, the most
troublesome are those that are akin to radical nondualism. Even
Vaisnavas on the path of bhakti can be subject to such pitfalls.

In conclusion, we provide here a list of the essential points
discussed in this volume:

1. Thedifference between the Paramatma and Bhagavan manifesta-
tions of tattva.

2. The three primary manifestations of Paramatma and their
functions.

3. The role of the three gunavataras, popularly known as “the
Hindu Trinity,” and their relative positions.

4. The difference between the terms jiva and atma.

5. The inherent nature of the atma.

6. Maya and its various functions.

7. The relationship between maya and the jiva.

8. The mystery behind the bondage and release of the jiva.

9. The dynamics involved in the evolution of the cosmos.
10. Examination of the nature of the world as real or unreal.

11. The intent behind the acts of creation, sustenance, and
dissolution of the cosmos.

12. Exploration of the question as to why God does not relieve the
suffering of humanity.

13. The unbiased nature of God.

Paramatma Sandarbha is the most philosophical of the Six Sanda-
rbhas, and it demands focused attention and an unbiased attitude
on the part of the reader. Anyone who is willing to take up this
challenge will reap rich benefits from Sri Jiva’s profound knowl-
edge and unique insight into the above subjects. From my lifetime
of study of the systems of Indian philosophy, I am unaware of any
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other book that so lucidly explains the nature of atma, Paramatma,
maya, and the cosmos (jagat). My commentaries are based upon
my studies of the book under my Gurudeva. I share them with my
readers and trust that they will benefit from them on their spiritual
journey, as I did on mine.
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1 The Ontology of Paramatma — The
Supreme Immanent Self






Mangalacarana

Y =T Gl HieeuEHTa! |
SRR g gikaq fafaead 112 11

FOR THE PLEASURE OF THE TWO SAGES, Srila Ripa Gosvamiand
Srila Sanatana Gosvami, I am rearranging this book, compiled
by Sri Gopala Bhatta Gosvami, who was born in South India.

T TRATHH hII b= T@ S |
Tty Tald et fe@td sias: 112 11

Some parts of his book were in order, some out of order, while
others were incomplete or missing. After thorough delib-
eration, Sri Jiva now writes [Paramatma Sandarbha] in the
appropriate order.

Commentary

atha natva mantra-quriin §ri-guriin sandarbharthadan
sandarbhesu trtiyasya bhasa-tika karomy aham

After offering obeisance to my initiating guru and to my instruct-
ing teachers, I am writing the translation and commentary to the
third book of the Sat Sandarbhas.

SRILA Jiva GOSVAMI cOMPOSED eight verses at the beginning of
Sri Tattva Sandarbha as marngaldcarana, or an auspicious invoca-
tion to the work. The marigalacarana of Paramatma Sandarbha has
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only two verses, the first having the same significance as the third
and fourth verses of the marngalacarana of Tattva Sandarbha, and
the second being the fifth verse verbatim. Srila Jiva Gosvami did
not compose a new marigalacarana at the beginning of Paramatma
Sandarbha because he considered the Sat Sandarbhas to form a
single book.

In the first of these two verses, he again remembers the lotus
feet of his teachers, Srila Ripa and Sanatana Gosvamis, upon
whose order the work was undertaken. In the second verse, he
again expresses gratitude to Srila Gopala Bhatta Gosvami, who
originally began it. In this way, he invokes the blessings of these
masters for the completion of the work. For further explanation,
the reader may refer to the commentaries on the third, fourth, and
fifth invocatory verses of Tattva Sandarbha.



Ksetra and Ksetrajiia — The Presentational
Field and the Witness

Anucchedas 1.1-1.3






Anuccheda1
Paramatma Defined

1.1

Paramatma Is the Ksetrajiia

2 | ST uRHTET fafoae | Freft aeTaTed dgussiu i aeft @ wrawr-
§ o @Tfercd ShiTgd aTeaT | o SHIgASaeuuTgde; feaata gramg

(3TTo 4122 183-83) —

Now Paramatma will be explained. Although the Paramatma
aspect of Bhagavan exists in [the spiritual domain of] Vaikun-
tha also, even that Paramatma is just a function of Bhagavan
Himself. For this reason, Paramatma is said to be that feature
of Bhagavan that pertains specifically to the cosmos. As such,
in the following two verses, by first describing the nature of the
individual being (the jiva) who is involved in the cosmos, Jada
Bharata specifies the nature of Paramatma to King Rahiigana:

&1 el w Y fayciisiaeg AraRRae e |
amfaféar e fodifedm ggr foa® arfaggend: 103 1
ST STCHT Y&: GUIUT: FTET TdoslaiTet: T |

TRV WA TG d: WHRRATE=GR—HAT: 11¥ 11

The pure knower of the presentational field (ksetrajfia) merely
perceives these beginningless modifications (vibhiitis) of the
impure actor, the mind, which is but an adjunct [upadhi]* of

An upadhi, or adjunct, is that which does not belong to the essential nature of an
entity or object but is external to it. However, because the adjunct is somehow
superimposed onto the object, the object comes to be identified with it. For
example, a red color reflecting in a crystal is not part of the crystal but only
appears to be so.
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the empirical self (jiva) and a product of maya. Its modifica-
tions are sometimes manifest [in the waking and dream states]
and sometimes unmanifest [in deep sleep and samadhi]. The
[Supreme] witness of the field is the Immanent Self (atma), the
Primordial Person (purusa), [the most] ancient (purdana), who
is unmediatedly self-revealing (saksat® svayafi-jyotih), unborn
(aja), the almighty controller (paresa), the interior regulator
of all beings (Narayana), inherently endowed with potency
(Bhagavan), the substratum of all beings (Vasudeva), and who
is established in His own intrinsic being (atmani) by virtue
of the potency that is innate to His own being (sva-mayaya).
(sB5.11.12-13)°

T: YT s U AT s U AR Eae 9 e Tore 9dg=sred AT shicdd-
T I s WiAgT fadiexiifaas ok uweaanfasy wafa
g @eddt ST WIRRGISAVATR Jidedld &5 IAd 33 |
qghH (HToRlely) —

The one who, even though pure, perceives these familiar mod-
ifications of the mind, and upon seeing them becomes identi-
fied, is known as the jiva. “Even though pure” (Suddhah api)
means “although transcendental to maya.” The verb vicaste (per-
ceives) means “clearly seeing.” The phrase “these familiar pre-
sentations (vibhiitis) of the mind” refers to the modifications
(vrttis) of the mind, which is the internal or psychical appara-
tus, generated by the maya of He who is the witness of all fields

2 There are different readings of verse 5.11.13 of Srimad Bhagavatam. In some

editions, the word saksat (direct or immediate) appears in place of satyah (real).
Correspondingly, in some editions of Paramatma Sandarbha, the word satyah
appears in the verse itself in place of saksat. Yet, even in these editions, when
we come to Jiva Gosvami's gloss on the verse, it is unanimously seen that he
comments only on the word saksat and has nothing to say about the word satyah.
He interprets the word in an adverbial sense as qualifying svayafi-jyotih
(self-revealing). The combination thus yields the meaning “unmediatedly
self-revealing.” From this analysis, it would appear more consistent to give the
word saksat in the verse itself rather than satyah.

ksetrajfia etd manaso vibhiitir jivasya maya-racitasya nityah

avirhitah kvapi tirohitas ca suddho vicaste hy avisuddha-kartuh

ksetrajiia atma purusah puranah saksat svayafi-jyotir ajah paresah

narayano bhagavan vasudevah sva-mayayatmany avadhiyamanah
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[i.e., of Bhagavan as the Supreme Immanent Self],* who will be
described [in the next verse]. The jiva is [also] referred to as a
witness of the field (ksetrajiia) because it is the knower ( jfiatr)
of the field (ksetra) of its own two bodies [psychic and physical].
As is said:

T GHITeal SiTg ST HHuTESH |
qUsTU A s dchd ATHTEd 11« 113 |

Bewildered by this extrinsic potency, the individual self,
although transcendental to the three gunas of material nature,
thinks of itself as consisting of the three gunas and thus
undergoes the misery resulting from this identification. (sB1.7.5)°

T FAG: | ST ARRRITR ? T378 — Siaed Sita aTfaa sttadre-
T Wae | a9 I AAIaIARA: |

By what characteristics is the mind [to be understood as] a prod-
uct of maya? In response [ Jada Bharata] says that the mind is
that “which pertains to the empirical self (jiva),” meaning that
it is created as an adjunct (upadhi) of the empirical self. This
indicates that the mind is a creation with which the jiva becomes

* We are here following the reading that is found in Jiva’s Krama-sandarbha,
sarva-ksetrajfiasya, to which the word bhagavatah has been added in at least one
manuscript. The words vaksyamanasya (having a possessive case ending) and
mayayad (having an instrumental case ending) make it fairly clear that this is the
correct reading. If, however, we take the reading as given in Paramatma
Sandarbha (i.e., sarva-ksetrasya and not sarva-ksetrajiiasya), it would mean that
the psychical apparatus is generated by the maya of the complete presentational
field. This phrasing might create a doubt that some part of the field, such as the
mind, is excluded from it. Moreover, to make sense, the word vaksyamanasya
(“to be described later”), qualifying sarva-ksetrasya, would then have to refer to
the division of Paramatma Sandarbha described later in the book that deals with
maya and its two divisions of nimitta and upadana (Anucchedas 48-65). In
contrast to this somewhat confusing phrasing, the reading sarva-ksetrajfiasya
(“the maya of He who is the witness of all fields”) makes things more simple and
natural.

yayd sammohito jiva atmanam trigunatmakam

paro’pi manute’nartharn tat-krtarh cabhipadyate

This verse is discussed extensively in Tattva Sandarbha, Anucchedas 32-45.



1 The Ontology of Paramatma — The Supreme Immanent Self

identified, meaning that it [the mind as adjunct] is thenceforth
taken to be the living entity’s actual identity.

JaY HIGU ? AN WAgHE HH ST G | HigeNid-
et 2 Fie sfda wargidr | 93 9 Sar HIgRi: ? SIAUSTATHE —
STaWRIRTIEAT: Gt ferdfganaf |

How is the mind further described? It is a performer of impure
actions. The word “impure” here means those actions that
are undertaken from the separate self-sense rooted in non-
awareness of Bhagavan (bhagavad-bahirmukha). How are
the presentations (vibhiitis) or modifications [of the mind]
described? They are continuous (nitya), meaning that they
are beginningless (anddita) and that they proceed in perpetual
succession (anugata). How and when are these modifications
[manifest and unmanifest]? In response to this, [ Jada Bharata]
says, “They appear during the waking and dreaming states, and
disappear during deep sleep.”

