CHAPTER 3

ANALYSIS ON THE BASIS OF METAPHYSICS

Metaphysics means beyond physics. Our Vedic seers visualized cosmic truths
through intuition, and they put it in writing for the benefit of posterior generations.
This is said by Yaska, who composed a dictionary of Vedic words. The sentences
TR -emior: s s 2% etc. reveal this fact. Indian metaphysics is of interest to the
acaryas because its framework of reality includes observers in a fundamental
manner. Indian philosophy consists of six orthodox systems and six heterodox

systems. Every system has its own metaphysics.?%

Metaphysics is related to the study of eternal ontological entities in a particular
belief system.?°2 A symposium of every Vedic thought starts with the inquiry of
eternal entities. The bhakti traditions in India believe for individual selves to be
distinct from Parabrahman.?%® The names of each of these schools also exhibit this
emphasis by reflecting the darsana’s characteristics ontological enumeration or the
essential metaphysical nature, characteristics, role, and relationship between its
accepted entities. In this chapter, we will analyze every metaphysical entity of the

Svaminarayana Vedanta.

The Vacanamrta
First, we will identify these basic entities from Svaminarayana’s perspective.
Svaminarayana explicitly lists the five eternal distinct ontological entities in many

teachings of the Vacanamrta: “Purusottama Bhagavan, Aksarabrahman, maya,
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isvara, and jiva - these five entities are eternal.” (Vac. Gadh. 1/7) “From all the
Vedas, Puranas, Itihasa and Smrti scriptures, | have gleaned the principle that jiva,
mayd, isvara, Brahman and Paramesvara are all eternal.” (Vac. Gadh. 3/10) Thus,
Svaminarayana accepts this unique and fundamental belief. He declared those five
entities - 1. Jiva 2. Isvara 3. Maya 4. Aksarabrahman (also Aksara or Brahman) 5.
Parabrahman (or Purusottama). He states this principle in other Vacanamrtas as

well: (Gadh. 1/1, Sar/5, Sar/6)

THE SVAMINARAYANA BHASYA

Under the Bhasya of Mundaka Upanisad ‘@emera: w2 Bhadresadasa writes:

TSR T T TG ... STE. ... TOfe: ... I (MUSB 2/1/2, p. 259)%% In
the 15" canto of Srimad Bhagavad Gita, when Sri Krsna initiates a discussion on
the entities, the Bhasyakara indisputably extrapolates the knowledge of five entities.
grferdt TeeY <ok SREmER T < | & G Sy feeliser 3=t I (BG 15/16)2°° There are two
categories of beings, the ksara (fallible) and the Aksara (infallible). All the jivas
and isvaras are constituted in the ksara. Sadhu Bhadresadasa, the Bhasyakara,
answers to the question that how can animate entities like the jiva and $vara be
constituted in the ksara: “sai a1 & a1 a1e1 Tt eeoravrastaedertsTHeaTd & sf wearfierer”
(BGSB 15/16, p.314) 27

Interestingly, Sadhu Bhadre$adasa’s answer is in consonance with the doctrine of
Svaminarayana, as Svaminarayana himself says in the Vacanamyta that infinite
Jjivas and isvaras are pervaded by maya and have infinite births. Only by associating
themselves with Brahman and Parabrahman, they attain liberation.?® Now, there

arises a question that why Aksara is called Kirastha. All preceding acaryas have
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defined karastha as either Parabrahman or maya or sakti. However, the
Svaminarayana Bhasyakara defines kirastha Aksara as ‘Brahman’. This is because
his interpretation is in sheer consonance with what Svaminarayana talks about in
the Vacanamrta. Svaminarayana clearly delineates that Brahman and Parabrahman
transcend maya. Moreover, in addition to that, he also avers that Brahman and
Parabrahman are two distinct entities and not one unlike what many of his
predecessors have advocated.?® Also, it can be argued that in Bhagavad Giza itself,
the word kirastha does not mean Parabrahman. This is because, in the very next
shloka, Sri Krsna demonstrates that Purusottama Parabrahman is distinct from
Aksara. He deciphers:

I [EECT: THTHRTE: |

It ATy fovedem s 11 (BG 15/17)
“The supreme entity is entirely distinct and is identified as Paramatman. He
pervades three abodes remains unchangeable God. Therefore, just as Parabrahman
has been portrayed distinctly from the jiva, isvara, maya, and Brahman in the
Vacanamrta, the Svaminarayana Bhasyakara, too, writes: “sawg  afu
TE e TGS ARG wTSTY Ao SeIIIcheTd dTeeert -sramnsty 3a: 3cwe I” (BGSB 15/18,
p. 316)20

In the same manner, he asserts in the Brahmasiitra: “anfs ShaaATETG I GHETR: T
A T TF T, dqH=agE kYT qeariiHe e cherHTerges =< feufid @ sarea:” (BSSB
1/1/14, p. 40) “It is clear that even though Aksara is blissful and transcends maya,
has more bliss compare to jiva, isvara, and maya. But Brahman is still not as blissful
as Parabrahman. Parabrahman is supreme to all.” Here he elaborates the ultimate
bliss of Parabrahman then all lower three entities. Moreover, in the BSSB,

Bhadresadasa clinched this principle of “Tattva paficaka” throughout the

209 \/ach. Gh. 11-3, ibid.
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commentary. At the very starting point (BSSB 1/1/1, p.2), in the middle (BSSB
1/4/137, p.2), and at the last page of the commentary (BSSB 4/4/4, p.432). About
this very “Tattva paficaka”, Sadhu Bhadresadasa also corroborates in the third
karika of the Svaminarayana Siddhanta Sudha, the Vadagrantha:
et 7R Sd s o |
frea: geam: g fire firm: wewa: 11 SSSK 3 1124
“All five of these entities- jiva, iSsvara, maya, Brahman and Parabrahman are indeed
real (satya) and always distinct among themselves.” To further emphasize,
Svaminarayana mentions in the Vedarasa: “Some claim that jivas and maya are
imaginary (kalpita). But O Paramahamsas! The jiva is real, maya is real, isvara is
real, Brahman is real, and Parabrahman real.” (VR/177) Hence, this chapter
discusses these eternal five ontological entities according to Svaminarayana and the

Svaminarayana Bhasya’s perspective. Now we will analyze each entity in detail.

1. JIVA
The Bhasyakara presents an appropriate definition of the jiva:

Streafe weg o shafa = @ o |

TETRE, AaTssaTsy st gfa wehifaa:i1 SSSK 314 1
“Because this sentient atman itself lives and enables the body to live, it is called the
jiva.” In response to the question, who is the most ignorant among all ignorant
persons? Svaminarayana explains that the jiva resides in the body, and with the help
of it, the jiva perceives forms as beautiful and ugly, perceives childhood, youth, and
old age, and perceives varieties of names and forms around; but does not perceive
itself. Such a person (jiva) is the most ignorant among all ignorant. Similarly, he
enjoys a great variety of forms through eyes, tastes through the tongue, smells
through the nose, and so on; but does not turn inward to enjoy the happiness of his

own self, nor does he make an attempt to know one’s own essential nature. He,

2 Syaminarayana Siddhanta Sudha Karika -3, Svaminarayana Aksarapitha, Ahmedabad, 2017
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therefore, is the most ignorant among all ignorant persons. Now, since it is a prima
facie duty of man to know the nature of self (jivatman) (Know Thyself), let us turn to
analyze the concept of self in SvaminarayanaVedanta. Jiva or soul is the finite
individual self. It is a spiritual substance. It is extremely subtle and imperceptible, and
hence, regarded as atomic in size. It resides in the body of an organism. It is the very
principle of life and its activities. The self is an eternal, indivisible, single, partless

entity.

The self is not subject to production and destruction. It was never created, nor can
it ever be destroyed, and hence, at the annihilation of the body, the self is not
annihilated. Consciousness is the very essence of the self (jivatman), while
knowledge (cognition) is its essential inseparable quality. The self, under its
attributive knowledge, pervades the whole body. Therefore, the self is the real

knower, enjoyer, and doer of everything.

However, in the state of worldly existence, the self's knowledge and bliss are in a state
of contraction or obscuration. The self (jivatman) is beginningless bound by the fetters
of avidya-karma (ignorance-actions). The gross (sthila), subtle (sizksma), and causal
(Limp) are the three bodies; while the waking (jagrata), dreaming (svapna), and
sleeping (susupti) are the three states of the jiva. The Upanisads proclaim that atman
that is bereft of sin, is to be searched for and is to be realized. In Svaminarayana’s
opinion, that knowledge is the true knowledge, which is the knowledge of the field
and the field-knower. Through the eyes of knowledge, one ought to know the

distinction between the field and field-knower.
1.1 Three Bodies and Three States of the Jiva

The jiva has three types of bodies: sthiila deha, siksma deha, and karana deha.

Within these three states of varying awareness, it experiences the fruits of its
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karmas.?? Bhadre$adasa demonstrates these three bodies and states while
commenting on the mantra: “smwmem s&” he deciphers: “sf siRer & ofmam

TIAGEHHRUTAERITETTET: ST e mREEdy dfng =g 17 (MaUSB  1/2,
p.313). “The atman which resides in the body is affected by its three bodies: sthiila
deha, siaksma deha, and karana deha, and also with three states of it: jagrata

avastha, svapna avastha, and susupti avastha.”

The GSB also sheds light while perceiving the sorrowful mind and restless features
of Arjuna: “segemRUfdeRMEM e e waw” (GSB 2/1, p.18), Moreover the
BSSB highlights the “three states of the ataman” in the Sandhyadhikarana:
“wergyrereeer.” (BSSB Sandhyadhikarana 3/2/1, p.284) Here is the simple

N

analysis of these three bodies and states of the jiva.
T[AHe: T G&H qaid HR Ha)
e AT ST FgaTq w@9id ma: 1| SSSK 322 )
“The physical (sthiila), subtle (sizksma) and causal (karana) are recognized as the
jiva’s three bodies. The bonds of these bodies cause the self to be reborn after
death.” The three states are as follows:
SO o T gEHafa ged)
SgHT T g et aut srrfor wikera: ) SSSK 329 i

Waking (jagrata), dream (svapna), and deep sleep (susupti) are the jiva’s three
states. These states apply to bound souls. However, they do not apply to released
souls, as such souls have attained oneness with Aksarabrahman.
1. The waking state (jagrata avastha)- In this state, the body, all senses, and
the internal mind are all attentive and remain in action all the time. (MaUSB
2/1, p.314; Sar. 6).

212 yac. Gadh. 1/56, Sar. 6
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2. The dream state (svapna avastha)- Only the mind is active and alert, whereas
the body and all senses are latent. (MaUSB 2/2, p.315; Sar. 6).

3. The deep sleep state (susupti avastha)- Even the mind becomes inactive; it
Is characterized by complete sleep. (MaUSB 2/3, p.316; Sar. 6).
We can see the influence of maya on each state correspondingly. (MaUSB
2/1-3, pp.314-316; Sar. 6).

Only when an aspirant gets rid of these three bodies and states, he becomes
brahmaripa and go to the abode of Parabrahman. Bhadresadasa elucidates in the
Gita Bhasya while commenting on the verse ‘Brahmabhiitah prasannatma...’
“RTamEEEasRRvet seredar yre:|” (BGSB 18/54, p.360) “By transgressing the three
bodies, states, and gunas, one attains the Brahmika state.” The Mandukya Upanisad
calls it the “=rgd=” (MaU 2/5) the fourth state.?*® It should be noted, that physical

(sthiila), subtle (sizksma) and causal (karana) bodies are made of maya.

1.2 Different from the Body

Svaminarayana unpacks the eternal truth in the Vacanamrta that the jiva and the
body are absolutely different. It is the psycho-physical body that has name and
form, and is the product of matter (maya), but not the self. The self is not an
appearance of one universal arman, due to avidya (nescience); nor is the body an
appearance or unreality from any standpoint. The body is subject to birth, growth,
change, decay, disease, and death, while the self is the identical unchanging
imperishable principle behind and beyond it. The body is real, but it is inferior to
the soul, and totally dependent on it. The body is ephemeral and perishable. A man
in worldly existence is embodied by a psycho-physical perimeter. No property of
body can be attributed to self, nor any property of self be ever attributed to the body.

During his life in samsara, his knowledge and bliss are in a state of

213 risereen fearfositaft gftrear sehifddn Sfadisfr waeavar smrmrem @ 13310
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obscuration. The consciousness or knowledge and bliss are the essential inseparable

attributes of the soul (atman).

The very existence and activity of the body are purely for the sake of the soul (self).
The body is an instrument for the realization of the soul’s end. As the psycho-physical
body is controlled and governed by the soul from within, so is the individual soul
ruled and governed by the Supreme Soul Parabrahman from within. The soul is
like the king (the ruler) within, who rules and governs the whole body together with
senses, antazkarara, etc. A soul is dependent on God, who alone is absolutely
independent. In other words, the souls are the body of God, while God is the
owner (sariri) of that body. God is the Inner Self (the witness of the self
(jivatman).?**
The CUSB echoes in the same way while commenting on the mantra:

HIEHE a1 38 IRATT 9T,

TR ITRTHATS 8T ||

-~

“TF FHE e 9eH A eIy T A9 FEdl SemvEse difhsharard: i
(CUSB 8/12/1, p. 384) “Here, Prajapati preaches Indra that this body is perishable.
Its death is inevitable. It is just a temporary place of residence for the atman. The
atman is eternal despite the fact that it resided in the body. It is indestructible.
Therefore, as long as you believe yourself to be the body you will have feelings of
mundane misery and happiness. Once the belief that you are the body subsides and
you truly realize the atman, then mundane misery and happiness will no longer
affect you” The BGSB also explores it in this way:
“frafafdercassiaaamaamiatmar” (BGSB 2/25, p.32) “The jiva is eternally
immutable and distinct from the qualities of the body.” “wafie: wefasm sterfem:

=areaty whafgr” (BGSB 2/20, p.30) “In this way, six inert mutable qualities are

prohibited in the sentient atman.” Therefore, the Svaminarayana Bhasya and the

24 Vac. Sar. 1, p.203
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Vacanamrta, both scriptures assert that the body is completely distinct from the

jiva.

1.3 Atman-Body Relation

Atman is not merely consciousness, but the support and substratum of knowledge or
consciousness. It is the metaphysical ego (i.e. I-sense). It is not just knowledge or
cognition, but the locus of knowledge it is. The knowledge or cognition is its
attribute (dharma). This meaning is explicitly brought out in BS (2/3/29).

We discussed that the jiva is different from the body, mind, and all senses. Now we
highlight the relationship of both. Svaminarayana presents this relationship in the
Vacanamrta. “The jiva is the king of the kingdom in the form of this body”? (Gadh.
2/12). The body is dependent on the atman.

However, according to the Garuda Purapa, the seat of the jivatman keeps
shifting as per changes in the conditions, as follows. During the waking condition,
Jivatman resides infoperates through eyes, during dreaming condition jivatman resides
in/operates through the throat, during the deep sleep condition, the jivatman resides
in/operates through the heart; and in the highest-fourth state of realization, the
Jjivatman resides in/operates through the head (the Central Nervous System -

Sahasra-cakra of brahmarandhra).

The BGSB expresses: “Human body is called the ‘&=w’ or field. One who knows the
field or ‘s=:” is called the arman. (BGSB 13/1, p.276) The three bodies could also

be labeled as mere instruments. Just as the soil cannot do without a potter. But we
should keep it in mind that even without the help of soil a potter can not make any
pot. Similarly, with the help of the body atman can work. The Svaminarayana
Bhasyakara explores the relationship between them:

JEElt eSS fesarsrehreTah: |

JeTewd fom A Ty wadqm 1| SSSK 3410
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“The jiva is distinct from the body, despite dwelling in it. It illuminates the body
and senses. Neither the body nor the senses can engage in their respective tasks in

its absence.”

1.4 The Nature and Form of the Jiva?

Svaminarayana explains the nature of the jiva in detail. His succinct exposition
serves as an important platform to understand further details. Svaminarayana
explores: “The jiva is uncuttable, impermeable, immortal, formed of consciousness,
and the size of an atom? (anu)...It pervades the entire body from head to toe yet is

distinct from it. Such is the nature of the jiva.” (Vac. Jet. 2)

Along with this, the jiva is eternal, imperishable, immutable, and individual. (Vac.
Gadh. 3/39, 3/4). Svaminarayana also recapitulates the fine feature of the jiva where
he mentions the anadi form of the jiva, tracking its existence back to beyond the re-
organization of each universe after the state of termination. Using another analogy,
he elucidates in the VVac. Gadh 3/10 that the jivas remain in maya after pralaya. In
differentiating the jiva from its three mayic bodies and its three states born of the
three mayic characteristics, Svaminarayana wishes to accentuate the jiva, in its pure
form, without mayic faults. As a matter of fact, a significant and striking attribute
of the jiva is that it is always suddha (pure). For example - “In fact, not a single one

of these vicious natures lies within the jiva.” (Vac. Gadh. 2/12)

As accurate as this is, though, the jiva’s ignorance or contrary knowledge about its
true nature is equally real and the cause of eternal pain. Thus, despite being
significantly pure in nature, this maya (as the form of ignorance) propels the jiva
through the relentless cycle of births and deaths, necessitating it to be enlightened
and liberated. Again, juxtaposing the self with that which it is not. He explains:
“After acquiring knowledge of the arman and the perfect knowledge of

Parabrahman’s nature, one should contemplate, ‘I am the atman, characterized by
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eternal existence (sat), consciousness (cit) and bliss (@nanda), whereas the body

and the brahmanda are mayic and perishable. How can they compare to me?”(Vac.
Gadh. 1/73)%%

Svaminarayana usually says that the jiva is the ‘knower’, and related to the body.
The world is knowable. The Svaminarayana Bhasya also confirms it. Bhadresadasa
comments on the second chapter of the Gita by just touching the basic verses:
“srermER sty geafa” (BGSB 2/20) “The Gita invariably consolidates the nature
and form of the atman.” He further explains that azman remains forever. It has no
birth and death. It is endless, unprecedented yet older than the oldest, and ageless.
The atman is not eliminated when the deha perishes. (Gita 2/20). In the same way,
KUSB explores: “fifaesiiteer Ffeat-fderang dfd gerard 7 ey F9afd sia o
(KUSB 2/18, p.115)

“The atman, which resides within the three bodies, never perishes even though
the body dies. It is because of its eternal immutability and the supreme
subtleness.” If the jiva is unborn and undying, why does the Veda say, “The
Creator Created jivas™? (Yajur Veda 8/2/2) The answer is: the jivas were lying
dormant in the subtle seed-like state in the maya before creation. They were
resting in the body of Parabrahman. So, birth means becoming embodied, and
death means getting disembodied. Thus, origination means getting associated
with the gross form of the psycho-physical body, and destruction means

getting dissociated from the same psycho-physical body. Consequently,

215 Svaminarayana also iterates the jiva as being sat', ‘cit' and 'ananda’ by using these terms and their synonyms)
separately in several other sermons: ¢ satya' and 'sattaripa”. Vac. Gadh. 1.7, Gadh. 1.14, Gadh. 1.16, Gadh.1.47,
Loya.17, Gadh. 2.57, Gadh. 2.66, Gadh. 3.3, Gadh. 3.22, Gadh. 3.33, Gadh. 3.39 'caityana’ and ‘caitanyaripa’. Vac.
Gadh. 1.23, Sar.i, Sar.4, Sér.10, Sar.12, Loya.7, Loya.18, Pan.3, Gadh. 2.2, Gadh. 2.17, Gadh. 2.20, Gadh. 2.22, Gadh.
2.55, Gadh. 2.60, Gadh. 2.66, Var.4, Gadh. 3.2, Gadh. 3.3, Gadh. 3.19, Gadh. 3.22, Gadh. 3.27, Jet.2, Jet.3.
‘anandaripa’ and 'sukhariapa’: Vac. Sar.1, Sar.12, Kér.3, Loya.10
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there is development or vikasa and contraction or sasikoca of knowledge in
the two states respectively.
Thus, the jiva is a sentient entity. Bhadresadasa discloses it in the PUSB:
“qw f& ZeT TR AAT AT TR TR e T A
FOTTEt ARt famme g’ (PUSB 4/9, p.211)
“The atman itself becomes the viewer of the scenes, listens to the discussions of
others’, smells the fragrances, enjoys the tastes, contemplates, knows and does a
variety of other actions which are executed by external senses or inner senses.” The
BSSB also speaks of jiva’s jiianatrtva and kartrtva:
ST atedT = 7 FaIy, T FEEEY | gemTeEr g e (BSSB 2/3/19, p.233) ¢
The jiva is not only full of knowledge but also the knower. Thus, the jiva is proved
as a knower.” Atman is not merely sat (IU 15) and consciousness (TUSB 2/5/1), but
the support and substratum of knowledge or consciousness (BGSB 13/1). It is the
metaphysical ego (I sense or ahamta). It is not just knowledge or cognition, but it
is the locus of knowledge. Knowledge or cognition is its attribute (dharma). This
meaning is elaborately brought out in BSSB 2/3/29-32. It is noteworthy that,
without the acceptance of the knowing jiva as jiata, the knower as the permanent
identical self, the problem of memory and recognition cannot be expounded. Amid

the changing experiences, the experiencer is the same.

1.5 Multiplicity and Atomicity

The self’s individuality is mentioned here. It is noteworthy that all jivas are
ontologically the same, but they are not one entity. The Vacanamrta declares its
multiplicity: “In addition, when all of those brahmands are destroyed, all other jivas
lie dormant within maya, whereas the devotees of Parabrahman attain the abode of
Parabrahman.”(Vac. Gadh. 1/12) Svaminarayana also refers to this fact in many
Vacanamytas (Vac. Var.6, Gadh. 3/10, and Gadh. 3/39). In the same way, the
multiplicity of jivas and isvaras is described by the Bhasyakara as well. In his
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commentary of KU, he elucidates: “frent fiemi =g =dawm sfi sgeaeed
FgTEATIATSSTa AT e = weave: Jefud:” (KUSB 5/13, p.155).

At many places, the scriptures use plural nouns and pronouns:

“He (Aksarabrahman) is the one eternal self among many eternal selves”..(SU 6/13)
“That from which these beings are born...” (TU 3/1/1)

“From that, all these beings are born ...” (PU 1/14)

“... Whereas all beings are ksara.” (BG 15/16)

1.6 Atomic size

Schools of Vedanta have traditionally advocated and defended one of three sizes
for the individual soul. The jiva has its locus specifically in the heart. The psycho-
physical body, as such is inert and insentient, but it appears conscious or sentient
because jiva as the conscious-sentient damn by its attributive-consciousness pervades
the whole body from top to bottom, and thus on account of the sentience of the
Jjiva, the sentiency of the body is felt, and also it appears indistinct from the body.
The jivatman is extremely subtle and finer, of atomic size, yes it is extremely subtle
like an atom, and is of the nature of consciousness; bliss. And so do the Srutis say:
"The extremely subtle like an atom the self is, and ought to be known by thought. A
hundredth part of the point of a hair is subdivided into a hundredfold, and one part
of that later is the size of an atman. It is as sharp and subtle pointed, as the point of an
arrow. The seat of the jiva is our heart, the heart composed of fivefold material elements.
The Upanisads are also following the same tradition. For example, the Mundaka
Upanisad states: “Know by thought this atomic arman being immeasurably small
In size, in which the vital breath enters fivefold.” (MU 3/1/9). Bhadre$adasa also
consolidates this doctrine and argues THIRIHATHANEE HIETCHENg HATHAT forvfesl o
qeafEe de: gfowastawer s e 1 (MUSB 3/1/9, p.290) “As the Sruti clearly

states the anuparimana (like an atom) of the jiva, so those who insist that jiva is
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either vibhuparimana (all-pervading) or madhyamparimana (as the size of the
particular body) are going right conflicting from the path of the Vedic Srutis.”

