CHAPTER -5

ANALYSIS ON THE BASIS OF SOTERIOLOGY

Soteriology is the study of the salvation®® of humanity. In Indian philosophy,

soteriology can be defined as attaining moksa (Sanskrit: wer- #er ==1, moksa

“liberation”) or mukti (Sanskrit: gfw:- 7= fe1 “release”), which is defined as the
liberation from maya (samsara, the cycle of death and rebirth).®3! “The principle of
liberation is one of the distinguishing features of Hinduism, Buddhism, Jainism and
Sikhism. It is variously referred to as mukti, moksa, kaivalya and nirvana in the
scriptures. Mukti means freedom from bondage. Moksa means the destruction of
delusion. Kaivalya means aloneness arising from the destruction of all bonds, and

nirvana means entering into a stateless state of immutability and non-becoming.”%%2

In Indian philosophy, Vedic tradition, culture, and heritage, moksa is concerned
with the individual’s blissful, spiritual and moral life. Indian philosophy explains
the way by which the continuous experience of sorrows and suffering can be
entirely overcome. “Indian philosophers have applied a realistic and practical
approach to solve the problems of life and reality. All the Indian schools of
Philosophy, (except the Carvakas and the Buddha) accept the self or arman as
eternal, pure, and free. Due to ignorance, the self identifies itself with the body and
undergoes various sufferings in which the cycle of death and birth is the topmost

suffering. Due to the knowledge of Parabrahman, the self becomes liberated.”®33

830 Definition of salvation: Oxford, "The saving of the self; the deliverance from sin and its consequences", 1989

831 Apte Vamana Sivarama, Samskrta-Hindi Sabdakosa, Shri Prakashan, Encyclopedia Britannica, Delhi, p.880

632 Olivelle, Patrick, The Asrama System: The History and Hermeneutics of a Religious Institution, Oxford: Oxford
University Press, 1993, p.162

833 E, Deutsch, The self in Advaita Vedanta, in Roy Perrett, Ed., Indian philosophy: metaphysics, Vol -3, pp.343-360
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1. The Threefold Pains

Worldly life is full of sorrows and sufferings. We daily pray to Parabrahman to

prevent us from these three kinds of pains in our rites and rituals. “streatfere-smfenitfs-

anfereferen-fifareram-susma-ar2i %34 Generally, we suffer from these threefold miseries:
(1) adhyatmika (intrinsic), (2) adhibhautika (extrinsic), and (3) adhidaivika
(superhuman). The first adhyatmika is mental agitation caused by emotions and
passions. The second type of pain i.e. adhibhautika is caused by beasts, men, birds,
alligators, reptiles, deer, etc. adhibhautika pain is triggered by fourfold living
beings, viz., jarayuja (viviparous), andaja (oviparous), svedaja (born of sweat) and
udbhijja (born of soil). The third type of pain is produced by supernatural agencies,
like demons, ghosts, and planets. It is also caused by the elements of storm, rain,
heat, cold, thunderbolt, etc. There are, in fact, many pleasures of life. Nevertheless,
many more are the pains and sufferings of life and all living beings are subject to
them. The pleasures are momentary, but the pains are permanent. Though it is
possible for any individual being to avoid all pains, yet it is not possible for them
to avoid decay and death. The Gita insists in order to eradicate the threefold miseries
of a spiritual seeker and bringing happiness in life.
THTS HAG: @M BT |
eI 7Y e wdatasd 1| BG 2/651

“The effects of having won the grace or serenity (prasadam) of the brahmasvarip
Guru, Krsna says that all kinds of sorrows viz. adhyatmika, adhidaivika, and
adhibhautika, are annihilated in the seeker when he gets prasadam. Further, the
seeker with a prasanna citta i.e. purified antak-karana gets firmly established and
retains steady buddhi in all circumstances, just like space. The basic idea for
happiness that the buddhi becomes immutable by (being established in) the form of
atman.” All the schools of the Indian Vedantic system have also agreed that there

are sorrows and sufferings in human life. That is why they put much emphasis on

834 Srutiprakasadasa Sadhu, Sr7 Mahapija, Svaminarayana Aksarapitha, Anmedabd, May 2011, p.5
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developing a configure or constructing a procedure by which human beings can
completely overcome suffering and sorrows. According to them, the sufferings and
sorrows of men are due to ignorance or avidya regarding the self. Ignorance is the
leading cause of all sufferings and sorrows. It is accepted by all the schools that
man can conquer ignorance and attain total freedom. Total freedom is asserted in
Indian philosophy as moksa or liberation.’® As Radhakrsnana says, “Spiritual
experience is the foundation of India's rich cultural history.”®® This statement
indicates that philosophy and studies of spiritual texts should result in a blissful

experience.

In its broad meaning, Indian philosophy discovers, “liberation means freedom from
all ties, desires, holds, limitations, and death. Although we may think that we are
free and live in a free world, physically and mentally, we are subject to many
limitations and tied relationships, which do not let us live our lives freely or
experience the freedom of liberated souls.” Freedom from worldly misery is the
most important thing in emancipation. “Many imperceptible chains hold us in the
colossal jail of the world. Everyone who lives here is a prisoner of their own
thoughts and actions. Our fears, anxieties, feelings, emotions, thoughts, cares,
concerns, desires, relationships, goals, and natural limitations hold us back. They
come in the way of our ability and our happiness to live freely and blissfully. They
keep us restricted to our little worlds.” Therefore, dharmic bondage is not really
bondage but the means to liberation. “To achieve liberation, we have to break
through the walls that separate us from the ultimate bliss. We have to conquer
everything that holds us back or holds us in chains. How can there be freedom if we
are conditioned to live like slaves to our own fears and desires? To be free from the

bonds of the earth, we have to learn to live freely, both mentally and physically.”%’

835 Brahmadar$anadasa Sadhu, Bharativa Darsanoni Riparekha-1, Svaminardayana Aksarapitha, Ahmedabad, 2007,
836 Indian Philosophy-1, p.41
837 Indian Philosophy-1, p.237
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In this short discussion, | want to focus on some analysis of the philosophical

explanation of the concept of moksa from an ethical and practical point of view.