T GUUT SHTHIOT: JEs: “ STl sad: Je: I (Hlo R & 1¥2) 3T-
ﬁm%ﬁv@uﬁg |maﬁammeﬂﬁ&rm | 1 STaae-aTagrT |
SOl ST | T ST s | A shaaye SRR
T : | WA HATEIYE WTaSeeTd | aTgea: TadHHIsRT: | TaHT-
TG WEIEURGFAT A WY TNIAHISTRITIH: | SHHbJY-
AN | AR ATRIG sE-aaiiiad Uiaslsii weuwedT Weuey ug 9
J dE 3 |

[On the other hand,] there is another [Supreme] witness,
described as follows:

1. He is the Primeval Person (Purana Purusa), meaning that He
is the unconditional cause of the cosmos, as is well known
from descriptions, such as that in the Second Canto: “The
Purusa is the first or primary descent (avatara) of Bhagavan”
(sB2.6.41)°

2. He is unmediatedly self-existent and self-revealing (saksat
svayafi-jyotih), meaning that He does not depend on anyone,
as is the case with the jiva.

¢ adyo’vatarah purusah parasya
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1 Paramatma Defined

3. He is unborn (aja), meaning that He is altogether free from
birth and all other ensuing transformations.

4. Heisthe almighty controller (paresa), meaning that He is the
controller even of powerful gods like Brahma.

5. He is Narayana, meaning He who supports (ayana) all liv-
ing beings (ndram) through His own power of interior
regulation.

6. He is Bhagavan, meaning that He is partially endowed with
inherent potency, because He is an integral portion of [Krsna,
or Svayam] Bhagavan.

. He is Vasudeva, the shelter or substratum of all living beings.

8. He is established (avadhiyamana) in the Self (atmani), or
in other words, in His own intrinsic being (sva-svariipa) by
virtue of the potency that is innate to His own being (sva-
mdyayd), which here refers to His own intrinsic potency
(svariipa-$akti). Here the passive voice has been used in the
sense of the active’ The meaning is that though He has
entered into the extrinsic potency of mdyd and is imma-
nent within the conditioned individual being (mayike) as
its indwelling Self (antaryami), by His own innate potency
(svariipa-sakti), He remains situated in His own intrinsic
being (sva-svariipa), meaning that He is not in contact with
mayd.

IGaa FAGATTIAT, TISTU HRTHIEATS] StaTg=aT AR Jg:
S ST THTATA | TaH Y & S5 T |

This other witness [ksetrajfia] is distinct [from the jiva], because
He is the knower or witness of all ksetras due to being Vasudeva
[the shelter of all beings]. [In contrast, the ksetrajfia described
in the previous verse knows only its own ksetra.] This means
that the other [Supreme] witness is distinct from the jiva who
is deluded by maya® Being utterly free [from the influence]

~

7 The verb avadhiyamana, which is glossed by the word avasthapyamana (is

established), is in the passive voice. The use of the passive would imply that
there is another agent who is doing the action of placing or situating, but Sri
Jiva is clarifying that there is no other such agent; Paramatma accomplishes this
by His own agency of intrinsic potency. Because this does not involve any effort
on His part, the passive voice has been used.

This follows the more sensible reading, so’paro maya-mohitdj jivad anyo -

1



1 The Ontology of Paramatma — The Supreme Immanent Self

of madya, this other witness is the pure ksetrajiia and the atma
(the Self), which here refers to Paramatma, or the Supreme
Immanent Self. For these reasons also, the primary quality of
ksetrajiia is found only in Paramatma.

qghH T QAT g UTIY ol 7 3¢ GAFH=THIS” (o & ¥ 124) BT |

This is stated by Daksa: “Although a jiva can know all these [the
body, the senses, and so on], as well as the gunas of primordial
nature, he does not know the omniscient unlimited Bhagavan
whom I worship” (sB 6.4.25)!°

Commentary

IN THE FIRST BOOK of the Sat Sandarbhas, i.e., Tattva Sandarbha,
Sri Jiva Gosvami established the Bhagavata Purana as the supreme
authority in the field of metaphysics. He also concluded that
the Bhagavata Purana, which embodies the essence of the Vedas
(see sB1.1.2), primarily delineates the three topics of sambandha,
abhidheya, and prayojana.

Sambandha means the relation between Absolute Reality
(tattva) and Its energies. The cosmos is a manifestation of two
energies in the form of the individual living beings ( jivas) and pri-
mordial nature (prakrti or maya). To understand sambandha, or
relation, it is necessary to understand the sambandhi, or the refer-
ent of the relation. In Bhagavat Sandarbha, the author explained in
detail who the Absolute Reality is. In this book, he focuses on the
individual beings and primordial nature, the two constituents of
the cosmos, and their regulator, Paramatma, a partial manifesta-
tion of the tattva called Bhagavan. Bhagavat Sandarbha began with
the citation of an important verse from Srimad Bhagavata Purana:

maya-rahitah, which is found in the Krama-sandarbha and some manuscripts of
Paramatma Sandarbha.

The word also appears in the last quarter of sB 5.11.13 in the locative case, “in the
Self” (atmani); there it has been glossed as sva-svariipe, “in His own intrinsic
being.”

1° sarvari puman veda gunams ca taj-jfio na veda sarvajiiam anantam ide
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1 Paramatma Defined

All those who have realized Absolute Reality (tattva) describe that
Reality as nondual consciousness (advaya-jfiana). That Reality is
referred to as Brahman, Paramatma, and Bhagavan. (sB 1.2.11)"

Bhagavat Sandarbha and Paramatma Sandarbha together form
an extended explanation of this verse, which refers to Absolute
Reality by the three appellations, Brahman, Paramatma, and Bha-
gavan. Brahman and Bhagavan were the subject matter of Bhagavat
Sandarbha. Paramatma will now be elaborately explained in this
volume; hence, it is called Paramatma Sandarbha. Paramatma was
defined by Sri Jiva Gosvami in Bhagavat Sandarbha as follows:

When this tattva in the form of Bhagavan, which has all the above-
stated qualities and is the complete manifestation of Absolute Real-
ity, is described or realized as the controller / regulator of living
beings by the process described before, He is called Paramatma, or
God as the Supreme Immanent. (Bhagavat Sandarbha, Anuccheda 3)

The definitive feature of Paramatma is His controlling or regu-
lating power (aisvarya). Individual beings are never fully indepen-
dent, either in their conditioned or liberated state. As discussed
in Bhagavat Sandarbha, there is only one supremely independent
Reality, called Bhagavan, which Sri Jiva Gosvami has identified as
Sri Krsna along with His various lila-avatdaras, such as Rama. In
other words, the aspect of Krsna that embodies the regulatory or
controlling function is called Paramatma. In the spiritual world,
Vaikuntha, Bhagavan Himself acts as Paramatma, but in the mate-
rial world He takes a special Paramatma form. This is the subject of
this Sandarbha.

A doubt may be raised here. In the verse cited above (sB1.2.11),
Absolute Reality (tattva) is sequentially named as Brahman, Param-
atma, and Bhagavan. Based on this order, it might be expected
that Paramatma Sandarbha would come before Bhagavat Sandarbha,
and not vice versa. There are two reasons for this reversal of order.

' vadanti tat tattva-vidas tattvam yaj jianam advayam
brahmeti paramatmeti bhagavan iti Sabdyate
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1 The Ontology of Paramatma — The Supreme Immanent Self

First, there is no separate Sandarbha for the explanation of Brah-
man. According to Sri Jiva Gosvami, Brahma Sandarbha is con-
tained within Bhagavat Sandarbha!?> Consequently, because Brah-
man is to be explained previous to Paramatma, as per the order
of words in sB1.2.11, Bhagavat Sandarbha, which contains Brahma
Sandarbha, must come prior to Paramatma Sandarbha. Brahman
is the manifestation or realization of Bhagavan devoid of qualifica-
tion. Thus, Brahman cannot be comprehended without knowing
Bhagavan.

The second reason is that according to the hermeneutic princi-
ple, “The order according to meaning overrides the word order,”*
Bhagavat Sandarbha should come before Paramatma Sandarbha,
because Bhagavan is the source of Paramatma as well as of Brah-
man. To understand these two in truth, knowledge of their source
is indispensable.

Paramatma is the regulator of the material energy, called maya
or prakrti, which manifests the cosmos, and also of the individual
living beings conditioned by the material energy. Material energy
conditions aliving being by covering his self-awareness and by pro-
viding him with a material body. To understand the Controller, it
isalso necessary to understand the controlled. Hence, SriJiva cites
two verses spoken by Jada Bharata to King RahGigana that delineate
both the characteristics of the individual self and Paramatma in
relation to phenomenality, or maya. Both are here called ksetrajiia,
i.e., “the knower of the presentational field,” meaning the witness
of the field of all phenomena, both internal and external, that are
presented to consciousness.

Like many verses in the Bhagavatam, these two also involve a
certain ambiguity in that they do not overtly state that the ksetra-
jiias they describe are different from each other. The verses could
therefore be interpreted from the monistic point of view, which
holds that there is only a single consciousness that appears both as

2 ato’tra brahma-sandarbho’py avantarataya matah

Bhagavat Sandarbha, Anuccheda 7
'3 pathakramad artha-kramo baliyan
Mahabhdsya on PANINI 1.1.58
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1 Paramatma Defined

the individual beings as well as Paramatma. In his commentaries to
both the previous and following verses, Sridhara Svami does make
the statement that the two ksetrajfias are different, as Parame§vara
andjiva, a fact acceptable to all Vedantis. Sridhara, however, seems
to lean toward the monistic view by saying, “The ksetrajiia, witness
to the three states of wakefulness, dreaming, and deep sleep, is the
atma, i.e., the Reality (tattva).” Srila Jiva Gosvami clarifies the mat-
ter in his commentary, with special reference in the next subsec-
tion (1.2) to Bhagavad Gitd, where the subject of ksetra and ksetra-
jiia is discussed. He specifically chooses these two verses so that
one cannot misconstrue the radical monistic theory of the self’s
absolute identity with Brahman.

The word ksetra, which literally means “a field,” is often used
to signify the physical body. Just as seeds are sown in a field, grow
and produce some fruit, the physical body serves as a field of action,
karma, which is the seed from which the fruits of happiness or mis-
ery are produced. One who knows the field and its modifications is
called ksetrajfia ( jfia means “a knower”), so it is applicable both to
the jiva and Paramatma, who is the companion of each jiva in the
physical body. Nevertheless, though both are ksetrajiias, they are
not equal. The jiva misidentifies with the two types of material bod-
ies, physical (gross) and psychical (subtle), which are products of
maya. The subtle body is the psychic apparatus attending the jiva,
which includes the mind along with the five cognitive senses, the
five conative (or active) senses, and the five divisions of the vital
force (prana). These two types of bodies are called the upadhis of
the jiva.

Upadhi means “limitation,” “condition,” “adjunct,” “nomencla-
ture,” or something external that has been superimposed upon and
limits an object or entity. When a red rose is in proximity to a crys-
tal, the latter reflects the color of the rose and appears reddish even
though by nature it is colorless. This reddishness is the upadhi of
the crystal. Similarly, a jiva, who is in reality pure (Suddha), or in
other words, transcendental to maya, as stated in sB 5.11.12, appears
to reflect or possess the modifications of the mind in the form of
happiness and misery when in their proximity.

15
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The mental modifications are the upadhis of the jiva, because
they impose a limitation on the pure nature of the jiva. The gross
body is another upadhi, restricting the awareness of the jiva within
its bounds. The mind is here called the “impure agent” (avisuddha-
kartuh). The mind itself is inert by nature and has no inherent
agency. It exhibits consciousness only by the association of the
ksetrajfia, the individual conscious being. Once it is intelligized, it
makes use of the senses and the vital force to perform action and
thus becomes an agent. Itis called impure because it functions only
for its own independent and separative interest, in non-awareness
of Bhagavan, who is the source and proprietor of everything in
the cosmos. Not acknowledging the existence and ownership of
Bhagavan is the impurity of the mind.

