Anuccheda 28
Sri Krsna Is Svayarm Bhagavan

28.1

Krsna Is the Avatari
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IN THIS WAY, having ascertained [the identity of] Paramatma
along with His parts, SriSiita now identifies SriBhagavan by His
form [(akdra), i.e., by the explicit display of His complete power]
after summarizing what he has already stated: “All these are
either portions (arisas) or minute portions (kalas) of the Purusa,
but Krsna alone is Bhagavan Himself” (sB1.3.28)}
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The pronoun ete, “all these,” refers to the avataras previously
mentioned in the verses above. The word ca, “and,” implies the
inclusion of those [avatdras, etc.] that have not been specif-
ically named. All these are the amsas and kalas of the first
Purusa (puriisah), described [in verse 1.3.1]. Some are themselves
portions (arisas). These are of two types: (1) direct portions
(saksad-amsa), and (2) portions of portions (armsarsa). Some
are portions due to being infused by other portions, whereas
others are kalds, or in other words, vibhiitis (displays of lesser

! ete carsa-kalah purhsah krsnas tu bhagavan svayam
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1 Krsna Is Svayarh Bhagavan

power). Sri Krsna, however, who has been counted as the twen-
tieth avatara in this list, is Bhagavan. He alone is that [very
same] Bhagavan who is the original source (avatari) even of the
Purusa [as mentioned in sB1.3.1].
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In the above verse, by the principle “the predicate should not
be stated without specifying the subject,”® the characteristic
of being Bhagavan (bhagavattva) [i.e., the predicate] is estab-
lished as belonging specifically to Krsna [the subject], and not
the reverse, that the characteristic of being Krsna (krsnatva) is
established of Bhagavin. Consequently, because SriKrsna alone
has been determined as being the repository (dharmi) of the
characteristics of being Bhagavan (bhagavattva), it is thereby
proven that He is the original source (avatdri) of all avataras and
not [merely] a manifestation of the Purusa. Siita expresses this
very fact by the word svayam (“Himself”), which is to say that
He is Bhagavan in and of Himself, not because He has appeared
from Bhagavan, nor because of the superimposition (adhyasa)
of “Godhood” (bhagavatta) upon Him.

Commentary

Up 1o the 27 verse of the Third Chapter, Siita Gosvami listed
the various avatdras and partial manifestations of the Purusa
(or Paramatma) forms of Bhagavan. In the present verse, after
summarizing all the avataras in the first quarter of the verse,

? anuvadam anuktvaiva na vidheyam udirayet

na hy alabdhaspadah kascit kutracit pratitisthati
Tantra-varttika (verse untraceable)
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28 SriKrsna Is Svayarh Bhagavan

he speaks of Bhagavan directly. This verse, along with the vada-
nti verse (sB1.2.11) — which was discussed in the previous three
books — forms the foundation of Gaudiya theology. Therefore, Sri
Jiva Gosvami minutely analyzes this verse in systematic fashion.

The general belief held among Hindus of all sampradayas is that
Sri Krsna is an avatara of Visnu. Although Krsna, besides Lord
Rama, is one of the most popular forms of God, He is understood
to be only an avatara. In light of this widespread misconception,
SriJiva Gosvami endeavors painstakingly to establish the truth and
expose this erroneous view.

In the verse under discussion, the pronoun ete (“these”) refers
to the nouns from the preceding verses. It includes all the avata-
ras and vibhiitis listed in verses 1.3.6-27. The word ca (“and”) refers
to the avataras and vibhiitis not mentioned in these verses. Thus,
these two words together encompass all types of avataras and vibhii-
tis. The next compound is armsa-kalah, meaning portions and dis-
plays of lesser power (vibhiitis). Purisah here means “of the Sup-
reme Person.” It is the genitive singular of the word puman. Puman
and purusa are synonyms. Hence, the comprehensive meaning of
the first quarter of the verse can be stated as follows: “These avata-
ras and vibhiitis, listed above in verses 1.3.6-27, as well as all those
that are unmentioned, are either arisas or kalds of the Purusa.”
This is a complete sentence that doesn’t depend on any part of the
remaining verse to convey its meaning.