The Svetdsvetara Upanisad analogizes: “It is as fine as the tip of a goad.” (SU 5/8)
The exceedingly subtle self (atman) inhabits in the heart of the our body (PU 3/6,
BU 4/3/7, Vac. Kar.12, Gadh. 2/34, Gadh. 3/4, Loya. 15). Bhadresadasa also cites
these facts from BS 2/3/22, where he argues that the all-pervasive atman term is
stated in CU 3/14/2, 3 and BU 4/4/25 refers to Parabrahman, not the individual soul.
Therefore, we conclude by saying that the individual self (jiva or atman) is of

atomic size.

1.7 Dependency

We discussed that the jiva is a knower, agent, and enjoyer of all bodily actions.
Even though it acts like a king and rules the body, Svaminarayana ardently states:
“Parabrahman is the very life and vital force of all jivas. Without him, those jivas
are incapable of doing anything or enjoying anything.” (Vac. Gadh. 3/37).
Bhadresadasa mentions this fact and highlights it in his commentary of KeU 1/2,
which narrates Parabrahman as: “The ear of the ear, the mind of the mind, the
tongue of the tongue, the vital breath of the vital breath, the eye of the eye.” And he
concludes, “‘afermameyerar et sty gfae:” (KeUSB 1/2, p.34) “The Vedas
and other scriptures echo that Parabrahman, who is the lord of Akshardham, gives
power to each self to perform its action.” Bhadresadasa explores further: “The ears
can only hear because it is Parabrahman who has empowered them with the capacity
of hearing. The mind can only think and perceive because Parabrahman has infused
it with the power of thinking and perception. The body is enlivened not by the breath
alone, but by Parabrahman who breathes life into that vital breath.” Bhadresadasa
explores that Parabrahman gives the power to all our inner and outer faculties so
they can engage in their appointed works. The body and all its entities become mere
Jjiva’s instruments. Moreover, even the jiva cannot change its state without the wish
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and power (jrianasakti, icchasakti, and kriyasakti) of Parabrahnman (Svaminarayana
has also mentioned it in Vac. Gadh. 1/65).” As mentioned in the SSS:

TTSIM: IeetsH FHTIRREA =)

forameTfcR: Teeres Siam s s 1| SSSK 334
“By Parabrahman’s grace, the jiva acquires the ability to desire, know and act. In
this way the jiva is so powerful in knowing, doing, and enjoying the objects yet it
cannot do it independently. By the eternal permission of Parabrahman, it can
function properly. (AUSB 3/1, BSSB 2/3/19-32, 2/3/33-40)

1.8 Is the Jiva a Component (Amsa) of Parabrahman?

Svaminarayana states: “Therefore, jivas residing in maya; are also eternal, and they
are not components of Parabrahman” (Vac. Gadh. 3/10, p.600) then what about the
Gita’s revelation: “whafRn sfaere steva: g (Gita 15/7). Svaminarayana explains
in the Vacanamrta that jivas who are called amsas of Parabrahman resist and collect
their five indriyas and mind from the consumption of the senses and keep them
suppressed. (Gadh. 2/8). This is the matter of debate discussion in the BS 2/3/43
and 2/3/63 (Amsadhikarana), where Bhadresadasa argues that Parabrahman
becomes in parts is the principle that contradicts sastrika doctrines that show
Parabrahman to be akhanda, niramsa, and niravayava. As a matter of fact, these
texts reveal that the jivas as being the amsa of Parabrahman means those jivas are
devotees of Parabrahman. They are called amsas to mention the virtue of jivas
attained from Parabrahman. This is indeed followed by the Bhasyakara while
commenting on the verse 15/7 of the Gita. In this manner, the jiva is totally
dependent on Parabrahman but by Parabrahman’s wish, the jiva possesses few
rights to do its activities allowed by Him. in the conclusion we can say that the jiva
is not entirely subordinate nor a captivated das. It has the freedom to make, unmake
and remake its karmas, which are also provided by the immense grace of

Parabrahman.
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2. ISVARA
The Bhasyakara states:

TS, Tl S{dTa~, Seud; |
T Frar = ey areregeeETed: | SSSK 347 1

“The zsvaratman is different from the jivarman. It is known as isvara due to its
significant powers. It embodies wisdom and is the knower. It is eternal and has
always been bound by maya.” The word ‘iIsvara’ as such signifies a separate
ontological principle, a class of beings higher than jivas, but unquestionably
subservient to Aksarabrahman and Parabrahman.?® One basic fact of
Svaminarayana School is that we should keep it our mind that by the term ‘isvara’
one should not be misguided with Parabrahman or Paramatman. It is a distinct
eternal entity. The isvara has the characteristics that match with the jiva, yet it
possesses more power and valor than the jiva. Therefore whatever has been written
about the jiva, to some extent it also stands for isvara.

Isvara is a distinct reality. It refers to the whole class of cosmic selves who are
engaged in the evolution and care (administration) of the universes. Isvaras are a
separate class of reality, which stands higher than jivas (individual selves), but is
subservient to maya, Aksarabrahman, and Parabrahman. I$varas too are
absolutely dependent on Parabrahman. They too are ruled, controlled, and
supported by Parabrahman. Thus zsvaras are the gods of lower-order headed by the

Supreme Godhead Parabrahma-Purusottama.

The need to postulate a distinct category of zsvara in Svaminarayana Vedanta is
well-explicated. Isvara as each world’s creator, sustainer, and destroyer. They
are too beginningless-eternal. Isvaras (cosmic selves) have their atomic size

as well, though of course they are endowed with aisvarya (power-opulence) as a

216 SSSK 348
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property-specific to them. In addition, their jnana-sakti is much expanded to

cover the knowledge of the whole world to which they are attached.

The zsvara has the quality of sat, cid, ananda (existence-consciousness-bliss)
manifest in a much higher degree (quantum) than the jivas. The power, strength,
capacity, life-span, and knowledge of isvara are comparatively far more wide and
excellent than the jivas. (avidya-karma) that limit and bind the jivas. They are bound
(conditioned) by the adjuncts of maya. The Inner Self and the Witness in all zsvaras
is Parabrahman as the Antaryami Atman. He is their supporter, controller, and the source

of power and strength in them.

2.1 Common Characteristics of Jivas and Isvaras

Svaminarayana has described both the jivas and zsvaras often together. “That Virata
Purusa is just like this jiva, and his actions are also similar to that of the jiva.” (Vac.
Gadh. 2/31, p.459). Moreover, in Vac. Gadh 1/45, Svaminarayana explains how
Parabrahman is the controller of all jivas and zsvaras. He also mentions the fruits
of karmas of all jivas and isvaras that are granted according to their karmas. The

Bhasyakara also highlights the same fact: “‘aeeriferoeeRoREasETHeEs T At e HA. . S

a7 s srersEen = g’ (IUSB 1, p.6) “Brahman and Parabrahman pervade the
world which is full of jivas and isvaras who are bound by mayic qualities such as

the following the circle of life and death.” Moreover, he clears the category of
devas: ‘Sfegwriferar dar” (IUSB 4, p.12) “Devas fall in the #$vara category.” In
addition, Parabrahman creates abodes; therefore, they can have a relish of the fruits

of their karmas.”

Like the jiva, the isvaras also have three bodies which are the fragments of the
creation of the world. “seufufte TassiaatEIEdHRITgadThAT TS -ded AT e

(BSSB 1/1/2, p.13) “Here creation means the production of the various lokas
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(abodes) and commodities for enjoyment within those abodes. These all are created
according to jivas and isvaras’ karmas.” The isvaras are ontologically
metaphysically distinct from all four entities accepted in the Svaminarayana
Vedanta. Although zsvara as an eternal entity, is greater than jivas but is still in the
clutch of maya and most inferior to Parabrahman and Aksarabrahman.?!’ They are
also eternal entities. 7 sor SfiergRrerHt Feaf=a 7 a1 & T 3w 3t fagd” (BSSB 2/3/18,
p.232). “Even after the dissolution of each brahmanda, they exist in a dormant state
within maya until called again to activity in the next round of cyclic creation.” As
mentioned: “SFmfayeTe deta @ 51 s st (IUSB 3, p.11) “Jivas and isvaras are

eternally bound by maya and are trapped in the circle of life and death.”

By the power of Parabrahman, they can indulge in various enjoyment and wish to
do several activities,?*® even while being wholly dependent on him (and
Aksarabrahman). “Saashgcd T A=a0 AU q W, HESTHERATHA: Af~-Tcaosdl GRS
wvafa 1”7 (BSSB 2/3/41, p.244) “Jivas and isvaras are capable of doing action only
by the grace of Parabrahman and Aksahrbrahman.” Moreover, like jivas, isvaras
are also countless sesteaaEfd... st (IUSB 1, p.6) in number and atomic in
individual size. ““sroqafemr wa = g faq:” (BSSB 2/3/20, p.233).

2.2 Distinction

After a brief explanation of the similarities to jivas, we now concentrate on the
distinct characteristics of the form, function, and nature of isvaras. Svaminarayana
states: “The five bhatas resting in the body of isvaras are known as mahabhatas
and those bhztas sustain the bodies of all jivas. On the other hand, the five bhatas in
the body of the jivas are minor and are incompetent in sustaining others. Also, the

Jjivas possesses limited knowledge compared to the zsvaras, who are all-knowing.

217 SSSK 348
218 BSSB 2/3/19, p.233, BSSB 2/3/33, p.240
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One should learn such a method of interpretation so that the jivas and isvaras are
not understood to be equal to each other.”(Vac. Pan. 2, p.356). Thus, they both are

ontologically different entities.

I$vara’s form

(Vacanamprta Sar. 6, AUSB 1/1/2 and the SSSK 350-51)

Body State Name Examples
Virata Utpatti Vairaja Brahma
Sttratma Sthiti Hiranyagarbha Visnu
Avyakrta Pralay I$vara Siva etc.

Three bodies and three states are the same in jivas, isvaras according to their power.
As a result, they too, have to do spiritual endeavors for emancipation. They also
need to attain Brahmavidya for final liberation. Now, Svaminarayana explains the
lifespan of the isvaras: “The lifespan of that Virata Purusa (zsvara) is two parardhas
(i.e., 2 x 107 human years). The creation, sustenance, and dissolution of this world
are his three states, just as waking, dream, and deep sleep are the three states of the
jiva. virata, sutratman and avyakrta are the three bodies of that Virata

Purusa.”(Vac. Gadh. 1/12). Bhadre$adasa also follows this principle: ‘fsumreererefi

der:” (AUSB 1/1/2, p.419). Isvaras as we said, are different and superior to jivas.

I$varas and jivas are both under the authority of Parabrahman.

2.3 Isvaras’ Bondage

Here the being of the Vairaja Purusa (also known Virata Purusa) as a isvara, who
is bound by maya but lives longer lifespan. His life entails two parardhas (2x10
human years). Since svaras are suffered from ignorance, Svaminarayana mentions
explicitly in Vac. Gadh. 2/31 that Virata Purusa has bondage of mayic cycle.

Therefore they require brahmavidya. But can they attain it? Bhadresadasa answers:

143



yes. ‘Siamifeammraenifemant arrfaueam U safeemmrita” (BSSB 1/3/26, p.112)
“They are eligible for Brahmavidya just as the jiva.” Afterward, they attain the

ultimate liberation via arciradi marg. The Bhasyakara deciphers: ‘@i, .. et

#d Aemriaaraia” (PUSB 1/10, p.182). “The northern way (celestial way to the
abode of Parabrahman) is the substratum for the jivas and svaras providing the way
to liberation.” So, in conclusion, we got the point that z$varas are subject to bondage

and liberation like the jivas.

2.4 How Isvaras Work:

We discussed that zsvaras have their particular role and function in the universe
assigned by Parabrahman.?'® Bhadre$adasa also comments to AU 1/1/2. The
Bhasyakara explains: “@mrarem gen” (AUSB 1/1/2, p.491) “Parabrahman gives
bodies to isvaras as a role of the creation.” At the commencement of this creation,
He (Parabrahman) saw (contemplated), “These worlds (have been created by me).

Now, let me create the guardians (isvaras) of the worlds.”

Here, we can present zsvaras collectively as all those sentient beings involved in the
creative and governing processes of a brahmanda (e.g. Pradhan Purusa, Virata
Purusa, Anirtiddha, Sankarsana, Pradyumna, etc.) encompassing the Hinda triad
(Brahma, Visnu, Siva), those divinities who energize various forces of nature
(Stirya, Candra, Varuna, etc.) and all avataras, albeit with the special re-entering of

Parabrahman (Matsya, Varaha, Nrsimha, Rama, Krsna, etc.)

The Bhagyakara also narrates it in detail in the BSSB: “serff yaemaq wus=shd
SUCAT, . T SSITETE STl feoesrefer fenfrred=rer 3ar: S, .. Td: GHIeTeaRsIgHeR
gfe: wguerd” (BSSB 2/3/16, p.229) “By the will of Parabrahman, the entire universe

Is created. To briefly elaborate, points to a set isvaras in as the lords of countless

219 v/ac. Gadh. 1/41
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millions of brahmandas which are full of sentient and non-sentient entities. There
he explicitly mentions ‘Brahma, Visnu, and Mahesa.” Svaminarayana is denoting
that from the converging of maya (known in the creative process as Miila-Prakrti)
and a liberated soul (given the designation ‘Miila-Purusa’), and who together go on
to create each individual brahmanda. This set of beings includes Virata Purusa, who
Is the inner self of the universe. (Vac. Gadh. 2/10, and Gadh. 2/31). Its subtle body,

like the subtle body of a jiva, consists of all internal cognitive senses.

2.5 The Relation Between Isvaras and Parabrahman

In the Indian philosophical system, Parabrahman is accepted as the creator and
governor of the world would seem to fit precisely with zsvara. By their name, too,
etymologically meaning ‘lord’ or ‘powerful, one can be forgiven for mistaking
‘isvara’ to denote Parabrahman, a personal deity. I$varas are mere village chiefs in
front of Parabrahman as a world-emperor. This is most vividly presented in the
Vac...“Brahma, Visnu, and Siva pray to that Parabrahman, “Mahardja! Please have
mercy upon us” (Vac. Pan. 4, p.369). It expresses Parabrahman’s outright
supremacy over even Brahma, Visnu and Mahesa (Siva).??

The Sruti declares this fact: “awfarmr v waw” (SU 6/7) “Parabrahman is the Isvara
(Lord) of all zsvaras (lords).” Svaminarayana proclaims: “This manifest form of
Parabrahman Bhagavan before your eyes is ... the Lord of all lords (isvarna pan
isvara).” (Vac. Gadh. 3/38, p.664) The Bhasyakara confirms: “smratsmaon:
S AT TS TS AT SoaTihATHRTha; qadiT 3ha aeqeufa: | T dcafy 7o His SHrsatar ar
fafrisem’ sanfe 1 (BSSB 2/3/42, p.246)

The controller, inspirer, and mobilizer of the #vara known as Virata Purusa is
Purusottama. (Vac. Gadh. 2.31, BSSB 2/4/14-15 p.261-262, KeUSB 3 and 4%

220 SSS M-2, p.294
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Khanda, p.49-56). Svaminarayana further explains this prominent fact that this
doctrine is the most important and efficient to understand avatara-avatarin
principle, a significant and outstanding feature of the Svaminarayana Darsana. As
we will learn in the last portion of this chapter about the greatness of Parabrahman,
where He is mentioned as the avatarin, the cause of all avataras, on the other hand,
these avataras themselves are metaphysically zsvara and thus ontologically
different from Parabrahman. It is only by Parabrahman’s anu-pravesa (kind of ‘re-
entering’). As a result, the zsvaras become able to function properly and finish the

task which has been given by Parabrahman.??

Bhadre$adasa also averred: “wrifsRmframfissfafimreaarauyermeaon Fom gHemnfefasa:”
(BSSB 1/2/30, p.83) “Parabrahman reentered isvaras like Rama, Krsna, etc. and
empowered them in order to fulfill some special tasks for a certain period.” It is
noteworthy to mention here that apart from their functioning in general, Zsvaras also

cannot experience anything independently without the grace of Parabrahman.??2

All being of the universe attain their name and form by Parabrahman’s inspiration.
In Vac. Kar.1, Svaminarayana asserts that when the isvaras (and jivas) were inert
at the state of deep sleep at the time of final dissolution without assuming a name

and form then Parabrahman inspired them to assume them. Consequently, they

come into action. The Bhasyakara states: “ourersshedrefiaan s gamemaraTs-=IeednT &
Jeficher afgaea ar wem | (BSSB 3/2/6, p.287). “In all ways and in every state, then,

the svaras are absolutely dependent on Parabrahman’s wish for their bondage,

freedom, functioning, and experiences, and for their very existence.”

221 \/ac. Gadh. 2/31, Pan.7
222 \/ac. Gadh. 2/21
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The Bhasyakara concludes: “Hasfioammnieif weF  TEICHE-TAGERY  Teuaae
SAuca T df-RatsrARamefaa: g=ad (GSB 15/18, p.316) Parabrahman is superior
to Aksara which is superior to the jiva, isvara, maya and mukta. That reflects the
unlimited controlling power and sovereignty of Parabrahman. We can conclude the
isvara topic with SP: “An isvara is an eternal cetana (sentient) entity distinct from
Parabrahman, Aksarabrahman, and jivas. Despite being extremely powerless when
compared to Aksarabrahman and Parabrahman; these isvaras bear greater power
and knowledge than jivas. Through his wish, Paramatman inspires them to perform
tasks of creation, etc., of the brahmanda. Like the jivas, these isvaras are countless
in number, infinitesimal (extremely small), indivisible, and possess other such
qualities. They are jaanasvaripa,” jiiata (those who know), and eternally bound by
maya. They perform righteous and unrighteous karmas (actions) and experience the
fruits of those actions. Pradhana Purusa, Virata Purusa, the deities of their senses
(Indriyas) and the inner faculties (4Antahkarana), Brahma, Visnu, Mahe$a, and
others are all beings of the isvara category, and these zsvaras are ontologically and

inherently distinct from one another.”

3. MAYA
In the Svaminarayana School of philosophy, out of the five eternal entities, the only
non-sentient entity is maya. The Svaminarayana Bhasyakara deciphers the very
nature of maya:

AT VR ATE SIRTAXIeH ST |

aferHerd e forresmiet sret 1| SSSK 279 11
“Maya which is characterized by the three guras is governed by Aksara and
Purusottama. It is ever-changing, eternal, non-sentient, and astounding.”
Svaminarayana also deciphered the nature of maya in the Vacanamrta. “Prakyti or
maya is characterized by the three gunas, and by both insentience and sentiency. It
is eternal, indistinct, the field of all beings and all elements including mahattattva,

and also the divine power of Parabrahman.” (Vac. Gadh. 1/12, p. 40). Known
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vividly as maya, maha-maya, mila-maya, prakrti, and miila-prakrti, it is the cause
of the universal material source of the universe. The form nature and function of

maya as matter and ignorance that all is encompassed within this topic.

Thus, the third metaphysical principle in the Svaminarayana Vedanta is maya
prakrti. Prakrti is real (vastavika). It is unconscious (acid), and also
insentient, inert (jada). It is pervasive (vibhu) and enveloping. Except for
Parabrahman, Aksarabrahman released souls, and paramadhama, it pervades
everywhere and envelopes everyone. In its original state it is unmanifest
(avyakta) and unmodified (nirvisesa). It is the power or the accessory of
Parabrahman. It is an instrument useful for the purpose of creation. It exists in
the body (sarira) of the Lord as its part and parcel. It is pervaded by God. It
operates only at the will of God. It is totally controlled and supported by God. It
has its sway only over the bound souls (baddha - jivas) laboring under the spell
of avidya-karma. It also has a sway over the cosmic-selves laboring under the
cosmic fetters of avyakrtadeha. It is the primordial matter, extremely subtle but
most powerful to manifest in its myriad forms. It, therefore, is described as the
most mysterious and wonderful (vismayakaraka), for its penetration, effect, cog,
mire, and wiles and tricks are extremely difficult to decipher. It is impossible to get
rid of the fetters of maya by self-efforts. It envelopes the souls and causes false
identification. It conceals the true nature of atman from the sight of the self, and it
comes in the way of comprehending the true nature of Brahman and Parabrahman.

In short, it is the cause of bondage both to jivas and isvaras.

In the Vacanamrta, maya is defined as, “Trigunatma tamah

Krsnagaktirdehatadidayoh; jivasya cahamamataheturmaya avagamyatam.’?®

Maya-prakrti is the primordial matter having three gunas (sattva- rajas-tamas) as

223 \/ac. Gadh.1/12
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its properties. It is of the nature of darkness-nescience. It is the power, the
accessory of the Lord Parabrahman. It is the cause of false identification and
attachment with one’s body and its relations. The three gunas, namely, sattva,
rajas, and tamas are the properties of maya-prakrti. As we discussed, prakrti is
endowed with three gunas. It is insentient-inert but is at times described as
cidatmika because of the sentient souls (jivas) and cosmic-selves (zsvara) rest in its
bosom. It is eternal, ever existent. It is nirvisesa, for in its original state it is bereft

of manifestations of particulars such as earth, water, etc.

3.1 Maya is Real

In the Svaminarayana Darsana, maya and other four ontological eternal entities are
real. This fact also reflects the rich tradition of Vedic debate and discussion entailed
in the Indian philosophical system. It is noteworthy to recount the debate here in
part. Svaminarayana starts his discourse with pointedly addressing the Advaitin
regarding the central doctrine of strict monism. He says to him: “You proclaim that
in reality, only Brahman exists. Moreover, you say with the exception of that
Brahman, jivas, isvaras, maya, the world, Vedas, the sastras, and the puranas are
all illusory. I can neither understand this concept of yours nor can I accept it.” (Vac.
Gadh. 1/39, p.99) The Advaitin presented his defense using vivid arguments, but
each time, the Vacanamyta notes that Svaminarayana raised doubts to the Advaitin’s
response leaving the query unresolved. Then Svaminarayana commenced to resolve
the query himself. “The words of those who have procured the savikalpa state noted
in the Vedas, the sastra, the Puranas, etc. mention all of those entities as being
satya (real). However, the words of those who have attained the nirvikalpa state
describe all of those entities as being asatya (non-real). In reality, however, they are
not asatya (non-real). They are only described as being asatya (non-real) because
they cannot be seen due to the influence of the nirvikalpa state.”(Vac. Gadh. 1/39,
p.100)
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In this manner, for all alterations, change, and transience, the universe is real. But
sometimes the scriptures state it ‘asatya’. What does that mean? How can it be
interpreted? The discernment of ‘satya’ and ‘asatya’ is analyzed in the Vacanamrta.
It defines, “All forms that are the result of the entities evolved from maya are asatya.
Why? Because all those forms will be ruined in time. Conversely, the form of
Parabrahman in Aksaradhama and the form of the muktas - the (liberated) attendants
of Parabrahman - are all satya.” (Gadh. 3/38, p.664). The Bhasyakara also affirms:
“Ffed fopsa SrEaAHTCHRSIT]. SCIadl Yead! UNIRId dd, SamTy Scaifa dredd qratisra 7 q fiream”
(TUSB 2/6/3, p.380) “The world (maya), which consists of sentient and non-

sentient entities and is known to us through the perception or verbal testimony, is

not 1illusory; it is real therefore cannot be dismissed.” Moreover, Bhadresadasa

clarifies: ‘Srconferdee FEGEUC  SUEATEN, R ORATRCEATHTIRT RS
YR fRsiqeasertd = a1 SuspgE=RHTeemfa” (BSSB 1/1/2, p.16). “When Parabrahman

creates this world through maya, that is also real. It is not superimposing a false
appearance upon the reality or mixing up the real and the unreal as we see a snake
instead of a rope. Moreover, it is not as the particular appearance which generates
due to the other factor like japakusuma.”

Yet, being composed of maya, it can (without a firm refuge in Parabrahman)
befuddle the jiva away from Parabrahman. Nonetheless, the creation of maya is
useful in another way. The world, the creation of maya has set a platform where the

Jjiva can perform spiritual endeavors and transcend maya and reach Parabrahman.