It should be noted that the term jiva can be used to indicate the
living entity, both in its pure, transcendental, and eternal nature,
as well as in its conditioned state. Therefore, the term jivopadhi has
been used by the commentators to gloss the word jivasya, appearing
in the verse, in order to clarify that it is the adjuncts or upadhis that
are a product of illusion (mdyd) and not the living entity itself.

The jiva considers the happiness and misery occurring in the
body to be its own and thus remains absorbed in these feeling tones,
ignorant of its own true nature, which is transcendental, beyond
all material happiness and misery. Therefore, although the jiva is
distinct from matter, it considers itself to be material. In this state,
it engages in materialistic, non-integral pursuits, trying to fulfill
its material desires. This conditioning of the jiva has no beginning,
meaning that it is without prior cause, and hence it is causeless!* It
is for this reason that the vrttis, or mental modifications, are called
nitya. Here, the word nitya (lit., “eternal”) does not mean that they
are always manifest, but that their flow has no beginning. Every
vrtti is temporary but there is a continuous flow of them in the

* A cause is defined as that which must invariably exist prior to the effect that it
produces. So if something is beginningless, it must be without cause. The reason
why the jiva’s conditioning is stressed as being beginningless (i.e., causeless) is
to refute the idea of original sin, or of a falldown from Vaikuntha, or of an
inceptive choice to come to the material world from an intermediate region
(tatastha), or other misconceptions that are rampant in the Vaisnava world.
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waking and dream states. The vrttis of the mind are perceived by
the jiva in those states, while in deep sleep there is no experience
arising from either of the two types of bodies. There is no external
experience in this state.

The other ksetrajfia is Paramatma. He also witnesses the phys-
ical and psychical bodies of the jiva but is not influenced or condi-
tioned by them. This is exemplified in the Mundaka Upanisad (3.1.1)
by the allegory of two birds sitting on a tree out of which one eats
the fruits of the tree and the other simply looks on. The reason for
this is that Paramatma is svayafi-jyoti, or self-luminous. He is not
dependent on anyone else for His existence, knowledge, or power.
Being an expansion of Bhagavan, He is inherently endowed with
many of the same powers. Thus, unlike the jiva, He never comes
under the sway of the extrinsic energy, maya.

Srila Jiva Gosvami notes that the verb avadhiyamana (“is being
placed,” or, “is established”) in the second principal verse of this
anuccheda (sB 5.11.13) is in the passive voice (karma-kartr) in the
phrase, “who is established in the Self by His own maya.” The use
of the passive voice could be interpreted to imply that maya is the
agent who has caused Paramatma to be placed interior to the indi-
vidual self. Sri Jiva clarifies, however, that Paramatma’s establish-
ment in the Self is not effected through any external agency, but
rather by virtue of the potency that is innate to His own being
(sva-mdyayd), meaning through His own intrinsic potency (sva-
svariipa-$akti). This confirms the independent status of Bhagavan,
who performs actions through His own energies. Furthermore, the
word atmani (“in the Self”) here is taken to mean “in His own Self”
rather than “within the individual self,” which Sri Jiva explains as
meaning “in His own intrinsic being” (sva-svariipa).

The word purusa (person) here has a particular significance.
Etymologically, it means “one who reposes in the city.” The “city”
(pura) signifies the bodies of living beings and therefore, like ksetra-
jfia, purusa can refer to either the individual self or Paramatma,
who is present as a witness in each body. As will be made clear
in Sections 2-4 of this volume, the word purusa refers to the three
aspects of Bhagavan, the purusavataras, who expand from Him for
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the sake of facilitating the creative unfoldment of the cosmos. In
one of these aspects, He is present as the indweller in every body
as the Immanent Self.

The word vasudeva (from the verbal root v/vas, “to reside”) sim-
ilarly indicates that Bhagavan as the Immanent Self knows all bod-
ies because He resides in them and is therefore the prime ksetra-
jia. The living being is the secondary ksetrajfia, since it knows only
one particular body. This will be explained further with recourse
to Bhagavad Gita.

1.2

Paramatma Is the Knowable and the Primary Knower
of All Fields

hfarafeg (dares 1-2) —
Furthermore, it is said in the Gitopanisad:
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Tag A1 afer o ung: ARt afge s
grrs =iy i faifg Teanry v |
SAGATANI T IS F+ Tt 7 1 113fe |

This body, O son of Kuntj, is called the field (ksetra) and the
one who knows it is called the knower of the field (ksetrajfia) by
those who have directly intuited both the field and its knower.
O Bharata! Know Me also to be the ksetrajiia situated within
all ksetras whatsoever. In My view, knowledge of the field and
of [both these] knowers of the field is what is meant by [true]
knowledge. (GITA 13.1-2)"

3/ @ “gs arty 7t fafy” sfa adafy oy #f 9 &= fafg a g Safia
WEEH A sfd |
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idarh Sarirar kaunteya ksetram ity abhidhiyate

etad yo vetti tam prahuh ksetrajfia iti tad-vidah
ksetrajfiam capi marh viddhi sarva-ksetresu bharata
ksetra-ksetrajiiayor jianarn yat taj jianarh matarh mama
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Here, in the statement, “and know Me also to be the ksetrajiia,”
[the words “and” (ca) and “whatsoever” (api) are to be syntac-
tically applied as follows:] “And in all fields whatsoever, you
should know Me also to be the ksetrajfia. [I am] not like the jiva,
whose knowledge is restricted only to its own individual field.”
This alone is the intended meaning of the statement.

T I SRR TR HiaRvfigeaa saqan Hféea “adany”
S JTTIRE: | “J T yaedTii” (23 122) safeT | “gda: arfor-
UTE dg TdarsfafRimEn” (M 23 123) scnfer o afaveda Feam-
T | “3HTiea®” (T3 o) SATEHAT ST T FAUSeIHT0TETd |

By pointing out that both I§vara and the individual self have a
common substratum [i.e., that they both share the character-
istic of being knowers of the field], [Krsna here] is not indicat-
ing that the substantive Reality to be known (i.e., the know-
able — jiieya) is consciousness alone devoid of all attributes. If
that were the case, the phrase “within all ksetras” would be
redundant. Moreover, the knowable (jfieya) is pointed out [in
the same chapter of the Gita] as being specifically inclusive of
attributes. This is indicated in GITA 13.12, “I shall now describe
that [Reality] which is to be known ( jfieya),”*® and in GITA 13.13,
“That [Supreme] knowable has hands and feet everywhere, with
eyes, heads, and faces all around.””” Again, in GITA13.7-11'°
knowledge (jfidna) too will be defined in precisely the same
manner [i.e., knowledge too is of a substantive inclusive of
attributes and not that of unqualified consciousness].

% T gz Ty s “aaafq” (S slcly) gfdaq ammIRGTaT
[

16 jfieyarh yat tat pravaksyami

The term jAieya (knowable) as it is used here assumes that the Reality being
spoken of is naturally endowed with qualities by which It can be known. The
implication is that an entirely unqualified entity is inscrutable and hence
unknowable (ajfieya).

sarvatah pani-padarn tat sarvato’ksi-Siro-mukham

amanitvam adambhitvam
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1 The Ontology of Paramatma — The Supreme Immanent Self

Moreover, if Krsna’s intention in the phrase, “know Me also to be
the ksetrajfia,” had been to define knowledge as pertaining to an
Absolute Reality utterly devoid of attributes, by equating their
shared conscious substratum, as in the mantra, “You are That”
(tat tvam asi, cHU 6.8.7), then Krsna would have said, “In My
view, knowledge of the ksetrajiia and I§vara is [true] knowledge”
and not “knowledge of the field and of [both these] knowers of
the field.”

foorg g Rcrememd: — fgfavafy Sgasaiss o 7ia I
HAH | “3rareiey T (o Go 213 IR0) 3fd = Asgmedrcrdesia-
¥ — JaEHa HidEaTg AT |

However, the meaning of the statement, “knowledge of the
ksetra and of ksetrajfia, in My opinion, is what is meant by
knowledge,” is as follows: “Knowledge of both items inclusively,
of ksetra and ksetrajfia, is considered to be knowledge of Me
alone, because the purpose of such knowledge is exclusively the
knowledge of Me (Paramatma), as stated in the Brahma-siitra,
“The deliberation (paramarsa) on the individual selfisin orderto
know the other (anyartha) [i.e., the Supreme Self]”” (vs1.3.20)**
This is in keeping with the fact that the knowable (jiieya) is
stated to be only one (GIiTA 13.12), and it is indeed appropriate
[because the Reality to be known has already been described in
Bhagavata Purdna (sB1.2.11) as nondual in nature].

T 9 FOaETgad aFSATAE G HETGS F AaH | “AR SR-43&-
ferdeaTq |

Nor is it right to interpret the word “knowledge” as it is in the
non-theistic Sankhya philosophy, which understands it to mean
merely [realization of] the distinction between the field (ksetra)
and its individuated knowers (ksetrajfia), because in GiTA 13.2,
the pronoun mam (Me) necessitates the inclusion of a Supreme
Knower, i.e., I$vara (i$varasyapeksitatvat).

' anyarthas tu paramarsah

Baladeva Vidyabhusana:
jiva-paramarsah paramatma-jianartha eva.
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79 [aadaTgag T YHATAIG ey dga-T@eoTadeINTdIiGeeal-
UTHYTHTOAT] StgaTeIas: | a&l T Gt SigHTHa faadanieT dgamear-
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Nor can we agree with the vivarta doctrine that the personhood
(purusatva) of God (I$vara) is but an appearance born out of illu-
sion, because then His words in the form of revealed scriptures,
such as the Gita along with the Vedas, would be rendered unau-
thoritative, thus insinuating the Buddhist philosophy. Such
being the case, it would be just as illogical for the proponents
of vivarta-vada to comment on these scriptures as it is for the
Buddhists.

T 9 a9 gAgevast FidRvgae MgemEaia g
AR | “Td gdagwhl 37 (MareR k) smeyare FHiaRwsmer
A faafgacarq | 939 9 ‘¥ g qaifor sAifor (fdreR1s) sfe-
AR “duTHE Tigdl JIEaREanRIq (Marels) s
TSHTIET ATgdTd |

Nor can it be argued that even if the personhood of God (I$vara)
is admitted to be real, we must still draw on [relevant] state-
ments from I§vara’s other revealed scriptures, wherein it is
stated that knowledge of the unqualified Absolute (nirvisesa-
jiiana) alone is the means to liberation. [This is indefensi-
ble] because the intention of the previous chapter of the Gita
(Chapter 12) was to show the inferiority of such knowledge [in
response to Arjuna’s question in the first verse]. In that very
chapter, Sri Krsna made the following statement in regard to
His exclusive devotees: “But I quickly become the liberator of
those who offer all actions to Me, who are wholly devoted to
Me, and who worship Me, meditating on Me through the yoga
of exclusive devotion. O Partha, without delay I lift them up
from the ocean of repeated birth and death because of their
singular absorption in Me” (GITA 12.6-7) 2° Here Bhagavan does

% ye tu sarvani karmani mayi sannyasya mat-parah
ananyenaiva yogena marm dhydayanta upasate
tesam ahari samuddharta mrtyu-samsara-sagarat
bhavami nacirat partha mayy avesita-cetasam
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not regard knowledge of the unqualified Absolute as having any
relevance [for liberation].