The second quarter of the verse forms a separate sentence:
“Krsna, however, is Bhagavan Himself.” The indeclinable tu (“but”
or “however”) is used to indicate a change in topic or contrast with
what was stated immediately before. Previously the discussion
was about the avataras and vibhiitis. Now, in this sentence, the
topic shifts to the identification of Sri Bhagavan, who accepted the
form of the Purusa for the sake of evolving the cosmos, as stated in
the first verse of this series (sB1.3.1, Anuccheda 1). The very same
Krsna who was counted as the twentieth avatara is Bhagavan Him-
self. This Bhagavan is the original source (avatdr) of the Purusa,
who is in turn the repository of all the other avataras.
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1 Krsna Is Svayarh Bhagavan

SriJiva Gosvami specifies that the statement krsnas tu bhagavan
svayam is to be translated as, “Krsna, however, is Svayarh Bhaga-
van” and not, “Svayarh Bhagavan, however, is Krsna.” The reason
for this is that according to Sanskrit grammatical theory, a nomi-
nal sentence contains two parts, namely, the subject and the predi-
cate. The subject (anuvada, lit., “the repetition of an idea or notion
previously laid down”) is something that is already known, stated,
or given, whereas the predicate (vidheya, lit., “that which is to be
established”) provides additional information about the subject.

For example, in the sentence, “Rama is beautiful,” Rama is
known to the reader as a given fact, but that he is beautiful is
not yet ascertained. If, however, the reader is unacquainted with
Rama, then the sentence, being devoid of the knowledge of a ref-
erent, will fail to convey its meaning. The reader will be unable to
connect the quality of beauty with its intended subject. Therefore,
the rule is not to state the predicate (vidheya) without its known
subject (anuvada)?® In Sanskrit sentences where the word order is
reversed, one can still distinguish the subject from the predicate
by recognizing which part of the sentence is known and which
contains new information.

When it is said, “Krsna is Svayarh Bhagavan,” the known sub-
ject is Krsna, because He was already mentioned as the twentieth
avatara. His being Svayam Bhagavan, however, was not known.
This additional information is now being provided in the present
verse. If the sentence is interpreted in reverse order, i.e., “Svayam
Bhagavan is Krsna,” then we have a case where the subject is
unknown, because no earlier reference was made to any Svayarh
Bhagavan. Moreover, if such a phrasing were posited, Krsna, being
the predicate, might be only one of a multitude of possible predica-
tions for the universalized subject, Svayarh Bhagavan, who could
also be some other form of Bhagavan in addition to Krsna. If Stta
Gosvami's intention were to convey the latter meaning (“Svayarn

® anuvadam anuktvaiva na vidheyam udirayet

na hy alabdhaspadah kascit kutracit pratitisthati
Tantra-varttika
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28 SriKrsna Is Svayarh Bhagavan

Bhagavan is Krsna”), then he would have had to construct the sec-
ond quarter of the verse in reverse order, as svayarn bhagavams tu
krsnah.

By establishing the meaning as, “Krsna is Svayarh Bhagavan,” it
is concluded that only Krsna is Svayarh Bhagavan and no one else.
Krsna alone has the intrinsic nature and qualification by which He
is Svayarh Bhagavan. The word svayam, “in and of Himself,” signi-
fiesthat Krsna is not an avatdara of some other Bhagavan, but is Bha-
gavan Himself. Furthermore, He is not Bhagavan because of the
superimposition of an upadhi of maya, as proposed by the Advai-
tavadis. They claim that Brahman delimited by the sattvika por-
tion of maya becomes Bhagavan® If this were true, then the word
svayam in the verse would become redundant. Svayam means “by
His very own Self” and not because of any other medium or upadhi.
The quality of being Bhagavan is intrinsic to His nature and not a
superimposition.

28.2

Krsna Is Not an Avatara of the Purusa
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One should not doubt this conclusion on the plea that Krsna
is also listed among the avatdaras. [Such an allegation is dis-
pelled] by the hermeneutical principle: “Among prior and suc-
ceeding [injunctions], the former is weaker, like prakrti [the
fundamental part of a yajfia, or ritual, which is overridden by
the atonement process (vikrti)]” (Jaimini-siitra 6.5.54)°
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For example, in the description of the agnistoma-yajfia in the
Sruti, it is stated, “If the udgata priest falters, then perform the

4 See Sdﬁkara-bhd;ya 2.1.14, Paficadast 6.236, Siddhanta-lesa-sarigraha 1.32.
® paurvaparye purva-daurbalyarh prakrtivat
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1 Krsna Is Svayarh Bhagavan

yajfia without offering a gift (daksind) to the priest. However,
if the pratiharta priest falters, then perform the yajiia by offer-
ing everything [in daksina].” If it should so happen that both of
them [the udgata as well as the pratiharta] falter, [then what is
to be done?] The two opposing atonements [not offering daksina
and offering everything in daksina] cannot be executed simul-
taneously. So [on the basis of the above hermeneutical prin-
ciple], it is the latter atonement alone that is concluded to be
the right course of action. The same principle is to be applied
here. [Krsna is first counted among the avatdras, and later He is
identified as Svayarh Bhagavan. Of the two, the latter statement
takes precedence.]

