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Sarada saradambhojavadana vadanambuje,
sarvada sarvada’smakarin sannidhissannidhin
kriyat.

May the Goddesss Sarasvati, with face resembling
the autumnal lotus, abide at all times in our lotus-

like faces (speech). She, the abode of truth,
bestows all (upon Her devotees).

This is a beautiful prayer to Goddess Sarasvati,
the mother of all knowledge. The beauty of this
verse lies in the rhythmic arrangement of its words
called yamaka or alliteration. In this, a word or
part thereof that occurs earlier is taken up again in
the next part of the verses. The repetition of the
sound adds to the beauty of the meaning.

Sarada, sarari ajiianarir dyati khandayati iti, is the
one who destroys ignorance. The tense of the verb
kriyat in the verse is unique to the Sanskrit
language. It means asili, blessing. The teacher
blesses the students by saying, ‘May Sarada devt
manifest in you as well in me.” Without the
blessings of the Goddess Sarada, one cannot hope
to gain the profound knowledge of Vedanta.

The countenance of Sarada devi resembling the
autumnal lotus, radiates love and affection
towards her progeny. ‘A thing of beauty is a joy
forever’, said the poet Keats. The devi’s form is a
beautiful sight to behold and fills the heart of
devotee with joy. ‘May she be with us when we
speak and when we study’. She is sarvada,
bestowing everything in bestowing knowledge
upon us, for, knowledge is power and knowledge
is wealth; also, the knowledge of the Self redeems

the individual from the bondage of ignorance.
Intrestingly, sarvada also means ‘always’. She is

also the sannidhi or respository of Truth, the
source of all existence. We pray that the Goddess
may abide in our hearts.

The human being is fundamentally a pramata, a
knower. To know, or understand anything, one
needs a means of knowledge. Such a means is
called pramana, pramayah karanam. Prama

means precise knowledge and karanam is the
means thereof. We are intrinsically endowed with
two means of knowledge. The first is called
pratyaksa or perception. We have five sense
organs: The eyes to know form and color; the nose
to identify smells; the ears to hear sounds; the
tongue to discern taste, and the skin to sense heat,
cold and texture. These five sense organs
constitute the means of cognition called pratyaksa.
Perception and observation lead to understanding.
It is through observation right from childhood that
every human gains the knowledge of things one
after another and sheds his or her ignorance
gradually.

There is another pramana or means of cognition,

called anumana, inference. This is the function of
the intellect. For instance, wherever we see smoke
we conclude the presence of fire as well, even
though we do not directly see the fire because it is
our common experience that there is no smoke
without fire. Such a means of knowledge is called
inference. We constantly observe this kind of
invariable concomitance or constant association of
one thing with another. Thus, we all have the
ability to know things not only through our sense
organs, but also our intellect, through inference or
association.

Perception and inference are the two basic
pramanas that we all endowed with from birth.



These two pramanas are fundamentally releated
because inferential knowledge depends on
observation through the sense organs. For
instance, to conclude that there is a fire, one would
first have to see or smell the presence of smoke.
Thus, perception and inference are the basic
means by which we gain knowledge. However,
both pramanas are subject to various limitations
because the mind and sense organs are not
infalliable in their functioning. Also, there are
times when the mind superimposes something else
on what the senses perceive. For example, if the
eyes cannot recognize a rope in poor light, we
might see a snake instead. Therefore, quite often,

the pramata or knower is mislead and may

continue to make mistakes with regard to
perception and inference.

There exists a body of knowledge that is not
available to wus through either of the two

pramanas. We call it the external pramana. This
helps us where perception and inference fail. As a
simple example, take the human eye, which can
probe microbes and other minutiae through a
microscope as well as peer through space and
examine stars and entire galaxies through a
telescope. This eye, however, has to depend upon
external scrutiny to detect a mere speck of dust
that falls upon its own surface. Thus, there are
times when you come to know only when another
person tells you of something. Often, you can
never gain such knowledge through your own
senses or intellect. This shows that not all
knowledge is accquired through perception and
inference alone. That body of knowledge, which
is beyond the pale of both perception and

inference, is called sabda. The Vedas are a body of
knowledge in the form of sabda.