TGHHBICR! T I “ThHTHIATAE!” (HTo 2210 13R) TS |

Bhagavan Himself confirms the same in the Eleventh Canto of
Srimad Bhagavatam: “Whatever may be attained by perform-
ing meritorious acts (karma), penances, the culture of jfiana,
non-attachment, yoga, charity, religious virtue (dharma), or
any other means of ultimate welfare, is easily attained by My
devotee simply by engagement in bhakti-yoga to Me. Although
My devotee does not desire anything except Me, if at any time he
should somehow desire heaven, liberation, or residence in My
abode, he can very easily attain any of them” (sB 11.20.32-33) **

HYeTaH T —

And in the Moksa-dharma [of Mahabharata]®? it is said:
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A person who has taken refuge in Bhagavan Narayana achieves
the four goals of human life even without [recourse to] the
appropriate means [generally] employed for attaining them **

a1 g yatemafaesiied dqargameg afamaan Ffde (Mares ise) —
i & a1 I A A6 GHTE: |
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' yat karmabhir yat tapasa jiiana-vairagyatas ca yat
yogena dana-dharmena Sreyobhir itarair api
sarvarh mad-bhakti-yogena mad-bhakto labhate Aijasa

2 This verse is not found in the mila of the critical edition. According to Baladeva
(6ITA 12.7), it is from the Nardyaniya. It is quoted in Sundara Bhatta’s
commentary to Mantra-sodasi 9. Sridhara Svami quotes it in sB 11.29.5 without
naming a source text.

* yavai sadhana-sampattih purusartha-catustaye
tayad vind tad apnoti naro narayandsrayah

22



1 Paramatma Defined

Here again [in the 13" chapter of the Gitd], so that the specific
praises [of the personhood of God] made in the previous chap-
ter do not go in vain, and after indicating that knowledge means
knowledge of the qualified Absolute [in verses 13.7-11], SriKrsna
concludes by saying that such knowledge is easily attainable if
pursued along with devotion:

In this way, the field (ksetra), knowledge ( jidna), and the know-
able ( jiieya) have been described in brief. Knowing this, My
devotee attains My nature. (GITA 13.18)**

31 TaTH TS TF b MiGE: GRBEFRE] @A d Saa=el-
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Therefore, in this verse of the Gitd, only the knower of the
individual field (vyasti-ksetrajfia) is identified as the devotee,
whereas the knower of the aggregate of all fields (samasti-
ksetrajfia) is the [Substantive Reality] to be known ( jfieya). So
here, after reminding us of this by citing the knowable ( jiieya)
together with the knowledge of the field and its knowers, Krsna
continues in the following verses by showing that the jiva-
nature of the individuated knower [vyasti-ksetrajfia] and the
i§vara-nature of the aggregate knower [samasti-ksetrajfia] are
both imperishable:

&Y. T {8 93, T o7 |
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The living entity situated within material nature experiences
the qualitiesborn of that nature [such as happiness and sorrow].

% iti ksetram tathd jiianarn jiieyarn coktarn samdsatah

mad-bhakta etad vijfiaya mad-bhavayopapadyate

We have translated mad-bhavaya as “attains to My nature,” but there are several
different translations given by the various commentators. The Vaisnavas favor
translating bhava as love, but this does not seem appropriate here. Further on in
this commentary, Sri Jiva himself translates it as sarsti, or “[the liberation of
attaining] equal rank, condition, or power as the Lord.” Upapadyate is often
glossed by the commentators as yogyo bhavati, or “becomes qualified [for such
liberation).” The primary meaning, however, is “reaches” or “attains.”
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1 The Ontology of Paramatma — The Supreme Immanent Self

The cause of its birth in species of greater or lesser evolution-
ary complexity is its association with the gunas of primordial
nature. (GITA 13.21)°

aq (Mare31?) —
ml'\'jﬁfdl a"q?ﬁ HIhT HeH T |
THATHTA AT G s A Tow: I 11 22 I

5fa Shtarq wean FAféyw weeagey@ g g dgfean |

By indicating that the jiva is situated within material nature,
from which it logically follows (svatah) that it is beyond matter
(aprakrta), Krsna clearly teaches here that the jiva is imperish-
able (aksara). Then, by pointing out that the [supreme conscious
being or] Purusa known as Paramatma is superior to the jiva, He
shows a fortiori that He is imperishable:

The other Purusa residing in the body is known as the witness,
the sanctioner, the sustainer, the maintainer, the almighty reg-
ulator, and also the Supreme Self (Paramatma). (GiTA 13.22)

AT 24 126-29 —
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Then, in the following two verses [from Bhagavad Gita, Chap-
ter 15], Bhagavan authoritatively declares the imperishability
even of the jiva, saying:

%> purusah prakrti-stho hi bhurkte prakrti-jan gunan
karanarm guna-sargo’sya sad-asad-yoni-janmasu
upadrastanumanta ca bharta bhokta mahesvarah
paramatmeti capy ukto dehe’smin purusah parah
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There are two kinds of purusas in this world — the perishable
and the imperishable. All these embodied beings (bhiita) are
perishable, whereas the immutable [self] (kiita-stha) is called
the imperishable. But different from these two is the Supreme
Purusa, called Paramatma. He, the imperishable regulator,
enters the three worlds and then sustains them. (GiTA 15.16-17)’

TAIGET TTTETEN | STTHT adchAITEd: Yadd: | Wdl gives: | Hikh
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In the Gita verse [quoted above (13.22)], the word upadrasta (wit-
ness) means “the Supreme Witness”; anumanta (sanctioner)
means “He who inspires the living beings in accordance with
their past actions”; bharta (sustainer) means “He who provides
nourishment”; bhoktd (maintainer) means “the protector”;*®
mahesvara (the almighty regulator) means “the superintendent
of all”; and paramatma (the Supreme Self) means “the indweller
in all.” This is how the words are to be explained.

FAINE] e “THEIAIT  I: HIGATU! 6 SR FIAHIVIGAITAT-
o |34ﬁ9137:ﬁaqa ITH: TETEa:” S | AGaHATY SFAGHEd-
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Regarding the next two verses quoted above (GITA 15.16-17), the
word kiita-stha (the immutable [self]) means “one who does
not undergo change through time,” according to Amara-kosa
(3.1.73)®° 'This is the pure individual conscious being (suddha-
jiva), because in the very next verse it is said, “But different
from these two is the Supreme Purusa (uttamah purusah), called
Paramatma.” Thus, here also [in GITA 15.16-17], the field (ksetra),
the knower of the individual field (ksetrajfia), and the knower of

" dvav imau purusau loke ksaras caksara eva ca
ksarah sarvani bhatani kitastho’ksara ucyate
uttamah purusas tv anyah paramatmety udahrtah
yo loka-trayam avisya bibharty avyaya i$varah
28 The verbal root vbhuyj carries both the sense of enjoyment or consumption and
that of protecting or governing.

* eka-rupataya tu yah kala-vyapi sa kitasthah
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1 The Ontology of Paramatma — The Supreme Immanent Self

the aggregate of all fields (sarva-ksetrajfia) are being indicated
[as corresponding to the three divisions of ksara-purusa (the
perishable body), aksara-purusa (the imperishable self), and
uttama-purusa (the Supreme Self)]. By use of the word “differ-
ent” (anya) [in 6ITA15.17], Krsna indicates that the latter two
imperishable beings are indeed different. It is not possible for
them to give up their respective natures. By this it is also shown
that they never exist without attributes.

qEII “AgrarmgEa” (dares iee) 3 aged e damSyTiadnead-
%Y | d¢d gaReRea g sfU shawr guiheaTtd weanfaver afagwa-
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Therefore, Krsna's statement, “He attains My nature” (mad-
bhavayopapadyate, GITA 13.18)>° also means that he attains the
same status or condition as Bhagavan (sarsti) [not an attribute-
less state of liberation]. The import is that although both are
equal in terms of their imperishability, the jiva is the one who is
captivated by material nature due to its inferior strength, and
to dissolve this captivation, I§vara alone is to be known as the
Reality meant to be worshiped.

Commentary

In this portion of the first anuccheda, Sri Jiva discusses Chapter 13
of Bhagavad Gita where the concepts of ksetra and ksetrajfia are
introduced, along with an elaborate discussion of Purusa and
prakrti. This analysis is also further related to the correspond-
ing portions of the Gitda’s 15™ chapter. In both these chapters,
Bhagavan Sri Krsna not only differentiates between conscious-
ness and non-conscious phenomena, but also between the indi-
vidual consciousness and the supreme conscious entity, or Param-
atma. In the course of doing so, it is necessary for Sri Jiva to deal
with erroneous interpretations of these passages that deny any
distinction between the two kinds of conscious beings.

3¢ Tn some editions of the Gitd, this is verse 13.19.
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Sri Jiva begins by referring to Krsna’s words in GITA13.1-2,
which identify the presence of two distinct ksetrajiias in the body,
i.e., the individual atma and Paramatma. In doing so, he refutes
vivarta-vada, the Advaita doctrine that acknowledges the existence
of only one atma, otherwise called Brahman. The statement, “And
know Me also to be the ksetrajfia residing in all ksetras,” clearly
affirms that besides the individual self there is another ksetrajiia.
This is the implication of the word ca (also). An individual atma
knows only one particular ksetra, but Paramatma knows them
all. To emphasize this point, the verse employs the compound
sarva-ksetresu, “in all bodies” (GITA 13.2) **

Moreover, the word ca highlights the distinction between the
individual self and the Supreme Self. Sankara’s radical nondual-
istic (kevaladvaita) philosophy adopts the view that there is one
absolute, unqualified Reality called Brahman, which manifests
as Paramatma when delimited by pure sattva-guna (i.e., perpet-
ual being unmixed with rajas and tamas) and as the individual
atma when delimited by sattva-guna mixed with the other gunas®
Adherents of this doctrine claim that there is no ultimate differ-
ence between the two ksetrajfias. For them, the one unqualified
conscious Reality is the ultimate and unique substantive to be
known, jiieya. Everything else is ultimately mithya, or devoid of
ontological reality.