Commentary

A doubt is then raised in this regard. Krsna is included in the list
of avataras. So, why should He not also be considered as an avatara
of the Purusa? In reply to this, Jiva Gosvami invokes the Jaimini-
stitra (6.5.54). This siitra belongs to the Apaccheda-adhikarana, the
19" adhikarana, or “topic,” of the chapter in which it is found. From
the 17 adhikarana onward (6.5.49), the topic of atonement (praya-
icitta) related to the agnistoma-yajfia is discussed. This yaga is com-
pleted in six days. There are four rtviks, or officiating priests, who
execute the yaga. They are called pratiharta, udgata, adhvaryu, and
brahma?

On the fifth day, Soma-ydga is performed in three parts (sava-
nas), namely, morning (pratah), noon (madhyandina), and evening
(trtiya, lit., “the third part of the day”). During the pratah-savana,
the rtviks for reciting the bahis-pavamana-stotra move out from
the mandapa or yajfia-sala, the place of the sacrificial fire (havi-
rdhana or vedi), while each holds the loincloth of the rtvik in front

¢ There are four main priests (rtviks) for performing a Soma-ydga, namely, hotd,

udgata, adhvaryu, and brahma. They are experts in the execution of rituals
related to the Rg, Sama, Yajur, and Atharva Vedas, respectively. Each has four
assistants. Prastotd and pratiharta are the names of the assistants of the udgata
priest.
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28 SriKrsna Is Svayarh Bhagavan

of him. They walk in procession like a “row of ants.” In sequen-
tial order, the adhvaryu is succeeded by the prastota, udgata, prati-
hartd, brahma, and the yajamana (the host or sponsor of the sacri-
fice). They must walk quickly. If, by chance, a rtvik should lose his
footing, then a compensating atonement ritual (prayascitta) is pre-
scribed. If the udgata slips, then the yaga is to be performed with-
out offering any daksina. If, however, the pratiharta slips, then the
yaga is performed by offering all of one’s possessions in daksina.

The question is raised: If both of them slip, what action is to
be taken? It is not possible to perform a yaga in which daksina
is both withheld and offered simultaneously. The sutra cited in
the text (6.5.54) provides the solution: The rule to be applied is in
accordance with who slips last.

The example given in the siitra is “like prakrti.” This refers to
the popular principle prakrtivad vikrtih kartavyah, meaning that a
vikrti-yaga is to be executed like a prakrti-yaga. A prakrti-yaga is
that which is described first, being outlined in detail with all its
parts. The vikrti-ydga is a part of the prakrti-yaga. The parts of the
vikrti-yaga that have not previously been described are to be exe-
cuted in like manner to those of the prakrti-yaga. But those parts
that have been described and are yet different will override the
prakrti parts. This is because vikrti, being described after prakrti,
carries greater injunctive force.

So, this rule about precedence is to be applied in the present
context. Krsna is first counted as the twentieth avatara of the
Purusa, and later He is declared to be Svayarh Bhagavan. Of the
two statements, the latter overrides the former.

28.3
A Direct Statement Overrides the Context
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1 Krsna Is Svayarh Bhagavan