3.2 Three Gunas of Maya

Svaminarayana states that maya consists of three gunas: “Maya has three essential
qualities, or gunas, known as sattva (literal goodness), rajas (passion) and tamas
(darkness).” (Vac. Loya.10, p.319). Similarly, Bhadreshdasa pronounces: “usr
AT ot Feasremreatrrteret. . q@r” (GSB 7/14, p.163). “Maya’s these three

Gunas; sattvika, rajasika, and tamasika, are experienced by all.” Thus, maya is real
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(sat). Maya is possessed of three gunas, and hence, is a concrete, qualified and real
entity. It is the power or accessory of Purusottama. It repeatedly performs the same
function (of evolving and enveloping the worlds) as willed by God. Svaminarayana
makes a distinction between two prakrtis, the higher and the lower. The higher prakrti
Is called Mulaprakrti or Mahamaya; while the lower prakrti is called pradhana or
maya. Both possess these three gunas. These three gunas of maya are the root cause
of the bondage of jivas and isvaras. Even sattvika guna binds jivas and isvaras and

brings the cycle of birth and death.

Most hazardously, tamoguna is a cause of delusion, anger, greed, quarrelsomeness,
fear, violence, illusion, dejection, connivance, etc. Significantly, however, no one
guna Works separately; there is always a group of gunas, although guna can have a
more pervasiveness over the other two gunas. Beyond these mayic qualities, there

is a liberated state which is called nirguna (without the gunas) or gunatita state. %

3.3 Insentiency and Sentiency

Maya is fundamentally and eternally material. It is insentient (jada), meaning it is
without consciousness. It is not sentient (cetana) like Parabrahman,
Aksarabrahman, zsvaras, and jivas and entirely different from them. moreover,
countless sentient beings (jivas and isvaras) lie dormant within maya, therefore the

term jadacidatmika®® is used for maya. The Bhasyakara echoes this fact in other
words: “StteratreaTieTaT. . JererermY Sefvremar (BSSB 2/1/36, p.186) “Jivas and

isvaras and their karmas are preserved in maya even after final dissolution.”

All elements, physical and psychical evolve from maya-prakrti. They all are
concrete and qualified. Maya-prakrti as such is an unconscious inert principle,

nevertheless because of the entry of antaryami-sakti in it through the medium of a

224 BGSB 14/26
225 \/ac. Gadh.1/12
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highly conscious principle called Mahapurusa, it as if becomes conscious and

functions like a sentient.

3.4 Eternal and Indistinct

Like Parabrahman, Aksarabrahman, wsvaras, and jivas, maya is eternal - without
beginning and without end. It was never created, nor will it ever be destroyed.??
One may overcome it to secure liberation, but it can never be eliminated. The SB
also reveals: “wefd Brponforssi Stevat et ... =Y., fafg sife” (BGSB 13/19, p.285).
“Know the non-sentient prakrti to be beginningless and endless; and also know that
all expansions and guzas arise from the prakrti.” But unlike the other four entities,
maya is not unchangeable. As we saw in the opening chapter of this part, maya is
set apart from those sentient entities, which are immutably eternal (kitastha nitya),
by having mutable eternality (parinami nityata). Though never being eliminated, it
nonetheless undertakes various transformations during the process of creation and
sustenance. Upon final or ultimate dissolution, however, maya is not destroyed,; it
simply disperses into a minutely compact or indistinctly subtle form within one part

of Aksarabrahman’s light.

“It is this aspect of maya’s mutability that grants its products - the material body,
objects, and all the features that encompass the world to be changing and perishable,
revealing how beings can be born and can die and how things are said to be created
and destroyed. Therefore, all things that evolved from miila-maya, including the
elements of mahattattva, etc., are in fact, generated and dissolved in each cycle of
creation. During the phase of absolute rest after final dissolution, maya is said to be
non-distinct (nirvisesa)”??’, because all its creations with name and form have been
merged within it. It, too, merges into a subtle, unmanifest (avyakta) form within

Aksarabrahman. On the other hand, when called into action for the process of

226 \/ac. Gadh.1/7, 3/10
227 \/ac. Gadh.1/12
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creation, maya becomes especially gross and manifest through its countless
creations, each with a distinctive name and form inspired by Parabrahman and

Aksarabrahman.

3.5 Material Bedrock of All Beings and Things

Maya as the matter is not inevitably opposed to spiritual spirit. Indeed, it can be
positively and complementary useful, outstandingly in understanding
Parabrahman’s purpose of the creation of the universe. We shall also shed some
light on this topic further. In Vac. Gadh. 3/10, Svaminarayana charges this analogy
cited earlier, which affirms maya as the field or material substratum of all beings
and things. Bhadre$adasa cites: “‘“sm=rmeanfeadinai<s & (BGSB 13/19, p.285)
“Maya serves as a substratum for the bodies of devas, humans, animals, birds, etc.”
In order to explain the creative process, this idea is also very significant. The jivas
and zsvaras, as we saw, at the time of dissolution remain dormant like unterminated
seeds in the agriculture field. After that, maya’s association with Purusa, at the time

of creation, the jivas and isvaras sprout forth from maya with names and forms.

3.6 Power of Parabrahman

As we elucidated that maya is an insentient entity. While maya is the basic raw
material of the universe. Parabrahman creates the world using maya as a raw
material. Maya is described as the power of Parabrahman or the means by which
He creates. For Parabrahman, maya is a tool or means for his creative ends. This
should not, however, be confused as implying maya to be an inherent quality or
consort of Parabrahman; his nature in no way entertains maya nor is he affiliated to
it in person. Svaminarayana explains elaborately in Vac. Gadh. 1/13, where he
describes that Kala (time) and maya are Aksarabrahman and Parabrahman’s

powers.
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The Bhasyakara also states: “oarcarefi=n qesftredr Tus=areraT 3=t darfiee wHTeHAT S eETg
&t wmnr” (BGSB 7/14, p.163) “Maya is indeed Parabrahman’s power consisting of

three guras or moods of mind is called Daivi as well.” As Svaminarayana

frequently uses, ‘Parabrahman’s maya’??® to clear the fact.

3.7 Ignorance

Maya is also the embodiment of ignorance. It prevents us from the true knowledge
of the eternal entities. Svaminarayana asserts: “Maya is anything that impedes a
devotee of Parabrahman while meditating on Parabrahman’s form.” (Vac. Gadh.
1/1, p.30) Svaminarayana undergoes this idea similarly in the last published

preachings.

“Maya is nothing but the sense of I-ness towards the body and my-ness towards the
bodily relations.” (Vac. Gadh. 3/39, p.665) In Vac. Gadh. 2/36, he is yet more firm
and unequivocal in expressing that maya obstructs the seeker in the form of worldly

affection.

As the Bhasyakara expresses: “wed: HTHERT: TOMERIET: 01 SRS y: T TqEehy
gaEeferTamT frRiaeafas T ety Wk gse s watal” (BGSB 3/29,
p.83) “The jivas and isvaras are infatuated by the three gunas of maya; as a result,
they indulge in the worldly pleasures which are the cause of misery.” Thus, to get
liberation and remove the cycle of birth, death, and rebirth along with self-

realization and Parabrahman-realization, then, maya must be transcended.??

228 \/ac. Gadh. 1/34, Pan.3, Gadh. 2/65
229 §SSK 291
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3.8 Maya and the Creation of the Universes

Svaminarayana has given a large description of the process of creation in various
discourses.?® In the Prasthanatrayi Svaminarayana Bhasya Bhadre$adasa
meticulously narrates the whole process of creation: ‘o TFm—d THTATTEISI]

e TeheqAS=hR| TCHFCITHIATE T8 T SR SaHsAfe®yol 58 S| SHgeaTaiy Sepiaevgi
SeHgETeEu Yot @hicqaa)” (TUSB 2/6/3, p.378) “Parabrahman resolved, may I

be many, may I grow forth through the creation of Prakrti-Purusa, Pradhana-Purusa,

devas, humans, etc.” now we explain the creation in detail according to BSSB

(2/3/16, p.229) and BGSB (9/10, pp.207-208).

The Bhasyakara also puts forward this point: “qeAr=aeea TaHesgIeies: SRIveHgued”
(BGSB 9/10, p. 208). “From each pair of Pradhana-Purusa is produced a brahmanda
(what we have loosely been calling ‘world’).” Focusing now on a single
brahmanda, he further explains that the brahmanda which itself comprises fourteen
lokas (realms). Since there are ananta Pradhana-Purusas, and brahmandas are
produced. In the process first Parabrahman inspires Aksarabrahman. Then a series
of creations emerge from Pradhana-Purusa. As a result, the body of the world is
produced. We have to keep it in mind that this brahmanda in the form of wsvara,

Vairaja Purusa is a sentient entity.

When we look at the entire creation a natural question emerges that who is the
efficient cause and the material cause of this creation? The answer is Parabrahman.
By re-entering and empowering each new element of the order is created, He takes
the process further. The Bhasyakara provides a statement from the BS commentary:

T RIS S TR werafa firen feredreEr o wgued 1”7 (BSSB 2/3/16, p.229).

“From Vairaja Purusa originates Brahma, Visnu and Mahesa, each with own isvara-

230 \/ac. Gadh. 1/12, Gadh. 1/13, Gadh. 1/41 and also Vac. Gadh. 1/51, Gadh. 2/31
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selves, and then from Brahma (enabled by Parabrahman and Aksarabrahman)

extends the rest of the creation for jivas.

This starts with Marici, the first son of Brahma, and others like him who supervise
the procreation and protection of life, and hence are called Prajapatis (literally,
‘lords of the people’). Then, Kasyapa and others emerge who are like him and also
inherit the role of Prajapatis. Finally, from them are formed Indra and other devatas
(divinities), daityas (demons), humans, animals, vegetation, and all other moveable
and immovable life-forms.?3! Exclusively, each brahmanda is said to encompass
fourteen realms or lokas. Of these, the eighth from the bottom, called Mrtyuloka,
relates to the earth, where humans inhabit. Above Mrtyuloka, the higher realms
(jointly called ‘svarga’) are inhabited by devatas, seers and higher beings, while the
lower regions (called ‘patala’ as a group) are inhabited by daityas, nocturnal
creatures, and lower beings. Individually, fourteen-realm brahmanda is stated to
have asta avarana, or ‘eight sheaths’. These material components refer to, in
ascending order, prthvi, jala, teja, vayu, akasa, ahamkara, mahattattva and prakrti
(i.e., both Pradhana-Prakrti and Miila-Prakrti).

The definition and description of prakrti aforesaid largely refer to Miilaprakiti alone.
It is the Malaprakrti (Mahamaya) that is beginningless, eternal, unborn, uncreated, and
unmodified (nirvisesa). The three gunas, namely sattva, rajas, and tamas are its
properties. The state of equilibrium of three gunas (samyavastha) is known as
Milaprakrti. It is the Mulaprakrti that is described as nirvisesa, because it stands for the
state of equilibrium of three gunas during which it remains unmodified into its

evolutes such as prithvi, jala, etc.

231 To understand the creation thoroughly we can look at the chart given in the appendix.
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The Mahamaya i.e. Mulaprakrti is the power and instrument wielded by God
Parabrahman. The Sruti says: “Mayam tu prakytim viddhi mayinam tu mahesvaram.”
(SU 4/10) Mulaprakrti is maya; and the Lord of maya (i.e.Mayin) is Parabrahman. In
other words, the Lord (supreme), the supporter (adhara), the controller (niyanta) or
(preraka) and the Immanent Self (of Malaprakrti) is Parabrahman (the Lord of lords).
Prior to all creations, an infinite number of pradhanas (lower prakrtis) and their

lords (purusas/zsvaras) lay dormant in seed-like forms in the womb of Mulaprakrti.

Since they all lie in a subtle unmanifest form in the womb of Mulaprakrti, it is
described as the Original/First Unmanifest (Miila-avyakta/Prathamaavyakta) and
as the subtlest (saksmariapa). As it is an unconscious-unintelligent principle, it is
bereft of knowledge and self-luminosity. It, therefore, is called ‘jada’ i.e. inert.
However, when it is united with its lord Milapurusa, because of his permeation
and presidency (adhisthana) over it, Mulaprakrti too as if becomes sentient (like
a human body by being pervaded by the soul from within), and hence, at
times described as ‘caitanyarupa’. Mualaprakrti, by its very nature, in itself
unconscious-inert, appears to be sentient on account of entry and pervasion of
Milapurusa in it, and hence becomes caitanyarupa. The conscious (cidrupa) souls
(jivas) and cosmic selves (isvaras) rest dormant in the bosom of Mulaprakrti during
the period of final dissolution (atyantikapralaya). Therefore, Milaprakrti, which
in itself is inert, but has cetana-varga (jivas and svaras) resting in it, - is called

‘Jada-cidatmika’.

It is called ‘parartha’ because it evolves for the (purpose) benefit of jivas and
isvara. It does not evolve for self-enjoyment but evolves for the sake of jivas
and isvaras. The Sruti says: “It (Malaprakrti) procreates innumerable offsprings
(pradhana | lower prakrtis) of its kind.”(CU 6/2/1) In other words, from the
Milaprakrti originate an infinite number of lower prakrtis called pradhana as its
offsprings (praja). It also is regarded as the resting field (ksetra) of all the jivas and
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isvara together with all evolutes of pradhana. This point is explained thus: The
maya-prakrti is like the soil on the earth. The jivas resting dormant in it are like
the seeds lying buried in the soil. Purusa i.e. zsvara is like a cloud pregnant with
water. Just as by the shower of the rain from the clouds the water comes in
contact of seeds lying in the soil and they sprout, so do the jivas lying dormant in
mays wake up to activity by the contact of purusa (isvara) with maya, prakrti, at

the will of Parabrahman.

3.8.1 The Real Creator and Cause

We can realize after evaluation over the creation of the universe that it’s
Parabrahman’s wish that inspires the creation. Parabranman is both the material and
efficient cause of his creation. Maya or prakrti functions as His instrument or
power. This can only be realized from scriptural revelation. Therefore
Svaminarayana concludes as an example of each: “It is through Parabrahman that
everything mobile and immobile is created.” (Vac. Gadh. 2/10, p. 406) “It is
Parabrahman who 1is the creator, sustainer, and dissolver of the world.” (Vac.
Loya.17, p.343). Bhadresadasa explains and explores this fundamental fact in his

commentaries: 378 HheHHTT AT TaaTCHT BasTe HFHITER QehHbe TR shedTal Teh
art fegsfn” (BGSB 9/7, p.206). “Through my wish, I the Parabrahman myself create

the bhogas (enjoyments) for jivas and isvaras according to their karmas at the
commencement of the creation.” while commenting on the satra: ‘Janmadyasya
yvatah’ (BS 1/1/2), the Bhasyakara summarises that the entire creation of this world

is by Brahman and Parabrahman only.

The Bhasyakara is quick to accentuate with impeccable arguments and references
of the Prasthanatrayt that only Parabrahman can be the complete cause of
everything, not anyone or anything else. Additionally, in the

Racananupattyadhikaranam he countered all the possibilities of maya, prakrti, or
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pradhana as an ultimate creator: “Fae wur strerrvi 7 1” (BSSB 2/1/1, p.189). “Prakyti

1s not the ultimate cause of the creation.”

This is the prominent difference between the Samkhya School and the
Svaminarayana School of philosophy. The term “prakrti’ will be recognized by
those familiar with the Samkhya School, and indeed the conceptualization of maya
In Svaminarayana system of belief is similar, except that whereas prakrti in the
Samkhya system is considered wholly independent of initiating creation, in
Svaminardayana System, maya is dependent on and controlled by Parabrahman.
Thus, Bhadresadasa disproven the Samkhya position: “Fefsereead=mawsseq” (BSSB
2/2/10, p.195) hence the Samkhya system is unsatisfactory in consideration of the

creation.

3.8.2 Purpose of the Creation

After the valid source of scriptural references and sharp arguments, it is now
confirmed that the efficient and material cause of the entire universe is
Parabrahman. Thus, the creation, development, and dissolution of the world is only

due to Him.

Svaminarayana then enunciates the definite purpose of the world and how it is of
benefit to others by firstly citing in the Vacanamrta- “Therefore, Parabrahman
created this universe for the sake of the jivas’ liberation Parabrahman sustains it for
the sake of the jivas’ liberation. In fact, Parabrahman also causes its dissolution for

the sake of the jivas’ liberation.” (Vac. Kar.1, p.251)

He also corroborated his perspective with the purana, translating it thus:

“Parabrahman created the intellect, senses, mind and vital breaths of all people
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enable the jivas to enjoy the sense-objects, to take birth, to transmigrate to other
realms, and to attain liberation.”?®? The Bhasyakara also makes the same statement:
FUTEHA! ;. FESTH-GaTad: |
ehstrorgrTt fE wem givesm1 SSSK 286 11
“The order of the creation should be known from Svaminarayana himself.
Parabrahman created this universe for the sake of the jivas’ and isvaras’ liberation.”
Svaminarayana explains that an intellect, senses, etc. are given by Parabrahman at
the time of creation. At the time of dissolution, everything absorbed in maya and

mdya also rests in the one portion of Parabrahman.?

The Bhasyakara reveals the purpose of the creation in the
Prayojanatvaddhikaranam: *owead: Sehasioraiidiy: WRATHT HeSH=ITY HoTHIeTTE Heer
et deswe afem foia yo=en w1 seee yadal” (BSSB 2/1/34, p.184) “Out of his
Immense grace, Parabrahman created this universe for the liberation of all. In that
process, he does not experience any type of burden but a great pleasure.” What the
Bhagsyakara indicates is that this world is not created by mere chance by

Parabrahman.

3.8.3 Sustenance

After creation, Parabrahman’s other great responsibility is for the sustenance?* of
the world. We examined the omni-agency of Parabrahman, relationship with the
material and immaterial world. The Bhasyakara also states it while commenting on
the satra: Janmadyasya yatah- ‘S nfcdE dSSIE, ScrarfdyeEmid... g
T ITseaer” (BSSB 1/1/2, p. 12-13) “Brahman and Parabrahman are the

creator, sustainer, and destroyer of the universe. Sustain means the state that falls

232 Bp-10/87/2
28 \/ac. Pan. 1
234 \ac. Gadh. 1/13, 2/39
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between the creation and final dissolution of the universe.” The TUSB also

highlights the same fact. 2%

3.8.4 Dissolution

Though maya is ultimately perishable, the entire creation starts to immediately
degenerate.®® The scriptures call it dissolution, or pralaya. This is not the end or
death of maya, since it is an eternal entity. The Bhasyakara affirms: = srongd= sttt
AT T S awrep soraronter feef divol = awed| o HRoTdHe Tfd Serdshiel S SEHeET
af wftr wfimfa s semeert Tiess et @fmta” (TUSB 3/1/1, p.396). “That
from which these beings are born, that by which, when born, these beings live, that
into which they enter upon departing, that you should know, that is Brahman, by

whose control they all change the state.”

In Vac. Kar. 1 Svaminarayana explains that Parabrahman has an elegant purpose in
creating and dissolving the universe: “Parabrahman also causes its dissolution for
the sake of the jivas’ liberation ... to allow the jivas — tired as a result of undergoing

many births and deaths - to rest.” (Vac. Kar.1, p.251)

There are four types of pralayas, (end). They are 1. Nitya Pralaya (constant
dissolution) 2. Nimitta Pralaya (stimulated dissolution) 3. Prakrta Pralaya (general
dissolution) 4. Atyamtika Pralaya (final or ultimate dissolution). Svaminarayana
illustrates all four in detail in Vac. Gadh. 1/12, Amd.2 and the Bhiigol-Khagol letter,
with the last also incorporating an account of the huge cosmic timescale and domain
of a brahmanda. The Svaminarayana Bhasyakara also gives comprehensive
information about the pralayas.

=qat Yo Wet e A

TR BT g stef-aant @il SSSK 302 11

235 TUSB 3/1/1, p.396
236 \/ac. Gadh. 1/13, 2/39

161



Based on these facts, we can arrive at the following succinct description of each

level of pralaya.

Nitya Pralaya - Svaminarayana asserts: “The day-to-day death of the bodies of
individual humans, devas, demons, and others is called Nitya Pralaya.” (Vac. Gadh.
1/12, p.44).

Nimitta Pralaya- If Nitya Pralaya is associated with jivas, Nimitta Pralaya is
associated with zsvaras. Svaminarayana illustrates Nimitta Pralaya as Brahma’s
deep sleep, “The body of the isvara called Virata (Purusa) has a lifespan of two
parardhas (2 x 10" human years). Fourteen manvantaras (c. 306,720,000 human
years) lapse during one of Virata Purusa’s days. His night is of the same duration
as the day. The Lower ten realms of the brahmanda remain in existence during his
day, and after his night falls, they are dissolved. This is called Nimitta Pralaya.”
(Vac. Gadh. 1/12, p. 43). The bottom ten of a brahmanda’s fourteen realms are

disintegrated at the end of Nimitta Pralaya, i.e., up to and including Svargaloka.

Prakyta Pralaya- Svaminarayana expounds: “When the two parardhas (2 x 107
human years) of Virata Purusa have elapsed, the body of Virata is vanished along
with Satyaloka and the other realms. At that time, Pradhana-Prakrti, Purusa, and the
twenty-four elements including mahattattva are enthralled back into Maha-Maya.
This is called Prakrta Pralaya.” (Vac. Gadh. 1/12, pp. 43-44).

Atyamtika Pralaya -This third level leads us to the final and universal level of ‘end’,
which can be of two types: actual and subjective. This final dissolution occurs when
Parabrahman decides. “Afyamtika Pralaya occurs when countless millions of
brahmandas are destroyed. At the time, even Prakrti-Purusa - the cause of
Pradhana-Purusas - draws countless brahmandas within itself, and is then eclipsed

by the light of Aksara-Purusa (who in turn is absorbed into Aksarabrahman). This
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fourth type of dissolution is called Atyamtika Pralaya.” (Vac. Bhiigol-Khagol, p.
677).

Jiiana Pralaya -The second type of pralaya is Jiana Pralaya which is subjective
dissolution. It is an elevated individual state of understanding induced by
philosophical knowledge (j7iana) where the spiritual aspirant does not perceive
these-worldly things anymore even in his very life. Only pure consciousness
remains in his sight as if a complete dissolution would have happened for him.
Svaminarayana expounds: “In Atyamtika Pralaya, which is Jiana Pralaya,
everything up to and including prakrti is eclipsed by the light of Brahman.” (Vac.
Amd. 2, p.574) Explaining upon this state of enlightenment, Svaminarayana firstly
expounds in Vac. Gadh. 1/24 that jiana transcends Prakrti-Purusa. He then goes
further: “When this jiiana attains an elevated spiritual state, Prakrti-Purusa and the
entities evolved from them do not come into view. This is known as jiiana pralaya.”
(Vac. Gadh. 1/24, p.66) Gunatitanand Svami links: “What is jiiana pralaya? It is
to eradicate every single work of prakrti from one’s heart and become Brahmaripa.
Then nothing else remains to be done; this was the very principle of

Svaminarayana.”’

Thus, maya has been the cause of our births and deaths since time immemorial.
However, Aksarabrahman and Parabrahman are forever entirely untainted by,
beyond, and the sariri of this maya. Jivas (finite selves), isvaras (cosmic selves),
Aksarabrahman and Parabrahman differ from maya-prakyti because they are sentient and
with conscious, while the later is inert unconscious; former being self- illumined, while later
being illumined by principle other than itself; former being the agent (the doer) while later
being action (or principle to be acted upon); former being the witnesses, while later
being witnessed.

237 SV/5/195
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Maya-prakrti of Svaminarayana Vedanta differs from the Sarikhya prakrti. The prakti of
Sarkhya is an independent principle; while that of Svaminarayana’s maya is totally
dependent on Parabrahnman and is supported and controlled by Him. The praksti of
Sankhyais a, triad of three gunas. These gunas are its constituents. As against this, the prakyti
of Svaminarayana is a principle (reality) possessing three gunas as its, properties or
qualities. The prakrti of Sankhya unites by itself the purusa and evolves the world.
But, in case of Svaminarayana, the union and disunion of prakyti with purusa affected by
the will of God for the purpose of evolution and dissolution of the universe the prakti
of Sarnkhya is an independent category distinct from purusa. It has no power in itself
to fructify the karmas of jivas. Though co-eval with Parabrahman as a dependent
entity/element in the body (sarira) of Parabrahman (Who is its sariri), it is only by His
will that it subsists as His accessory (sakti) and is able to function in the evolutionary

process.