2. The General Conception of Moksa

The state of moksa is not a particular thing that can be seen with our own eyes.
Usually, people think that it is a state which is attained after death. Again, no one
can describe the state which is attainable after death. The question always remains
that what happens when one attains moksa or liberation. Certain possibilities exist
for each individual atman, upon attaining liberation.

1. The seeker experience oneness with the ultimate reality.

2. The person realizes his own self and Parabrahman while living in this world.

3. The individual secures a place in heaven to enjoy the pleasures of heavenly
life. If they indulged in righteous actions and acquired merit during its
existence upon earth.

4. The self goes to hell to suffer significantly as a part of its purification and
penitentiary correction if it deviated from the path of righteousness and
indulged in sinful actions.

5. The self goes neither to heaven nor to hell. Instead, it remains in an
intermediary state of limbo in the middle atmospheric region as a ghost or a
spirit because of some peculiar circumstances.

6. The self attains eternal liberation if it has managed through spiritual practice
and past life actions to rid itself of all kama and impurities. It enters the highest
abode of Brahman and remains there for eternity in the presence of
Parabrahman, the Universal Supreme Being.

Of these, which is considered temporary liberation and which is permanent? What
Is the connection between the individual’s karma and liberation? Having exhausted
the merit or demerit of their previous karmas in these worlds, do the individual
atman return to earth to take another birth as mortal beings and continue their

existence? If those who achieve liberation never return to earth, then what happens
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to them when they achieve liberation? How do they exist and in what state? What
will be the relation between the individual self and Parabrahman? This is all indeed

our research in this chapter.

3. The Ultimate Goal

The scriptures echo: “smidfsmmmieme: geme=qsas®® “The four goals or aims of human
life which is known as purusartha in Indian philosophy are as follows: dharma,
artha, kama, and moksa (liberation).” Moksa is one of the four goals or aims of
human life. In the field of Indian culture and heritage, dharma is explained and
placed first because it is considered superior to artha and kama. Dharma, artha,
and kama are too much linked with man’s social life but moksa is concerned with
individuals' spiritual or moral life. Moreover, it is the ultimate goal.®*® With
reference to the Bhagavad-Gita it can be said that those who have desires for artha
and kama may follow the karmakanda without remembering Parabrahman to obtain
their desired object, whereas those who are totally free from such desires and aim
at moksa, they may follow j7iiana and remember Parabrahman. The BG expresses
the first group:

HTHTCHM: T SFHFHBATEH |
foranferswergert wiiverinfe wfa 1%49(BG 2/43)

“They are dominated by material cravings and consider going to heaven as the
highest goal of life. They indulge in specific rituals for the sake of material
prosperity and enjoyment. Rebirth is the result of their action.” Those who are full
of material longings perform various specific rituals for the attainment of pleasure
and power and think to go to heaven as the highest goal of life. The rebirth is the

fruit of such rituals. On the other hand, with the knowledge of Brahman, a person

838 Skandapuranal 4 kasikhanda [71/15

839 Gavin Flood, The meaning and context of the Purusartha, in Julius Lipner (Editor) - The Fruits of Our
Desiring, 1996,pp 16-21

640 BG 2/43

335


https://en.wikipedia.org/wiki/Julius_Lipner

despite having committed extreme sins attains liberation. The BG explicitly
mentions:

M <afy Ty T TR |

T Fevae gfee gty 194 (BG 4/36)
“Even if one is the most sinful of all sinners, yet one shall easily cross over the river
of sin with the help of the raft of the knowledge of Parabrahman.” The lives of
personal beings proceed within this global framework from birth to adulthood, old
age, death, and rebirth in a never-ending round of samsarika existences. During the
cosmic night, they subsist in a kind of limbo or oblivion. The concept
of dharma also refers to the timeless and absolute reality beyond the manifested
one; it helps to attain the final goal of religious and philosophical quest equated
with the ultimate truth. “This truth is eternal, outside time, and independent of the
changeable phases of the phenomenal reality manifested within time. The
manifestation of the eternal truth or law within the universe dominated by time does
not make the world everlasting in the sense of a lineal duration, but provides for its

cyclic nature, its recurring rise and fall.”4?

4. Mukti Mimamsa in the Svaminarayana School

The ultimate aim of human life is to transcend maya and attain mukti- freedom from
the cycle of births and deaths. By leading a spiritually pure life based on the path
revealed by Svaminarayana, such mukti or moksa is attained. Within the Aksara-
Purusottama Darsana, devotees have a relationship with Aksara and Purusottama
in the sadhanadasa and also after attaining mukti. Mukti is defined as becoming
aksararipa and offering bhakti to Purusottama with dasabhava. Thus, even in the
state of mukti, one, upon becoming brahmaripa, continuously offers upasana to
Purusottama with dasabhava. To become aksarariipa or brahmaripa is to attain

brahmabhava or qualitative oneness with Brahman. By attaining brahmabhava, one

41 BG 4/36
642 Alban Widgery, The Principles of Hindii Ethics, International Journal of Ethics, 1930, pp. 239-240
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acquires all of the attributes necessary for liberation. When a devotee achieves
brahmabhava, they are redeemed from maya, become gunatita (rise beyond the
three mayic attributes), and become faultless. This brahmariapa devotee is then
forever engrossed in unhindered bhakti towards Purusottama and experiences
Parabrahman’s supreme bliss. Svaminarayana acknowledges in the Vacanamyta:
“After abandoning their association, the jiva realizes, ‘My self is Brahman, which
Is transcendental and uncontrolled by maya.’ If one associates
with Brahman through incessant contemplation in this manner, the jiva acquires
the virtues of that Brahman.” (Vac. Gadh. 2/31, p.460)

Svaminarayana goes further: “Only when one incessantly acquaintances with one’s
inspirer, Brahman, through contemplation - as previously described - is that
attachment broken.” Thus, he clearly mentions the unique procedure of mukti in the
Svaminarayana School. Mukti Mimamsa refers to deep reflection on or inquiry into
liberation. This usually involves deep reflection on the forms of bondage and
liberation and the means to liberation. The concept of liberation presupposes
someone's state of bondage and anticipates the possibility of his or her release into
a state of freedom. From the Svaminarayana philosophical perspective, bondage
marks the term samsara or maya and understood as a beginningless process of life
of beings who are born, die, and are continually reborn. This process is governed

by the eternal law of Parabrahman.