Alternatively, the statement “Krsna, however, is Bhagavan Him-
self” (sB1.3.28), is validated by the hermeneutical principle that
a direct statement (sruti)’ overrides the context (prakarana)
[which in this case is concerned with the avataras]. An example
of the application of this principle is found in the commentary
of Sankaracarya on Veddanta-siitra, “Because a direct statement
($ruti) carries greater authority [than the context (prakarana)],
there is no contravention [of the fact that these fires (mana-
écit and so on) are independent of ritual action (kriya), being
associated with knowledge (vidya) instead]” (vs 3.3.50)®
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Saﬁkaricérya comments that the s§ruti statement, “All these
[fires, manascit, and so on] are built up through knowledge
(vidya) alone [and not through ritual action (kriya)],” overrides
their subsidiary nature (asvatantryam)— determined by the
context (prakarana) — of being included within the scope of
ritual action (kriyd). Rather, this direct statement establishes
their independence in the form of being built up [or “ignited”]
through knowledge alone (vidya-cittva). The same principle is
to be applied here. [Although Krsna is listed as the twentieth
avatdra and is thus included within the context of the avatdras,
His characteristic of being an avatara is overridden by the direct
statement (Sruti), “Krsna (alone) is Bhagavan Himself.”]
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Consequently, here also, in the context of the discussion of the
avataras, Stita Gosvami did not use the word bhagavan for any

? The word sruti here is a technical word from Parva-mimarsa
(Jaimini-siitra 3.3.14), and should not be mistaken for the Veda.

® Sruty-adi-baliyastvac ca na badhah
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28 SriKrsna Is Svayarh Bhagavan

other avatara but did so only in reference to Krsna: “Bhagavan
removed the burden [of the earth]” [sB1.3.23, Anuccheda 23].
Hence, His inclusion in the list of avataras is because of the
fact that although He is Bhagavan Himself and is ever situated
in His own intrinsic nature, He sometimes becomes visible
to the world at large, nourishing a special sweetness through
His divine play (lila), such as taking birth, in order to bestow
uniquely astonishing bliss upon His personal associates. [His
being Bhagavan] is thus stated as follows in Brahma-sarhhita:

AT HSTIH TS AATaaRHSIG Jay foheg |
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I worship Govinda, the original Purusa, who, being situated
[eternally] in forms such as Rama through partial limitation of
His complete power (kala-niyamena), avatarically descends in
these various forms into the fourteen worlds. When, however,
Krsna Himself appears in the world, He does so in His very own
self-nature (svayam), as the Supreme Person (paramah puman).
(Brahma-sarhita 5.39)*°
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The term avatara means to become visible within the material
creation. Since Sri Balarama is mentioned in connection with
Sri Krsna [in sB1.3.23], He too transcends the classification of
being an arisa of the Purusa. In the statement [krsnas tu bhaga-
vansvayam), the word tu (“however”) indicates that Bhagavan is
distinct from the amsas and kalds [of the Purusa] and also from
the Purusa [Himself]. Alternatively, by the word tu, the sruti,
or express statement, is understood as definitive (savadhdrana).

° bhagavan aharad bharam

1% ramadi-martisu kald-niyamena tisthan
nanavataram akarod bhuvanesu kintu
krsnah svayar samabhavat paramah puman yo
govindam adi-purusam tam ahari bhajami
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1 Krsna Is Svayarh Bhagavan

Thus, by the principle, “The definitive sruti is stronger [than
other statements]” (savadharana srutir balavati), even if Maha-
Narayana and others are referred to as Svayam Bhagavan in cer-
tain statements of the Sruti itself, this is to be understood in a
secondary sense by virtue of the above direct statement.
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In the opening verse of this chapter of the Bhagavata (sB1.3.1),"
Sata Gosvami used the two words paurusam and bhagavan,
while in the concluding verse of the section (sB1.3.28), he uses
the two words pumsah and bhagavan. Because the word pumsah
is a synonym [for purusa] and because the word bhagavan is
identical, Sri Siita here reminds us that these are the very same
two words employed earlier. To dispel all obstacles to clear
understanding, the learned use the same or equivalent words
in their opening (uddesa) and concluding statements (pratini-
rdesa). For example, in the section that deals with the topic of
Jyotistoma, in the injunction “In each spring worship by jyotis,”
the word jyotis refers to the Jyotistoma sacrifice.

Commentary

Sri Jiva Gosvami offers an additional line of reasoning for overrid-
ing the statement that Krsna is an avatara. To this end, he points to
another siitra from Piarva-mimamsa, which states:

When direct statement (Sruti), inferential mark or word mean-
ing (lirga), sentence or syntactical connection (vakya), context or
interdependence (prakarana), position or order of words (sthana),
and name (samakhya) are present simultaneously, each member is

"' jagrhe paurusarh ripari bhagavan mahad-adibhih
sambhiitarh sodasa-kalam adau loka-sisrksaya
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28 SriKrsna Is Svayarh Bhagavan

progressively weaker in interpretive force, because of increasing
remoteness from the meaning. (Jaimini-siitra 3.3.14)"

In this list, each preceding term is stronger than the one follow-
ing it, i.e., Sruti is stronger than the following five, linga is stronger
than the following four, and so on. The strength of a particular
pramana is determined by its proximity to the meaning. For exam-
ple, Sruti is a direct statement or a self-sufficient word or sound.
This signifies that such words express their sense without any of
the intermediate steps that are required in the case of linga and
the other interpretive factors. Consequently, sruti provides the
strongest evidence in regard to the determination of meaning.