Maya-prakrti of Svaminarayana Vedanta is totally different from the maya-avidya of
the Sankara’s Advaita. In Advaita of Sankara, maya-avidya is an indefinable-indescribable
category that is neither real, nor unreal, nor both. As against this, in
Svaminarayana Vedanta, maya-prakrti is a reality distinct from other reals (namely
Jjiva, svara, Brahman and Parabrahman), but totally dependent on and supported,
immanence and controlled by Parabrahman. It is the power or an accessory of
Parabrahman. Since maya-praketi is real, the world according to Svaminarayana is
real. The world is real, a real place for retribution and moral deserts. The world is
not an appearance, nor illusion, nor unreality from any standpoint. Real the world

Is though perishable it is. The world is real but not eternal.

4. AKSARABRAHMAN
As we noted that in the Svaminarayana Vedanta School, its five eternal entities (or
realities) are its important and unique contribution to the philosophical world;

Parabrahman, Brahman, maya, isvara, and jiva. This section highlights the second-
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highest entity Aksarabrahman’s nature and form and its ontological distinctness and
significance. Aksarabrahman is also known as Aksara and Brahman. Moreover,
through this section, we will get the answer that why Aksarabrahman is so
significant in the Vedanta studies. The Bhasyakara reveals:

SATARTANEY, T TEHEH|

SemsSETE WiarEn i SSSK 13 1)
“The entity of Aksarabrahman was esoteric- almost as if concealed — within the
Vedas and Upanisads. It was revealed to the world for the first time by
Svaminarayana.” The entity of Aksarabrahman uniquely stands amid all eastern and
western philosophy. As we get into the profound discussion, firstly, we should keep

this point in our mind that it is not Parabrahman.

As we mentioned, next to Parabrahman, in the order of being an
ontological reality is Aksarabrahman. Parabrahman-Purusottama is higher
than Aksarabrahman; and Aksarabrahman is higher than maya-prakrti, isvara,
and jivas. Aksarabrahman is frequently addressed merely as ‘Aksara’ or

‘Brahman’ in the Svaminarayana tradition.

Just as Parabrahman, the highest reality, is one, unique and matchless, so is
Aksarabrahman one, unique and matchless by his distinctive characteristics and
glory, in comparison to other mats subservient to him. Of course, both Aksara
(Brahman) and Purusottama (Parabrahman) are distinct realities, of which the former
is eternally dependent on Parabrahman while later is ever the only independent;
nevertheless, Aksarabrahman shares eternal togetherness with Purusottama on
account of his highest love, devotion, and servitude unto Him. Besides
Parabrahman, he alone is eternally free from the trace of three gunas of maya-
prakrti and was never in bondage, and hence free eternally. Thus, Aksarabrahman
Is one and unique. It is a class by itself. It is a one-membered class, totally self-
same. Aksarabrahman is always referred to as uniquely one and only one.
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The Sruti declares that the knowledge of Aksarabrahman is the paravidya. “Para
yaya tad Aksaram adhigamyate” “and the higher than that (all other arts and sciences
Is the knowledge) by which the imperishable Aksarabrahman is apprehended.
Similarly, the importance of Aksarabrahnman is implied, according to
Svaminarayana in the opening verse of the Bhagavatam thus: “Dhamna svena
sada nirasta kuhakam satyam param dhimalhi.” (BP 1/1/1) “God is the Supreme
Truth/Reality, who through His abode, the Aksarabrahman (i.e., by making a
seeker similar to Aksarabrahman/dhama) has dispelled the darkness (ignorance)
born of maya enveloping them. More or less on the same line, the Sruti also asserts
that — “Pranavo dhanuh saro hyhatma brahma tallaksyamucyate. Apramattena
veddhavyam garavattanmayo bhavet.” (MU 2/2/4) Pranava (AUM/ mystic syllable)
Is the bow. The atman is the arrow and Brahman is the target. It is to be hit, i.e.,
meditated upon by a man who is undistracted, and then as the arrow becomes one
with the target, he will get lost in the (Para)Brahman. Here, the word ‘Brahman’ as target
refers to Parabrahman resting in an abode called Aksarabrahman, Thus, it refers to both,
because it speaks of becoming one with Aksarabrahman (becoming like Aksara) and

getting lost lovingly in Parabrahman.

Brahman and Parabrahman, for the attainment of brahmavidya both, are
necessary. Aksarabrahman is the most powerful medium to be eligible in the
service of Purusottama. One who becomes like Aksarabrahman alone can find a
place at the feet of Parabrahman. In this way, both Brahman and Parabrahman
are essential as the goal of brahmavidya. Aksarabrahman is unchanging
(nirvikara) and indivisible (i.e., partless = niramsa), Aksarabrahman is the
substratum of everything including Milapurusa, Milaprakrti, and the products
thereof, and he is immanent in them by his power of permeation. Therefore.
very often, Aksarabrahman is described as everything (sarvaripa). Aksara is
smaller than the smallest, and (but for Purusottama) is immanent in

everything. Save Purusottama, Aksara is bigger than the biggest. These two
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respectively are the nirgupa and the sagupa aspects of the same

Aksarabrahman.

Svaminarayana narrates elaborately that, Aksarabrahman is steady (acala), stable
(kirastha), unwaning (avyaya), steadfast (dhruva), and unmanifest (avyakta).
Aksarabrahman indwells in the hearts of all sentient selves (jivas and isvara) as
the micro-abode wherein Purusottama (Parabrahman) resides as the witness and
the Inner Self of all, and hence, he too, at times, is described as witness and

antaryamin.

Aksarabrahman is of the nature of the truth-existence-consciousness, unlimited,
infinite, all-pervading, partless, imperishable, and eternal. It is the abode, the
divine residence of Parabrahman. In its formful-personal aspect, he is eternally
in the service of God, and in its formful-personal aspect, it is the abode of God.
Aksarabrahman is pure, eternally accomplished, unchanging-stable,
illuminator of maya, etc., and the support of all the abodes and universes,
therefore, this Aksarabrahman ought to be known. The scriptures also endorse
the view that the same Aksarabrahman has four forms, with which it expresses
variously. Aksarabrahman is spoken of as one full of consciousness, of the nature
of knowledge. Eternal in character, of the nature of bliss and has the capacity to

present (itself) in different forms.

4.1 Aksarabrahman is not Parabrahman

Aksarabrahman is a different entity from Parabrahman. We investigate a major clue
to the answer in the Vacanamrta where Svaminarayana states: “Purusottama
Parabrahman is greater even than Aksara who is greater than all else.” (Vac. Gadh.
1/64, p.154). Svaminarayana explains further that Parabrahman Purusottama

Narayana is different from Aksarabrahman and is also the cause, support, and
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inspirer of him.%*® Parabrahman is, therefore, still superior to Brahman, and the
ultimate cause of all, including Aksarabrahman. Svaminarayana emphasizes this
fact invariably in the Vacanamrta. We will take a glance at a few of these in the
section on Parabrahman as Aksaratita. As a recapitulation, here is one such
declaration: “This manifest form of Purusottama Parabrahman Bhagavan before
your eyes is the controller of all, including Aksara. He is the lord of all isvaras and
the cause of all causes. He reigns supreme.” (Vac. Gadh. 3/38, p.664). The

Svaminarayana Bhasyakara confirms this view through the Prasthanatrayr.

In his analysis he indicates that Aksarabrahman in other ways also, (Aksarabrahman)
Is within and without the beings; and also is mobile and immobile. All-pervading all-
supporting form of Aksarabrahman which is within and without universes and beings
therein. Aksarabrahman is eternally the chief among the devout attendants of Lord
Purusottama; he is the ideal devotee nearest and dearest to Him; he is eternally best
personal page and devotee of God, has the enchanting personality with the most
attractive-symmetrical limbs, face, etc. In short, he is a formful-personal servant with
supreme devotion. He enjoys God’s predilection, love, bliss, favored of God’s
sovereign powers to the highest degree; for he embodies nothing but God and God

alone fully in his person, from eternity.

Aksarabrahman is vibhu or infinitive like Narayana (Parabrahman).
Ontologically and functionally Aksarabrahman is different from Parabrahman and
subordinate to Him; nevertheless, psychologically and lovingly (devotionally) he
Is one with Him. Though one and only one Without a second, Aksarabrahman serves
Lord. The relationship of Aksarabrahman to Parabrahman is the eternal relationship of the
supreme devotee and the Supreme Godhead. Aksara is the eternal ‘sevaka’ (attendant),

‘uttama bhakta’ (supreme devotee).

238 \/ac. Gadh. 2/3
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Aksara is dependent on Purusottama, but not the sense in which the jivas, the isvaras,
and the maya-prakrti are. On careful study and examination, we find that they are
dependent both on Aksara and Purusottama. Only Aksara and Purusottama are beyond
and bereft of maya-prakrti from eternity. God is the only redeemer and Aksara is an
eternally free mediator and necessary model to be modeled, for the jivas and svara
aspiring to attain freedom. On the contrary, Mulaprakrti which is the accessory of God,
rests dormant in its contracted (unmanifest) state in the infinitesimal small portion of
Aksara during the state of total dissolution. And Aksara, being transcendent to
Milaprakrti, is always untouched and untainted by it. So, the question of bondage does
not arise in case of Aksara; while jivas and isvaras are beginning hardly bound by the fetters
of maya. Aksara is distinct from and superior to the liberated souls (aksararnuktas
including Miilapurusa) and Mulaprakrti. They are like tiny sparks before Aksara. Aksara
has no desire to be fulfilled and has no will of his own. The will of God (his Master’s)

1s his will. His will 1s never different from God’s will.

Since Aksarabrahman is eternally in communion with Parabrahman by the
relationship of supreme love and oneness. Aksarabrahman is the chief (eternal) among
the eternal jivas and isvaras and maya-prakydti, the conscious among conscious being.
When perfect affiliation and oneness (union) with that manifest transcendental form of
God occurs through the medium of Aksara-Guru, the devotee acquires brahmanhood
and thus attains the place in His abode. The attainment of Brahmaloka (Aksaradhama), is
the attainment of the highest (Parabrahman), for both are called paramapada. Of
course, Parabrahman, as the transcendental Absolute certainly can yield brahmanhood

to jiva even without the intercession (mediation) of Aksara-Guru.

4.1.1 The Upanisad
The Upanisads variously, and hence, express Brahman as - (i) Dhrtman i.e. the
permanent abode of God, (ii) Sarvottama Sevaka-bhakta i.e. the best devotee-

attendant of God coeval with Him from eternity, (iii) the Aksara-Guru i.e. the Parama
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Ekantika Satpurusa working as the medium of God’s continuous (ceaseless)
manifestation on earth, Aksarabrahman as the Guru (in perpetuating succession)
embodies God fully in his person and God too keeps His manifestation perennial
through the person of Aksara-Gurus in succession. Thus as ‘Pragata
Brahmasvaripa’ (the Aksara-Gurus) is the inheritor and transmitter of tradition
set forth by God Himself, and he works as the fulfiller of His mission and
discharger of the duty of purifying the souls and linking them with God to attain
final emancipation. (iv) Sarvadhara - Cidakasa i.e., infinite, all-pervading, all-
supporting consciousness — space. Thus, out of five ways of expressing or serving
God (Parabrahman), Aksara Brahman’s form may be broadly divided into two
main categories. The first three (aforesaid) forms refer to- (i) Formful-
personal (sakrti / murtam) form of Aksarabrahman, while (ii) the last - maybe
clubbed under a single category of Formless- impersonal (nirakrti or amurtam)

form of Aksarabrahman.

The Sruti reveals Tag @™ W I 7 & FATHR: [AETRERITaRTRSEmRT I PU 5/2 1
“That which is the sound of Aum, O Satyakama, is verily the higher and lower
Brahman.” The term ‘higher’ and ‘lower’ varifies the distinction between
Parabrahman and (Aksara)Brahman, certainly when the fruits meditating on ‘Aum’
Is described as procuring ‘either’ (ekataram) of them.” In this way, the Upanisads

invariably claim about two Brahmans: lower and higher. First, we will ponder upon
the Mundaka Upanisad meticulously. The mantra is: swewq wa: = (MU 2/1/2)

“Parabrahman is greater even than Aksara, the greatest.” Bhadresadasa comments:

“qAT T GRS AT SE T CHETATE. &R IS eI hIeaed eeaaary & Sawma
T, drgymieAfafTEsRisy PRt qoReeT et Sefete:| ¥ T EreTsEita
AreTH] 3o SRS TeaTcsaife THTeHAISId HFT| STETSTRIvIE AeavauTeaT e, dafdafte:
T T qe weesEERT g (MUSB 2/1/2, p. 260)
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To understand this passage from the Bhasya, we first provide the background of
this Upanisad. The MU 1/1/5 describes the higher knowledge in the form of
Aksarabrahman. The instantly following verse describes ‘Aksara’ as “Invisible,
inadmissible, without lineage and without caste, without eyes or ears, and without

hands or feet; eternal, pervading, omnipresent and exceedingly subtle.”

In the conclusion: “That which is immutable, the wise perceive as the source of all
beings.” (MU 1/1/6) The other remaining verses in this first part of the Mundaka
Upanisad continue to illustrate that ‘Aksara’. The MU again assert the power of
creation of Aksara, “This is the truth: As from a blazing fire, sparks of like form
issue forth by the thousands, similarly, O dear (Saunaka), beings of various forms
issue forth from Aksara and coming back to it only.” (MU 2/1/1)

Instantly thereafter, “starq wa: w:” (MU 2/1/2) explains that, “Than the superior
Aksara Parabrahman is superior.” This seemingly simple phrase, Bhadresadasa
argues, holds the key to solving a correct, consistent reading of the entire Mundaka

and perhaps other texts too.

Describing ‘Aksara’that also is an adjective that qualifies Purusa and means ‘high’.
and that ‘paratah’, an indeclinable adjective also meaning ‘high’. The word
‘Aksara’ has been taken from the verb ‘ksin’ meaning ‘to wane’ or ‘to perish’. The
negating ‘a’ prefix thus indicates “Aksara ‘imperishable”. But even so, the term can
equally serve as an adjective and a proper noun, just as ‘green’, for example, English
can refer to the actual color green, the quality describing something of brown color
and Mr. Green, respectively. Which of these applies to ‘Aksara’ in the phrase
above? The MU declares Brahman as a different entity. This appears to be a straight
translation of the phrase in MU 2/1/2.
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4.1.2 The Brahmasiitra

Interestingly, the Adrsyatvadhikarana (BS 1/2/21-24) asserts, “‘amesvammmem’ (MU
1/1/6) sfa AeT<rarRre WA~ AFGRTT T Ga aq-ad aremE B sfa ad aessey)”
(BSSB 1/2/24, p.79) “That which is invisible and inadmissible, etc., are the qualities
of Aksarabrahman which is divine and distinct from Parabrahman. We have
synchronized with the starting point trisiatraya.” It takes its cue from the opening
of MU 1/1/6. Aksarabrahman and Parabrahman are concluded here as imperishable,
invisible, omniscient, and the cause of the universe, yet Aksarabrahman is different

from Parabrahman.

Bhadresadasa remarks on those who do not know about the entity of
Aksarabrahman and hence have a weakened knowledge of the actual words of the
sacred texts. “wsheTITesTRydIE SeReCAT=ATE SR qU: TeuvIsaar=d: Teuraedd! = Tdid f& wre:
fas=:1” (BSSB 1/1/1, p.6) “Parabrahman referred here with the word ‘purusa’ is
distinct from Brahman who is mentioned with the word ‘aksara’. It is the foremost
principle scripted in the MU 2/1/2.” When we ponder upon the subject matter of the
Brahmasiitra, and look at a semantically consistent interpretation, throughout the
Upanisad mantras, which possibly reveal only the principles of the Svaminarayana
tradition, because they believe that Aksarabrahman is distinct from Parabrahman
and subordinate to him. Sequentially, for the Svaminarayana tradition, the
Mundaka Upanisad and other Upanisads®®® help canonically valid this distinction

between Aksarabrahman and Parabrahman. Along with this, the 3wreaesmierwm (BS
3/2/26-29, pp. 302-304) and wufesrom (BS 3/2/30-35, pp.304-310) elaborate the

ontological distinction of these two entities.

29 KU 3/11, 6/8; TU 2/1/1, PU 5/2 etc.
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4.1.3 The Bhagavad-Gira

The Bhagavad-Gita also reflects the distinction of the above-mentioned two
entities. There are two factors that | was allured to investigate the eighth chapter of
the BG for our subject matter of Aksarabrahman as a distinct entity from
Parabrahman; first, the Bhagavad-Gita has Brahmavidya as its running theme; and
second, the eighth chapter is focused on Aksarabrahman, hence titled
‘Aksarabrahmayoga’. The chapter starts with Arjuna’s questions is: “f g s@1?” (BG
8/1) “What is ‘Brahman’?”” The reply begins with a brief solution in BG 8/3.

The answer was: “s7e s 7w In this verse, with ‘parama’ means ‘greatest’. This
adjective of Brahman appears everywhere in the text. Similarly, Parabrahman is
mentioned as the greater than the greatest Aksarabrahman. This authenticates
Parabrahman and Aksarabrahman as two distinct entities and that the former is
superior to the latter. In this context, Bhadresadasa firstly explains in BG 8/3 that
“The entire Gita is instilled with (the siddhanta of) Brahman and Parabrahman.”
After analyzing the ‘Aksarabrahmayoga’ we discuss now ‘Purusottamayoga’. It
reveals:

oY e Tk FeTeR Td =l

& HIT ST heweiser =l BG15/16 1
This means there are two types of persons (Purusa) in this world - ‘ksara’ and
Aksara’. All beings are ksara (literally, perishable) whereas ‘Aksara’ is said to be
immutable (kitastha; immovable, as if braced on or like an anvil) the uttama Purusa
(highest person) is different (from the above two). This highest person is described
in the next verse. He - is Parabrahman, also known as Parabrahman supports the
entire universe. He the greatest; greater than both ‘ksara’ and ‘Aksara’ again, we
find sermons in the Vacanamrta that closely agree with the metaphysical
description and juxtaposition from the BG verses above. For example: “And what
is Purusottama like? He transcends both ksara and Aksara.” (Vac. Gadh. 3/31,
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p.647). Bhadresadasa argues simply that Purusottama is ‘“swewg U

TE R (e G [TV ST HeascadiceheTd, dreneei- sermisy 3o0: 3cwe:” (BGSB 15/18,
p.316) “Parabrahman transcendent jiva, maya, tsvara, and Brahman due to his
highest supremacy among all others.” Parabrahman is always accompanied by
Aksarabrahman, and when He descends on earth, Aksarabrahman: the supreme
servitor too is together with Him. In short, wherever Svaminarayana is there,
whether we speak of Him as a resident in highest abode, or as Antaryamin in the
heart of all as their Inner Self, or as the incarnate God on earth or in the form of
Icon; He is together with Aksarabrahman and hence, legitimately the

‘Svaminarayana’ mantra implies ‘Aksara with Purusottama’.

Purusottama Parabrahman does not exist without (away and apart from)
Aksarabrahman: the best devotee-attendant; and Aksarabrahman cannot be
conceived away and apart from Parabrahman-Purusottama. The two icons (murtis)
of Aksara and Purusottama seen in the central shrines of Aksara-Purusottama
Svaminarayana temples are likely to give an impression of a belief in ‘combined
worship’ of both. But Svaminarayana Vedanta does not advocate the concept of
dual or composite worship, because the supreme object of worship is
Purusottama alone both here and hereafter. As such the maximum that one can
attain is the similarity (sadhdrmya) with Aksara, but one can never become
perfectly equal or identical to Purusottama because of the attributes and

excellence of God’s transcendence exclusively rests with Him alone eternally.

One who serves the supreme devotee with honor and devotion equal to God
attains his spiritual goal quicker by the grace of God. Just as one pleases a child
and having pleased his father; in the like manner you please the choicest devotee
of God, and the Purusottama is pleased all the more. With this understanding in
view, Aksara and Purusottama are devoutly tended and propitiated together,

because Purusottama has promised to cut asunder the ties of bondage much faster,
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which otherwise would take several births to get rid of. This is the reason why,
Purusottama, the only object of worship is honored and adored along with His
best and closest companion-devotee, who is the ideal like whom every seeker of

God likes to become.

4.2 The Nature of Brahman

4.2.1 The Creator, Sustainer, and Destroyer of the Universe

As we discussed that Aksarabrahman is the cause of the world, he is not only a
material cause but also an efficient cause like Parabrahman. Such all power of
Aksarabrahman is due to the will of Parabrahman. ““Aksarabrahman is the cause and
support of all, including Prakrti-Purusa, etc. and pervades everything by its
antaryamin powers ... Parabrahman Purusottama Narayana is distinct from that of
Brahman and also the cause, support, and inspirer of Brahman.” (Vac. Gadh. 2/3,
p.391)

Svaminarayana school of Vedanta interprets the first aphorism of the
Brahmasitras,  where  ‘Brahman’ in  ‘suasmfsmar (BS 1/1/1)
“STEIGRId e RaERSTTemEed faafaaara” (BSSB 1/1/1, p.4) “Brahmajijiasa’
notes both Parabrahman and Aksarabrahman as the subject of knowing.” The

second aphorism of the Brahmasitras, ‘S @a:” “Janmadyasya yatah” (BS.

1/1/2), “srerqeamarame Soeacararetarermr: wata” (BSSB 1/1/2, p.13) “The entire
universe is created, sustained, and destroyed by Aksara and Purushottam.” The
origination, sustenance, and dissolution of this universe are due to ‘Brahman’. Here
the term ‘Brahman’ denotes both Brahman and Parabrahman. Aksarabrahman thus
creates, sustains, and destroys the world immutably, blamelessly, and effortlessly.

Therefore, it is known as the cause in the Upanisads.
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Moreover, in some cases, Bhadresadasa explains, “All this (the visible world) is
verily Brahman, from which it comes forth, in which it is dissolved, and by which
it lives (taj-jalan). This is how, tranquil, one should offer upasana to it.” (CU
3/14/1) “In the beginning, there was only this Brahman ... From that, all that was
created.” (BU 1/4/10) “O dear (Svetaketu), all these beings have ‘Sat’ as their
source, ‘Sat’ as their support, and ‘Sat’ as their resting place.” (CUSB 6/8/4)

In the BU, Gargi first asks permission from the scholars and Yajnavalkya in the
assembly and put the serious questions: “O Yajnavalkya, what is that which is on
top of the sky and beneath the earth, and between both the sky and earth and that
which is called the past, present and the future? Upon what is all this woven back
and forth?” (BU 3/8/3) In answer to her question, Yajiavalkya firstly replies that it
IS ‘akasa’. Again further, Gargi asks: “Upon what is ‘@kasa’ woven back and forth?
(BU 3/8/7). 1t is then that Yajhavalkya affirms: “That, O Gargi, is in fact what the
knowers of Brahman proclaim as Aksara.” (BU 3/8/8) Brahman or Aksara is thus

the substratum upon which all of remains stable.

Thus, Aksarabrahman is described as the most powerful administrator after
Parabrahman in the Upanisads. The verse reads: “Within the governance of this
Aksarabrahman, O Gargi, do the upheld sun and moon verily stand. Within the
governance of this Aksara, O Gargi, do the upheld ether and earth verily stand.
Within the governance of this Aksara, O Gargi, do the upheld moments, hours, days
and nights, half-months, months, seasons, and years verily stand. Within the
governance of this Aksara, O Gargi, do the rivers flow - some to the east from the
white (snowy) mountains, others to the west in their own directions. Within the
governance of this Aksara, O Gargi, do recipient men praise donors, deities (praise)

the patron, and forefathers (praise) the ancestral offering.” (BU 3/8/9)
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Bhadresadasa illuminates that these are just a few symbolic features of the entire
universe; it should thereby be understood that Aksarabrahman supports and governs
all beings and things of the universe. It should be emphasized again that here and
wherever else the governance and causality of Aksarabrahman are mentioned,
Bhadresadasa strongly writes that Aksarabrahman’s such power is due to the

‘eternal wish of Parabrahman’.