The word Veda come from the verbal root vida,
which stands for knowledge. The etymology of the
word is vedayati iti vedah, meaning ‘that which
helps to know is the Veda’. The Veda, therefore, is
a body of knowledge. The Veda is defined thus:
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pratyaksenanumityd va yastipayo na budhyate,
enari vidanti vedena tasmadvedasya vedata
The means (to the ultimate good) that cannot be

ascertained through perception and inference and
inference can be readily understood through a

study of the Veda. Thus, the word Veda (a body of
knowledge) is indeed significant.

Therefore, the Veda is an independent pramana. It
is called Sabda-pramana, trustworthy verbal

testimony. Apta vakyarii sabdah; sabda means a
statement or teaching of the benefactor. Thus, the

Veda, or, in particular, the concluding portion of
Veda called Vedanta or Upanisad, gives us the
knowledge of Isvara.

Vision of Isvara

The vedic vision of jagat, the universe, and of
Brahman, the Godhead, has no parallel in the
history of mankind. In this vision, Brahman is the
spaceless and timeless Reality that manifests as
the universe. Thus, Brahman the attributeless
Being (nirquna) apparently becomes Isvara with
the universe as an attribute (saguna). However,

the universe is not an intrinsic attribute of
Brahman.
The Sruti presents Brahman as satyari

jianamanantam brahma (Brahman is EXistence,
Awarenness Infinite). We are only aware of a
limited existence in terms of space, time, and
form, the desa-kala-paricchina, For example, when
we say that there ‘is’ some object, we mean a
particular type of existence, which is bound by
being ‘here’ and not obtaining elsewhere (desa-

paricchinna), bound by ‘now’ and not obtaining at




some other time (kala-paricchina), and bound by a
specific form and no other form (vastu-
paricchina). It does not occur to us that there could

be Existence (sat) that transcends these three
limitations. The space, time, and name and form
rise together and set together. They resolve into us
when we fall asleep and re-surface when we
emerge from sleep. Even theologians take these
limitations for granted. According to Albert
Einstein, the entire universe is seen against the
fabric of space-time. There can be no universe or
world of objects except against the background of
space-time. It is a package deal in which one
exists because of the other.

The world, as we know it, is nothing but
Existence, taken to be some object or the other. To
understand this better, let us take the example of a
golden necklace or golden bangle. Is the necklace
or bangle an attribute of gold, or gold the attribute
of the ornament? The suffix —en in ‘golden’ seems
to indicate that gold is an attribute of the necklace
and the bangle. This is a wrong understanding. In
reality, the ornaments are the attributes of the
gold; it is essentially gold that obtains in the form
of the necklace, and it is gold we are looking
looking at in the form of the necklace, and it is
gold we are looking at it in the form of bangle. An
ornament is none other than gold in form or
another. Similarly, when we say that there ‘is’ a
pot, (ghata asti), we have understood existence in
terms of an attribute called pot. As in the case of
gold and ornaments, we imagine that existence is
an attribute of the pot (san ghatah), while, in truth,
it is the pot that is an attribute of existence.

We are unable to visualize pure Existence. The
mind always relates to things in terms of their
nama-riipa or form a given name alone. Our
minds build a “prison cell” in which we all live. It
is a cell within three walls: space, time, and
causation. That is the reason why we can only
look at existence in terms of space and time. That
is how the mind understands existence; it cannot
conceive of it any other way.
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The mind also has the tendency to impute the
attributes of one thing to another. We have seen
how we can appreciate existence only in terms of
the name and form of a perceived object, which,
by nature, is limited in space-time. Thus, the name
and form become an upadhi or limiting adjunct to
the Supreme Reality. The pot, which is but a shape
that exists in the here and now, has not always
been there. It did not exist before it was made and,
at some point of time, will also cease to exist. We
should understand that all the limitations of space-
time are incidental (aupadhika) and belong to the
upadhi or limiting adjunct alone. The existence
that is known, experienced, and called the jagat is
the saguna sat. Saguna implies that the gunas or

attributes of the upadhi seem to limit the reality. In
other words, they are superimpositions alone.