Linga (inferential mark) refers to the power of a word to denote
an object or idea. This power is the word’s conventional meaning.
A vakya (sentence) is a connected utterance. It is the pronounc-
ing together of two or more words expressing principal and sub-
sidiary meanings. Prakaranam (context) entails interdependence,
expectancy, or the mutual need for complementarity. Sthana
(position) is proximity of location. Samakhya (name) is a word
understood in its derivative, or etymological sense, which can be
of two types, either based on the Veda or colloquial. The difference
between sruti and samakhya is that sruti supplies the conventional
meaning (riidhi) while samakhya is based on the word’s etymology.
This is similar to the distinction between riidhi (conventional) and
yaugika (etymological) meanings described in Sanskrit linguistics.
This sutra thus provides a hierarchical order for hermeneutics in
determining the relation of subordinate procedures to principal
ones in the application of an injunction (viniyoga-vidhi).

As with much of Mimarhsa, the object of all of these six prama-
nas is to convey viniyoga, or application. Mimarhsa is preoccupied
with the accurate execution of Vedic sacrifices and interprets the
Vedic texts in that context. Sruti conveys this application directly
and independently, without the help of any other pramana. The

2 Sruti-linga-vakya-prakarana-sthana-samakhyanar samavaye para-daurbalyam

artha-viprakarsat
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other pramanas, on the other hand, require the help of the preced-
ing pramana or pramanas to clearly denote their application. There-
fore, linga denotes the application through sruti; vakya, through
linga and $ruti, and so on. The need to evaluate the comparative
strength of the pramanas arises when two or more of them are
present together (samavdye) in any particular case. The strength
of a particular pramana is decided by the distance that separates it
from its final goal, i.e., the application. The greater the distance,
the weaker it is.

In the present context, Krsna is listed among the avataras,
which forms part of the avatara-prakarana. But the affirmation,
krsnas tu bhagavdn svayam, is a direct statement ($ruti), which
overrides the context (prakarapa). Hence, Krsna is not an avatara
but Bhagavan Himself.

As an example of the application of this rule, Sri Jiva Gosvami
refers to Sankaracarya’s commentary on siitra 3.3.50: “Because a
direct statement ($ruti) carries greater authority [than the context
(prakarana)], it is not possible to override [the independent nature
of fires, such as manascit, on the strength of the context, classifying
them instead as subsidiary parts of ritual action (kriya)].”**

This sutra is part of the linga-bhiiyastva-adhikarana, which
begins from siitra 3.3.44 and discusses the status of the fires
described in the Agni-rahasya part of Vajasaneyi-samhita. In this
part of the book, there is mention of the seven agnis: manascit,
vakcit, pranacit, caksuscit, Srotracit, karmacit, and agnicit. A doubt is
raised as to whether these agnis are a part of the sacrificial process
(kriya) or independent of it. From the prakarana, it appears that
they are part of the sacrificial process. But there is a $ruti state-
ment proclaiming that all these agnis are vidydcit, meaning that
they are built up or “ignited” through knowledge (vidya) alone.
This signifies that they are independent and hence do not belong
to ritual action (kriya). The siitra in question (vs 3.3.50) provides
the conclusion on the basis of Jaimini-siitra (3.3.14). This example
is employed to confirm that sruti overrides prakarana.

¥ $ruty-adi-baliyastvac ca na badhah
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28 SriKrsna Is Svayarh Bhagavan

The same principle is applicable in this context, where Krsna
is first counted as an avatdara within the avatara-prakarana. This,
however, appears to be contradicted later in sB1.3.28 by the direct
statement that He is Svayarh Bhagavan. The direct or self-sufficient
statement overrides the one identifying Him as an avatara. Keep-
ing this conclusion in mind, StGta Gosvami uses the word bhaga-
van only for Krsna, even after having named Him as the twentieth
avatara.