4.2.1 Satyam, Jiianam, Anantam

The Taittirtya Upanisad’s Anandavallt describes the characteristics of
Aksarabrahman. It reads: “ect g=w== s@” (TU 2/1/1) “Reality, knowledge, and
infinitives are the basic form and qualities of Brahman.” These are the three

important definers of Brahman as Bhadre$adasa explains:®*°

When we analyze this phenomenon, the outcoming of this examination explicitly
suggests the nature of Brahman and its distinction from Parabrahman. Here we will
mull over the salient features of Brahman as understood within the Svaminarayana
School of Vedanta. Aksarabrahman is the second-highest entity that pervades all
except Parabrahman, transcendent to jiva, isvaras, and maya.?*! Like Parabrahman
Aksarabrahman is also immutable and beyond maya.?*?> Aksarabrahman is a
mediator to connect jivas and isvaras to Parabrahman and is capable of granting

liberation to them.243

4.3 Forms of Aksarabrahman
Aksarabrahman is one entity, described as ‘one without second’. Though it serves

or works in four different ways. We highlight these four forms here:

200 TUSB 2/1/1, p.362
241 MU 2/1/2, KU 3/11
22 BG 15/16

23 KU 3/2
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1. As Cidakasa. The all-pervading conscious space: supporting countless
millions of brahmandas.

2. As Aksaradhama. The abode of Parabrahman: the divine, luminous
Aksaradhama, a place. Parabrahman, sevaka Aksarabrahman, and aksara-
muktas live there foreever.

3. Sevaka Aksarabrahman. Human-like divine form in Aksaradhama: the ideal
and staunch devotee of Parabrahman.

4. Brahmasvariipa Guru on earth. Parabrahman manifests in him as a human,

the jivas and zsvaras get liberation through his association.

These all four forms are mentioned explicitly in one mantra of the Mundaka
Upanisad: “sfa: €fifed Terel TW wecierIad Ha | TeIoT-=Hyed Jadesie §eesd o
fogrmgis s 1 (MU 2/1/1) Bhadre$adasa explains this mantra in his
commentary:“afar: Hfonids sTemrarRaiHiqaTad (VTeh{TeheRe ™, UTHETHETREI, Jeheleeu0),
(MUSB 2/1/2, p. 268)

Let us understand it word by word: “Avik, meaning ‘manifest, is Aksarabrahman as
the abode, sevaka, and Guru, all of which have definite form; whereas ‘sannihitam’,
or ‘concomitant’, is Aksarabrahnman all-pervading form, i.e., cidakasa.
Mahatpadam means that Aksarabrahman is a specific paramount place. Not only
that but ‘atra’ in that Aksaradhama ‘etat’ that very Aksarabrahman is ‘samarpitam’
devoted to the service of Purusottama Narayana.” The verse concludes with the
instruction: “Know that Aksara, which is both gross and subtle, the most desirable,

the because of its extraordinary knowledge, and what people most desire.” (MU
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2/2/1) These four are then individually referred to in the Mundaka Upanisad verse,

as shown in the table below.

Aksarabrahman | Term/Phrase Meaning

Form

Cidakasa guhdcaram dwelling within the cave (of the heart)
Abode mahat padam great place

Sevaka in Abode | atraitat samarpitam | dedicated here (in the great place)
Guru ejat pranan nimisat | moving, breathing, blinking

Now to understand each of these four forms of Aksarabrahman in more detail, we

proceed further.

One Without Second: Svaminarayana explains, that “Parabrahman is like this, and
these are the rewards of engaging in the worship of Parabranman and listening to
religious discourses. Aksara is like this, and the bliss associated with him is like
this.” (Vac. Loya. 17, p.343) In the Vedarasa?* and Svamini Vato**®, too, the same
singular personal pronoun in Gujarati (evo) is used when discussing
Aksarabrahman. The Bhagavad-Gita also mentions this singularity in 15/16, this is
also noted in for example, where ‘kitasthah’ used to define Aksara is in the singular

case whereas ‘all (other) beings’ (sarvani bhitani) is in the plural.

4.3.1 Aksarabrahman as Cidakasa

As we know, Svaminarayana explains in the Vacanamyrta that Aksara, when of the
four forms of Aksarabrahman, the only one without a fixed shape is Cidakasa.
“Formless (nirakara) and pure consciousness (Caitanya), is known as Cidakasa.”

(Vac. Gadh. 1/21, p. 62) Aksarabrahman, in this manner, is also known in its anvaya

24 VR 2134
58V 5177

179



(immanent) form described in Vac. Gadh. 1/7 and the nirguna (subtle) form
described in Vac. Gadh. 2/42. In both these senses, Cidakasa is described as being

all-pervading.

As the all-pervading, all-supporting consciousness-space, Aksarabrahman
is greater than all, including Milapurusa and Miulaprakrti and the evolutes
thereof. It is involved in everything as an extremely subtle finer principle which is both
the support (foundational ground) of all and the space immanent in everything. This
all-pervading ground of all the subservient elements is the ‘Cidakasa’ aspect of
Aksarabrahman. Cidakasa also is the eternal expression of Aksarabrahman. As the
immanent support and substratum of an innumerable number of universes,
Aksarabrahman is called as sarvadhara. This form of Aksarabrahman pervades everywhere
and permeates in everything, and is immanent within and without the universes.
Thus, Aksarabranman is not only transcendental ground or cause i.e., uninvolved
source and support of an infinite number of brahmandas consisting of animate and
inanimate beings therein; but also immanent all-pervading principle within and

without everything.

Aksara as Cidakasa is immanent in everything. In every atom and also in subatomic
particles, it is immanent. Aksara as Cidakasa is imperishable, unwaning,
unchanging, eternal infinitely all-pervading ground and support of everything. It is not
subject to production and destruction (evolution and involution/dissolution) like ordinary
ether which is a product of tamoguna aspect of prakrti. Cidakasa is illuminating. It is
beyond evolutional and involutional changes. Every material particle, every psycho-
physical body, and every universe and its presiding isvara - up to Mulaprakrti and
Milapurusa, has it is being sustained in and by all-pervading, all-supporting foundational
Cidakasa. It is immanent within and without an infinite number of universes
(cosmic-shells = brahmandas). The association and dissociation (union and disunion) of

pradhana (lower prakrti) and purusa, and also of Mulaprakrti and Malapurusa and
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accordingly their expansion and contraction for evolutionary purpose takes place in
this all-pervading medium called Cidakasa. Since each brahmanda (cosmic-shell) is
ensheathed and enveloped by eight layers of prthivi, jala, teja, vayu, akasa, ahankara,
mahattattva, and prakrti; Aksarabrahman is the supporter of and the immanent principle
in the earth, water, fire, air, ether, mind, ego, intellect, prakrti, purusa, etc. Thus, in short,
Aksarabrahman, by its power of being the all-pervading all-supporting substratum of
an infinite number of universes (brahmandas), supports and sustains them. Being
infinitely vast, homogeneous, all-pervading Cidakasa, it is not subject to expansion
and contraction, because it is ever stable and steadfast. The life and existence of all
universes and the beings therein are sustained by this Cidakasa (consciousness-
space) which is an immanent ground of all. This aspect or expression of
Aksarabrahman is formless and impersonal; nevertheless, it is concrete, qualified

and determinate.

As seen above, Aksara as Cidakasa is all-pervading and immanent in maya-prakyti and
the products thereof. But despite its immanence in maya-prakdi, it is totally divine,
untouched and untainted by it, for it is eternally transcendent to maya-prakrti and its
three gunas. The transcendental aspect of Aksarabrahman is formful, personal, qualitative,
and determinate; while the immanent aspect of the same (though qualitative) is formless,
impersonal, all-pervading all-supporting, illuminating consciousness-space. Glorifying
the illimitable vastness of Aksara as Cidakasa, smaller than the small; that on
which all the worlds together with their inhabitants are grounded is this imperishable
Aksarabrahman. In the bosom of that Aksarabrahman, are seen an infinite number

of the assemblage of worlds (brahmandas).

Svaminarayana makes a distinction between the ever uncreated eternal Cidakasa
(consciousness-space) which is unmodified and unchanging and the element
evolved from the tamoguna aspect of prakrti which is modifiable and is subject

to contraction and expansion. Cidakasa is one of the forms or expressions of
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Aksarabrahman; while ordinary akasa is a product of prakrti. Thus, space
evolved from the tamas aspect of prakrti is the physical space that is subject to
change and limitations of space and time; while Cidakasa is beyond it in every

respect.

The Mundaka Upanisad, too, elucidates: “This immortal Brahman is verily in front.
Brahman is behind. Brahman is to the right and to the left. It is below and above.
This Brahman verily pervades the whole world.” (MU 2/2/11) Bhadresadasa
includes to his commentary: “sca 33 @Y Tasa o for s side sanerreria” (MUSB

2/2/11, p.280) “In this manner, the entire manifested world is pervaded by

Brahman.” The BGSB also states: “de et srer gt =rier = =amsheard,” (BGSB 13/15,
p.283) “It is far as well as near since it is all-pervading.” The BSSB says in the
Daharadhikarana: “T=easgd faeswrmed @t gaa=ta” (BSSB 1/3/14, p.102) “These all

characteristics suit to cidakasa Aksarabrahman.” The same fact is revealed by the
Bhasyakara in the Daharadhikarana of BSSB?4,

In the Mundaka Upanisad, the same discussion is found regarding Aksarabrahman
in 2/2/2. It states: “That which is subtler than the subtle and within which the realms
and their inhabitants stay, that is this Aksarabrahman.” In the same way, the Katha
Upanisad describes that “all realms are supported by it (which is called Brahman)”
(KU 5/8), while the Bhagavad-Gita simply calls Aksarabrahman as the supporter
of all beings (bhiitabharty) (BG 13/16) and the supporter of all (sarvabhartr) (BG
13/14). In addition to this, Yajiavalkya’s answer to Gargi in BU 3/8, “It is this
Aksara upon which the whole world is woven back and forth and within the

governance of this Aksara that all is upheld in its proper place, working as it

should.”

246 BSSB 1/3/14, p.101-102
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A similar declaration can be found in the Chandogya Upanisad: “As far as this
(material) space extends, so extends the (dahara, literally subtle) space within the
heart. Within it, rests both the sky and the earth, both fire and air, both the sun and
the moon, lightning and the stars. Whatever of this (world) is here and whatever is
not - it all rests within this (spiritual space).” (CU 8/1/3) It has emerged as a topic
of discussion for the Daharadhikarana in BS 1/3/14-23, similarly, in Vac.
Gadh.1/46, Svaminarayana points to at the end of his clarification by denoting to
the knowledge of cidakasa as ‘daharavidya’. Notably, Aksarabrahman is not the

material space (bhautika akasa).

4.3.2 Aksarabrahman as Parabrahman’s Abode

Aksarabrahman as the abode (dhaman) is variously described oft-repeatedly in
scriptures. Let us take a few references into account to substantiate the standpoint.
Purusottama resides eternally in the Aksaradhama. In the land of purest light of the stuff
of consciousness-bliss, the Divine Person of Purusottama reigns supreme. On the divine
throne, He is seated in Aksaradhama. In the center of the effulgent light of Aksaradhama,
on the divine throne, the super-divine personality of Purusottama is reigning (seated)

eternally.

Svaminarayana describes the glory of the divine abode thus as: Imagine, as if the whole earth
together with all its objects and individuals was made of clean mirroring glass, and all-stars
and heavenly bodies shone like the most effulgent Sun, and all of them together would
brighten and reflect and illumine the whole gamut; what a beautiful, dazzling and exceedingly
bright and glittering the sight it would be! The divine abode of God shines effulgently in
the like manner. It is bright and effulgent as if like the lights of billions and trillions of
Suns and Moons put together. Its light is indescribable and incomparably matchless, for it
Is cool, tranquil, pleasantly bearable (enjoyably), and infinitely bright and luminous. This

abode of God is eternal, (nitya) non-material (a-prakrta), of the nature of existence -
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consciousness - bliss, illimitable, and partless (akhanda). The ekantika-bhakta (devotee) of
God attains it at the end of his body.

Aksara as an abode is real concrete and qualified. On account of its infinite glory, greatness,
and all-pervading vastness, it remains beyond the comprehension of jivas, yogis, gods, and
goddesses of the level of wsvara. Allegorically speaking, in each pore of the body of
Aksaradhama billions and trillions of universes (brahmandas) dwell like tiny atoms. The
universes (brahmandas) do not become atomic, but they appear as such on account of the
infinite glory and greatness of Aksara. Of course, each brahmanda (cosmic shell) is
sheathed by eightfold enveloping layers of prakrti, but it appears extremely small and
insignificant before the unfathomable greatness of Aksara. This Aksarabrahman as the dhaman
(abode) is formful-personal, but this form is infinitely vast and ultra-macroscopic, and

beyond the comprehension of human intellect in terms of size and dimension.

Just as in the royal hall with the decorative pillars of the palace of the regal authority, the
king sits on the throne; so is Purusottama seated on the divine throne, attended by innumerable
released souls, in his abode. It is in this highest abode called Aksaradhama, that the
innumerable released souls who have acquired similitude with Aksarabrahman, are seated
around the divine throne of Lord Parabrahman-Narayana, and are lost in ceaselessly gazing at
His most beatific bliss-radiating figure. The divine forms (bodies) of the brahmanized
released souls (Aksara-muktas) are truly divine and unimaginably effulgent. The stuff of
their body is of the nature of effulgent consciousness-bliss alone; the same as that of the

Aksarabrahman.

Svaminarayana enunciates in Vac. Gadh. 2/42 about the term, saguna (vast) and
sakara (having a definite shape) form of Aksarabrahman. It is called Aksaradhama,
Brahmamahola, Brahmaloka, and Brahmapura the abode Parabrahman. It is their

place of ultimate rest, the final destination, the supreme goal. Svaminarayana

184



unequivocally asserts in discourses: “Aksarabrahman is the abode wherein

Parabrahman resides.” (Vac. Pan. 1, p. 352)

In the Katha Upanisad phrase: “That place which all the Vedas extol ...” (KU 2/15),
The Bhasyakara elucidates: ‘w2 ‘afgwit: wwt w8’ (F3. 3/%) FETRA WHreATg fesrastom e
gt HaEed 9 o (KUSB 2/15, p.102) “That is ‘the great abode of Parabrahman’
(KU 3/9); due to this upcoming mantra, the word padam reflects the divine place
where Parabrahman resides forever.” To understand in detail about the padam? he
explains in BGSB: “dg wdihafengadeil 9§ UEd TR SNEEY:  FeReHTCHIIIES:
TOEUAAARIGTST  od 30 UeH]  Teae i GO T ETEEY RTTORINTe e e -
sacevegeies yeq” (BGSB 8/11, pp.484-485) “The specific paramount place
which only the enlightened devotees attain after death through the divine path. Here
the padam word indicates the divine abode of Parabrahman, Aksaradhama.” The
BSSB also confirms: “wd smmammrmafigaare smavr oo weg qfiressaen a8 swew
TEEER T @esd” (BSSB 4/4/5, p.420) “Only the liberated, who have acquired

qualitative oneness with Aksarabrahman, attain Aksaradhama and there they enjoy

the bliss of Parabrahman with Aksarabrahman.”

Bhadresadasa provides a list of references from the Vedas, Upanisad, and
Bhagavad-Gita mentioning Aksarabrahman as the resident of Parabrahman as well
as numerous aspects of its nature. We now have the opportunity to go through these
features. Definitely, the most significant aspect of Aksaradhama is that at its center
sits the human-shaped, transcendental, distinct form of Parabrahman in all his
divine and splendid grandeur. “Nevertheless, he himself is still always present in
his Aksaradhama.” (Vac. Gadh. 2/64, p.517) A perfect description of this eternally
resident form of Parabrahman was provided by Gunatitanand Svamd.
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He states: “That is Purusottama Parabrahman, the supreme Sri Sahajananda Svami
(Svaminarayana) who forever resides in his Aksaradhama being served by countless
liberated muktas and divine powers, where he is blissful in and of himself but out
of sheer compassion, accepts the service of Aksara and all others.” (SV 7/27)
Svaminarayana also illustrates the captivating form of Parabrahman in
Aksaradhama, providing a special reference to the abode’s extreme effulgent.
“There is an all-transcendent mass of divine light which cannot be evaluated from
above, below, or in any of the four directions; that is to say, it is endless. Amid this
mass of light lies a large, ornate throne upon which presides the divine form of ST
Narayana Purusottama Parabrahman Bhagavan. Countless millions of liberated
souls are seated around that throne and enjoy the darsana of Parabrahman.” (Vac.
Loya. 14, p.331)

The same narration of the radiant abode of Parabrahman can be found in MU 2/2/10,
KU 5/15, SU 6/14, BG 15/6, and CU 3/11/1-3. They assert that even the sun and
moon cannot touch Brahman’s luminous glory. For example, “There shines not the
sun. There shines not the moon or stars, nor does shine this lightning. How, then,
can this fire (shine there)? By it alone being luminous is all else reflected. By its
light is all this world illumined.” (KU 5/15, MU 2/2/10, SU 6/14). Svaminarayana
provides a reason in the Vac. for why Aksaradhama is unique and transcends other
realms. He analyzes: “With the exception of Parabrahman’s Aksaradhama, the form
of Parabrahman in that Aksaradhama and his (liberated) devotees in that
Aksaradhama, all realms, the devas inhabiting those realms, and the opulence of the
devas - everything — is perishable.” (Vac. Gadh. 2/24, p. 448)

Similarly, in the Taittiriya Upanisad’s Anandavallr, and in the BU 4/3/33, where

Yajnavalkya describes to King Janaka the happiness of various realms in ascending

order, each a hundredfold greater than the previous, climaxing ultimately with the
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supreme bliss of Brahmaloka. Moreover, by quoting the Moksadharma®’
Svaminarayana shows that others realms are so inferior in front of Parabrahman’s
abode as far as the ultimate bliss is concerned.?*® It is explicitly mentioned that by

the bliss of abode of God all other creatures survive.?*

This abode-form of Aksarabrahman is in fact formful-personal; Aksarabrahman is beyond
the comprehension of anyone by his senses and intellect, and hence is at titles described
as ‘amurta’ (formless/impersonal) in 1its narrow/deviate sense. The
Aksarabrahman’s ultra-macroscopic vast form is greatly emphasized in the
Vacanamyta by Svaminarayana. It is a form infinitely vaster than the Visvaripa
(cosmic-universal) form of Virat described in the scriptures. The Bhagavatam in its
3/11/39-41 elaborates the same fact thus: That Aksarabrahman, the cause of all
causes, in which all such infinite number of universes ensheathed by eight
enveloping layers look like tiny atoms, and that is the transcendental abode of the

Supreme Person: Purusottama, the eternal residence in an embodied form.

The attainment of this Aksaradhama, i.e., the attainment of the place in the service of
Purusottama in Aksaradhama is also called the attainment of the ‘paramapada’ (the
highest goal), because every seeker has the goal that — | too want to find a place in the
community of aksararipa mukta, to etemally serve Purusottama in Aksaradhama.
Aksara is the eternal abode of God and ultimately the abode of all released souls.
Therefore; the attainment of Aksaradhama means the attainment of Purusottama: highest
goal (paramapada), i.e., the final release. Also, in the hearts of jivas and isvaras,
Aksara is there as the micro-abode (daharakasa), wherein Purusottama resides as the

antaryamin Inner Self and Inner Controller with His microform personality.

247 Mahabharata, Santi Parva 191/6
248 yac. Sar. 1
249 BY 4/3/32
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Aksaradhama is the Supreme Abode. (paramadhama) of Purusottama. It transcends
an infinite number of worlds born of praksti, each of which is ensheathed by fourteen
material regions (lokas), and is enveloped by eightfold covering layers (avarana) and
above them encircled by the dark belt of maya. Purusottama eternally resides there in
His original form. He is always present there, also when he descends on earth in a
manifest form perceptible to human eyes. The abode is never empty without His

actual presence there.

The limit of the glory, of Aksarabrahman, is not measurable. His greatness is so vast
that human logic and imagination cannot explore it fully. When this is the case
concerning Aksarabrahman, what should one. ever say of his transcendental
Purusottama, Who is beyond the ken of even the released souls (muktas) and the uniquely
superior Aksarabrahman? On the contrary, when Parabrahman Himself cannot know
the limits of His own excellence and glory, how, can any mortal ever comprehend!
When His greatness does not have the limit, how can it be ever known, because just as
the totally non-existent thing like sky-flower can never be known, in the like manner

the limit of His infinite glory which does not exist, cannot be known.

The abode of God is variously described in the scriptures by the epithets such
as Brahmadhama, Brahmapura, Paramapada, Paramadhama, Amrtaloka,
Aksaradhama, etc. It is the Paramadhama and Aksaradhama, for it survives as
eternal abode also after the final dissolution (atyantika-pralaya) of all universes. It
is called paramapada, because having reached there, there is no return into the
mayic world (samsara) of bondage and suffering (BG - 8/21). It, therefore, is
rightly called Amrtaloka. It is beyond the veil of maya, of the brightness like a
blazing sun. It is beginningless, endless, eternal, imperishable, non-material,
divine, of the stuff of ‘existence-consciousness-bliss’ and infinitely

illuminating. In short, it is of recallable splendor and grandeur and is self-
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luminous and bright, and is of wonderful blessed nature beyond finite

Imagination.

The scriptures sing the glory of such a self-effulgent and all-illuminating abode.
In that abode of Brahman, the sun doesn’t shine, nor do the moon and the
collectivity of stars. Neither the lightning nor does the fire can ever illumine it,
because, by the effulgent light of this Brahmadhama, the sun, the moon, etc. and
the worlds shine. Neither the Sun nor the Moon nor even fire can illumine that
highest self-effulgent abode of God, attaining which one never returns to this

world of mortality.

Explicitly, Svaminarayana is not talking here about Cidakasa. 1t was the narration
of Aksarabrahman as the abode. In this manner, by its size, finality, bliss,
timelessness, exclusivity, purity, imperishability, luminance, and other qualities, we

have endeavored to comprehend Aksaradhama.

4.3.3 Aksarabrahman as Sevaka in Aksaradhama

In its personal aspect, Aksara has a form and personality which resembles that
of Parabrahman. It is purusakrti (form similar to that of Purusottama).
Thus, Aksarabrahman has divine form and personality made up of the stuff
called existence consciousness-bliss, and it is endowed with two hands
(dvibhuja) and two feet (dvicarara), in the human frame. However, the
mayic distinction of male or female does not apply to him, for he is beyond
the three gunas of maya-prakrti. He is endowed with inconceivable
innumerable auspicious qualities and powers; and only Parabrahman
(Purusottama) transcends him infinitely, as his Lord. The formful
Aksarabrahman is in the human form and is engaged eternally in the service
of the highest Lord; whereas that one which is formless exists as the dhaman
(abode) of the Lord and is partless.
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The personal form of Aksara is the supreme wisdom and supreme
devotion personified! He is the supreme ideal of devotion-in-servitude. He is
the supreme ideal of devotion-par-excellence. He therefore is adored as the
srestha-upasaka. Aksarabrahman has divya-vigraha (divine body) of the
nature of sat-cid-@ananda. He too is eternally young like a teen-aged boy,
purusakrti (in the human frame like God-Himself). The Ekantika-Dharma

is fully consummated, from eternity, in the person of Aksarabrahman.

Aksara is the chief servile devotee and the chief attendant. He is divine,
very enchanting personality endowed with hands, feet, face etc., he is
purusakrti (formful like Purusottama). Aksarabrahman ministers to Him with
the most intense love, best service, and supreme devotion. For all jivas
pursuing the path of devotion, whether bound or liberated, Aksarabrahman
sets the standard to learn how God is to be served with selfless intense
love, devotion, and dedication. Aksarabrahman is the model of the right

relationship with God to the jivas seeking salvation.