When properly understood this existence that we
appreciate in terms of upadhis is but Brahman or
Existence-Absolute alone. This is the most
fundamental way of looking at Brahman. This
existence, which we perceive as the world, the
world of names and forms, is in reality the
Existence-Absolute, Brahman, When all the
attributes of names and forms with which we
identify Existence as in ‘pot-existence’ or ‘cloth-
existence’ are totally negated, what remains is the
Existence-Absolute that is Isvara, above and
beyond every manner of existence and it’s
counterpart, non-existence.

The world and ‘me’ are not two separate or
independent entities. The limited existence that we
perceive implies a separation from the whole. In
perceiving the ‘Being’ in terms of names and
forms, we disconnect the person, the individual,
from the whole. This apparent seperation of ‘me’,
the drasta or subject, from the whole, the drsya or
object is an error in our understanding. We cannot
have an object without a subject; neither can we
have a subject without a object. Therefore, the

moment we have the drsya-jagat, we also have the



limited being, the drasta. Thus both the seer and
the seen are superimpositions on the one non-dual
Existence-Awareness absolute that is Isvara, and
the separation is unreal.

Do you want proof of Isvara’s existence? When
you say that there ‘is’ a pot, it is proof enough of
Isvara’s existence. The idea is that whenever and

wherever we recognize something as ‘is’ or
existent, the ‘is-ness’ or existence is indeed

Brahman. That ‘something’, however, is a hame

and form, and is hence unreal. A discriminating
devotee sees the clouds and rains, and therefrom

understands that Isvara exits. He sees a peacock
dancing and understands that Isvara exits. What an
artist Isvara mut be! There are infinite aspects of
the glory of Isvara present before us that can
readily signify ISvara to an observant mind.
However, to a saint all existence is Isvara; he
recognises Isvara in all that exists. A verse from
the Kathopanisat (2-3-13) reflects the vision of
ISvara:

NN NN N
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astityevopalabdhavyastattvabhavena cobhayoh
astityevopalabdhasya tattvabhavah prasidati

One has to recognize the atma, which is Brahman,
alone manifests as the ‘being’ (of the objects of
the world). Brahman is the ‘is-ness’ from the point
of view of a given name and form while, in itself,
it is the Being-Absolute. To the one who focuses
his attention on the ‘is-ness’ of the world-objects,
the being reveals itself.

I$vara is the efficient-and-material cause of
the universe

The vision of ISvara as the abhinna-nimitta-

upadana-karana, the efficient-and-material cause
of the this universe, is unique and marvellous.
Understanding Isvara as the nimitta-karana, the
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efficient cause, the One who has created this
universe, does not require much insight. All other
presupposes a sentient maker; even a child can
infer with its limited knowledge that there must be
a maker of the toy with which it plays. We look at
the universe to infer that Isvara must have created
it. There is such symmetry and order everywhere
that one can only conclude it to be the handiwork
of a sentient maker. Science and technology do
not create anything new. Science is a study of the
order and the symmetry of this universe, while
technology is reorganisation of the things of the
word to suit our need and comforts. If there were
no order, there would be no science. Thus, science

is itself a proof of Isvara’s glory.

Much insight, however, is required to know that
Isvara is the material cause of the universe. We
can look at any aspect of the universe and say,
“This is ISvara’s glory”. When it rains we could
say, “Oh! Isvara sent these clouds”. We could then

imagine Isvara as sitting somewhere and issuing
an order to the clouds to go ahead and rain.

Another way of looking at this is to say that Isvara
did not order the clouds to rain, but came in the
form of clouds and rained. An even better view of
understanding that Isvara first came in the form of
clouds and then came successively in the form of
rains, crops, food, hunger and enjoyment. Every
aspect and every facet of this universe is the

manifestation of ISvara. This is how Isvara as

being the material-and-efficient cause of the
universe is to be understood. It is to be known that
ISvara is not just the maker of the universe or even
the power behind the maker; He is the universe
itself. To understand this better, let us take the
example of a moving car. What is the power
behind the movement of the car and where does it
come from? It comes from the gasoline that is in
the car. It is not as if the gasoline only supplies the
power that moves the car. It becomes the power,
which drives the car. In fact, not only does it
become the power that drives the car, but it
becomes the power that is the very motion of the
car. We have three ideas here; gas, power, and the



motion of the car. These are not really three, but a
single phenomenon manifesting in three different
form. One particular form is gasoline, the other is
power and the third manifestation is the
mechanical motion. It is the tendency of the mind
to create a division or distinction where none
exists!