Of the five eternal tattvas (Parabrahman, Aksarabrahman, isvara, jiva, and maya)
accepted by Svaminarayana, Parabrahman and Aksarabrahman are always beyond
maya. They have been, are and forever will be beyond any type of bondage. Maya
is not able to influence or bind them. In fact, even the attachment that the jivas and
isvaraS have to maya, perish due to their association with them (Aksarabrahman
and Parabrahman). Since maya is jada and the binding factor, the question of its

bondage or liberation does not arise; consequently, the remaining two entities, jivas
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and zsvaras are subject to bound by maya. There may be hardly any questions that
arise regarding the jiva’s bondage. However, svara’s bondage is a unique feature
of the Svaminarayana School: Svaminarayana elucidates that it is when Virat-
Purusa worships Vasudeva Bhagavan, who is nirguna, that he forsakes maya and
becomes brahmaripa and attains liberation. Svaminarayana explains: “This is
because his father, Purusa is mighty and cares for him properly. So, because Virat-
Purusa is attached to maya, he is again produced from maya at the end of
dissolution. Moreover, just as the jiva is bound and powerless, in the same way, its

father is also bound and powerless. How, then, can the father help his son?”

Let us understand it thoroughly. We have studied in the previous chapters that
Virat-Purusa is in the zsvara category. Svaminarayana, after applying the analogy
for jiva and isvara as son and father, argues that they both are in the clutch of maya
and they have to trend the path of spiritual endeavor in order to get
liberation. Bhadre$adasa also confirms the fact:

SframTHrRTT = grTfeeeE genll

St fsaTeT= rdemesE | SSSK 4311
“Jivas and isvaras are in the firm bondage of maya since time immemorial; this
causes them to involve in the beginning less cycle of birth and death.” The IUSB

states the bondage of these two entities; while explaining the verse ‘= % =rergar s

Bhadresadasa expresses: ‘S sitmfiavats gexf~a o @1 57 stega: 1’ (IUSB 3, p.11) “Jivas
and zsvaras are bound by maya; therefore, are subject to fall in the cycle of death
and birth.” In terms of their fundamental nature, these two tattvas are pure,
knowledgeable, liberated, and characterized by eternal existence, consciousness,
and bliss. Yet despite this, they are having been bound to ignorance in the form of
maya since time eternal. As long as they have this captivity, they do not experience
the purity of their form and remain a part of the creation, sustenance and destruction
of the world. This is their very attachment. The bondage of both these tattvas in this

manner is a reality. Albeit this attachment in the form of ignorance is real, it is
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unable to bring about any defects in their essentially pure form. When both of these
tattvas become liberated from this bondage, they experience their pure brahmic
form, as well as the form of Parabrahman residing within them. Ultimately, there is
a permanent end to their various forms of suffering and misery; they attain mukti
(liberation) from the cycles of birth and death and a permanent place in the presence

of Parabrahman in his Aksaradhama, amongst the Aksara-muktas.

The Bhasyakara elaborates this fact while commenting on the KeU verse “swar
wat-a” (KeU 1/2). Here, the Upanisad commences the subject of Parabrahman’s all
doership, and mukti is also asserted as the result of knowing Parabrahman as the all
doer. BhadreSadasa provokes: “semqor wiicH1 @ad HiEcRAMEI A&l Hierefagyatl”
(KeUSB 1/2, p.35) “By acquiring this brahmisthiti (brahmabhava) one attains

liberation and experiences Parabrahman’s bliss directly.”

The SSS defines mukti as:
fhie TTcHSTRI-Yeish aTawTe: |
e Sftear wrErEE SSSK 4271
“Mukti is identifying one’s atman with Aksarabrahman and humbly and lovingly

worshipping Bhagavan Svaminarayana.” Bhadresadasa gives the definition of

mukti in which he includes every aspect of the Svaminarayana Dar$ana as far as

mukti or sreya is concerned. He defines: “nremmefaatsidearg fesaequmashearsa et

feagrendt  encfaegaalagEs  THERSERAgE Yt AfedeRteald.  JNId:
I IEE RIS IR R U EE ) BLEINREINEIEFARSER ERIEBIR IR CRIRNERICELIRR N

giaegentegyfaEa: deRicy wwf:srraver: wa g1 (KUSB 2/1, p.85) “Mukti or liberation or
sreya can be attained only by the association of the Brahmasvaripa Guru. This
state is faultless and divine. In that sreya, the ultimate sorrow (cycle of death and
birth) is uprooted, Parabrahman’s bliss is granted and no trace of maya remains

there. Moreover, it is the very essence of Aksara Purusottama principle, which is
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well established in the srutis and smytis by the name as brahmavidya,

adhyatmavidya, and paravidya, etc.”