Aksarabrahman is engaged in the eternal service of Purusottama as the foremost
among His servitors. Aksarabrahman symbolizes the best expression of perfect
self-effacement through the loving service of Purusottama. Aksarabrahman, in
his personal aspect, is the devotee nearest and dearest to Purusottama
Aksara is the constant companion, choicest devotee and the best attendant of
the Narayana ever-to be-there with Him. He is endowed with the qualities of
consciousness, bliss, truth, infiniteness, etc. in their purest form. Therefore, in the
other words, the personal form of Aksarabrahman is, thus, an eternally

existing ideal for the aspirants.

Svaminarayana now specifically mentions Aksarabrahman as sevaka in

Aksaradhama, which have a definite form as noted in Vac. Gadh. 1/21: “In its other
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form, that Aksara remains in the service of Parabrahman Purusottama Narayana.”
(Vac. Gadh. 1/21, p.62). This form of Brahman always remains in the abode of

Parabrahman and indulges in the service of Him. He is an ideal devotee.

The Bhasyakara then clarifies: “Who knows (that Brahman) dwelling in the cavity
(of the heart) and in the highest abode, he enjoys all pleasures with the omniscient
(Vipascit) Brahman.” (TU 2/1/1) Bhadresadasa delves into this phrase in his

commentary: “d@ sEEEGER  dig  fomemames weTeITEesRed  fodfiar L s
TR = A eI TR RAEHUNET | HIHM HIHA 31 HIHT: THCFRAGETGETHITH 35 Jehvardl”

(TUSB 2/1/1, p.363) “The muktas who have attained liberation experience the

supreme bliss of Parabrahman just as the sevakripa Aksarabrahman who has a
perfect human form does in Aksaradhama.” The BSSB explores the fact: “ws
SRR RIS TR0 foreor wenrg Afdneersann 68 Saerl WealHH=TqiT: Hresd”
(BSSB 4/4/5, p.420) “Only the liberated, who have acquired qualitative oneness
with Aksarabrahman, attain Aksaradhama and there he enjoys the bliss of

Parabrahman with Aksarabrahman who is in a human form there.”

4.3.4 Aksarabrahman as Brahmasvariipa Guru

In the Svaminarayana School of Vedanta, we had already brought about that a
fundamental and unique doctrine. In that Parabrahman is the cause of all avataras.
He himself manifests on earth in human form forever to grant liberation to every
being. How does this become possible? If Svaminarayana was only present on earth
from 1781 to 1830, how does Parabrahman remain present on earth after leaving
his mortal body? Especially, the word pratyaksa (Parabrahman manifest before
your eyes) is the answer. Pratyaksa is used by Svaminarayana invariably, what does
this mean? Let us discuss the matter and analyze it in detail in order to answer this
question within this section. After a keen investigation into the Vacanamrta, it

becomes evident that Svaminarayana explained those words ‘Parabrahman manifest
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before the eyes’ to remain forever on earth. He explains the profoundly important
matter in the Vacanamrta, “When Parabrahman manifests for the purpose of
granting liberation to the jivas, he is always accompanied by his Aksaradhama.”
(Vac. Gadh. 1/71, pp.173-174)

Aksarabrahman is the medium through whom God Purusottama (after departing
from the earth) keeps His manifestation and presence continuous on earth in the
form of Aksara-Guru to redeem the seekers of salvation. Therefore,
Aksarabrahman, who descended on earth along with Lord Purusottama,
continues to function as the Guru: the appropriate medium for God to work
through and remain present (manifest), after His formal departure from this earth.
In Guru-parampara, at each stage, Aksarabrahman through his alter-form remains

perennially present.

Aksara as the Guru (Parama Ekantika Satpurusa) is the purifier and molder of the
metal of the jiva, and hence, he is conceived as a compassionate mother, as a
disciplinarian father, as a tough taskmaster, as a true friend of the soul, as an
enlightened philosopher, as an unfailing guide, the Bonafide Spiritual Master who
embodies fully the very God whom he serves devoutly. One who seeks refuge at
the feet of Aksara-Guru, and obediently affiliates himself with the Aksara-Guru
becomes brahmariipa a freed soul resembling Aksarabrahman. The Sruti says:
“brahmavid brahmaiva bhavati.” (Mund. Up. -3/2/9) “The true knower (realizer) of
Aksarabrahman becomes (similar of) Brahman” and the Sruti further says that, “One

who becomes like Aksarabrahman attains Parabrahman” (TU 2/1/1).
As seen earlier, Aksara stands closest to God; Purusottama and Aksara are distinct

realities, but Aksara enjoys ‘Supreme Spiritual Union’ and oneness with God. God

too does not leave Aksara and stay alone (solitary); though of course He is capable
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of doing so by virtue of His supreme transcendental power. On the contrary, He,

as if acts like one enslaved by the loving ties of Aksara.

Aksarabrahman is eternally lost intending His God, and God remains lost totally in
the person of Aksara. The divine love and relationship between the two is such
that no one leaves the other. The words ‘consort’ or ‘other half” do not convey
the correct and complete relationship, because God always manifests
simultaneously fully in the person of Aksara alone. Both Aksara and Purusottama are
divya-murtis (divine personalities). The almost equal powers, rights, and privileges
that Aksara enjoys and owes from Purusottama are like that of the royal Queen
enjoying and owning equal royal authority from His Excellency, The King.
Both Aksara and Purusottama are eternally free, devoid of three gunas and are
not directly involved in the process of creation. Neither any phase/ aspect/expression

of God nor that of Aksara unites with prakrti to set the creative process on.

Nonetheless, Parabrahman is the Supreme Godhead and the Parama Guru while
Aksarabrahman is the first Guru in succession and the Guru-parampara continues
through Aksarabrahman in whom God fully manifests with all His glory, glamour,
and grace. Aksara embodies in him God and God alone fully, works strictly
inconsonance with the will of God and also presents himself as the ideal devotee
teaching the lessons of right devotion and worship through his words and
deeds.

Accordingly, the followers of this faith hold the conviction that the present Guru
Mahanta Svami Maharaja is the currently manifest form of Aksarabrahman,
through whom Purusottama manifests on earth and works and redeems the
seekers of salvation, Therefore, the Acarya (the Guru) is the first and the final
means for moksa, because he and the God are not away and apart. Since the
Aksara-Guru finds the greatest delight and devotion in serving his Lord, he
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attunes and affiliates all seekers who approach him, to Purusottama, Who is
the Supreme Value and the Summum Bonum of all spiritual endeavors.
Purusottama shapes and secures the brahmic state of Aksarahood to the seekers,
but does it through Aksara-Guru, who is the appropriate medium and mediator
between jivas and Himself, after His departure from this world. So, it is the Lord
alone who is the ultimate redeemer and the Supreme Goal and the Supreme Object

of worship, here and hereafter.

Svaminarayana is primarily present in the person of the Guru, also in the images
and sacred scriptures. The Guru is spoken of as ‘the sacred texts personified’
because he lives in harmony with all the precepts of the scriptures given by
Svaminarayana. Without such a Guru, it is said, there can be no satsamga. It is
only through association with Aksara who has come on earth in a personal
form that one can get rid of one’s vices, baser instincts, and the clutches of

maya, and thereby gain release.

Describing the glory of paramabhakta (Aksara-Guru), Svaminarayana explains
that wherever the best devotee (Aksarabrahman) goes, the Lord follows him,
accompanies him. As the devotee cannot live without Him, so does He cannot live
without His best devotee. He does not remain away from the heart of that
devotee even for a fraction of a second. Do not mistake him for a mere mortal,
though he appears like an ordinary man or a saint. He is worthy of honor and
adoration and reverence like God Himself. He (the Aksara-Guru) is an all-
inspirer and all-illuminator He is the support and substratum of all the
universes. Aksara has sway over Purusottama by his ideal subservience and
highest devotion par excellence. Aksara is the intercessor between the bound souls
and the almost inaccessible Lord. To seek grace and favor of God, Aksara the
Guru is the only appropriate medium, who is the embodiment of supreme

wisdom, highest devotion, motherly love, and affection and concern for creatures.
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We, the finite, bound, erring souls are assured of His mercy, final pardon,
perfection, highest bliss, and the service of His divine feet through

Aksarabrahman, our first refuge to reach the final goal.

Thus, Parabrahman is always accompanied by Aksarabrahman and never remains
alone on earth; It is this Aksarabrahman - in another form, the abode of
Parabrahman that is the Brahmasvaripa Guru on earth. Just as in his eternally
distinct form, Parabrahman is fully manifest in his abode called Aksaradhama;
similarly, on earth, he chooses to dwell in his human abode the same

Aksarabrahman who has assumed the form of the Guru.

This form of the Guru is mentioned in the Vac. As ‘Sant’, ‘Satpurusa’, ‘Sadhu’,
‘Bhakta’, etc. for example: “When one has the darsana of such a Sant, one should
realize, ‘I have had the darsana of Parabrahman himself.”(Vac. Sar. 10, p.226)
Svaminarayana thus, reiterates that Parabrahman is present in and operate through
the Guru. In the same way, the Upanisad reveal the Guru’s metaphysical
authorizations as well as the absolute need for such a Guru in order to transcend
maya and realize the highest, Brahmi state of enlightenment. The Mundaka
Upanisad, For example, explains that for brahmavidya one has to go to such

Brahman Guru.

“To realize that (higher knowledge of Aksara (also known as Brahman) Purusa (also
known as Parabrahman), i.e., Brahmavidya), imperatively render, with sacrificial
wood in hand, to only that Guru who has a realization of revealed texts (Srotriyam),
who is Brahman(Brahma) and who is ever steadfast (Nistham) (in Parabrahman).
(MU 1/2/12) Bhadresadasa comments on this mantra: “smr smemeer s@, F8 fawd et
foehfer o1 o wererifa avrsa: et wETe e o el Wt s
SrfereT: T RaT TedfaqEeia AT 3fd faTi-adn] Té Sl SaRe eSSt Hemaigddn
LG ol B R I K G et o e B R B IR 1 K 1 C O Lo A T S 2 ER
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wrangsEresracEee:”” (MUSB  1/2/12, p.254) “Brahman is Aksarabrahman,
‘nistham’ means always having the conviction of Parabrahman. ‘Nistham’ normally
considered as a single compounded term, Bhadresadasa provides the crucial
distinction here that the Guru is one not just ‘established in Brahman’ Brahmani
nistha but the very form of Brahman (Brahmasvaripa eva). Hence, the correct
qualifier for the Guru is ‘Brahmasvaripa’, the form of Brahman (Aksarabrahman)

Satpurusa and he leads the Sampradaya tradition.”

The BGSB also confirms: “doefif: wrafcaesqr: deohdseesisaatmdea@cdaach ey
HreATCTRREE T o Qv i srarferam sueeata” (BGSB 4/34, p.110). “The Brahmasvariipa

Guru who has the firm conviction and revelation of Parabrahman can preach
brahmavidya.” The BSSB also mentions by referring to the KU 3/2 mantra and
comments: ezl &q: 3t qomfmTETT Teed o aq (BSSB 1/4/1) “The bridge in the
form of Aksarabrahman is the same Guru who is the means to liberation.” In this
way, the Upanisads repeatedly described the Aksarabrahman Guru as a ‘setu’, or
bridge elucidating his role to connect an aspirant to Parabrahman. “The bridge for
those who offer sacrifices is Aksarabrahman, the highest.” (KU 3/2), “This is the
bridge to the immortal.” (MU 2/2/5); now, the self (of all) is the bridge... (CU
8/4/1), “The best bridge to immortality ...” (SU 6/19)

As a matter of fact, the supreme glory of God (Parabrahman) is infinite and
unfathomable; and hence, never fully comprehensible. However, Aksara among all
dependent conscious beings knows and sings the glory of God to the highest possible
extent, and hence, he is popularly designated as the giver of liberation(moksa).
Being the best jiiani, he is glorified by God Himself as His very self (Atman). Jiiant
alone is Brahmasvartipa i.e.,, Aksarabrahman, for there exists nothing in his
consciousness except God. Therefore, such a jiani (i.e., Aksarabrahman) is the

dearest to God and God has him as the dearest one. Therefore, Aksarabrahman as the
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best jiiani alone can unveil the transcendental majesty and supreme glory of Parabrahman
in the best possible manner to the greatest possible extent. Through him alone, the best
glimpse of God's transcendental glory is revealed to the devotees and seekers of God,
who are striving to realize Him. Of course, God, out of grace may reveal Himself
directly independently to a spiritual aspirant. We can conclude by saying that
Parabrahman is completely present and in the Brahmasvarupa Guru. The
statements containing the words pratyaksa or ‘Parabrahman manifest before the
eyes’ now refer exclusively and forthrightly to the Brahmasvaripa Guru. Although
the Guru is an essential entity to attain liberation, yet he is not Parabrahman himself.

We will discuss that part in the next chapter of sadhana.

5. PARABRAHMAN
The Bhasyakara defines:

TCATCHT 0 ST Tt 8|

AT Hes: Fare: gewE: |l SSSK 168 11
Parabrahman Paramatman Purusottama Narayana Sri Hari is the lord of all lords
and the compassionate all-knower. Parabrahman, the sovereign of Aksara, is
eternal, supreme, always divine, faultless, ever with a form, above maya, one and
unparalleled and a cetana sentient entity. Now we will explore these qualities of

Parabrahman in detail.

5.1 One Without Second

This emphasis can be found in the Vacanamrta on both the peerlessness and
uniqueness of Parabrahnman or Parabrahman. Quoting this same phrase
Svaminarayana expounds: “Only Parabrahman is like Parabrahman; no one can
become like him. The Vedic verse ‘ekem evadvitiyam Brahma’ also explains that
Parabrahman alone is like Parabrahman. This is the principle of all of the
scriptures.” (Vac. Loya. 13, pp. 328-329) Enriching the uniformity of the
Vacanamrta, in the last documented discourse of the Vacanamrta, where
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Svaminarayana again echoes the singularity of Parabrahman, we also find his
argument for a monotheistic system. “Only Parabrahman is like Parabrahman.
Many have attained qualities similar to his by worshipping Him, yet they certainly
do not become like Parabrahman... Thus, the governor of all activities and the lord
of all is one Parabrahman. Not only that, but it also seems that no one can ever
challenge Him. Therefore, Parabranman is definitely one, and no one can become
like Him.” (Vac. Gadh. 3/39, p.669)

In this manner, the unequivocal supremacy and unigqueness of Parabrahman is never
questioned or undermined. Ontologically, Parabrahman is one, matchless and
unsurpassable. He is supreme. The Bhasyakara comments on the Upanisadika
statements, such as CU 6/2/1, which announce Parabrahman as being ‘eka’ (one)
and advitiya (without second): “Afe THIGEMHEEYE:, TEd: THET TR ST hhILIHT -
srismmeig” (CUSB 6/2/1, p.254) “It is not possible that there would be more than
one Paramatman. Infinite miraculous deeds happen through only one ontologically

supreme entity Parabrahman.”

In conclusion, we can submit that in all senses of the term, Parabrahman is unique.
He is one and a kind, quite literally in a class of his own, sui generis. But that in and
of itself does not make him supreme, for this description also applies to
Aksarabrahman. Rather, it is by virtue of his infinite greatness the other entity can

even approximate him.

5.2 Sarvopart. Parabrahman as Supreme

5.2.1 Lord and Atman of All Beings
A frequent keynote found in the Vacanamrta conveying Parabrahman’s infinite
supremacy is a description of Him as the ‘Lord of all lords’ and the ‘king of all

kings’ reigning over the entire universe. Svaminarayana states: “Moreover, all of
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the Brahmas, Visnus, and Mahesas of all of the brahmandas pray to Parabrahman,
‘Maharaja! Please have compassion on us and visit our brahmanda’ - just as the
chief of a village requests the world emperor.” (Vac. Pan. 4, p.369) A list of
conclusions appears from this description. Firstly, Svaminarayana adds an
important element to the understanding of Parabrahman as ‘world emperor’ - as not
just lording over a vast dominion of land and wealth but having subjects over whom
he reigns. He is not merely a landlord but indeed the sovereign emperor.?®® The
perfect relationship between Parabrahman and the world remains that just as the
soul is to its body, so is Parabrahman to the world. And, vice versa, just as the
physical body is to its soul, so is the world to Parabrahman; Svaminarayana often
drew upon this relationship to explain that Parabrahman is the ‘omni-soul’
(sarvatman) or super atman (Paramatman) of the entire world while narrating the
nature of Parabrahman, That very Parabrahman is the arman of countless
brahmandas.?®* He is the self (atman) of all.?®? Applying the body-self analogy,
Svaminarayana firstly explains that Parabrahman Purusottama Bhagavan is the

atman of all atmans.

Moreover, when describing all the material elements of the infinite universe and
then adding zsvaras, maya, the muktas (liberated armans of Aksaradhama) and even
Aksarabrahman, Svaminarayana counts: “All of these constitute the body of
Parabrahman.” (Vac. Gad. 1/64, p. 153) Svaminarayana acknowledges this to an
individual level, mentioning demonstration of what an accurate comprehension of
this doctrine would be like just as the atman resides in the body, Parabrahman
resides within the atman. The atman is the ‘sarira’ (body), and Parabrahman is the
‘saririn’ (embodied self of selves). But how exactly is Parabrahman the atman of

all these beings and things? Well, Svaminarayana himself explains that all finite

20 (Vac. Gadh. 2/66) (Vac. Gadh. 3/37) (Vac. Gadh. 3/39)
%1 Vac. Gadh. 2/17
%2 Vac. Loya.7
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sentient beings (atman, 1.e., jivas and isvaras) and Aksara constitute the body of

Purusottama Bhagavan in that they are pervaded, dependent and powerless.?*3”

The Bhasyakara confirms: “fTerHeusid: wEHEE<: WREEERT 96 Hame
Facegafasdl” (BSSB 1/2/14, p.70) “Parabrahman Sahajananda who has a divine
luminous form remains in every sentient and non-sentient being by his controlling
power.” Bhadresadasa discusses in the BSSB while quoting the subject sentence
from the Brhadaranyaka Upanisad of the Yajur Veda, famously known as the
Antaryami Brahmana. “The omni-soul, entering within, is the controller of all
beings.” (BU 3/7/1) It ends with passages from (BU 3/7/7) (of the Mdadhyandina

recension), The Bhasyakara explains: ‘@esH—<utdTcH: HdeaTIesheadi~aqeaaesiiicaniaeh

g (BSSB 1/2/18, p.73)

“All-pervading, all controller, embodied self, etc., are qualities of Sahajananda
Parabrahman echoed in the scriptures.” Parabrahman Purusottama Sahajananda
then, as the arman, becomes the incredibly life-source of the entire world or
creation, the cause for its existence and the ontic ground (adhara) upon which it
can work. Just as a physical body expires and once separated from its soul, so, too,
the world of spiritual and material realities cannot continue to exist even transitorily
without Parabrahman. “At the stage of living, the body is thoroughly incapable of
doing anything without the will, knowledge, and strength of the inner self. As the
Kena Upanisad and Aitareya Upanisad, both confirm: Parabrahman is the Self
(atman) of the self (jiva) - the ear of the ear, the eye of the eyes, the mind of the
mind” (KeU 1/2) - by which it can see, hear, smell, speak and taste (AU 3/1).
Consequently, all beings are totally dependent on Parabrahman to enliven, enrich

them, and bring them to action.

253 \/ac. Gadh. 1/64
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Svaminarayana describes Parabrahman as ‘adhara’ (support) of the other entities
emphasizing the utter dependence on Parabrahman in a way that, the essential being
undergirding all beings, the final reality underlying all things. When we understand
Parabrahman as the atman with ‘Parabrahman as the support’ that means they are
integral to one another. The Svaminarayana Bhasyakara explains: “Just as
Parabrahman is the arman of ‘ksara’ (i.e. maya and all finite beings®?), he is also
the arman of Aksarabrahman ... With his own powers, Parabrahman supports both
ksara and Aksara.” Together, these excerpts provide a clearer picture of the

relationship between Parabrahman and the other entities.”?*

Svaminarayana explains this significant difference in Vac. Loya.13: “If
Parabrahman (Parabrahman Purusottama Narayana) wishes, he can eclipse all of
the liberated souls of Aksaradhama by his own divine light and prevail alone. Also,
if he wishes, he can accept the devotion of the liberated souls and reside with them.
He can eclipse even Aksara, in the form of the Aksaradhama in which he dwells
and presides alone independently. If he chooses, he is capable of supporting the
countless liberated souls by his own lordship, without even needing Aksaradhama...
Through his own lordship, Parabrahman reigns as supreme.” (Vac. Loya.13, p.327)
In this way, Purusottama is greater even than Aksara, who is greater than all else.?®
This seems to be a direct translation of the phrase in MU 2/1/2: While a fuller
conversation of this Upanisadika passage “Aksarat paratah parah,” Bhadresadasa
comments to highlight the difference between Parabrahman and other entities: “In
this way, Aksara is greater than all the jivas, Svaras, maya, and aksaramukta
(liberated atmans in Aksaradhama) ... And with Paramatman being greater (para)

even than such a great Brahman by virtue of being his controller, master, inspirer,

254 on this discussion in the Svamindrdayana-Bhasya, see BGSB 13/31-32, p. 290; KUSB 5/11, p.154; and the
Ubhayalingadhikarana in BSSB 3/2/11-25, pp. 291-302.

255 BGSB 15/16-18, pp.314-316

2%6 \ac. Gadh. 1/64
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support, atman, etc. ... it is fitting that Paramatman is also called ‘Parabrahman’

(literally, ‘greater-Brahman’).”?%’

To add to this, Bhadresadasa elucidates why the adjective ‘great (mahantama)
found in verse 2/22 of the Katha Upanisad is appropriate in qualifying
Parabrahman. He authors: “Parabrahman is great, indeed the best (utkrsta), because
he is greater even than Aksarabrahman, who is greater than prakrti (i.e., maya) and
its effects, all jivas and zsvaras, countless emanations such as Matysa, Kaccha, etc.,
and countless aksara-muktas who are Brahmariipa.”?® Bhadre$adasa asserts at
several occasions in his commentaries of the Vedanta canon, for example, in
commenting on the famous Upanisadika text “All this is verily Brahman” (CU
3/14/1), he explains: “It 1s because Paramatman is the controller and soul of
everything that statements placing him in identical predication (samanadhikaranya)
with other things can be reconciled. Similarly, when explaining another locus
classicus from the Upanisad,®® On “Tat tvam asi” (CU 6/8/7), Bhadre$adasa writes:
“Both the terms ‘tat’ (that) and ‘tvam’ (you) ... are placed in identical predication
because ‘tat’ pervades, controls, and is the very arman of the entire sentient-
insentient world, including ‘tvam’.”?° Parabrahman thus pervades, empowers,
undergirds, and governors - indeed, he enlivens - the entire world or universe, all
the while remaining totally unaffected by and distinct from any of the inadequacies
of the entities he ensouls. This body-self relationship again upholds the forthright
supremacy of Parabrahman in relation to all these other entities. Ontologically,
Parabrahman is the highest, most transcendental entity. As the term ‘sarvopari’
(literally above all), no other being or thing can ever surpass him in any way
whatsoever. The Upanisad proclaims: “There is nothing greater than Param Purusa

(i.e., Purusottama or Parabrahman).”?%! In this way, Upanisads use ‘param’ or

257 MUSB 2/1/2, p.260

258 KUSB 2/22, p.118

259 CU 3/14/1, p.133

260 CU 6/8/7, p.278

261 KU 3/11, SU 3/9, PU 6/7
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Purusa (supreme or best). Apart from this other terms found in the Upanisad and
Bhagavad-Gita that describe Parabrahman’s pre-eminent position include ‘uttama’
(highest or best), ‘utkrsta’ (best), ‘Srestha’ (best) and ‘kasta’ (ultimate).262 263

5.2.2 Source of All Avataras

Gunatitanand Svami, Svaminarayana’s most prominent pupil, successor and the
preacher of the Svamini Vato, explains this ontological distinction more
unambiguously with the help of various analogies. He was once asked in an
assembly: “How should one understand the distinction between the avataras and
the avatarin?” Someone answered: “Like that of an actor and his character.”
Gunatitanand Svami remarked: “No, that is not how the avatarin is distinct from
his avataras. Rather one should understand the distinction as like that between a
king and his minister, an archer and his arrow, the moon, and the stars.” (SV 6/33)
The direction of Gunatitanand Svami’s examples seems to be of two ways; “firstly,
that the two sets of analogies are different from each other, i.e., the archer, king,
and moon are different from the arrow, minister, and the stars; and secondly that
the former is more powerful than the latter. Significantly, he rejects the analogy of
the actor and his character, which would imply that it is Parabrahman himself who
personally transforms into the avataras or takes on their role.” As far as the
supremacy of Parabrahman is concerned, we have to take into account that beyond
being superior among all mayic objects and minor beings, would be in seeing how
he stands in relation to other deities or avatars. The answer to this question lies in
the relationship between Parabrahman and the avataras? Svaminarayana explains
this in Vac. Gadh. 2/9, a central discourse for understanding the supremacy of
Parabrahman. Svaminarayana states precisely the belief that a devotee should have
after stressing the need for an accurate understanding of Parabrahman’s nature:

“One should also strongly maintain the strength of conviction in Parabrahman’s

%2 BGSB 7/7, 160
263 BGSB 8/22 194
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form, i.e. ‘I have attained the very form of Parabrahman who reigns supreme, who
forever possesses a divine form, and who is the avatarin, the cause of all the
avataras.” (Vac. Gadh. 2/9, p. 403)

Convincingly, He recaps this point with strong emphasis a little later in the
discourse, this time enhancing a stern note of alerting too. “One should realize the
manifest Parabrahman that one has attained to forever possess a divine form and to
be the avatarin, the cause of all the avataras. If, however, one does not realize this
and instead realizes Parabrahman to be formless or like the other avataras, then that
is regarded as committing blasphemy against Parabrahman.”?%* Undoubtedly, this
statement reflects that Parabrahman is not the same as the other avataras. Rather,
He is their cause. The term Svaminarayana uses for Parabrahman in this context is

‘avatarin’, meaning ‘lord or master of the avataras’.