Let us look at yet another example. There was a
time when the scientific community had not
arrived at equivalence of mass and energy. In fact,
they were very certain that mass and energy were
two different facets of the universe. There was
mass and there was energy; they were neither
created nor destroyed. In 1896, when Swami
Vivekananda visited the United States, he met
Professor Tesla who was one of the great
physicists of his time. On being asked about the
possibility of a relationship between mass and
energy, Tesla said that he had a few calculations
that indicated that the potential energy of a body is
related to its mass. After listening to Professor
Tesla, Swami Vivekananda said (Complete Works
of Swami Vivekananda, Vol. 5 p.101), ‘In that
case, the Vedantic cosmology will be placed on
the surest of foundations. 1 am working a good
deal now upon the cosmology and eschatology of
the Vedanta. | clearly see their perfect unison with
modern science, and the elucidation of the one
will be followed by that of the other.” Even by
1896 Physics had not grown to the level of
Vedanta! We had to wait a few more years for
Einstein to work out that mass and energy are two
facets of the same vastu, the Reality. That Isvara
is the material and efficient cause of the universe
is truly profound vision of Vedanta.

In the Sri Daksinamirti Stotram, Sri Sarnkara
says that the entire universe is nothing but desa-
kala-kalana-vaicitrya-citrikrta, the Reality
differentiated within the framework of space and
time. Are space and time absolute? Sir Issac
Newton formulated the Laws of Motion by

assuming that they were absolute. As a scientist,
he knew that he could not dissociate objects from
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space and time; he was not theologian to
conveniently forget about space and time and talk
only about the world. He postulated that the
motion of objects takes place in absolute space
and in absolute time and follows certain laws. It is
the glory of Sr7 Daksinamiirti Stotram that space
and time are not absolute and are but movements
in the consciousness; they are entirely

mayakalpita, categories of the human mind.

Space and time are nothing but superimpositions
upon the Awareness that is Brahman. Time is the
awareness of the motion of an object in space. In
the absence of the cognition of motion, there is no
time. Time is not an entity; it is a notion. Time
exists in the mind of the observer alone; there is
no time without the observer. Newton thought that
time was absolute. Einstein pointed out that time
is relative and depends upon the observer. Vedic

seers and Sri Saskara knew this all the time!
When we observe and interact with the world, it is

Isvara that we are really looking at and Isvara we
interact with. God is not extrinsic, but intrinsic to

this world. In the vision of the Vedic seers; this
universe is the glorious manifestation of Isvara.

Relating to Isvara in many differnet ways

This universe appears to be insentient. Did it
originate from an insentient source? In fact the
division into sentience and insentience, or life and
non-life is not a result of any rigorous
investigation and is hence superfical. If we explore
the origins of the universe, the division we
perceive at the gross level will not stand scrutiny.
In Quantam Physics, there is no such division as
‘living’ and ‘non-living’. This divisions exists
only at the intermediate level, in the manifest or
gross form. The entire universe has originated
from Consciousness that is Brahman. Modern
Cosmology says that the universe has originated

from an insentient primodal ylem. The Vedic

vision goes forward one more step and declares
that the entire universe is the manifestation of the




sentient Brahman. This means that every aspect of
this universe is a superimposition on the sentient
Brahman of Isvara alone.

In the Rgveda (1-164-46), it is said:

ﬂ. _lr_I:lao_ o haN c\c ha'y < |

T GigH g1 Ggecan IH ATARATHTE: |
indrarii mitrarii varunamagnimahuratho divyasya
suparno garutman, ekam sadvipra bahudha
vadantyagniri yamarii matarisvanamahuh

This infinite atma, the Supreme Reality, the
Existence-Absolute, is One-without-a-second. Yet
the seers call it by different names such as Indra,
Mitra, Varuna, Suparna (the divine eagle),
Garutman, Agni, Yama and Matarisva.