The BSSB also elaborates: “ud Sl ae T SRRGEWEATET TerHSI WA HRITHITR
e AT et wvet wareara stal” (BSSB 1/1/4, p.28) Here, the Bhasyakara explains
the method and state of liberation a seeker achieves through the Aksarabrahman
Guru. “After attaining detachment towards the worldly affairs, one associates with
the brahmasvaripa Guru by seeking his firm refuge, acquires pure atma-
realization. Thereafter he adds brahmabhava in that atma-realization. In this way,
he further indulges in upasana of the manifest form of Parabrahman; as a result, he
procures liberation in which he experiences the bliss of Parabrahman.” The BG
shows the way to eradicate the internal desire which emerges due to maya.

forsan fafiard=a frreree afe: |

et Eiswre at guan fadd 11543
“The pleasurable objects stay away if one abstains from sense enjoyment, but the
thirst for sense enjoyment remains in subtle form. The thirst also disappears from

the one who has known the Supreme Parabrahman.”

Bhadresadasa explains the very sense of this verse: “siaRgesHaETHRE FallRTHG
SRR UE e (R EE  garaiaRien  ArmE i
(BSSB 2/59, p.61) “One who has attained qualitative oneness with Aksarabrahman,
has acquired brahmavidya and has attained the realization of Aksara Purusottama,
for such a devotee maya and infatuation are removed permanently.” Having
understood the bondage and liberation of the jivas and svaras in its simplest form,

we shall now primarily focus on the attachment and liberation of the jiva.

543 BG 2/59
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4.1 The Nature of Bondage

The Vacanamrta teaches us that by its essential nature and form, the jiva is pure
(Vac. Sar.1, Loya. 10), and without any defects (Vac. Gadh. 1/64, Loya. 10) from
the influence of maya (Vac. Sar. 9, Gadh. 2/57), beyond the three guras (Vac. Sar.
9), and brahmaripa (Vac. Gadh. 1/77, Loya. 10, Gadh. 2/8). Yet, the jiva is innately
bound to its causal body in the form of ignorance and maya. Svaminarayana
explains: “The karana (causal) body is the maya of the jiva. That same karana body
develops into the sthiila and sizksma bodies. Therefore, all three - the sthiila, sizksma
and karana bodies - can be said to be the maya of the jiva. In the same
manner, virat, sutratman and avyakta can be said to be the maya of i$varas.” (Vac.
Kar. 12, p.275)

Svaminarayana further explains that these three bodies of jiva and isvaras cause the
tight bondage. “This maya of the jiva, i.e., the karana body, is enclosed so strongly
to the jiva that they cannot be split by any means whatsoever.” (Vac. Kar. 12, P.275)
In fact, the fundamental reason for the jiva to be bound in this manner is its karana-
causal--body. Since the karana body is real, the bondage of the jiva is also real. In
the Svaminarayana DarSana,
T FeEqT Hich: FASIAS S|
SHTERAAT SGT: e feTg: 14
“The bondage and liberation of jivas and zsvaras are real. They are bound by eternal
ignorance and will be liberated through the spiritual endeavor.” In reality, the
elemental form and nature of the jiva is totally detached and distinct from the sthiila,
suksma and karana (gross, subtle, and causal). Despite this, due to ignorance, the
Jjiva believes that the deficiencies, traits, and natures of these three bodies are a part
of its essential original form. This ignorance is due to not having the knowledge of

its own pure form, which is characterized by eternal existence, consciousness and

644 SSSK 426
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bliss (Gadh. 1/20). Due to this lack of knowledge of its pure form, the jiva identifies
itself with the nature of the karana body and other bodies to which it becomes firmly
attached and believes this to be its real form instead (Gadh. 1/44, Gadh. 2/2).
Believing oneself to be the body and attachment towards one’s body is itself the
root cause of all defects (Loya. 6). This is the prominent reason for one’s pain and
misery in this life and thereafter. The BU provokes this matter:

FTRT A o AR T8 JHETSSIAT:

A Setfinres- fagrarsgan smr 1 BU 4/4/11
“There are indeed those unblessed worlds, covered with blind darkness. Those who

are ignorant and not enlightened go after death to those worlds.” Bhadresadasa

explains it while commenting on this verse: “smfernforfzar & ST qaisf sTwaT A1 TETEN

ST S-ET THEATIT: TEHIFERNIET: 3 g EheaevN: AR I Jedl AR Tesfd Timar

weiet Tesfal” (BUSB 4/4/11, p.276) “Those who have not attained brahmavidya will
invariably go to the realms which are sorrowful and covered with the blind and

dense darkness of maya.”

Here the Bhasyakara explicitly mentions that maya is the cause of bondage for an
aspirant. In other words, this maya binds the aspirant due to his attachment to his
body. Bhadresadasa tactfully adds it in the IUSB while explaining ‘stewsr T’
firstly, he launches the parvapaksa’s question that if the arman is immortal then
how can it be destroyed? Bhadresadasa argues that because of the perpetual
attachment of the three bodies an aspirant flop to realize his true self atman, with
Brahman and Parabrahman. Due to this deficiency, he falls in the cycle of deaths

and births. Consequently, it becomes a fundamental characteristic of bondage.

Bhadre$adasa further explains it by quoting the Isavasyopanisad verse: ‘fewas arir
gerenfuled g@m’ (IU 15) “Due to the golden vessel, the sat is hidden.” He elucidates

that just as gold attracts and increases desire, so does maya. That is why, here, maya

342



has been called a golden vessel. The word satya implies atman, Aksarabrahman,
and Parabrahman as they are the forms of truth. Therefore, true knowledge is hidden

due to ignorance in the form of maya. (IUSB 15, pp.22-23)

This ignorance, Svaminarayana identifies “is of the form of maya. with the atman’s
causal body makes the connection even more clear. The jiva also holds the causal
body, which is the embodiment of eternal ignorance.®* Connecting this ignorance
back to maya, defines maya as nothing but the sense of I-ness towards the body and

my-ness towards anything related to the body.”®*¢(Vac. Kar.12)