As we have expounded upon svara and the process of creation in the last topics on
isvara and maya, respectively. Thereby, it becomes clear that avataras are
ontologically distinct from Parabrahman. In further discussion, Svaminarayana
reveals in Vac. Gadh. 2/31 about Virata Purusa (sometimes called Vairaja Purusa),
the very self and executive administrator of each created brahmanda: “It is said in
the scriptures that the avataras emanate by way of that Virata Purusa.” (Vac. Gadh.
2/31, p.460) In the Svaminarayana Vedanta, it is evident and the essence of the
scriptures that only when Parabrahman (referred to in that discourse as Vasudeva
Narayana and Vasudeva Bhagavan) ‘enters into Virata Purusa can avataras be
possible. It is when Vasudeva Narayana resides in Virata Purusa ... that there are

said to be avataras.””?%°

264 \ac. Gadh. 2/9, p.403
265 \/ac. Gadh. 2/31, p.459, Vac. Gadh. 2/10
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On the other hand : “When that Vasudeva Bhagavan withdraws himself and
separates from Virata Purusa, then it is not possible for an avatara to originate
through Virata Purusa alone ... In fact, when Vasudeva the over-soul had not yet
entered him, that Virata Purusa was not even capable of carrying out any of his own
activities.”?®® And yet, Svaminarayana adds, because of this special entering by

Parabrahman: “Thus, all those avataras are Vasudeva Bhagavana’s only.”?%’

To make more transparent this avatar-avatarin relationship, the Bhasyakara
comments on the BG’s Vibhiti yoga: “deeal @b SRl qhHl o woal
TRTIRTTERY| TSRS ATruaareasiaat e =l TEehqIataTd, RHTHEdIs Feerrefd fogrom
SYET Ahereee FaraermfRmee wdu A [T ARt
AIGTHTTIBIUN e Ecels[ WA Tatcsr Heleishiedt: | Tdfd Hefd ferersor) aom = oErd “qutagor
T Tt § daamt o = daad] ufd i w wearg foem o varemiemm (2.8 e (3fa weaerea
qHT R gfrgafa” (BGSB 10/3, p.223) “Parabrahman is the Lord of all
Jjivas, isvaras and all liberated armans. Even Aksarabranman, who is greater than
Jjivas, isvaras, and controller of all them as well. Thus, Parabrahman is even greater
to Aksarabrahman. If the word ‘loka’ reflects the realm, then Parabrahman is the
master of all abodes, which are famous in the Puranas, and He is the greatest of all
devas and Aksaradhama as well. He is the ultimate controller of all the masters of
the different realms. As the SU echos that Paranbrahman is the deity of all deities
and master of all masters, lord of the entire universe. In this manner, the word
Mahesvara clearly indicates a different entity (avatara) which is not Parabrahman

(avatarin).”

Succinctly, we can say that Parabrahman is the master of all master, lord of all lords,

and venerable for every being. After explaining the Vibhiti?®® is different from one

266 \/ac. Gadh. 2/31, p.461
%67 \ac. Gadh. 2/31, p.461
268 BGSB 10/19, p.230
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who says this is my Vibhiti, Bhadresadasa makes a clear distinction from svara
Ram and Krsna to Parabrahman. He states: “sm7 sderucd qwmam: samq” (BGSB
10/31, p.234) “Thus, Parabrahman’s supremacy is known.” ‘wafEmeaaiarero
AT Hehe R0l T gateaT=al ageadare=guastarer” (BGSB 10/37, p. 236)
“Parabrahman, who is all controller and cause of all avatars reenters in the son of
Vasudeva (Krsna, isvara) through his resolve.” Within the discussions of
Parabrahman as one and without the second, the supreme lord, the soul of the entire
world, the cause of the avataras and, as greater even than Aksarabrahman have been
primarily concerned with his supremacy in relation to others, which have been

described by us.

5.3 Karta: Parabrahman as Omni-agent
We shall first have to unpack what the Svaminarayana school of philosophy means
by the term ‘all-doer’ and its other related terms. It will be detailed in the following

points:

5.3.1 Parabrahman is the All-Doer and All-Cause

The Vedanta claims that Parabrahman is the all-doer; what does that actually mean?
To answer this question first, we will understand what Parabrahman’s power is and
what type of functions He does. The analysis of the Vacanamrta and the
Prasthanatrayt Bhasya reveals that the Svaminarayana Vedanta includes a number
of aspects in the agency of Parabrahman. As ‘karta’, Parabrahman creates, sustains,
and dissolves, controls, supports, empowers, inspires, dispenses, and permits
karmic fruits. Svaminarayana uncovers it in numerous discourses that Parabrahman
is responsible for the creation, sustenance, and dissolution of the universe. For
instance: “Beyond that Aksara is Aksaratita Parabrahman Purusottama Bhagavan,
who is the all-doer — responsible for the creation, sustenance, and dissolution of
everything.” (Vac. Gadh. 1/51, p.125) “That greatness of Parabrahman should be

understood as follows: (Parabrahman Purusottama Bhagavan) is responsible for
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creating, sustaining and dissolving countless millions of brahmandas.” (Vac. Gadh.
1/78, p.199)

However, “Parabrahman does not himself directly engage in the process of creation,
sustenance, and dissolution. As we saw more in the topic on maya and the evolution
of the physical world (jagata), it is by Parabrahman’s mere will (sankalpa) that the
entire creative Process (utpatti-sarga) is originated. Unquestionably, it is also
completely true to say that without Parabrahman’s will, there would be no creation,
substance or dissolution, and thus, it is precise to depict Parabrahman as, eventually,
the creator, sustainer, and dissolver.”?®® In addition to this, maya is the actual
material from which the physical universe is composed, and it is also one of the five
eternal entities of the Svaminarayana metaphysical system. Significantly, it is
noteworthy to observe that when discussing Parabrahman’s doer-ship,
Svaminarayana also stresses Parabrahman as being the ‘karana’ - i.e., the cause of
all things, including creation - often together with him being the ‘karta’. For
example: “What is that Parabrahman like? Well, he is indeed the cause of all causes
(sarva karanna pan karana).” (Vac. Gadh. 3/31, p.647)?"° “Parabrahman
Purusottama Narayana is the all-doer, the all-cause, the all-controller.” (Vac.
Loya.13, p.327)2"

The Bhasyakara reveals this truth from the Prasthanatrayi. *waien Seheqwmor qameH:
FETor ST ARt et arafd fremaf 9f et an gt g (BGSB 9/5, p.205) “By

only my will, everything is created, sustained and dissolved, supported, controlled,

inspired, empowered, permitted, and dispensed karmic fruits. Krsna tells Arjuna:
Thus, see this my magical power.” The TUSB explains: “ts yusatcafueded afceafaades
AeserRdcd =it 1 gufact Sk o wiafa sraen @evm” (TUSB 3/1/1, p.396). “Here, Bhasyakara

295U 1/1-3
210 See also Vac. Loya.2
271 See also Vac. Gadh. 1/51
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uses the word Brahman for Parabrahman. (ag s=r @) thus, Parabrahman is the
cause of the creation, sustainment, and dissolution of this universe. Sometimes in
the Vedic scriptures, these three attributes are mentioned together and sometimes
one of them reflects as an attribute of Parabrahman as per the contexts.” In the
Iksaternadhikaranam of BSSB, the Bhasyakara comments on the Sadvidya which

is the subject sentence of the discussion: “TRUGRIIEE USRI

AT R T Fremmeas” (BSSB 1/1/12, p. 36) “The Sruti narrates that
Brahman and Parabrahman are the cause of the creation, sustainment, and

dissolution of the universe.”

5.3.2 Efficient Cause and Material Cause

In the Indian philosophical system, the cause and effect factor is discussed at length.
There are two types of causes for every creative outcome: the efficient cause
(nimitta karana), which refers to the agent who affects to the creation, and the
material cause (upadanakarana), which refers to the very material from which the
object is created. Let us explore this, in the creating of an earthen pot, the potter is
the efficient cause while the clay is its material cause. Of these two types of causes,
maker, and material, which cause is Parabrahman? As per the Svaminarayana
Vedanta? The answer is both; Parabrahman is the Abhinnanimittopadanakarana,
the combined (non-distinct) efficient and material cause. For example,
Parabrahman as the efficient cause of the universe, “That Parabrahman Purusottama
Bhagwan is the all-doer - responsible for the creation, sustenance, and dissolution
of everything - and is also the cause of all.” (Vac. Gadh. 1/5l, p.125) at the same

time, He is the material cause.

Svaminarayana further adds: “A cause always pervades its effect, and
simultaneously, also remained distinct from it. Thus, if one looks from the
perspective of Parabrahman Purusottama Bhagavan the cause of all — then nothing

else appears to exist except Parabrahman Purusottama Bhagavan.” The causality
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referred to here by Svaminarayana is of both types, thus bringing together

descriptions of Parabrahman as both the efficient and material cause the Bhasyakara

comments: ‘e =9s ‘Qead W @ Rl (8L &/3/3) s

i) o

eI aRT T dehade SPIE=T e rarearr.. gaarsa” (BSSB 1/1/12, p.34) “Thus,
Upanisad narrates the Parabrahman as ‘sat’, who himself wished that, ‘may I be
many, may [ grow forth.” That indicates Parabrahman, who possesses all divine
indriyas and is with definite form, as the material and efficient cause of the

universe.”

The UB also confirms: “wea a& (Tred:) svq gfd Ffmdmeamfausrerer” (AUSB
1/1/1, p.417) “Only Parabrahman is the efficient and material cause of the
universe.” When we say this, then there may be some doubts and questions about
how this is possible for Parabrahman and, even if it is, how it may affect his precise
nature.?’? Parabrahman is a sentient entity and an intelligent creator of the universe,
the efficient cause, seems reasonable enough. But how can Parabrahman be the
material cause of the universe? As we know that maya is the primitive matter from
which the universe is made. So does Parabrahman as said in the Upanisad and Vac.
“take the form of maya and literally become the physical world” with its
innumerable objects of innumerable names and forms? Indeed, for we have already
discovered Parabrahman has a distinct, definite, and transcendental form in his
abode, which he never abandons. So then does that Parabrahman somewhat become
the visible world, still remaining in part in his transcendental form? But that would
make him incomplete, divisible, effectively mutable, whereas the sastras, including
the Vacanamrta, proclaim Parabrahman to be whole, without parts (niramsa),

indivisible (akhanda) and immutable (avikarin).”?"

212 BSSB. 2/1/27-28, pp.177-178
213 SU 6/11; Vac. Pan.2
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These objections are presented in the commentary of BS 2/1/7. The objectors’
challenge can be recapped thus: If you insist on Parabrahman being the material
cause of the world, then you will have to accept him as either having parts or being
without a distinct transcendental form. This noticeable philosophical tight spot is
settled by Bhadre$adasa by firstly taking recourse in Sastrika revelation.?’
Convincingly, at the very beginning, when discussing sources and tools of
Svaminarayana School of philosophy is described, revelation according to the
teachings of the Guru is the only authoritative way by which to accurately determine

the nature of Parabrahman.

Bhadresadasa thus explains that that which is beyond our senses and mind cannot
have any other means of confirmation except scripture. The basic reasoning is: the
Srutis reveal Parabrahman as being the material cause as well as being whole,
immutable, indivisible, etc., then there is no point to argue? We have to summon
two key doctrines to substantiate this point and to help explain how Parabrahman
can indeed be the joint cause of the universe. Firstly, since Parabrahman is the inner
self of the universe, he permeates, empowers, and controls his entire body.
However, this permeating is by his antaryami-sakti, or exceptional yogic powers,
“allowing him to, hence, be immanently present within all while still being
distinctly transcendental. For the task of creation, specifically, Parabrahman
especially‘re-enters’ maya and the various elements, overpowering their own
identity and reigning supreme within them. It is in this sense that Parabrahman is
said to take the form of maya.” Svaminarayana explains this in Vac. Gadh. 1/41.
After establishing that ‘Purusottama Bhagavan creates and enters the various types
of life-forms as their cause and as their indwelling controller (antaryamin), He adds,
as if responding the above objection: “There is only one Parabrahman Purusottama

Bhagavan, and it is He who enters all and resides in them as the indwelling

214 Ananyatvadhikarana in BS 2/1/14, See BSSB 2/1/14-21, pp. 168-73/45 CUSB 6/2/1-3, pp. 252-8/40 and in BU
1/4/10 for Aksarabrahman.
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controller. But, He does not himself become the jivas and isvaras by assuming many
forms.” (Vac. Gadh. 1/41, p.104)

The second doctrine involves the view of causality established by Svaminarayana,
in Vac. Loya. 2, Svaminarayana clears these points in this way: “Parabrahman, who
Is the cause of all, appears like a human being, yet by his powers, he is able to create
countless millions of brahmandas from his body (i.e., maya) and is able to absorb
them back into himself.” (Vac. Loya. 2, p. 285)

The Chandogya Upanisad explains the famous Sadvidya in the preaching of
Uddalaka to his son Svetaketu also refers to this idea. “Dear son, in the beginning,
there was verily only this Being, one, without second” (CU 6/2/2) - refers to
Parabrahman as being the material cause, the primordial Being from which all
springs forth. The following verse at once says: “That (Being) thought (literally,
‘saw’), ‘Let me be many’, ‘Let me propagate” (CU 6/2/3), points to an intelligent
being, establishing that primordial Being as also the efficient cause who wills,
inspires and thereby initiates each new cycle of creation.?”® The same twofold
representation of Parabrahman is made in TU 2/6/3-2/7/1 and AU 1/1/1/40 Both
passages contain similar words to the Sadvidya instruction above, with the latter
being especially useful because it uses the term ‘arman’ instead of sat, i.e., “In the
beginning, there was only this one self (atman) ... He thought (‘saw’), ‘let me create
the worlds’. He thus created the worlds.” (AU 1/1/1) After the opening aphorism
instructs that an inquiry into Brahman should be conducted, The second
Brahmasitra meticulously debates the causality of the world. Janmadyasya yatah
(BS 1/1/2), “That Brahman is that from which (occurs) the origination, etc. of this
(world).”

275 CUSB 6/2/3
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As Bhadresadasa explains: In this debate, when the objectors argue that Brahman
could plausibly refer to such beings as a Brahmin, or Brahma the isvara, or a jiva
or liberated soul, or even the Vedas, Bhadresadasa is quick to emphasize that it is
impossible for any of them to be both the efficient and material cause of the world,
because only Parabrahman can go into, control and empower the whole world as its
self. Thus, only Parabrahman can be the complete cause of everything, not anyone

or anything else.

Though, considering Parabrahman to be both the efficient cause and material cause
of the universe advances a serious and potentially stubborn dispute against the
perfect nature of Parabrahman. Even the Svaminarayana Vedanta can not
disbelieve that a causal substance (the material cause) is not dissimilar from its
effect, just as a pot is similar to the clay from which it was produced and a piece of
cloth from its threads. This raises some questions like; since the world is composed
of things that are inert, mutable, in flux, sorrow-filled, ordinary, sullied by the
Impurities of maya and always constituted of the three mayic qualities (sattvaguna,
rajoguna, and tamoguna), how can it be that Parabrahman is its material cause? The
objectors are efficiently saying: if you claim on Parabrahman being the material
cause of the universe, you will have to admit that He is no longer conscious,
immutable, unchanging, divine, and replete with bliss, pure and forever
transcending maya. In reply, the Brahmasitras assert: “But it can be seen.” (BS
2/1/6)

The answer, as Bhadresadasa enunciates, “there are examples - both around us and
mentioned in texts - that disconfirm the position that the effect is necessarily the
same nature as its cause. For instance, hairs grow froma person, and in the Taittiriya
Upanisad, ‘from space came air; from the air, fire’, etc.” (TU 2/1/1) Space is
without any of the tactile qualities found in air, nor does air have the form or

appearance of fire? Therefore, there is unwarranted in Parabrahman being the
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material cause and still being different in nature from the universe and unblemished
by all its inadequacies. This is feasible by virtue of him being the indweller,
controller, support, and self of everything, including of maya from which the
universe is composed. In Vac. Var. 7 Svaminarayana asserts this by further
elucidating upon the concept of Parabrahman as anvaya and vyatireka - that
Parabrahman can be immanent within and non-different from maya as its self and

yet be completely distinct from it in his Aksaradhama.

He explains: “The principle of anvaya-vyatireka is not that Parabrahman has
become half immanent within maya and remains half distinct in his abode. Rather,
Parabrahman‘s form is such that he is immanent within maya and yet, at the same
time, he is distinct. Parabrahman is not afraid, ‘What if I enter maya and thereby
become impure?’ Instead, when Parabrahman associates with maya, even maya
becomes like Aksaradhama (his abode); and if he associates with the 24 (mayic)
elements (of creation), then they also become Brahmariipa (i.e. like Brahman).”
(Vac. Var. 7, pp.546-547) Therefore, there is no question of Parabrahman becoming
flawed. He can safely be the material cause of the world as well as its efficient cause

without imperiling his decency.

5.3.3 All-doer Still Non-doer

The most fundamental principle of the Svaminarayana Vedanta is that “Only
Parabrahman is the all-doer.” (Vac. Gadh. 2/21, p.440) Parabrahman is totally
‘unaffected’ or ‘unspoiled’ (nirlepa) by these actions. His perfect nature is in no
way tainted. This being Parabrahman can justifiably be regarded as the pure all-
doer of all that is. More specifically, in Vac. Gadh. 1/62, Svaminarayana affirms
that a person with the perfect conviction of the nature of Parabrahman
comprehends: “Parabrahman is not like time, not like karma, not like nature, not

like maya, and not like Purusa. He realizes Parabrahman to be distinct from
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everything, as the controller of them all and the cause of them all.” (Vac. Gadh.
1/62, p.145)

Bhadresadasa also highlights: “Af owatedr SHI0T qEEATH TTIHTICHRI FelforaTi= AT o
forrafeq et e 7 e 7t i T et g Wit & gweditn” (BGSB 4/14, p.99) “Every
type of good and bad karmas do not bind Me. | am not controlled by them; instead,
I control them.”?”® Moreover, the crucial discussion takes place in the
Vilaksandadhikarana of BS, in which an objection is made that if Parabrahman is a
material cause and He resides in everything as their antaryami then how can he
possibly prevent himself being untouched? Bhadresadasa answers: “@ar = zen
HfepehIATETHIITEY Y qepeguecied! o Tes=: Tdrer Yool T quafd qare fesareitiorne s
TR AT TR ST agreera TRy FemmrgEa” (BSSB 2/1/9, p.163) “Even
as materials like ornaments are not able to affect their cause the gold, then how
possibly the effect in the form of mayic creations can influence their ultimate cause
Brahman and Parabrahman which are eternally detached from their effect.” All
these scriptural statements echo Parabrahman as the controller and omni-doer,
supporter, sovereign lord, and sole independent doer of everything. He is indeed the

independent doer of everything.?’’

5.4 Sakara: Parabrahman as Having Form

Since his childhood, Svaminarayana had been very fond of this sakara principle.
Almost all his documented descriptions repeatedly and decidedly reveal the actual
form of Parabrahman. He enforces that Parabrahman is sakara (with form), that He
has an eternally divine human form. Each of these four terms is important for Him:
Parabrahman has a form, but while it is human in shape, that form is not constituted

of any mayic material; it is divine and deprived of any of the impurities,

216 BG 4/9, 4/13,
211 BSSB 1/1/2, pp. 12-17, BSSB 2/1/6, pp. 161-162.
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imperfections, and limitations of maya. This is a fundamental principle. It is true at
any time and tense. When He is forever present in his transcendental abode or
pervaded throughout the world, and even when he chooses to manifest on earth.
Now we are highlighting numerous aspects of Parabrahman’s form and how

potential charges against this belief have been addressed.

5.4.1 Eternal Form

In the various Vedantic system, Parabrahman is accepted as sakara, but only when
he comes to the earth, otherwise he is not sakara, but Svaminarayana does not
accept this principle; instead, he explains in over twenty discourses that
Parabrahman is ‘sakara’ forever. For example: “Parabrahman, who is Purusottama,
forever presides with a divine form in his Aksaradhama.” (Vac. Gadh. 1/71,
p.172)%"® “Therefore, Parabrahman indeed forever possesses a form... and is forever
present in his Aksaradhama.” (Vac. Gadh. 3/35, p.658) Here, significantly,
Svaminarayana states that Parabrahman is sakara in Aksaradhama, as well, which
Is the divine abode of Parabrahman wherein he infinitely resides and entails the

term sada (forever and eternally).

Svaminarayana clarifies: “Even at the time of Atyamtika-pralaya (final dissolution,
i.e., before the beginning of a new cycle of creation), Parabrahman and His
(liberated) devotees remain in Aksaradhama with a definite and divine form

enjoying divine bliss.” (Vac. Pan.7, p.380). The ancient scriptures of India also
assert the definite form of Parabrahman. The CU states: “a&r e s quedisramiemtt
Fefefa A (CU 1/6/7) “Whose eyes are like a blue lotus, his name is ut, for he has

risen (udita) above all evil.” The Bhasyakara comments on this mantra:
TR ea: AT | T, STiiecd ool fetoaren gl fevoaehst: SATIuRaTd §e U gavi:
T FAE qUSHHaHIE gRTfue: WHTHA: ®&T @rblide Wiaurfeqw“(CUSB 1/6/7, p.39)

218 \/ac. Var.12, Vac. Gadh. 3/32
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“Parabrahman’s eyes are like beautiful blue lotus’. That golden, luminous and
handsome person, who is seen pervading the sun, with the golden (luminous) beard
and golden (luminous) hair, he is glowing altogether to the very tips of his nails. In

this way, Parabrahman’s definite form is asserted.”