If Krsna is Svayam Bhagavan, then why is He counted among
the avataras? This is due to the fact that when He appears on earth,
He too enacts the function of an avatdara. This situation is com-
parable to that of the president of a country, who may take the
portfolio of a ministry and be counted as one among the minis-
ters, yet who remains the president all the while. That Krsna is
Svayarh Bhagavan even while He appears on earth is confirmed by
the Brahma-sarnhita verse cited in the anuccheda.

The word tu in krsnas tu bhagavan svayam distinguishes Krsna
from all the avataras mentioned in the preceding verses, includ-
ing all the amsas, vibhiitis, and even the Purusa Himself. According
to Amara-kosa, a noun followed by tu has no relation to anything
that precedes it!* Alternatively, the word tu implies restriction,
in the sense of “only” or “exclusively.”*® The verse would then be
understood to mean, “Only Krsna is Svayarh Bhagavan [and no one
else].”

Adirect statement (sruti) that is employed definitively (savadha-
rand), using emphatic particles such as eva or tu, carries the great-
est authority, overriding all other statements. Therefore, even if
Maha-Narayana is referred to as Svayarh Bhagavan in some scrip-
tural statements, these are to be understood in a secondary sense.
This is to say that Narayana can be indirectly considered as Svayam
Bhagavan only in relation to all the avataras that expand from Him,
but not in relation to His own source, Sri Krsna. This is to be
concluded because there cannot be two forms of Svayar Bhagavan.

* tv-antathadina parva-bhak
'® syur evarh tu punar vai vety avadharana-vacakah
Amara-ko$a3.4.5
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1 Krsna Is Svayarh Bhagavan

In the opening verse of the Third Chapter, Stita Gosvami used
the two words paurusam (“of the Purusa”) and bhagavan. In con-
cluding his description of the avatdras, he again uses the words
purisah (“of the Puman,” i.e., the Purusa) and bhagavan. The words
purusa and puman are synonymous. It is indeed quite appropri-
ate to conclude a topic by using the same words with which it was
begun, or synonyms thereof. Otherwise, if a speaker were to intro-
duce one subject in the beginning and a different one in the conclu-
sion, it would be difficult to understand his or her intention. This
repetition of the same words in the opening and closing statements
also shows not only that Bhagavan is distinct from and the source
of the Purusa, but that Krsna is Bhagavan Himself.

28.4
The Distinction between the Whole and Its Parts

37T AT RAE] IRCRI Tereg; UfdedarTasia — Td Tl STadmT
&l TAHg | foh TEaT: ? WiRiehes A  Shiaag fHaiem: | Jer arie —

In his reading of this verse (sB1.3.28), the honorable acarya of
Tattvavada [Sri Madhvacarya] reads the word sva in place of
ca and explains it as follows: “All those (ete) mentioned above
are avatdras, but the original form (miila-riipi) is Krsna Him-
self. What is the intrinsic nature (svariipa) [of the avataras]?
[They are] sva-amsas and -kalds [of the Purusa], but not differ-
entiated portions (vibhinnamsas) like the jivas, as it is said in
Varaha Purana:

ey fafveTe sfa guier ssaa |

SR I g ared aq Ty I feafa: 10¥3 11

dqed AT We: TrenifRAY: Hid |

o seaerth: TTq fehfoad amda=>ge® 11 ¥y 113 |
Aridas, or portions, are of two types: selfsame (svarisa) and
differentiated (vibhinnamsa). A svarsa is defined as a portion

endowed with the same prowess (samarthya), the same intrin-
sic nature (svariipa), and the same existential status (sthiti) as
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the whole (ars$i) that encompasses it. There exists not even
an atom (anu) of distinction (bheda) between a svarsa and its
ar$i. The vibhinnarmsa, on the other hand, has minute potency
and limited prowess. (Vardha Purdna)”*® [End of Madhva’s
comment.]

ST — SFREmAieed: dering Taeay | ded gATaeIes
SATC AEITEIA ATETHERICE T dgd, T TRIcaTIuming |

In this regard, the following is to be said: The amsa’s identity of
prowess, nature, and so on with that of the arisi is to be under-
stood as due specifically to their oneness [of categorical being
(jatiyatva)]. Thissituation is comparable to that of rivulets flow-
ing from an inexhaustible lake, where the inexhaustibility of
the rivulets is due to the inexhaustibility of their source; oth-
erwise, it would be impossible to distinguish between the part
(arhsa) and its all-encompassing whole (amsi).