To begin with, any actions performed while in a state of ignorance (i.e. self-
identification with the bodies) accrue karmas which are then stored in the causal
body. These karmas that the jiva has performed with such attachment during past
lives have become integrated with the jiva. Just as fire enters iron and turns it into

a fire-like entity, similarly these karmas fully ripen, they cling to the atman, as if
becoming a part of it. The Bhasyakara explains: “sfeq wa @fvdat s sfaatreng sty
TR ARGATHTEI TR O SHHITT S HTeTAT forere O deorean givf=eata warem” (BSSB
2/1/36, p.186) “The storage of the karmas in which the causal bodies of jivas and
isvaras in the form of avidya or maya remain latent since time immemorial.
Parabrahman creates the universe according to their karmas.” Svaminarayana
explains: “This maya of the jiva, i.e. the causal body, is attached so firmly to the
Jjiva that they cannot be separated by any means whatsoever... just as the shell of a
tamarind seed is extremely firmly attached to the seed.” (Vac. Kar. 12, p.275) Those

grown and matured karmas become the cause of the cycle of birth and death.

Therefore, desires {vasana), born of ignorance, become the root cause of more and

more lives in the perpetual transmigratory cycle. Due to vasana being born out of

645 \/ac. Gadh. 2/66
646 ac. Gadh. 3/39
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Ignorance, the jiva roams in the cycle of 8.4 million life forms and experiences pain
and pang. As long as the maya that binds the jiva is not uprooted, the jiva has to
take birth and die uncountable times. At the time of creation, the jivas arise from
within maya (Gadh. 3/10), and at the time of dissolution, the jivas are absorbed back

into maya along with their karana body (Gadh. 1/12).

Albeit, mayalignorance/the causal body still conceals the atman, obstructing and
objecting to a full realization of its conscious, pure, blissful self and of the
limitlessly blissful Parabrahman who resides therein and all around. Instead, that
ignorance holds the arman captive to the body’s never-ending needs and the
voracious desires of the mind, entrapping it ever more into a transmigratory
existence with all its limitations and sufferings of birth, decay, disease,
disappointment, and death. As far as the bondage of jiva is concerned, the three
gunas of maya also cause bondage for the jivas and svaras. The BG mentions:
Hel ST 3fel T Sehfcrera: |
et eremer o8 femmea 11547
“Sattva or goodness, rajas or activity, and tamas or inertia; these three guzas (states,

moods) of maya bind the eternal self to the body.”

The Bhasyakara elucidates: “ww wreaw sft =0 om: 32 Prmesesfaewmieafio et 2
GO = e | I C G M R 15 B 1 2 1 e o1 B L 1 I S G R B R IR ER I
e ErmTEata 3id Wi’ (BGSB 14/5, p.295) “Although this mayic body
which is composed of three guzas; sattva, rajas and tama, is distinct from the atman
yet, due to the constant association with the body, it becomes bound and subject to
attain the various births as deva, human, etc.” The BG goes further and illustrates

the matter one by one. ®# In this manner, we discussed the nature of the bondage of

847 BG 14/5
848 «Of these, Sattva, being calm, is enlightening and ethical. It binds human beings (or Jivatma) by attachment to
happiness and knowledge. (BG 14/6) Rajas is characterized by intense selfish activity and is born of desire and
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Jjiva, which is essential to understand the nature of liberation. This is what the
Vedanta texts promise liberation from, and what aspirers of liberation (mumuksu)

earnestly endeavor towards.

4.2 The Nature of Liberation

Through the association of Parabrahman or the Aksarabrahman- Guru the
Satpurusa — who is the manifest form of Parabrahman on earth, the jiva overcomes
the ignorance in the form of the karana body, to which it has been strongly attached
since eternity. It also overcomes the resulting influences of karmas, vasana,
svabhava and prakrti (the forms of maya), and thus the jiva is liberated. In this state,
the jiva is able to experience its true form as being pure, knowledgeable liberated
and characterized by eternal existence, consciousness and bliss. Svaminarayana
illustrates: “The exclusive cause behind the jiva attaining liberation,
transcending maya and becoming brahmaripa is its engagement in the jrana,
meditation, devotional songs, spiritual discourses, etc., of the manifest form of
Bhagavan, who is Parabrahman. It is due to these that the jiva transgresses maya,
attains an extremely elevated state, and also attains Parabrahman’s Aksaradhama.”
(Vac. Gadh. 2/32, p.463) In this way, the Svaminarayana School explicitly
propounds that for ultimate liberation one must become brahmaripa.
Svaminarayana states: “Jiva or iSvara becomes brahmaripa and attains
liberation.” (Vac. Gadh. 2/31, p.460)

The jiva also experiences its original form as being unchanging, beyond the three
gunas and maya, as the form of knowledge, the form of bliss and as extremely
lustrous. Knowledge, devotion, bliss, and such innumerable qualities - which were

concealed by the barrier of ignorance - become manifest and are experienced (Vac.

attachment. It binds the Jiva by attachment to the fruits of work. (BG 14/7) Tamas, born of inertia, confuses jiva. It
binds by ignorance, laziness, and excessive sleep.” (BG 14/8)
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Sar. 18). It attains the gunatita state, transcending the three gunas, three bodies and
the emotions of the three bodies. Thus, through attachment to the manifest form of
Brahman (Gunatita Satpurusa), the jiva becomes brahmaripa and ultimately
attains the realization of Parabrahman within its atman. In this way, through the
removal of the causes of miseries, i.e. ignorance, bodily attachment, vasana,
svabhava, etc., the jivatman is freed from all sufferings. Not only do all forms of
suffering - mental, physical, and those of worldly dealings - end, but the jiva also
attains release from the cycle of births and deaths. Further, by becoming
brahmaripa and attaining brahmabhava, it also eternally receives the infinite and

divine bliss of Parabrahman.