While commenting on this verse (GITA 13.2), Sri Safikaracarya
writes:

Know Me, the Supreme Regulator, who am transcendental to con-
ditional existence, to be the ksetrajiia, endowed also with the above-
mentioned characteristics, and present in all ksetras. The impli-
cation here is that the ksetrajfia is [apparently] distributed in all
bodies beginning from Brahma and extending down to immovable
forms by virtue of the limitations imposed by these bodies. Know
the ksetrajfia to be devoid of all these divisions or limitations, and
as imperceptible [i.e., unknowable] through the notions conveyed

81 ksetrajfiarh capi marn viddhi sarva-ksetresu bharata
%2 Vide Vedanta-paribhasa 1; Vedanta-sara 7; Paficadasi 3.40, 1.16;
Vicara-sagara 4.88-89.
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by words such as sat (cause) and asat (effect). (Bhagavad Gita,
Sarikara-bhasya 13.2)*

Sri Jiva refutes Sanikara’s interpretation by arguing that were
this the case, the compound sarva-ksetresu, “in all ksetras,” would
be redundant, as the one who knows all bodies would be identi-
cal with the one who knows the individual body. Then he would
have used the word eva instead of api (i.e., ksetrajfiarh eva mar
viddhi, “Know Me alone to be the ksetrajfia”), and sarva-ksetresu
would serve no additional purpose because there would be only one
ksetrajfia. Thus, Krsna does not instruct that there is one absolute
unqualified consciousness that alone is real but which appears as
many by the influence of maya.

Moreover, later in GITA13.2, Ultimate Reality is stated to be
knowable (jAieya). An object devoid of form, energies, and quali-
ties cannot be knowable. Furthermore, the knowable is described
as qualified, not as devoid of attributes. This contradicts the Advai-
tavada concept that Ultimate Reality is unqualified indivisible con-
sciousness alone that appears as many due only to the upadhis in
the form of material bodies. The qualified nature of the knowable
is expressed as follows:

That [Supreme] knowable has hands and feet everywhere, with
eyes, heads, and faces all around, and with ears in all directions.
It abides, pervading everything in the world. (GiTA 13.13)%*

Here the affirmation that Bhagavan has senses and limbs, even
though they are of an all-pervading nature, shows that they are
real and that He is thus a conscious being with senses and not
mere unqualified consciousness. Furthermore, the knowledge
described in verses 13.7-11 also pertains to a Reality inclusive of
attributes, because ceaseless exclusive devotion is counted as one

%3 ksetrajfiarh yathokta-laksanam capi mam parame$varam asarnsarinar viddhi
janihi. sarva-ksetresu yah ksetrajfio brahmadi-stamba-paryantaneka-ksetropadhi-
pravibhaktah. tam nirasta-sarvopadhi-bhedarm sad-asad-adi-sabda-pratyayago-
carari viddhity abhiprayah.

sarvatah pani-padarn tat sarvato’ksi-siro-mukham

sarvatah Srutimal loke sarvam avrtya tisthati
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of its elements (verse 10, mayi cananya-yogena bhaktir avyabhica-
rin). Such devotion is not possible toward an unqualified substan-
tive. If there were no real distinction between the individual wit-
ness (jiva-ksetrajfia) and the Supreme Witness (i$vara-ksetrajfia),
any instruction to the former to be devoted to the latter would be
meaningless.

The radical nondualists may reply that such instructions are
only meant to help the conditioned self to realize its Brahman
nature. They claim that worship of God is an intermediary step
for less intelligent practitioners. For example, Nilakantha, while
commenting on GITA 12.2, writes:

While indicating the superiority of nirguna [meditation], specifi-
cally because it is said to be difficult to attain, Sri Krsna speaks the
present verse, linguistically affirming the importance of saguna
[worship]: “Those who worship (i.e., meditate upon) Me as the
Supreme Iévara, do so with their minds constantly fixed upon (i.e.,
entering) Me (the qualified Brahman), being endowed with supe-
rior (i.e., sattvika) faith (sraddha), meaning belief in My personal
existence, or in other words, with the conviction that by worship-
ing Paramatma, they will certainly be delivered by Him. In reality,
it is the jAanis [Advaitavadis] whom I look upon as My very Self,
as previously stated, ‘I regard the jfianis as My very Self’ (7.18). Yet,
being omniscient, I take the side even of such fools [the saguna wor-
shipers] out of compassion for them, and it is in this sense only
that I consider them as the best of those who are united with Me.”
(Bhava-dipa 12.2)**

This is how the Advaitavadis interpret Krsna’s reply to Arjuna.
But if the jiva believes that he is identical to this I§vara, which cer-
tainly is the case for those who aim at nirguna Brahman realization,
how could he be sincerely devoted to Him? If a non-devotee actor

% nirgunasya duspraptvoktyaivarm Sresthatvarh siicayan saguna-prasastyar ca
Sabdato darsayan sri-bhagavan uvdaca mayiti. mayi sagune brahmani mana avesya
pravesya ye nitya-yuktah sadodyukta mam paramesvaram updsate cintayanti
sraddhaya astikya-buddhya paraya sattvikya “avasyarn paramatma’yamaradhito
’smarns tarayisyati” ity evarn niScaya-riipaya sraddhaya upetds te me mama “jAiani
tvatmaiva me matam” iti jianinam atmatvenaiva pasyato mirkhesv api karinyat
paksapatavatah sarvajfiasya yuktatama matah.
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on stage plays the role of a devotee and another that of God, can the
former’s show of devotion be considered genuine? Certainly not.
An actor can make a portrayal of devotion but that would not ben-
efit him spiritually. Indeed, from the point of view of bhakti theol-
ogy, to regard oneself as identical to Iévara would be tantamount to
an offence.

Jiva raises the following question: Some say that the common
conscious substratum (samandadhikaranya) of the two ksetrajfias
described in GITA13.1-2 should be interpreted according to the
famous statement from Chandogya Upanisad (6.8.7), “You are that”
(tat tvam asi). In this interpretation, called pratibimba-vada, the
pronoun “that” here refers to the unqualified unlimited conscious-
ness and the pronoun “you” to the conditioned or limited con-
sciousness. Though the two are not equal in our experience, one
being unlimited and the other limited, they can be understood as
such through the analytical principle of bhaga-tyaga-laksana, or
discarding one part of a statement to obtain the correct meaning.

Here, if the adjectives “unlimited” and “limited” are dropped,
then what remains is “consciousness.” Then “you,” the conditioned
reality, can be equated with the unconditioned reality. In other
words, a conditioned jiva (tvam-padartha) can be equal to the qual-
ityless reality (tat-padartha) only if its conditioning is dropped. In
the same way, the Advaitavadi may argue that in the Gita verses
under discussion, the purpose of mentioning two types of ksetrajfia
is to offer instruction about the qualityless reality called Brahman,
with whom the individuated knower is equated, just as is done in
the mantra from the Chandogya Upanisad cited above.

Sri Jiva replies that if such were Krsna’s intention, He would
have expressed Himself differently and said, “Knowledge of the
ksetrajfia and I§vara is called knowledge” (ksetrajfia-i$varayor
jAanarh yat taj jianam) instead of “Knowledge of the field and its
knowers is called knowledge” (ksetra-ksetrajiayor jAianar yat taj
jAanam).

The statement tat tvam asi (“You are that”) teaches the iden-
tity of the limited consciousness, i.e., the individual living being
referred to by the pronoun tvam or “you,” and the unlimited or
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all-pervading consciousness called Brahman, referred to by the
pronoun tat or “That.” It does not, however, teach the identity of
the inert material body (ksetra) and the supreme consciousness
(I§vara).

Jiva Gosvami here reads the verse somewhat differently from
the way it is taken customarily. He joins mama (My) with jianam
(knowledge) rather than matam (view). Thus, the sentence,
instead of reading, “In My view (matarh mama), knowledge of the
field and the knower of the field is [true] knowledge (jfiana),” is
construed as “Knowledge of the field and the knower of the field
is understood (mata) to be knowledge of Me (mama jfianam).” The
intent is that knowledge of the body, the individual self, the Sup-
reme Self, and the interrelations between them is meant to lead to
an understanding of the Supreme Person, Sri Krsna.

To support this argumentation, Sri Jiva refers to a sitra
(vs1.3.20) from the Daharadhikarana of the Brahma-siitra, where a
section of the Chandogya Upanisad (8.1.1ff.) is under scrutiny. The
Upanisad states that there is a tiny (dahara) lotus-like space (akasa)
in the “city of Brahman” (i.e., the body) and that one should seek
out and inquire into that which dwells in that space. What then is
this space? It could mean the material element of ether (bhiitakasa),
the individual self ( jiva), or Brahman / Visnu. The first part of the
Daharadhikarana (vs 1.3.14-17) establishes that this “sky” (akasa), a
word that is also used to indicate Brahman, cannot be the material
element ether.

The next portion of the adhikarana raises the possibility that
the dahara is a reference to the individual self, as indicated fur-
ther in cHU 8.3.4, but then refutes this proposition: “If it is argued
that because there is a reference to the other, namely the jiva,
in the dahara section, and that therefore akasa means the jiva,
this is denied as impossible” (itara-paramarsat sa iti cen nasambha-
vat, vs1.3.18). In the section of the Chandogya Upanisad to which
this sutra refers, the word prajapati refers to the jiva, and it is
pointed out that when the jiva meditates on Brahman, the eightfold
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qualities®® appear in him. These qualities naturally exist in Brah-
man, not in the jiva. Thus, the word dahara does not refer to the
jiva but to Brahman, by meditation on whom the jiva is endowed
with the eightfold qualities.

After this, another doubt is raised: “Why, then, is there a ref-
erence to the jiva in this section related to dahara” (i.e., cHU 8.3.4)?
This question is answered by siitra vs1.3.20 cited by Sri Jiva here
in Paramatma Sandarbha, “The deliberation (paramarsa) on the
individual self is in order to know the other (anydrtha) [i.e., the
Supreme Self].” The meaning here is that the reference to the
jiva is intended to impart knowledge of the Supreme Brahman.
It indicates that when a jiva attains perfection, it also becomes
endowed with the eightfold qualities (as in cHU 8.1.5) belonging to
the Supreme Reality.

In other words, although it appears that the Chandogya Upani-
sad is describing the jiva, its intention is to explain the nature of the
Supreme. Likewise, Sri Jiva says that although Bhagavan SriKrsna
is describing ksetra and ksetrajfia in the verses cited, His intention
is to disclose knowledge about Himself, because the jfieya, the sub-
stantive Reality to be known, is expressed in the singular. If there
were two jfieyas (a ksetra and a ksetrajfia), the dual number would
have been used. Moreover, since Krsna is the Ultimate Reality, as
Sri Jiva has established in Bhagavat Sandarbha, He is that which
is most worthy to be known (jfieya), because knowledge of Him
includes knowledge of everything else, as stated in the Mundaka
Upanisad: “O most honorable one, what is that Reality by knowing
which all this becomes clearly known” (MuU 1.1.3)?*’

One may misconstrue that Krsna’s teachings in this section of
the Gita speak only of ksetra and ksetrajiia, the former referring to
prakrti and the latter to purusa, the two ontological categories of the
classical Sankhya philosophy of Kapila, and that therefore He is just

% atmapahata-papma vijaro vimrtyur visoko vijighatso’pipasah satya-kamah

satya-sankalpah
The Supreme Self is free from sin, old age, death, grief, hunger, and thirst. He
has infallible desires and infallible will.