There is only one sat, Existence-Absolute. Being
One indivisible undivided sat, it has neither
beginning nor end. That is Brahman. When we say
ekariz, One, it is not the number one, one-third of
three, etc. This One is non-dual, the One-without-
second. However, this One is described in various

names and forms. Why should the sages describe
it in different names and forms? It is to facilitate

our relating to that sat, that Isvara, through the
different aspects of his manifestation. Every
aspect of the universe is a manifestation of Isvara.
If we do not understand its connection with Isvara,
the manifestation becomes sarizsara and binds us.

T O TSI RO SIS |
mana eva manusyanam karanan bandhamoksayoh
(Paficadast 6-68).

The mind alone is the cause of both the bondage
and liberation of human beings.

Proper knowledge alone liberates us. Wrong ideas
in the mind only serve to bind us. Every glory of
this universe and, indeed every aspect of this

universe can help us relate to Isvara. There is no
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aspect of the universe that cannot signal the
presence of Isvara.

When we want to relate to Isvara as the ultimate
cause of the universe, we can do through any one
His many facets. We are familiar with the saying
that there are many paths to the same destination.
Whichever aspect of the universe we consider
finally leads to ISvara alone. Nothing in this
universe is apart from Isvara. The Lord has not
‘borrowed’ the raw material for the creation of the
universe from somewhere else. Indeed, there is no
raw material other than the Lord himself. The
Taittirtyopanisat (2-6) describes the manifestation
of the Lord as the universe as follows:

~ . N~
HISHHA | &g T A& |
so’kamayata, bahu syari prajayeyeti.

That Brahman desired; May | become many. May
| be born.

According to the model of creation presented in
Vedanta, Isvara manifests as this very creation.
Therefore the apparent plurality is but a
superimposition upon Isvara. If we want to see
gold in a jeweller’s shop, we can see it in any one
of the ornaments there because the underlying
reality of all ornaments is gold alone. Similarly,

every aspect of this universe reflects Isvara and,
whichever way we relate to it, we are really

relating to Isvara.

The concept of the devata

The underlying reality of every aspect of this
universe is Brahman. This is an important
proposition and is known and understood well.
The entire universe is a superimposition upon
atman the Awareness-Absolute. Suppose a child
pulls my finger, is he not pulling me? Should he
pull all of me to attract my attention? That is not
necessary. Similarly, whatever be the aspect of

Isvara you relate to, whatever be the name of




Isvara that you utter, whether Rama, Krsna or
Ganesa, and whatever be the form you worship, it
leads to the One non-dual Brahman.

The word devata means the illumination of the
counciousness. A lifeless insentient thing can

never be termed a devata. Everything that we
perceive is an aspect of Brahman and, therefore,
not different from Brahman. Therefore, it can be
termed as devata. We revere each of the infinite
aspects of ISvara’s manifestation as a devatd,
deity, and one can relate to ISvara through and
devata that appeals.

Take the example of a rupee coin. It appears to be
merely a piece of insentient metal. The underlying
reality of the coin, however, is its purchasing
power, which, in abundance, can help a sentient
being lead a comfortable life. So the piece of
metal is not so insentient after all! Wealth as an
aspect through which one can appreciate the glory
of ISvara. Wealth is invariably associated with
beauty. The beauty in nature and beauty in wealth
are but glories of the Lord. Thus, the combined
aspects of wealth and beauty are called Sr7 or

Laksmi  devata. No aspect of Isvara’s
manifestation can ever be seperate from him.
Therfore, we say that Sr7 devata, the Goddess of
wealth, is never away from God. In this manner,
every aspect of the universe is seen as a devata.