The important point highlighted by Svaminarayana about the form of liberation in
the Svaminarayana Darsana is that it does not merely involve overcoming the three
gunas, bodies and states, and thus becoming free from all miseries; it also involves
becoming brahmaripa, realizing Paramatman and experiencing Paramatman’s
eternal bliss. In short, ultimate liberation is not only being eternally free from misery
but also eternally enjoying ultimate bliss. More convincingly, The Svaminarayana
School of philosophy defines mukti as a state of immortality, where death and
rebirth are eliminated, because their very cause, maya or ignorance, iS N0 more.
Svaminarayana enlightens: “Just like a grain of rice that has had its outer chaff
separated does not grow, one who ... is freed from eternal ignorance in the form of
maya becomes free of birth and death.” (Vac. Sar. 11, p.227)

The approach used by the Vacanamrta is similar to that used in the Svaminarayana
Bhasya. Bhadresadasa proclaims: “feacmamirme  aiRMErcAalRRE  Yafdar - @
HITETREETANEACIEgT  Siqamad] o7 WH: NS ScH-derse e walcHshl  AISferehl  TTH:
TETHATHAERRA ITH I SRETETchRIcHs FHUIGaEd dicad: | Heesereas T eTagia &adiy
qeaTaRiaeY sEwEde gl ffearl| 9@ F Foiaice e erEr SEEue |
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TCATCHTAITRI Y : | SRIEITe WSS e Raqears steareranmrema weacged (KUSB 2/12, pp.
96-97)

“The firm association with the Brahmasvaripa Guru is called adhyatmayoga,
through which one acquires the empirical experience of Aksarabrahmabhava in his
pure atman, this is adhigama. This brahmabhava or Aksarabrahmabhava is
additional to, atmabhava which is identified as brahman-revelation. It means that
to attain the redemptive virtues from the association of Aksarabrahman and become
brahmaripa. Thereafter one should indulge in the upasana of Parabrahman. Only
a brahmaripa devotee is eligible to offer upasana to Parabrahman. That is why the
mantra puts adhyatmadhigamen before devam matva (offering updasana to

Parabrahman).”%4°

He adds further: “wd faRRrerama=msr {5 e sf qehemre it ST aHTeHrHmTITceT= Sari=:
ECIia IR | B T N1 S 1 S BRS || E e0 EL RI EINCI I EE S IR AP It b etk SR
(KUSB 2/12, pp.96-97) “After offering such phenomenal wupdsana, what is
attained? The answer is- the brahmariapa devotee, becomes free of the dualities of
worldly happiness and misery such as profit and loss, etc.”
The BG also confirms this fact:

T i SEEEa |

SRS A ISqan 1%
“When one rises above the three guras that originate due to maya; one is freed from
birth, old age, disease, and death; and attains mukti.” Bhadresadasa comments: ‘<&t
T JEETEAT, APSSHRTH I RUTHARREr M TaH WM A Seksem e o 3Tde

ACAGERN)

FediaseraereaauEoihiniah ordladas o SEMd: 8 SESg

849 seurfirrseaTeraTIiIT 3 Feaf TeET JeETe S aTeTE R AT TREETe T o SRS qaef TISEtTRa s ATETEeaas
e STt Fofrergeamafien (KU 2/12, pp.96-97). st queet wefremirerarmme: adumiemar aierss frpnda: @ sea
st Reerfomgaifa v
50 BG 14/20
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e R EREeY: f: o s e st e’ (BGSB 14/20, p.300) “An
aspirant, by the company of the eternal Gunatita Guru, abjures the three gunas;
sattva, rajas, and tamas. These gunas have emerged from the mayic body, which is
the effect of maya. In this manner, the aspirant infringes these three gunas, becomes

free from all bondage of deaths and births, and attains liberation.”

The BSSB also draws a conclusion by saying: “wHrersmreas&s... 5@ =9 Jeaef

SREETETE ATech qHEeEaemert i s’ (BSSB 4/4/22, p.432) “Through
the firm refuge of the Brahmasvaripa Guru, who is the manifest form of
Parabrahman on earth, a seeker attains permanent liberation.”®! Therefore, it is
clear that to attain moksa or Paramatman, offering upasanda to Him is indispensable.
Thus, one who desires moksa must know Paramatman. To become eligible to offer
this wupasana, one has to become brahmarupa and therefore must know
Aksarabrahman. And to attain this state of being brahmariipa, one has to know the

atman .52

Obviously, as we learned in the topics on jiva and isvara, the atman is by its very
nature immortal and pure. However, liberation in the Svaminarayana School is
more than just a return to an original state of being for the atman. It is a new, higher
spiritual state - indeed, the highest, perfect spiritual state - that is enriched by the
direct realization of Parabrahman. It is not just a release from the pain and

limitations of transmigration but an eternal, overwhelming experience of the

651 T AgUTEEETE STEEHISTY T T ARl A e qud < - 9.%/%/3R, O F Afent sarwe T qeid g A e wede wn gefd
forfeeam 7 forerd o et (9.//23(, "wef wror aufd' (3. /%/3(, '3 7 foguaared siafa' (3. 9/%/2(, "d T e e aef’ (a1 ¢/8/3(, ‘Sfa
T 3 T g 7 ud A (3. 3/8/o(, watva At 7 o 92’ Bny/qu/3(, waiftn amnty s’ - sre/eu/3, wey ey i (820,
‘Ffege! STerdte 39 gFagsH (M. 2/uo(, '3t 7t Ashrsrfa wfiet & qerd’ (.v/2%)