% kasmin nu bhagavo vijiiate sarvam idarh vijiiatarn bhavati
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confirming the classical Safikhya view. SriJiva disagrees with this
idea because Kapila does not himself mention I§vara, the Supreme
Person, but in GITA 13.2, Krsna says mam (Me), which implies that
there is a third reality beyond material nature and the individual
living beings. This is confirmed later in Bhagavad Gita:

There are two kinds of purusas in this world — the perishable and
the imperishable. All these embodied beings (bhiita) are perish-
able, whereas the immutable [self] (kiita-stha) is called the imper-
ishable. But different from these two is the Supreme Purusa,
called Paramatma. He, the imperishable regulator, enters the
three worlds and then sustains them. (GITA 15.16-17)®

Here Sri Krsna clearly mentions three divisions of ontolog-
ical being — the ksara-purusa (the self conditioned by a perish-
able body, baddha-jiva), the aksara-purusa (the imperishable self,
mukta-jiva), and the uttama-purusa (the Supreme Self). These refer
to ksetra (the body-mind complex of the empirical self), ksetra-
jfia (the pure self), and jfieya (the Supreme Self), respectively of
the 13 chapter. If the Advaitavada theory that there is only one
type of ksetrajfia is admitted, there would be incoherency in Krsna’s
instruction. One may object that the physical body cannot be called
a purusa. Although this argument is valid, it is not the body in
isolation that is called purusa. Rather, the body along with the
individual self is called the purusa. Such usage is also seen in the
Taittiriya Upanisad (2.1.1)*° In that Upanisad, the first three puru-
sas — annamaya, pranamaya, and manomaya — correspond to the
presentational field (ksetra), the vijfianamaya-purusa refers to the
individuated knowers (ksetrajfias), and the anandamaya-purusa is
the Supreme Self, who is to be known (jfieya).

A further objection may be raised: In Sankaracarya’s vivarta-
vada philosophy, I§vara (Sri Krsna) is also considered to be an

®8 dvav imau purusau loke ksaras caksara eva ca
ksarah sarvani bhatani kita-stho’ksara ucyate
uttamah purusas tv anyah paramatmety udahrtah
yo loka-trayam avisya bibharty avyaya iSvarah

sa va esa puruso’nna-rasa-mayah

That purusa verily consists of the essence of food.
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illusion and does not refer to the Ultimate Reality. As said earlier,
the vivarta-vada holds that there is only one reality called Brah-
man; everything else is an illusion, including I§vara, or God. Sri
Jiva responds to this by saying that if this were the case, then the
statements of scriptures like the Bhagavad Gita and the Upanisads
would have no authority, since an illusory person would have
uttered them. Moreover, there would be no difference between the
Vedic schools of theology and Buddhism, since Buddhists neither
accept the revealed scriptures nor the authority of their speaker.

The vivarta-vadi might further argue that even if I$vara and
the scriptures spoken by Him are admitted to be real, the essence
of their teaching is to inform us about Brahman, the qualityless
reality. So, in case this insight is not made evident from the
verses of the Gita under discussion, then one has to supplement
his understanding by recourse to other revealed texts. To this, Sri
Jiva responds that in the Gita Krsna deliberately and clearly states
thatknowledge of Brahman and intuition of identity with Brahman
is inferior to knowledge of Bhagavan and devotion to Him:

Arjuna asks: Between those devotees who are constantly devoted
to You in the manner previously described, who worship You in
the fullness of being, and those who worship the Imperishable,
Unmanifest [Brahman], who have better realized the nature of

yoga?

Bhagavan replies: Those who, having fixed their minds upon Me,
are constantly devoted to Me, and who, being endowed with tran-
scendental faith, worship Me — them I regard as the best of yogis.
(cITA 12.1-2)*

Krsna also says that meditation on the qualityless Brahman is
troublesome (GITA 12.5), but that He personally intervenes to lib-
erate His devotees from the ocean of material suffering, as in the

*° arjuna uvaca

evari satata-yukta ye bhaktas tvam paryupasate

ye capy aksaram avyaktarh tesarn ke yoga-vittamah
$ri-bhagavan uvaca

mayy avesya mano ye mar nitya-yukta upasate
sraddhaya parayopetas te me yuktatama matah

34



1 Paramatma Defined

verse quoted by Sri Jiva (GITA12.7). Later, of course, Krsna states
that He is the source of the Brahman feature:

I am indeed the source and shelter of Brahman, of imperishable
liberation, of eternal religion, and of absolute bliss. (6ITA 14.27)*

This suggests that Brahman is nothing but an unqualified aspect
of Bhagavan, as argued by Sri Jiva in Bhagavat Sandarbha (Anucche-
das 3, 6, and 7). From all these statements it is clear that the essen-
tial intent of scripture is to establish Bhagavan as the Ultimate Real-
ity, not Brahman. SriJiva thus shows on the authority of the Bhaga-
vad Gita that there are two ksetrajfias, the individual living being
and Paramatma. They are distinct and can never be absolutely
one** Wherever their oneness is indicated, it is only because the
jivais an integrated part of Paramatma and thus shares some iden-
tity of nature with Him. But they are never identical, as stated in
the Gita:

In this way, the field (ksetra), knowledge ( jfi@na), and the knowable
(jfieya) have been described in brief. Knowing this, My devotee
attains My nature. (GITA 13.18)*

According to this verse, the individuated knower is certainly
not the Supreme Reality to be known ( jfieya).

The Advaitavada scholars interpret the statement “attains to
My nature” to mean that the jiva becomes one with the Supreme.
But this contradicts numerous other statements, such as, “But
there is another, the Supreme Purusa, who is called Paramatma”
(GITA 15.17). Sri Jiva thus glosses mad-bhava here as sarsti, or “[the
liberation of attaining] equal rank, status, or power as Bhagavan.”
This is supported by the Chandogya Upanisad (cHu 8.1.5), which
states that a liberated jiva attains the eightfold attributes of God.

*' brahmano hi pratisthaham amrtasydavyayasya ca
sasvatasya ca dharmasya sukhasyaikantikasya ca
uttamah purusas tv anyah paramatmety udahrtah
GITA 15.17

iti ksetrari tatha jiianam jiieyarn coktam samasatah
mad-bhakta etad vijiidya mad-bhavayopapadyate
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1 The Ontology of Paramatma — The Supreme Immanent Self

Thus, it is perfectly clear that the individual jiva is ever distinct
from and subservient to the Supreme Person, or Purusottama. He
alone is the Substantive Reality to be known ( jfieya), and the means
for the self-revelation of that truth is unconditional devotion. After
being endowed with this realization, the jiva becomeslike Him, and
yet still remains ever distinct and subservient.

13
Paramatma Is the Primary Ksetrajfia in All

TEI 3¢ A (Mar 23 1?) safees et faaaam | sefufs w@ear-
qAeITHRI: | TREFIR b= TEUTTH A PUaET STTTaqTEah ot
TR | “TdeEy” (T 23 1R) 3T SgaenHaTe |

Therefore [inlight of the above discussion], we must re-examine
the statements of the Gitd (13.1-2), beginning with, “This body
is called the field (ksetra),”** in the following way: The pronoun
idam (this) indicates that which is directly perceptible or in
proximity to each individual [i.e., every individual directly per-
ceives his or her own body]. The use of the singular for both
Sarira and ksetra in this verse should be taken to mean the indi-
vidual bodies [and not just one in any absolute monistic sense],
taking an individual body as representative of the whole class.
This is necessarily the case because in the next verse the plural,
“in all ksetras,”* i

isused.
“qag ar afa” (23 12) S | “SRISTATSE Fa:” (¥TTo & I¥ 14 ) ST
“gd QAT AGIUTY dost” SIHIGI | “&AF TAT A9l faadt” (Mo
4122 12R) SITHIGRIT T ST IA: |

In the statement, “The one who knows this [body is called the
knower of the field],”*¢ the act of knowing means to know
from the [particular] perspective indicated in the [previously
quoted] Bhagavatam verse: “Although a jiva can know all these

** idarh Sariram kaunteya

sarva-ksetresu bharata
etad yo vetti tarh prahuh

a5
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1 Paramatma Defined

[the body, the senses, and so on], as well as the gunas of pri-
mordial nature, he does not know the omniscient unlimited
Bhagavan” (sBé.4.25);*” and from the perspective mentioned
in the first verse under discussion here: “The pure knower of
the presentational field merely witnesses these beginningless
modifications of the impure mind” (sB 5.11.12) *

“gast @y ot fafg” seo= At @y wene it aafvavey &y
T q qEaad Moo ua &g o g | Ry sahesa
ﬁaa“rm"( 201¥R) 3fd |

In GITA 13.2, “Know Me also to be the ksetrajiia,” should be read:
“Know Me alone, the Original Complete Person (Svayarm Bhaga-
vin), to be the knower of all fields whatsoever, both individual
and collective, unlike the previously mentioned knowers of the
field [in GiTA 13.1], who know only the individual field of their
respective bodies.” This same [idea] was stated [by Sri Krsna in
anearlier chapter of the Gita]: “I pervade and support this entire
cosmos by a single fraction of My power” (GITA 10.42)*°

T T ARG A9 SEOMHIGEHATANA | TR O SIS0 afg
faaferd warq af€ “gast @iy 0 fafg” gQdmaea & 9 ot fagidaaga
a1 UreAd A 98y WRAATNSANY | e “§=e qar waar vt
(moqlzzm)smﬁa?[%agwﬁawﬁamlamamﬁ Tt
yfaeTaTerH! & ageima” (so gogIR1ge) 3fd |

One should resort to a secondary meaning only when there is
no other alternative. Even so, if by these words Krsna’s inten-
tion was to equate the jiva to Himself, then instead of saying,
“Know Me also to be the knower (ksetrajfia) situated within
all fields,” He would have simply said, “Know Me to be the
ksetrajfia also of that precise nature” or “Know Me [to be the
ksetrajfia] to that exact same extent,” and there would have
been no need of the addition, “in all fields, O Bharata.” Instead,
He considered it necessary to speak of two ksetrajfias, as in the

*7 deho’savo’ksa manavo bhiita-matram
8 ksetrajfia etda manaso vibhutir jivasya maya-racitasya nityah
* vistabhyaham idarh krtsnam ekamsena sthito jagat
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1 The Ontology of Paramatma — The Supreme Immanent Self

two Bhagavatam verses [cited as the principal verses of this
section, i.e., sB5.11.12-13]. Likewise, the Brahma-siitra states,
“Two atmads have entered the cavity of the heart, because it is so
described in the scriptures” (vs1.2.11) >

deeaiia udgaH ‘e Yhiaed 87 (Midr 23 1) geanienn | aergus-
HIIRIEERIHTGY Tare): THssTa: | Jeih Selqadis: “3Hg ug-
I AT S 7 i T IrRIRNT” (o o R 1R1Re) 3 |

Furthermore, Sri Krsna concludes [this topic, GiTA 13.21-22] by
saying that there are indeed two types of ksetrajiia. Therefore,
because the introductory meaning is dependent upon the con-
clusion, this alone is the appropriate understanding. [The same
principle of the conclusion determining the proper understand-
ing of an introductory statement applies in the following text
of ] Brahma-siitra: “If itbe argued that the effect does not existin
the cause because the Sruti speaks of the world’s non-existence
(asat) prior to creation, this is not so, because concluding state-
ments show that the word [asat] is used instead to denote a
difference of characteristics [and not absolute non-existence]”
(vs2.1.17) >

37 “YAGAFAFY” (MATL3 1IR) ST I & FT~g T NI F
R | gea yagas Fetsigms gfRid aaaesHiae Ay @ rIT-
AT Y A febfSareureraa yaen Hite i Hafife | T anh
& &g TN |

In the statement, “knowledge of the field (ksetra) and of the
knower of the field (ksetrajfia)” (ciTA 13.2), the knowledge per-
taining to the field, which will be shown either as acquired
through the senses or as not so acquired, is understood as My
[Krsna’s] knowledge alone. Similarly, the knowledge present to
the knower of the field, which was previously described as that
related to its corresponding individual body, is also understood
as My [Krsna’s] knowledge alone. This is so [in regard to the
field] because it is My [Krsna’s] knowledge alone that pervades

®0 guharh pravistav atmanau hi tad-darsanat
*! asad vyapadesan neti cen na dharmantarena vakya-Sesat
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the fields (ksetras) as a shadow of a portion of My cognition.
Again, it is so [in regard to the knowers of the field] because it
is My consciousness alone that pervades the knowers of the
fields as individuated portions of My consciousness. There-
fore, the statement [made above] that the primary ksetrajfia
is Paramatma [and not the jiva] is confirmed.