AT I AT AT THAT TR YEh halug HegANy Sargeas-
fawiaT Tesdd | 7= Yafaudaicacd | aETeEIaaaRiadqr&ii-

a=y |

Moreover, if Sri Vasudeva [the arsi] and $ri Aniruddha [His
arsa] were identical in all respects, then Sri Vasudeva would
at times be expected to appear from Aniruddha. This, how-
ever, contradicts the direct statements of scripture and is hence
invalid (asat). Consequently, a hierarchy (taratamya) certainly
exists between the avatari and His avataras.

37d UF JATTTEH (HTo 31¢13-¥) —

ST WTa=aHTE TGNl GanRgUaTaH |
fafoaEdaHd: T SATHEAT Tl sagwsH | ¥4 i
g s §g AHa= IggeaTHuHTHAR |

svamsas catha vibhinnamsa iti dvedhamsa isyate

armsino yat tu samarthyam yat svariiparh yatha sthitih
tad eva nanumatro’pi bhedah svarmsamsinoh kvacit
vibhinnarmsolpa-saktih syat kificit samarthya-matra-yuk
These verses are untraceable in the printed edition.

16
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ST AR EE TN UXe R |

Thus, in the eighth chapter of the Third Canto, Vasudeva is
described as superior even to Sankarsana:

The four topmost celibate sages (the Kumaras), desiring to know
the truth regarding He who is superior even to Bhagavan San-
karsana, approached and inquired from Him [Sankarsana], the
original Deva, whose consciousness [sattva, i.e., jfidna] is unob-
structed and who was situated in the Patila region. At that
time, He was worshiping [through complete meditative absorp-
tion] His own source, [whom the Vedas] proclaim as Vasudeva.
(sB3.8.3-4)"

Fandatag | 75 9 & wang “yerenfea A9 1T (So go 13 1vy) 3
3 TeHeniRie! gRia: | “3fRIasiy 7 Acaniqedt X wahadt siad-
T — JAT AT $ T T I T T AHUHIRAT” SATIEAT |

In the explanation offered by Sri Madhvicarya, the phrase
krsnas tu would become redundant, because its purpose would
be served merely by the phrase, bhagavan svayam!® Moreover,
in his explanation of Vedanta-siitra (2.3.45);> Madhva himself
has explicitly pointed out the difference between the ari$a and
ams$i by the statement, “Although they are amsas (portions),
Matsya and other [avatdras] of the Supreme [(para), i.e., I§vara]
are not so in the same sense as the jivas, just as, although both
the sun and a firefly are portions of light alone (teja-amsa), they
are not of one and the same category.”

TS fId A 9Te0d AT “FWIK] WTEaH, @aq” (Ao 2131¢)
gfd |

17

asinam urvyar bhagavantam adyar sarnikarsanam devam akuntha-sattvam
vivitsavas tattvam atah parasya kumara-mukhya munayo’nvaprcchan

svam eva dhisnyarn bahu manayantar yad vasudevabhidham amananti

In other words, since Madhva here makes no distinction whatsoever between
the amst and svarmsa, the specific identification of Krsna as Svayarh Bhagavan
(i.e., as arnsi) becomes meaningless, since all svamsas would at any rate be
identical in all respects to Svayarh Bhagavan.

prakasadivan naivarh parah
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28 SriKrsna Is Svayarh Bhagavan

Therefore, since a distinction exists between the part (amsa)
and the whole (arisi), we have appropriately explained the
meaning of the statement, “Krsna, however, is Bhagavan
Himself” (krsnas tu bhagavan svayam).

“ggTi” st vemd @ Tl | quse SR Ve | a5 dradaTeT-
gfrcrﬁqj‘r: | ThaTaRId { IvIeg UAThSd | da9 ‘T ST d 0@
ATl Ta “Feat-d” AT 1| 8 Il

The second half of the verse is not connected syntactically with
the first half, because the word tu indicates a break in sentence
structure. Consequently, the statement, “Krsna, however, is
Bhagavan Himself,” is complete in itself. Had [Sita’s] inten-
tion been to compose a single sentence, he would have used the
word ca instead [of tu]. In that case, the statement beginning
with indrdri [i.e., the second half of the verse] would then mean
that it is they only — the above stated avatdaras — who appear
[(mrdayanti), lit., “who grace” the earth] in each yuga [and not
Krsna].