The BS also elucidates that Parabrahman is not only sakara after the creation but
he is also sakara before the creation of the cosmos. In the lksaternadhikaranam of
the BS, an assiduous topic was discussed. In that treatise, on the basis of the ‘sat
karanavada’ (CU) the question was raised that who is the final cause of the world?
The opponent, mainly the Samkhya School, argues that it is pradhana or prakrti
who is the cause of the world. But the siddhanti responds that the Sruzi ‘tadaiksata’

confirms that the cause must have eyes etc. Thus prakrti cannot be the cause
because it is inert. Then the Bhasyakara concludes: “Serrvre fesrmmnieatumsheratesh
wfe et (BSSB 1/1/5, p.31). “Therefore, the Sruti here, in the form of subject

matter, confirms that Parabrahman the cause of the universe has a definite form

with divine eyes and other limbs.”

5.4.2 Parabrahman in Human-Like Form

Convincingly, it is not enough to know that Parabrahman has a definite and divine
form.2™It is necessary to know what that eternal form is like, for even objects such
as pots and pans and creatures such as cows and horses have ‘a form’. So, what does
Parabrahman look like? This enticingly simple yet bold question is at the heart of
many spiritual discussions and disputes. Svaminarayana is unambiguous in his
description: Parabrahman is in human-like shape (manusyakara form).
Svaminarayana points out a fully normal human form by mentioning that
Parabrahman possesses two-arms (dvibhuja). He declares in Vac. Gadh. 3/38: “The

form of Parabrahman in Aksaradhama and the form of the muktas- the attendants

219 \/ac. Pan.7
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of Parabrahman - are all real, divine, and extremely luminous. Also, the form of that
Parabrahman and those muktas is two-armed like that of a human.” (Vac. Gadh.
3/38, p.664)%°

He collects more detail about that form that before the bliss of the form of that
Parabrahman, the sensorial pleasures of this realm and the higher realms pale into
insignificance. Such is the form of Parabrahman and that form always has two
arms.?! As if in answer to our very own question above, Svaminarayana points out
anticipating a follow-up question about other extraordinary forms of Parabrahman,
he quickly clarifies that but by Parabrahman’s own wish, He may appear to have
four arms, or sometimes to have eight arms, or He may even be seen as having a
thousand arms.282 Moreover, in Vac. Gadh. 2/13, Svaminarayana discloses the most
vivid sketch of all the aspects regarding the human form of Parabrahman. “The form
Is dark, but due to the intensity of the light, it appears to be rather fair, not dark. The
form has two arms and two legs, not four, eight or a thousand arms, and its
appearance is very captivating. The form is extremely serene. It appears like a
human in shape and is youthful. Sometimes that form in the divine light is seen
standing, sometimes sitting, at other times, it is seen walking around.” (Vac.Ga.

2/13, pp. 418-419)

In this way, this human-shaped form is eternal; Parabrahman looks like a human
when he manifests on earth, just as he does in Aksaradhama, even at the time of

final dissolution.?® The ancient Indian texts also describe the extremely luminous

280 \/ac. Var.2

21 Vac. Loya 18

282 Vac. Loya.18, In addition, Svaminarayana mentions in several other sermons the "holy feet' {caraparvinda’, or
simply ‘carana'} of God (Vac. Gadh. 1/71, Gadh. 1/74, Loya.13, Loya.17, Gadh. 3/4, Gadh. 3/7, Gadh. 3/9, Gadh.
3/11, Gadh. 3/13), often as being worshipped in Aksaradhama by countless millions of liberated souls' (Vac. Gadh.
3/31; also Vac. Gadh. 2/25, Gadh. 3/39). Svaminarayana also cites descriptions from the Upanisads that describe
Parabrahman as 'seeing’, and thereby argues that God has eyes and indeed all sense organs (Vac. Gadh. 1/45, Pan.7).
Together, these statements create a strong, clear image of Parabrahman as having a fully formed human shape, with
two arms, feet, eyes and other sense organs, etc.

283 Vac. Gadh. 1/37
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form of Parabrahman present within the extremely luminous divine light of his
abode.?®* In the BSSB, the Bhasyakara carries a longer aforementioned
discussion?®® of the subject matter of CU mantra 1/6/7 and concludes with the exact
translation of Vac. Gadh. 2/13 and 1/37: “scufirg qwareia |mehfehea FHEUd: | ehfaenist 7 39
FATRERTHRRONSY  feeash=oesoraer i Gifd ‘geu:’ seaq fgrfaas) & = qrfgystror |
aqveiecs q foysor @t qe ffrafeeieeed et 9 wdwfaen @ o9 @@
fremrfideeamsty feeastsfrmfermen aftfa: @ =gfaunsd wftensamata afemrse: o= a
TEASIELT TAGHTIHA: FT ASTIeEaonssfnfadid e fie: | Sermsaeammiy Hensegsss

o e ferer g e qrrRRifE: 2% (BSSB 1/1/21, p. 46)

“In this way, Parabrahman is defined as having a definite form. This form or shape
Is not other shaped like but that form always has two arms. The form is dark, but
due to the intensity of the light, it appears to be rather fair, not dark. The form has
two arms and two legs, not four, eight or a thousand arms, and its appearance is
very captivating. The form is extremely serene. It appears like a human in shape
and is youthful. Even at the time of the final dissolution, unaffected from the kaal,
He remains surrounded by the countless liberated souls, who are indulged in the
constant darshan of Parabrahman in divine Aksaradhama, from where Parabrahman

takes birth on the earth by His own wish.”

The CUSB also confirms that human-shaped Parabrahman: ‘wafa
fereafsafsmrnfeaermrraaft s sermreaar T faer: @ waft gt 3@m” (CUSB 1/6/7,
p.39) “That form of Parabrahman has two hands, two legs, and a perfect divine

human form. In this manner, he would never be considered as formless either in this

84 AU 1/1, BU 1/2/5, CU 6/2/3, BSSB1/1/5

85 Antasdharmadhikarana; see BS-SB 1/1/21, pp. 45-6. See also MuU-SB 3/1/3, pp. 283-284 and SB 2/3/6, pp. 116-
119 where Purusa’ denotes Parabrahman, and also 1U-SB 16, p. 24 for elaboration of ‘ripam’.

26 o o gfbver ‘ociaeny e qEwEe: (9.%/%/2%) IR Sl AThfdeheed FURERAseE SR ER ST e
TTFASSHFRNEAG Fa=iifa o] Tears T a1 Fame (31.8/8/v) 36 Seammmgfaida dew agE St & ae ety
TR | TT =57 AIfETa0t are: TTE '(4.77.2/¢), "TeT 799 T9ad Taraoi (7. 3/2/3) Smemeeae el e Jrean:| T Tois=atee
fewoma: gew:' (s1.2/8/8) 3fa womedafa fgm 2/2/3210
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world or in his abode.” As far as the shape or form of Parabrahman is concerned,
we have to discuss two more aspects which are very important to understand the
nature of Parabranman. They are saguna and nirguna forms. Svaminarayana
describes this in Vac. Kar. 8 as Parabrahman’s ‘original form’ (mila svarap) and
these two forms. In this discourse, he first expounds Parabrahman’s nirguna form
as being ‘subtler than that which is subtle’, because he indwells and ensouls all of
the material elements and spiritual beings, including Aksarabrahman. He then
portrays Parabrahman’s saguna aspect as being tremendously vast. He states:
“Before the vastness of Parabrahman Purusottama Bhagavan, countless millions of
brahmandas, which are encircled by the eight barriers (i.e., earth, water, etc.),
appear extremely minute, like mere atoms. Those brahmandas do not become
smaller, but before the vastness of Parabranman, they appear small. In this way, the
extreme vastness of the form of Parabrahman is the saguna aspect of Parabrahman.”
(Vac. Kar. 8, p.267)

Here, we can anticipate a natural question that, then, in his nirguna form,
Parabrahman is subtler than the extremely subtle, and in His saguna form, He is
vaster than the extremely vast. What, then, is the original form of Parabrahman -
who assumes both of these forms — like? Svaminarayana resumes: “The answer to
that is that the manifest form of Parabrahman visible in a human form is the eternal
and original form of Parabrahman. His nirguna and saguna aspects are the special,
divine powers of that form.” The Upanisads also explain Parabrahman as: “Smaller
than the smallest, larger than the largest.” (SU 3/20, KU 2/20), The Bhasyakara
asserts this fact:

Tt ot =ifa ot s e |

Tt Uit weasaen 1| SSSK 209 i

[EHMCIER SRR S I IR E R

geHTsforgeramEne FsammEr=AasyH | SSSK 210 11
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“In His nirguna form, Parabrahman is subtler than the extremely subtle, and in his
saguna form, He is vaster than the extremely vast. In another meaning, when
Parabrahman is called saguna means He is with all divine qualities. On the other

hand, He is called nirguna that reflects that He is beyond all the mayic qualities.”

5.4.3 Parabrahman Possesses a Human Form yet Divine

When we assert that Parabrahman possesses a human form but here the doubt may
arise that do all the imperfections and inadequacies of human form affect Him? As
should be apparent from the statements cited above, a term that repeatedly features
when the Svaminarayana Vedanta talks about the eternally human-shaped form of
Parabrahman is divine (divya). This is to dispel the doubt that Parabrahman has a
human form, then it will necessarily be flawed, sullied, and limited by all the
limitations, impurities, and imperfections of humans. The Svaminarayana Vedanta,
in its descriptions effectively saying by adding divine that Parabrahman’s form is
certainly human in shape but it is by no means human in nature (anthropophilic) or
substance (anthrosubstantic). Subsequently, while ordinarily human bodies are
composed of maya, Parabrahman’s form is not affected by all the mayic

imperfections, impurities, and limitations of human.?’

Svaminarayana makes it a point to emphasize that Parabrahman’s form is totally
unlike any other form. He explains this at considerable length, “the Vedas, the
Puranas, the Mahabharata, the Smrtis, and other scriptures proclaim that the
original form of Parabrahman, which is eternal, without beginning and divine,
resides in his Aksaradhama.” Again he asserts, “His form is not like any form that
can be seen by the eyes. His sound is not like any sound that can be heard by the
ears. His touch is not like any touch that can be felt by the skin. His smell is not like

any smell that can be smelt by the nose. Nor is Parabrahman like anything that can

287 \/ac. Gadh. 3/37, Vac. Gadh. 1/66
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be described by the tongue.” In this manner then Svaminarayana concludes, “the
form of that Parabrahman is such that it cannot be compared to the form of anyone
in this brahmanda. Why? Because all of the forms in this brahmanda that have
evolved from Prakrti-Purusa are mayic, whereas Parabrahman is divine, not mayic.

So, since the two are totally different, how can they possibly be compared.”?8

Subsequently, we can submit that Parabrahman’s body is not formed, as human or
even devic bodies are, as a consequence of karmas accumulated over numerous
lives by way of their association with maya and ignorance. Parabrahman, rather, is
absolutely and eternally unaffected by maya, controlling it and transcending it
instead. His form is thus never even slightly sullied by maya. Svaminarayana states:
“In no way does even a hint of maya taint the form of Parabrahman.” (Vac. Gadh.
2/4, p.393)?% Before we start our analysis on this topic, how does Parabrahman
remain unaffected even having a human-shaped form? First, we provide the
background of the discussion: the objection is about when Parabrahman is the cause
of all mayic worldly creation then when He assumes a human form or he becomes

the material cause then Parabrahman must be mayic in nature.

The Bhasyakara answers: ‘@ witfere fergmemmasren 7 ywafa” (BSSB 2/1/28, p.179) “Not
a trace of fault affect Parabrahman.” Again, the debate proceeds ahead. He claims:
Parabrahman is “emfaclt fesrstronfeneaeumerpiied qmu  Arqehidenatd  dehfrdre:”
(BSSB 2/1/31, p.181). “Not only with any other form but a divine-human form.”
This argument is used to refute one of the objections in BS 2/1/32, which draws
from CU 6/2/1 and the same verse we saw earlier when discussing Parabrahman as

the combined efficient and material cause.

288 \/ac. Panch. 4
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Uddalaka explains to his son Svetaketu: “Oh dear son, in the beginning, there was
verily only this being (sat).” Citing this, the objectors ask how “it can be possible
for Parabrahman to have eyes, ears, hands, feet, life-breath, mind, etc., when there
was absolutely nothing apart from being to make them from.” Bhadresadasa
effectively retorts: “Indeed! They are not made from anything but are being itself.
After analyzing this principle, we come to the point that how Parabrahman’s eyes,
ears, and other ‘sense organs’ (as we would call them) are not like the organs of a
human. Parabrahman does not need any senses or organs or mental faculty to know.
He knows everything directly and independently.” This is because He is infinitely
full of knowledge, and His mind, senses, and organs are all divine, celestial, and
unlimited.?®® Resuming further, “this non-material composition of Parabrahman
also supports and expounds why He is not ascribed to a particular gender. As we
saw in more detail in the chapter on jiva, Svaminarayana describes even the finite
self as ‘neither male nor female’. ‘It 1s’, like Parabrahman, ‘characterized by pure
existence and consciousness’.”?%* We find another clue about the non-genderedness
of Parabrahman’s form from the new, divine body that the jivas and zsvaras receive
during the state of post-mortem liberation when dwelling in the transcendental
abode with Parabrahman. This transcendental body is like Parabrahman’s two-
armed human-shaped form?%2 but adds elsewhere that it is: “Different from the two
genders of the world. It is neither female in shape nor male in shape. It has a wholly
Brahmika body, which is neither feminine nor masculine.” (SV 7/2) Nevertheless,
to explain and understand the form of Parabrahman, we are applying some sort of
name or identity to Parabrahman; the limitations of human language and
Imagination force us to use nouns, pronouns, and imagery inevitably have gender

connotations.

290 KeUSB 1/6, p.40
21 Vac. Gadh. 3/22
292 Vac. Gadh. 3/38; Loya.18
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Parabrahman remains as one form at all times during the creation, sustenance, and
dissolution of the universe but does not undergo any changes as mayic objects do.
He always maintains a divine form.?®® This is because time devours everything
except Parabrahman; that is to say, time’s powers are incapable of affecting
Parabrahman’s form.?®* When we say that Parabrahman is unaffected by and any
company or surroundings He has, then, is He like space? There should be an inquiry
that how Parabrahman could have any form, let alone one that is human in shape,
and not be limited to being within a specific ten-dimensional boundary. But as we
learn earlier, Svaminarayana persists that Parabrahman is already unbound by
space; there is no place where one can say Parabrahman is not. He is all-pervading,
even while having a definite form, because of divine, yogic powers. The fact being
made to any proponents of any formless Parabranman is this: Svaminarayana stated
in Vac. Kar.8, “If you wish to call Parabrahman formless simply to avoid him
limited by space, well, Parabrahman for us is already unbound by space. He is
everywhere at all times. So, there is no question of avoiding any undesirable but
inescapable limitations. Besides, it is not possible to ‘measure’ Him by any physical
measurements simply because he transcends all physicality and eludes all
measurements.” Thus, Parabrahman is subtler than the extremely subtle, and

...vaster than the extremely vast.

The Upanisad similarly declares that Parabrahman is: “Smaller than a grain of rice,
a barleycorn, a mustard seed, a grain of millet or a kernel of a grain of millet.” And
yet equally, He is “larger than the earth, larger than the intermediate region, larger
than the sky, larger than these worlds.” (CU 3/14/3) In this way, Parabrahman is
“Smaller than the smallest, larger than the largest.” (SU 3/20, KU 2/20) What the
Upanisads and Svaminarayana are trying to say, in effect is that such physical

measurements or boundaries do not apply to Parabrahman. He is beyond all

293 \/ac. Gadh. 2/24
294 \/ac. Gadh. 3/37
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limitations of space, even as He remains in His original form.?®® According to the
Svaminarayana Vedanta, then, Parabrahman has an eternal human form that is
wholly unique, pure, and divine. After learning Parabrahman’s divine-human form
in His transcendental abode, now we analyze Parabrahman’s manifest human form

on earth.

5.5 Pragara: Parabrahman as Manifest

Till this point, we have dealt with here three aspects of Parabrahman — Parabrahman
as sarvopart, karta, and sakara. Now we will investigate Parabrahman as pragata.
All the features of Parabrahman analyzed so far, Svaminarayana lays special
emphasis on the significance of Parabrahman being manifest (pragata) and
realizing him as such. The English word incarnate or incarnation does not convey
the correct sense, because it narrowly refers to the material body (or rebirth, or birth
in a physical body). Therefore, the word ‘manifest’ or ‘manifestation of
Parabrahman’ is perhaps found to convey the perfect understanding. Therefore,
from Svaminarayana’s standpoint, it may be said that the two words ‘incarnation’
(avatara) and ‘manifestation ‘(prakatya) have different connotations. The former is
used in a very laxed and liberal sense as a generic term, while the latter is used in a
restricted sense as a specific term implying ‘Parabrahman’s willing self-
presentation’. Thus, the term ‘manifest’ is applied to ‘coming of or revealing of’
Parabrahman on earth while simultaneously being present in His highest abode. So,
when Parabrahman descends on earth, He is not absent in His permanent residence
Aksaradhama, but He assumes another equally beauteous-glorious-divine form. He
rather manifests Himself in one more additional form to participate in the life of

loving devotees.?%

295 Vac. Kar. 8
2% \/ac. Kar. 5
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So, it is not descent from a higher plane to a lower plane with a physical body;
rather, it is a spiritual descent into the celestial, human, or subhuman plane with all
His transcendental glory and divinity intact accompanying Him. It is a descent out
of love, mercy, and a desire to become accessible to all. Also, as Parabrahman
manifests on earth, He possesses six unique opulence or supernatural attributes of
transcendence, namely, perfect power, perfect beauty, perfect knowledge, perfect
fame, perfect renunciation, and perfect wealth.?®” Thus, when sarvavatari
Parabrahman (supreme godhead) Himself descends on the earth, He does so while
simultaneously remaining present in His highest abode (Brahmadhama/
Aksaradhama)?®®, for He can assume as many forms as are necessary. He, out of
His infinite ever-flowing grace for mankind, descends on earth, becomes one like
us and unveils and reveals His transcendental glory and divinity.?*® He, as such, is
beyond the comprehension of finite beings, senses, mind, ego, and intellect. But,
despite this, He wills to present Himself in the mortal coil and becomes accessible.
This He can simultaneously do assuming as many forms in as many universes

(worlds/earth).3%

When He Himself descends on the earth assuming a human form, His physical body
appears to be finite and imperfect and corporeal like human beings; but He is neither
limited nor affected (influenced) by the properties of maya (matter). Therefore, the
visibly-manifest form of Parabrahman is as divine as the form of Parabrahman, in
His highest abode Brahmadhama. In other words, the visibly-manifest form of
Parabrahman on the earth is totally identical with the eternally present divine form
of Parabrahman in the highest abode.®* Whenever the supreme Parabrahman
Himself descends on the earth, He brings along with Him in His retinue

Aksarabrahman: the ideal supreme devotee and other released armans as His

237 Vishnu Puran 6/5/79
2% \/ac. Loya 18
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attendants.®%? As in the Gita, we find greater evidence. The BG introduces: =1 e &
THE TATETT TR | e eHe derer gemered || BG 4/7 1 “Whenever there is a major

decline of in the form of Dharma (Svarapanistha the firm conviction of

Parabrahman) and the rise of Adharma, O Arjuna, then I incarnate myself.”

The Bhasyakara comments: “we=sar s=siosleaIuiasd Halfad, |raed avarifd dme:”
(BGSB 4/7, p.95) “Parabrahman by his independent will, sometimes He Himself
manifests or sometimes he manifests through the jivas and isvaras by reentering
them.” This statement leads us into the discussion where the question is why
Parabrahman manifests? What is the purpose and purport of his manifestation?
Bhadresadasa provides solutions to this question and explicitly clears the way. He
expounds that to grant liberation to infinitive jivas and isvaras is the primary
purpose (BSSB 2/1/34, p.184) of Parabrahman. Along with this, he fulfills the
wishes of His beloved devotees and establishes the dharma on earth (BGSB 4/8,
p.96). Based on this evidence and the sampradayika tradition as alive today, Dr.
Raymond Williams writes: in the Svaminarayana Sampradaya, its founder,
“Svaminarayana is thought to be the single, complete manifestation of the Supreme
Person (Parabrahman-Purusottama), and such, is superior in power and efficacy to

all other manifestations of God.”’3%

5.5.1 The Uniqueness of the Manifestation

The analysis we have conducted so far of an almighty, supreme, all-pervasive, all-
knowing, creator Parabrahman, is a reflection of the great Hindu tradition. Perhaps
what dramatically sets apart the Svaminarayana School standing of Parabrahman
from other systems is its emphasis that that supremely transcendental Parabrahman
can be, and in fact is, wholly present and personable among us, in human form, here

and now. Certainly, that Parabrahman descends upon the earth in human (or any

302 vac. Gadh 1/71
303 williams Raymond, Gods of Flesh/Gods of stone, (1985) p.145, USA
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other freely chosen) form at a particular time is a concept that is familiar to Hindi
tradition, especially of the Vaisnava kind. There are, however, two primary
differences in this corresponding doctrine in the Svaminarayana tradition. Firstly,
Parabrahman as pragata is the descent of the avatarin himself, not an avatara.
Svaminarayana enunciates, for example: “One should realize the manifest
Parabrahman that one has met to forever possess a divine form and to be the
avatarin, the cause of all avataras.” (Vac. Gadh. 2/9, p.403) In various Vaisnava

schools, these numerous avataras have differing significance.%

Moreover, after first manifesting and carrying out his desired plan on earth,
Parabrahman lasts to remain fully present even after returning to his abode upon
completing a typical human lifespan. He does this by living on through
Aksarabrahman, whom, as we saw in the Aksarabrahman section, He perpetually
brings with him in human form and who takes the role of the Brahmasvaripa Guru.
This sets in motion the Guru Parampara, an unbroken succession of enlightened
Gurus through whom Parabrahman carries on his liberation work. So even while
the Guru is metaphysically Aksarabrahman in entity and thus ontologically distinct
from Parabrahman, he serves as the complete and perfect medium for
Parabrahman’s love, bliss, blessings, and granting in final liberation.® The
elucidation of this topic also requires addressing some significant questions and
challenges in order to comprehend it more fully. The manifestation of Parabrahman
is forever on earth through Aksarabrahman. In this manner, this topic is essential
regarding ultimate liberation. Therefore, we will discuss it in the next chapter. In
the Svaminarayana tradition, to associate with the manifest form of Parabrahman
and becoming brahmariapa is the main spiritual endeavor of all spiritual endeavors

on earth.

304V/RS-2, pp.320-352
305BSSB 1/1/32, p.57
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6. Conclusion

Parabrahman Svaminarayana revealed the existence of the five eternally distinct
ontological entities; 1. jiva 2. isvara 3. maya 4. Aksarabrahman (also Aksara or
Brahman) 5. Parabrahman (or Purusottama). Through the revelation of the above
essential principle and the identification of these five distinct entities,
Svaminarayana gifted the world with a novel Vedic darsana.3® Within the
Svaminarayana Bhasya these five eternal entities are discussed in detail. The
Bhasyas and Svaminarayana Siddhanta Sudha contain the sastriya form of the
documented teachings of Svaminarayana. We analyzed in this chapter that this
teaching of tattvapanchak is elaborated upon in great detail by Bhadresadasa, the
Prasthanatrayr Bhasyakara. So, in light of Prasthanatrayr Svaminarayana Bhasya,
this chapter explored to illuminate the phenomenon of the high substratum of the
philosophical tenet; means the five eternal entities: 1. jiva 2. isvara 3. maya 4.
Aksarabrahman (also Aksara or Brahman) 5. Parabrahman (or Purusottama), found
in the Prasthanatrayt. As a result of this study of this chapter, the inflection point

Is marked that the Svaminarayana Bhasyas follow the teachings of the Vacanamrta.

306Bhadresadasa Sadhu, Parabrahman Svaminarayana’s Akshara-Purushottam-Darsana, Svaminardyana
Aksarapitha, Ahmedabad, 2018, p.3
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