3T APITa: TCHTHEIUTa AT s U “31eT @ a3 agfaq=a Famg waq”
(To 20 1¢9130) SIHIGRIT WithlaRwTiBTgeaTg TEHTeaTRITS] SiaTTHTE-
iae=afd 399 | dg<h a3a “[Imarefie Feme= ey s (i
20 1¥R) STl | SNISEEr 7 (Fogo 21R14R) —

The manifestation of the Paramatma feature of Bhagavan is also
indicated by the personified Srutis: “O eternal One. You [Param-
atma] from whom all these jivas have come, being their cause,
pervade them unrestrictedly [i.e., completely]; thus You are
their regulator” (sB10.87.30) > According to this understanding,
Paramatma is to be known as that partial form [of Bhagavan]
who possesses special potency and from whom the living enti-
ties appear. As is said in the Gitd: “I pervade and support this
entire cosmos by a single fraction of My power” (GITA 10.42).
And also in the Visnu Purana:

JEIRIATgATeR foeerfh i fea |
USRI EURT YUTHTH aHaaaH 11 8% 11 3 |

We offer obeisances to the immutable Supreme Brahman; this
entire cosmic energy is situated in a portion of a 100,000,000
part of His potency. (VP 1.9.52)"*

qofgrgRIRhe] “HRTHBIANIE” (fdo Qo 2 1R 1¥¥) ST g |

The complete, pure potency [of Bhagavan] is indicated in Visnu
Purana: “May that Bhagavan Hari, who is pure, be propitiated

52 ajani ca yan-mayarh tad avimucya niyantr bhavet

See Anuccheda 34.

para-brahma-svariipasya pranamama tam avyayam
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1 The Ontology of Paramatma — The Supreme Immanent Self

by us. The potency instrumental in the perception of the various
divisions of time, such as kala, kastha, and nimesa, is not that of
the pure [i.e., Bhagavan, but of Paramatma]” (vp1.9.44)3*

TAT AT HRE Iad —

And in the Narada-paficaratra, Sri Narada says:

YEaHE 3a FgEeT™ dwa: |
Tige 98I T Ta= add 11 24 I

O Deva, I wish to know in truth of the pure creation, and of the
two types of creation, and of the one who exists beyond these
two types of creation®®

FAAGAT: UTeTH: AR Siigaedfd Ja9 |

The two types of creation are those of pradhdna [the unmanifest
primordial nature] and of sakti [the extrinsic potency of Maya],
which were described prior to this verse:

I HCIGEIG]

T: GdATIe! ¢a: ULETa] I 9T9dH |

R ST TS TGS ETOT 1l 26 I
ITGeATE WY J TeThrg Ay |
amﬁaﬁsﬁmﬁmgn‘furﬁm 112 Il
waﬁ@wﬁaﬁwéﬁ%wl
WehTLTEUT WITaTTegd TTgsig g 11 2¢ 1
QAT STy ey fFa i 3 |

S T T RN HAT 516 AT 11 R
N RIeaT AT TauTeadiayey |
SUTCGITHTY el THGITHeTo JT 11 0 I

G RT3 T TRITeHT ST AT |

®¢ kala-kastha-nimesadi-kala-sitrasya gocare

yasya Saktir na Suddhasya prasidatu sa me harih

Suddha-sargam ahari deva jiiatum icchami tattvatah

sarga-dvayasya caivasya yah paratvena vartate

This as well as the following verses are not found in any extant versions of
Narada-paficardtra.
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JENTEIH I YT a{ Hed 11 22 I
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SriBhagavan replied: O dvija, the all-pervading Deva is the Sup-
reme Brahman, the eternal, the universal consciousness of this
world, who is of the nature of transcendental bliss, nondiffer-
ent from Vasudeva, and as effulgent as hundreds of fires, suns,
and moons. Although Bhagavan Vasudeva is the Supreme Con-
troller (Paramesévara), being intrinsically endowed with such
qualities, He caused a movement in His own radiance through
His own potency. Being the personification of light, this Bhaga-
van emitted Acyuta, who was endowed with that same radiance.

Taking shelter of Bhagavan Vasudeva, Acyuta, who has infalli-
ble splendor, expanded His own form just as a cloud situated in
the sky sends forth rain. As the ocean agitates itself and pro-
duces waves, He incited His own Self and thus produced a form
that was true and radiant. This Bhagavan, who is pure con-
sciousness and self-luminous, after generating His own Self by
Himself, caused an unlimited form to become manifest, called
Purusa, who is of the nature of all-pervasive light.

This Supreme Regulator is the shelter of all living beings. He
is their indweller, [related to them] like the sky to the stars.
O twice-born, just as a fire laden with tinder sends off many
sparks unintentionally, similarly, this transcendental Bhaga-
van sends forth or emits the living beings, who are bound by
their previous desires, so that they can become liberated. Thus,
know all these [living beings] as integrated parts of Bhagavan
and Him, the unborn Bhagavan, as the all-encompassing Whole.
(Narada-paficaratra)®®

56

$ri-bhagavan uvaca
yah sarva-vyapako devah para-brahma ca $asvatam
cit-samanyarh jagaty asmin paramananda-laksanam —
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Therefore, when it is said that Sri Pradyumna is the indweller
of Brahma, Sri Visnu of Manu, and Sri Sankarsana of Rudra,
it is to be understood that Bhagavan Sri Krsna alone, having
manifested along with His various parts, becomes the [root]
indweller of these diverse beings through these [correspond-
ing] partial manifestations. For this reason, Rudra is said to
have his source (prakrti) both in Sri Safikarsana [for the play of
cosmic dissolution], as well as in the Purusa [for the play of cos-
mic creation] as in [the prose passage from the Fifth Canto]: “Sri
Siva worships his own source, who is known as Sri Sankarsana”
(sB 5.17.16) > And also, “That Primeval Purusa, united with rajas,
appeared in the beginning as Brahma for the creation of this
universe, and, united with tamas, He appeared as Rudra for its
destruction” (sB11.4.5) > This is also explained in Visnu Purana:

vasudevad abhinnas tu vahny-arkendu-sata-prabham
vasudevo’pi bhagavarns tad-dharma paramesvarah
svarh diptim ksobhayaty eva tejasa tena vai yutam
prakasa-ripo bhagavan acyutarn casrjad dvija
so’cyuto’cyuta-tejas ca svardparn vitanoti vai

asritya vasudevar ca svastho megho jalari yatha
ksobhayitva svam atmanar satya-bhasvara-vigraham
utpadayamasa tada samudrormi-jalarh yatha

sa cinmayah prakasatma utpadyatmanam atmana
purusakhyam anantari ca prakasa-prasararih mahat
sa ca vai sarva-jivanam asrayah paramesvarah
antaryami ca tesarh vai tarakanam ivambaram
sendhanah pavako yadvat sphuliriga-nicayar dvija
anicchatah prerayati tadvad esa parah prabhuh

prag- vdsand nibandhdndnh bandhdndn’i ca vimuktaye

57 o Tit =g e sesm e

5

@

adav abhic chata- dhrti ra_;asasya sarge
This verse will be discussed in full in Anuccheda 8.
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Although You are One, You are situated in five ways: as bhiita-
tma (the Self of the gross material elements), indriyatma (the
Self of the senses), pradhanatma (the Self of the unmanifested
primordial nature), atma (the individual self), and paramatma
(the Supreme Self). (vp 5.18.50)°°

3G faga: | TEATq at-aart gEy @ “FRifd AT (Mo 2 IR12?)
ST G ey gfd feraq |

Therefore, it is concluded that the Purusa alone is the imma-
nent indweller (antaryami) of all beings, who is referred to as
Paramatma in the following verse: “All those who have real-
ized Absolute Reality (tattva), describe this Reality as nondual
consciousness (advaya-jfiana). This Reality is referred to as
Brahman, Paramatma, and Bhagavan” (sB1.2.11).

ST © TTHTH: “THE TR HITd STEI0 THTEHA” (HTo 20 13¢ 18) 35
FEUIEIA! “URHTE Tdsta - 3 |

Sridhara Svami has also given a similar explanation while com-
menting on the prayers of Varuna: “I offer obeisance unto Bha-
gavan, who is Brahman and Paramatma” (sB10.28.6)*° Here he
says, “Paramatma means the regulator of all living beings.”

3T AT ARG Jeved quaiiadd | dgeh dwid T (fdogo
&l¢1§0-88) —

When it is said that Paramatma appears as the Purusa due to the
limiting adjunct of mayad, it is in the figurative sense only. This
is stated in the Visnu Purana:

s aw 7 9 g5 gygarsia
gig g ufomfaafciasr |

bhutatma cendriyatma ca pradhanatma tatha bhavan
atma ca paramatma ca tvam ekah paficadha sthitah
namas tubhyarh bhagavate brahmane paramatmane

5
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I bow down to the primeval, worshipable Supreme Person
(Purusottama), who has no end, no origin, no increase, no mod-
ifications, no decrease, and no by-products. I always bow to the
imperishable Purusa, who proceeds from and partakes of the
same virtues as Purusottama, who though one alone manifests
as many, who though pure appears as if impure due to the dif-
ferences [arising from] divisions of form, who is endowed with
knowledge, and is the creator of the powers of all created beings.
(vp 6.8.60-61)%

3/ “qEd 31 YaTthId TR GHA= SgHT SRTeeiul | 37g[g g
GEATTEsaTEh 39 | i AT gemferarfeeaToT 9e: | gdawamr fan-
fdeat fawareq” gfd @i |

According to Sridhara Svami, tasyaiva anu here means subse-
quent to the aforementioned Supreme Person [the Purusottama
spoken of in the previous verse]. “Manifests as many” (bahu-
dha) refers to His appearing in the forms of Brahma, and so on.
“As if impure” (asuddha) means “as if attached to the work of
creation, etc.” “Due to the differences [arising from] divisions
of form” (miirti-vibhaga-bhedaih) refers to the forms of Daksa,
Manu, and so on. “Creator of the powers of all created beings”
(sakala-sattva-vibhiti-kartd) means that He disperses the living
beings [throughout the creation].