Commentary

In his Bhagavata-tatparya-tikd, the Tattvavada guru, Sri Madhva-
carya, accepts a different reading of the verse under discussion.
In place of ca he reads sva. The resultant verse would then be ete
svamsa-kalah purisah krsnas tu bhagavan svayam, which translates
as, “All these are sva-amsas and -kalas of the Purusa, but Krsna is
Svayarh Bhagavan.”

Sri Jiva Gosvami takes exception to this reading. According to
Madhvacarya, Bhagavan has two types of manifestations, namely,
svamsa (selfsame portions) and vibhinnamsa (differentiated por-
tions)?® All the avatdras belong to the first category, whereas the
jivas belong to the second. Madhva makes it clear in his own direct
statement that the avatdaras do not belong to the jiva category, but
to that of Bhagavan. By quoting the Varaha Purana verse, however,

%% For a more detailed description, see Anuccheda 8 of Paramatma Sandarbha.
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Madhva intends something extra, namely, that all svamsas are iden-
tical in potency and intrinsic nature to the amsi, i.e., Svayarh Bhaga-
van. To affirm this still further, the verse goes on to say that there
exists not even an atom (anu) of distinction between the two.

Sri Jiva argues that such is not the case. Even among the avata-
ras there is a gradation. This is understood from sB1.3.26, which
compares the avataras to unlimited inexhaustible streams flowing
from an inexhaustible lake. The sense is that the streams are inex-
haustible just like their source, and yet they are not equal to it in
every respect. The inexhaustibility of the streams is dependent
upon that of the lake. Hence, the streams are dependent upon the
lake and not vice versa. Although Vasudeva, Sankarsana, Pradyu-
mna, and Aniruddha are all unlimited, Vasudeva is superior to the
other three, being their source. This is evident from the Bhagavata
verses 3.8.3-4, where Vasudeva is stated to be beyond Sankarsana:

The sages headed by Sanat-kumara, desiring to know the truth
regarding He who is superior even to Bhagavan Sankarsana,
approached and inquired from Him [Sankarsana], the original
Deva, whose consciousness is unobstructed and who was seated in
Patala. At that time, Sankarsana was engaged in meditation on His
own source, whom the Vedas proclaim as Vasudeva. To grace the
sages, He slightly opened His eyes, which resembled the interior of
alotus and which had, until then, been turned inward. (ss 3.8.3-4)

This gradation existing between Svayarh Bhagavan and His
innumerable avataras is understood to be present even in Krsna-
lila among the manifestations of Bhagavan who participate therein.
Krsna, who is the source and shelter of all other expansions, is
Vasudeva. Proceeding from Him in order are Balarama — who
is Sankarsana — Pradyumna, and Aniruddha. Similarly, in the
Brahma-mohana-lila, Krsna manifested innumerable Visnu forms,
which were not equal in each and every aspect to Sri Krsna, their
original source.

Additionally, if the reading adopted by Sri Madhvacarya is
accepted, then the words krsnas tu in the second quarter of the
verse would become redundant. The reason for this is that in his

100



28 SriKrsna Is Svayarh Bhagavan

explanation, Madhva makes no distinction whatsoever between
the Purusa and His amsas, nor between the Purusa and Svayam
Bhagavan. In that case, the words krsnas tu would not provide any
extra information. It would have been sufficient to say bhagavan
svayam, i.e., “The Purusa is Svayarh Bhagavan, and Krsna is nondif-
ferent from the Purusa.” Therefore, the reading with ca instead of
sva is shown to be appropriate.

The second half of the verse is an independent sentence, applica-
ble to the avataras of the Purusa. It is not connected syntactically
to the sentence krsnas tu bhagavan svayam. Because the indeclin-
able tu separates krsnas tu bhagavan svayam from the rest of the
verse, the latter statement forms an independent sentence. This
indicates, therefore, that Krsna does not appear in every yuga in
His own original form.

Establishing Krsna as Svayar Bhagavan is the principal theme
of Krsna Sandarbha. This is also one of the chief distinctive features
of the Gaudiya School of Vaisnavism. Although it contravenes the
popular belief of Hindu indologists, this understanding is crucial
for the highest type of devotion, uttama-bhakti, known as raganuga.
Sri Jiva Gosvami thus endeavors to dispel any doubts in this regard.
This is his unique contribution to Hindu theology. He continues to
develop this theme until Anuccheda 43.
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