82 This is explicitly and repeatedly corroborated by such important adjectives as ‘amyrta’ {literally, 'immortal'} found
to describe the liberated self in the Upanisads (IU 11, 14; KeU 1/2, 2/4, 2/5; KU 1/28, 6/2, 6/9, 6/14, 6/15; PU 1/10,
3/11, 3/12; MU 3/2/9; TU 1/10/1; AU 3/4; CU 1/4/4, 1/A/5; BU 1/3/28, 2/4/2, 2/413, 41417, 4/4/14, 4/4]17, 4/5/4,
5/14/8) and the Bhagavad-Gita (13/12, 14/20). We also learned in the chapter on Aksarabrahman that Aksaradhama,
the abode of Parabrahman where liberated selfs eternally rest in communion with him, is a place from where there is
no return to a transmigratory existence (Vac. Sar.14; CU 4/15/6, BU 6/2/15, BG 8/21, 15/6, BS 4/4/22).
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limitless and unending bliss of Parabrahman. “It entails not merely the dispelling of
ignorance but the positive receiving of Aksarabrahman’s qualities. In other words,
this is the pre-eminent brahmic state, what Svaminarayana calls the state of being
brahmaripa or aksararipa, and described in the Bhagavad-Gita as 'brahmi sthiti'
(2/72) or being 'brahmabhiitah’” (BG 18/54). In this state, the liberated arma
becomes like Brahman'; that is, it receives many of the necessary qualities for the
ultimate liberation of Aksarabrahman. As Svaminarayana explains in: “When the
jiva attains a likeness to that Brahman ..., then that jiva can also be said to be
brahmaripa.” (Vac. Gadh. 2/20, p.439)

Convincingly, for example, by the identical descriptions found in CU 8/1/5 and then
in CU 8/7/1, which relate, according to Bhadresadasa, to Aksarabrahman and the
liberated arma, respectively. The verses describe both as being without evil, free
from old age and death, sorrow, hunger and thirst (physical or worldly cravings)

and having all desires and wishes fulfilled.%

Bhadresadasa provides a detailed justification of the referents of both these verses.
He elaborates them with their different context—one for Aksarabrahman in CU
8/1/5 and the liberated atma in CU 8/7/1. In the latter, Bhadresadasa enunciates that
the first six qualities - being without evil and free of old age, death, sorrow, hunger
thirst - are the liberated self's innate qualities, whereas the last two - having all
desires and wish fulfilled - are received by association with Aksarabrahman. He
also emphasizes that this latter, not just a description of the liberated arma but an
instruction to spiritually liken and join on with the living Aksarabrahman Guru as

a way to that liberated state.®>*

653 3 arrermoqTaT forrlt ferpegfefeient fafSrerets T werehm: geasen: Hiswe: @ fafsides: @ gafer dmTife wat-2 srrrdareTm T

frsmaTeifa & semafaeam=r 11 (CU 8/7/1)
64 CUSB 8/7/1, pp.367-368
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The need to become brahmariapa and transcend ignorance is the main teaching and
preachings of Svaminarayana and Gunatitanand Svami. “This is not only for
personal spiritual fulfillment and safety, they explain, but also to be able to devote
oneself to Parabrahman fully. The only one who is brahmariapa is worthy of

offering devotion to Purusottama.” (Vac. Loya.7, p.303)

Closely after this statement, Svaminarayana cites a similar declaration found in.
“He who becomes brahmaripa (brahmabhiitah) ... attains my supreme devotion.”
(BG 18/54) Svaminarayana unpacks this brahmic state, which is procured through
the oneness with Aksarabrahman, as one of personal holiness, ethical perfection,
absolute fulfillment, freedom from maya (kama and base instincts), and singular
devotion to and total indulging in Parabrahman. The best way to elaborate upon
these aspects is to understand them in the two contexts that the state can be
experienced - after death, in Aksaradhama, and while alive, on earth. Thus,
Svaminarayana has accepted two types of liberation: jivanamukti and videhamuki.
Before we proceed to elaborate on these two types of liberation, at this point, an
important distinction needs to be drawn between a brahmaripa self (‘being like

Brahman') and Brahman itself.

5. Does Jiva Become Aksarabrahman Through This Oneness?

When we talk about oneness with Aksarabrahman®®, that doesn’t mean that jiva or
isvara become Brahman and leave their pre identity as jiva or isvaras. Instead, the
distinction between jivas and svaras and Aksarabrahman eternally remains. So, in
the Svaminarayana tradition, jivas and svaras always remain ontologically distinct
from Aksarabrahman even after attaining oneness with him. Here, we will analyze

this topic vastly and provide some debates on the matter.

655 \vvac. Gadh. 2/3, MU 3/2/9
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The MU starts the debate: “@ =t & & 70 & 5@ a8 79 wafd ARG W& |
afd wieh aefq o qemfeave forpisadr wata” 1 MU 3/2/9 1 “One who realizes that
Aksarabrahman becomes brahmariipa. No one in their family is left ignorant of
Brahman. They overcome grief and sin, and while becoming free of the shackles of
the heart, they become immortal.” Here the subject of discussion is-*sra 3z s@a wafa”
is literally interpreted that one who knows Brahman becomes Brahman. But the SB
explains: “smft werRITEH s U et JTHHTR o h: | q wreamerstaesr” (MUSB
3/2/9, p.299)

“Here, samanadhikaranya does not imply that both the self (atman) and Brahma
are revealed as one ontological entity but to imbibe those virtues of Brahman which
are inevitable for upasana towards Parabrahman.” Now we start the discussion with
some background. A devotee who realizes, among others, the form, characteristics,
virtues and abilities of the divine Aksarabrahman by having a strong association
with the Brahmasvaripa Guru and imbibing his teachings, assuredly becomes

brahmaripa.

The entity Aksarabrahman is described within the Mundaka Upanisad beginning
with, "para yaya tadaksaramadhigamyate."*® It is described as superior according
to “hyaksarat paratah,®’ since it eternally possesses superior form, virtues,
abilities, etc. than that of the jivas, isvaras, maya, and aksaramukta. 1t is identified
as Brahman because it is immense or vast in size and identified as such by mantras
such as:  "tadetadaksarbrahma."®®®  The  grammatical  congruence
(samanadhikaranya)®™® seen here between the devotee and Brahman expresses that

the devotee attains qualities similar to those of Brahman that are necessary for

8% MU 1/1/5

857 MU 2/1/2

858 MU 2/2/2

89 <Samiunadhikaranya’ refers to the implied unity between the subject and predicate nominative. This is also known
as the unity of substratum, coordinate predication, or syntactic similarity.
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practicing upasana towards Parabrahman. Here, samandadhikaranya does not imply

that both the self (atman) and Brahma are revealed as one ontological entity.