' nanto’sti yasya na ca yasya samudbhavo’sti

vrddhir na yasya parinama-vivarjitasya
napeksayarn ca samupaitya vikalpa-svastu

yas tari nato’smi purusottamam adyam idyam
tasyaiva yo'nu guna-bhug bahudhaika eva
Suddho’py asuddha iva marti-vibhaga-bhedaih
jiiananvitah sakala-sattva-vibhiti-karta
tasmai nato’smi purusaya sadavyayaya
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[To Sridhara’s comment, it should be added that] the word guna-
bhuk (“who partakes of the same virtues”) means that He is a
relisher of the bliss of the six intrinsic qualities [of Bhagavan].

Ho HTo R 3IY IR-30—

Iq dq GeHH TR Yad |
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i HigraH s AR |
In the Narayaniyopakhyana of the Moksa-dharma it is also said:

That [Brahman] which is subtle and thusimperceptible, unman-
ifest, immovable, unchanging, and without any connection to
the senses, sense objects, and all created beings, is verily Him,
the interior Self of all living beings, also called the witness of
the field (ksetrajiia). He is beyond the three gunas of nature and
is also known as the Purusa. (Mahabharata, Santi-parva 334.29-
30)62

JAI S Ygea~a guiafed (Fo 182, ¥14) —
The Srutis also describe Him as pure:
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There is one Deva who is hidden within all beings. He is all-per-
vading and the Immanent Self of all beings. He is the overseer of

2 yat tat siksmam avijiianam avyaktam acalam dhruvam
indriyair indriyarthais ca sarva-bhitais ca varjitam
sa hy antaratma bhitanar ksetrajiias ceti kathyate
triguna-vyatirikto vai purusas ceti kalpitah
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all actions, the abode of all beings, the witness, conscious, pure,
and untouched by the material gunas. ($u 6.11)*

There isared, white, and black she-goat [“the unborn” or Maya]
that produces offspring all of the same nature as herself. There
isone ram [thejiva, also “unborn”] who is captivated and enjoys
her, but another ram [the unborn Paramatma] abandons this
she-goat, considering her as already enjoyed. ($u 4.5)%*

AT | &A1 9Ty SATRATdH “§5F Tan” gTeuagad || sfismgron
IO I

Therefore, the explanation given for the two verses (SB 5.11.12-13)
has been shown to be appropriate.

Commentary

After demonstrating that there are two ksetrajfias, i.e., the jiva and
Paramatma, and that Paramatma is the Supreme Witness, Sri Jiva
Gosvami returns to the Gita verses 13.1-2 to remove any further
doubts about this topic. His main objection is to the vivarta theory,
which denies the ontological existence of the individual self. Yet,
individuality is essential for bhakti-yoga, in which a jiva is under-
stood as an eternally distinct conscious entity, but not independent
of Bhagavan.

The demonstrative adjective idam (this) in GITA 13.1 indicates
proximity?® namely that the body is directly perceivable to the
ksetrajfia. Although the words sarira (body), ksetra (field), and
ksetrajfia are all used in the singular, this does not mean that there
is only one knower of the field in an absolute monistic sense. The
singular here represents the whole class. According to Sanskrit

¢ eko devo sarva-bhitesu gidhah sarva-vyapi sarva-bhutantaratma

karmadhyaksah sarva-bhitadhivasah saksi cetah kevalo nirgunas ca
ajam ekarh lohita-sukla-krsnar bahvih prajah srjamanar sarupah
ajo hy eko jusamano nusete jahaty enam bhukta-bhogam ajo’nyah
5 idam astu sannikrstarh samipatara-varti caitadoripam

adas astu viprakrstam tad iti parokse vijaniyat

Source unknown
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grammar, the singular can also sometimes be used while referring
to a group ( jati-puraskara, cf*® Hari-namamrta-vyakarana 4.6)

In the statement, “Know me also to be the ksetrajiia in all bodies
whatsoever,” the pronoun “Me” (mam) indicates that Bhagavan is
the ksetrajfia in all bodies, whereas the individual selfis the knower
only of its own body. This is the difference between the two know-
ers of the field. It is, therefore, improper to consider these two
purusas or ksetrajfias as one by use of the principle of bhaga-tyaga-
laksana (discarding one part of a statement to obtain the correct
meaning). A secondary meaning (laksandrtha) is resorted to only
when the primary or direct meaning does not make sense,*® which
is not the case here®

In Bhagavad Gita (13.2) there is no need to take the word ksetra-
jfia to mean the same knower of the field spoken of in the previous
verse, thus interpreting the single ksetrajfia to mean the qualityless
Brahman. If this were Krsna’s intention, He would have spoken
only the first half of the first line in verse 13.2, i.e., “Know the ksetra-
jfia to be Me alone,” and there would have been no need to add, “in
all ksetras, O Bharata.” This latter phrase would then serve no pur-
pose and would become redundant. Since it has been used, and,
assuming that Krsna is not using words unnecessarily, His state-
ment clearly identifies two distinct ksetrajfias, one the individual
self and the other Paramatma.

In the concluding verses in the discussion of the ksetrajiia
(GITA 13.21-22), Krsna again speaks of the two purusas or ksetrajfias
as distinct. Because an introductory statement must be confirmed
by the conclusion, the verse at the beginning of the chapter (13.1)
must again be seen in that light and as referring to two ksetra-
jfias. The principle of an introductory statement (upakrama) being

¢ The Latin abbreviation cf. stands for “confer,” meaning, “to compare with” or
“consult” the reference given for confirmation of the point in question.

¢ jatyakhyayamekavacane bahuvacanarm va

® mukhyartha-badhe tad-yukto yayanyo’rthah pratiyate
rudheh prayojanad vapi laksana Saktir arpita
Sahitya-darpana 2.5

¢ For a detailed explanation of the various meanings of words, see Bhagavat
Sandarbha, pp. 940-943.
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dependent on the conclusion (upasarihdra), is also used in the
Brahma-siitra (2.1.17), to which Sri Jiva refers:”

Ifitbe argued that the effect does not exist in the cause because the
Sruti speaks of the world’s non-existence (asat) prior to creation,
this is not so because concluding statements show that the word
[asat] is used instead to denote a difference of characteristics [and
not absolute non-existence]. (vs 2.1.17)

This siitra presents an argument based on different statements
in the Upanisads that seem to imply that the creation arose out
of non-existence, or asat, e.g., “In the beginning all this was the
unmanifested (asat) alone” (TU 2.7.1, cHU 6.2.1). The word asat liter-
ally means non-existence, but such a meaning would be inappro-
priate because later both these Upanisads say that from this asat
arose sat, or existence. This is absurd, because existence cannot
arise from non-existence. If that were the case, the cause-effect
relation would become meaningless, for anything could arise from
anything, or from nothing at all.

The Taittiriya Upanisad (2.7.1) further says in the same mantra,
“That unmanifested [i.e., Brahman] created Itself by Itself” (tad
atmanarh svayam akuruta). This is the concluding statement. So,
adopting the principle that the introduction must be understood
with reference to the conclusion* asat cannot be taken to mean
non-existence, since asat is referred to in the latter statement by
the pronoun tat (that), “which created Itself by Itself.” The import
of this statement is that the Reality indicated by the pronoun “that”
has potency to manifest, and thus it is not non-existent. If asat
meant absolute non-existence, then it could not be referred to by
a pronoun. Therefore, asat is interpreted to mean “the uncaused
cause,” or in other words, the unmanifested source condition as
contrasted with the state in which distinctions of phenomenal
name and form become manifested.

Additionally, if it be said that the effect does not exist in the

70 See also Anuccheda 105 of this volume.
7 This principle is based on Brahma-siitra (3.3.17) and is also accepted by Sankara
in his commentary there.

48



1 Paramatma Defined

cause after dissolution because there is a statement that the world
is then asat (non-manifest), it is replied that such is not the case,
because the word asat there refers to an alternate state of the effect
and does not mean absolute non-existence, as can be deduced
from the concluding statement. The existence of two ksetrajfias is
also confirmed by Brahma-siitra (1.2.11), “The two atmas who have
entered the cavity of the heart are the jiva and Paramatma, because
itis so described in the scriptures.”

Of the two ksetrajfias, however, Paramatma is primary, whereas
the jiva is subordinate. The reason for this is that the jiva has but
limited knowledge of just one ksetra and is devoid of immediate
knowledge of the other ksetrajfias, whereas Paramatma has com-
plete knowledge of all ksetras and ksetrajfias. Moreover, a jiva is not
independent of Paramatma in its knowing capacity. Itis dependent
upon Him for its existence and powers. Thus, independently it can-
not be called a ksetrajiia. Sage VaiSampayana, therefore, concludes
that only Hari is the ksetrajfia (Mahabharata, Santi-parva 348.58)7

Paramatma is a partial manifestation of Bhagavan, as stated by
Krsna in GITA 10.42 (ekamsena sthito jagat). The jivas are integrated
parts of the energy of Paramatma, who is the possessor of the jivas
that make up Bhagavan’s intermediary (tatastha) potency. Being
the Whole of which the jivas are but parts, Paramatma is the con-
troller and they are the controlled. This is a very significant point
to be noted and a unique observation on the part of Sri Jiva Gosvami.
The general opinion is that the jiva is part of Sri Krsna, as He Him-
self states in the Gita (15.7). Jiva Gosvami makes it clear, however,
that the jiva is within the direct jurisdiction of Paramatma and not
of Bhagavan.

This is confirmed by the prayers of the Vedas personified cited
in the text. This understanding also accords with the principle that
the conditioning of the jiva is beginningless and that the jiva did
not fall into the material creation from Vaikuntha” It is only when
a conditioned living being surrenders to Bhagavan that he comes
directly under His jurisdiction. Hence, in the following statement

"2 harir eva hi ksetrajfio nirmamo niskalas tatha
7 For details of this see Bhagavat Sandarbha (Anuccheda 63).

49



1 The Ontology of Paramatma — The Supreme Immanent Self

Krsna describes the nature of His dealings both as Paramatma, in
relation to the non-devoted, and as Bhagavan, in relation to the
devotees: “I am equal to all beings. There is no one hateful or dear
to Me, but those who worship Me with devotion are in Me and I am
also in them” (GITA 9.29)”* Being an integrated part of Paramatma,
the jiva is naturally also part of Bhagavan.

Just as the word ksetrajfia is used for both the jiva and Param-
atma, the word purusa is also used for both of them. The reason
for this is that just as a jiva has a material body as his delimiter,
likewise Paramatma has the material energy as His field of action,
which is taken figuratively to be His delimiter, though in reality it
is not”®

After establishing Paramatma as the root or primary ksetrajfia,
Sri Jiva devotes the rest of the section to the presentation of sup-
porting statements from various sources, declaring that Param-
atma is the same as the Purusa expansion of Bhagavan for the sake
of material creation. He also mentions that Paramatma has differ-
ent forms, such as Pradyumna and Sankarsana. Visnu is also one
of the names of Paramatma. In the next anuccheda, he will go on to
explain the three manifestations of the Purusa.

7 samo’ham sarva-bhiitesu na me dvesyo’sti na priyah

ye bhajanti tu marm bhaktya mayi te tesu capy aham
75 For more on this see Bhagavat Sandarbha (Anuccheda 10.3).
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