One can relate to ISvara through any of his
manifestations. For instance, if it is a river or a
mountain, ISvara becomes a river-devata or a
mountain-devata. Look at the river Ganga or, for

that matter, any river. To an undiscerning eye, it
may appear as a lifeless body of flowing water. In

the vision of Vedanta, however, the river is but a

nama, name, and a ripa, form, which is
superimposed on Brahman, the EXistence-
Awareness-Absolute. Indeed, the underlying

reality of the river is its power and influence on

Arsha Vidya Center/June 2008

life, which are the aspects of the manifestations of
Brahman. 1f we are able to understand that truth,
the river Ganga is no more an insentient river; it is
a devata, Therefore, we call it Ganga dev.

Think of the splendour of the Himalalyan range.

What a beautiful range it is. It is the mountain
range in which the Garnga and many other rivers
have their origin. In the very first verse of the

immortal poem Kumarasambhava, the poet
Kalidasa says:
eI [T JAATCHT Ao al A TR

astyuttarasyarin disi devatatma himalayo nama
nagadhirdjah.

There is the north, is the king of mountains, called
Himalayas. It is essentially a devata (a
manifestation of the Awareness-Absolute)

In the Vedic vision, Himalayas are not lifeless
mountain range but truly manifestation of Isvara
and we regard it to be a devata. All natural
phenomena are devatas.

In life, there are always some hidden parameters
that are not within our control. We take these
unknown factors into account when we relate to

Isvara as the one who takes care of them and helps
us succeed in our endeavours. Isvara then

becomes Ganesa or Vijaya Ganapati. Knowledge
is another of the manifestations through which one
can appreciate Isvara. Knowledge then becomes
another devata. The name of the devata is

Sarasvati.

The human body itself is called a devalaya, a
temple. It is the abode of Isvara. There are many

devatas in the body. For example, the hands are a
sentient faculty. They possess the faculty of

holding objects. Therefore, there is a devata
representing this faculty. The name of the devata



is Indra. The eyes are the faculty of vision,
grasping the forms and colours of various objects.
Therefore, there is a presiding devata for the eyes;
Stirya, the sun God. The nose has the faculty of
discerning smell. There are twin devatas for the
nose, the Asvinis. Agni is the devata of the faculty
of speech. The devata of the mind, the faculty of
thinking, is Candra, the Moon. these adhyatma
devatas, pertaining to the mody-mind-sense

complex, have counterparts in the adhibhiita, the
cosmos created from the five elements, Thus, we
can extrapolate this microcosm to the macrocosm

and vice versa. In this context, is called the Virat
Purusa, the Cosmic Person. Every aspect of the
cosmos is like His limb. He has various limbs and
each limb is a devata. All these manifestations of
that Isvara alone. Thus, every aspect of life or the
universe can signify Isvara and is looked upon a
devata, This accounts for the apparent plurality of
devata.

I$vara transcends gender

Isvara has no gender and is needed beyond
gender, even though the words that are used to
describe Isvara have a gender associated with
them. Gender is the property of the body alone;
beyond the body, there is no gender. In fact, all
our faculties such as the sense organs, the mind,

and the intellect, as well as the aharnkara or ego,

the saksi or witnessing Awareness, and atman
transcend gender.

That which sets the language of Sanskrit apart
from most language is that the gender of a word is
not always connected to its meaning. There are
three words that have the same meaning, but are
different in gender. For example, there are three
words tatah, tati, and taham in the masculine,
feminine, and neuter genders respectively, all of
which mean the bank of a river. There are other
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words sach as darah, wife, in the masculine
gender, which illustrates that the linguistic gender
and biological gender can be different. In many

instances, such as the word Ramah, the two
genders coincide. It is intresting that the term
caitanya, awareness has three synonyms: daivam,
deva and devata, daivam is in the neuter, devah in
the masculine, and devata in the feminine. From
the viewpoint of vyakarana, Sanskrit grammar,
you can use any of these words. For example, you
can say, “Ramo mama daivam” to mean that ‘Lord
Rama is my (personal) God.” Here, daivam is in
the neuter gender. You can also say, “Ramo mama

devah”, or “Ramo mama devatd’. Therefore, we
can use any one of the three words, even though
their gender differ.

The Upanisads always present Brahman as atman,

the innermost reality of the individual. Brahman,
however, is beyond the scope of language. The
description can never be the same as the
described. Yet words are used to indicate the

ineffable Brahman. While using words, the
grammatical gender cannot be avoided. For

example, consider the mahavakya, the great
statement, of the Manditkyopanisat (2)

STIHICHT == |

ayamatma brahma

This atman is Brahman. In this statement, the

words ayam, this, and atma are both masculine in
gender. However, this supreme reality is described
in feminine terms in Chandogyopanisat (6-3-2):

N oD D ~ ~

T A ----- ATTEY TR |

seyam devataiksata ----- namarfipe vyakaravani

That this Brahman visualized (desired) ---- that |
would manifest(as) names and forms.



Here the words seyariz, that this, and devata,

Brahman, are in feminine gender. Atman is
described in the neuter gender as well in the
mahavakya of the Chandogyopanisat (6-9-4):

dcdcd | SATCHT deawid |

tatsatyam sa atma tattvamasi
That is the Truth. That is atman. That art thou

Here, the words tat, that, and satyam, truth, are in
the neuter gender. Whatever be the words used to
point to Brahman, the fact is that Brahman

transcends gender; only the physical body has
gender.

Hinduism is not polytheistic

There could be a number of deities and shrines in
a temple, representing the Rama parivara, Siva

parivara, Visnu parivara or Devl parivara,
parivara meaning family. The temple seems to
represent many Gods. Do we worship a multitude
of Gods? It is not so. Unless properly understood,
this form of worship may be misinterpreted as
being polytheism or paganism; one could look at
the myraid names presented in the literature and
label Hinduism as polytheistic. Some Hindus are
themselves confused and unable to explain
properly to others. Advaita is no monotheism.
People translate dvaita as dualism or polythesism
and adviata as monothesim. This kind of
translation is simplistic and misleading. It is the
Abrahamic faiths that are monotheistic. They
mantain that there is One God, who is external to
this world, and say that there are many Gods in
Hinduism. However, this is not what Hinduism
represents. In fact, in Hindu Philosophy, there is
no ‘one’ God; there is ‘only’ the Godhead. This is

the highest truth. Thus the Chandogyopanisat (3-
14-1) declares:

Hd @ledq, Fa1 doate .|
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sarvam khalvidarit brahma tajjalan.

All this originated from Brahman, all this exists in
Brahman, and all this resolves in Brahman.
Therefore, all this, indeed is Brahman.

This being so, where is this pluraity of Gods? How

can the Vedic seers deny the plurity of the entire
universe
plurity of Gods as a reality? We can relate to the

and, at the same time, mantain the

glory of Isvara through any of the aspects of his

manifestation. When you look at a child, you are
looking at Brahman; when you look at fire, you
are looking at Brahman; when you look at the
water in the ocean, you are looking at Brahman. or
when you look at the Himalayas or the Poconos in
tn USA, you are looking at Brahman. We consider
each of these aspects to be devata. In doing so, we
adore the glory of Isvara through that aspect of
manifestation. We also have a mantra, a sacred

hymn or utterence of the Veda, in praise of his
glory through that aspect.

Notwithstanding the apparent plurality, Brahma,
One-without-second, is the reality of the universe
and this message is aptly conveyed by the Vedic
declaration ‘sarvam khalvidam brahma’. Brahman
has manifested in the form of this vast universe,
including you and me. How many facets could
there be in the manifestation of Isvara? infinite!
Therefore, we have infinite modes of relating to
Isvara. In Hindu culture, it is indeed said that each
seeker has his or her own personal God, which is
that form or aspect of the Godhead most appealing
to his mind for worship and contemplation. As
Lord Sri Krsna declares in the Bhagavad Gita (10-
12):

ha¥ < [aN
IEHTCHT T[EThal G drREedd: |
AT A = M OF 9 |




ahamatma gqudakesa sarvabhiitasayasthitah
ahamadisca madhyarii ca bhiitanamanta eva ca

O Arjuna! | am the innermost reality abiding in
the hearts of all living beings. | am the beginning
(origin), middle (substatum of existence), and end

(the substratum of resolution) of all the things of
the universe.
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[from Vaidika Stkta MafijarT with the commentary Tattva Prakasika by Piijya Swami Tattvavidananda Saraswati]
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