5.1 An Objection

Some argue that the assertion: "One who knows Brahman becomes Brahman”
advocates that the self becomes one in the form with Brahman—the self becomes
ontologically one with Brahman. They reaffirm that the revelation cannot be
interpreted figuratively since doing so would contradict the use of the term 'eva'.
The self (atman) indeed becomes one in form with Aksarabrahman—the self
becomes ontologically one with Brahman. Furthermore, they reason that there are
Srutis, such as “aham brahmasmi,"® "ayamarma brahma,"®® and "brahma
sampadyate tada,®? that support this identification. They claim that since the
grammatical congruence between the terms within these revelations and the subject
and predicate nominative are defined to be equal, there is no ontological distinction
between the self (@tman) and Brahman. They present examples of sentences such
as (1) “this pot is a water-pot"” and (2) "this boy is a Brahmana” to demonstrate that
these sentences express that (1) the pot is no different in form (svariap) to the water-
pot and that (2) the boy is not ontologically distinct from the referent of Brahmana.
They claim that the above revelations from sacred texts and the current mantra

should be interpreted in the same manner.

Moreover, they maintain that revelations such as "brahmabhiitahm, 3
“brahmabhiitah,"®®* "brahmabhiiyaya,"®® and the notion of brahmabhava (the
experience of being Brahman) also suggest that the self (atrman) is ontologically

one with Aksarabrahman. They substantiate that the term 'bhava’ is etymologically

660 BU 1/4/10

661 Mau 1/2

862 BG 13/30

683 BG 6/27

664 BG 5/24, 18/54
665 BG 14/26, 18/53
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derived from the verbal root 'bhl, which means to become—an indication that the
identification is ontological. Thus, they maintain that the revelation presented in the
current mantra to be like the phrase, "mrdbhiito ghatah,"®® which describes a pot
forgoing its form (shape) to once again become clay. They continue by pointing out
that the term ‘ripa’ is also often used to express ontological oneness. For example,
the statement: “Ghatariippam dravyam,"%” expresses that substance and the pot are
ontologically one. They argue that the same type of identification should be
expressed when the self (atman) is described as brahmaripa. Similarly, the phrase:
ghatatmakam dravyam' also implies that substance and the pot are one. Thus,
'brahmatmand’ and other similar constructions also imply identity of form (svarip).
Furthermore, the term ‘aikyam' (oneness) in terms such as '‘brahmanaikyam' also
establish ontological oneness between the self (@tman) and Aksarabrahman, just as
it exists between a pot and the water-pot. Thus, they reason, “brahma veda
brahmaiva bhavati" advocates oneness in form (svarip) between the self (atman)

and Aksarabrahman.

5.2 The Response

The ontological identification argued for is founded on various fallacious
arguments. The relationship expressed within the present mantra is not one of
ontological identity (having the same form (svarip)), but rather of qualitative
similarity (possessing similar qualities). Note: Within the commentarial tradition, it
Is common for the commentator to first present the views that object the principle
advocated by the commentator. This presentation is identified as the piarvapaksa.
Thereafter, the commentator systematically responds to each objection to establish
one's own position, which is identified as the siddhanta paksa. The commentator of
this work follows the commentarial tradition by first presenting the piarvapaksa and

then countering each of the arguments posed. The commentator begins his response

666 <A pot that has become a clay.’
867 ‘substance in the form (svarupa) of a pot.’
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by first summarizing the various uses of grammatical congruence and the term

‘one’. Thereafter, he explains how these usages apply to the statements in question.

The commentary explains: It is common for words like ‘eka' (‘'one’) to be used to
express possessing similar qualities. Consider the statement, “The brahmanas in the
royal family became one.” The ‘oneness’ of the brahmanas expressed cannot
indicate an oneness of their form (svarip). Instead, it implies the oneness of
opinion--they all possess the same view, and hence, are one. ‘One’ may also refer
to being in the same place. Consider ekibhavanti®®® | a term used to express, for
example, that (1) the cows gather in the cow-shed in the evening, (2) the birds gather

on a branch or (3) that devotees gather in the mandir.

‘One’ may also be used to express the abandonment of a grudge or ill-will. For
instance, consider the expression: “These two countries have become one." ‘One’
may also express intense friendship between two parties. For example, within the
Ramayana, Hanumana states to Sita: "ramasugrivayoraikyam”®®® to express the
unity between Rama and Sugriva. ‘One’ may refer to being of the same class or
kind. For instance, “These books are one (the same),” “These pots are one (the
same),” and “These rice are one (the same)”—all of these expressions use ‘one’ to
express categorical similarity. From these examples, it is evident that ‘being one' is
not solely used to express ontological identity but may imply various semantics.
What is the intended meaning of the oneness expressed between the self (jivatman

and isvaratman) and Aksarabrahman?

%8 To become one, however, as mentioned here, it is commonly also used to express: to gather, to unite, or to collect
together.
869 Ramayana Sundarakanda, 35/53
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5.3 Qualitative Similarity

The oneness expressed in the mantra is in reference to the self-acquiring qualities
that are similar to those of Aksarabrahman. Through the grace of the manifest
Aksarabrahmansvarip Guru and his association, the self attains certain qualities
like those of Aksarabrahman. Furthermore, due to the association with
Aksarabrahman, the spiritual aspirant comes to reflect and understand things in a
way that is similar to Aksarabrahman. For example, the atman who has attained
such oneness with Aksarabrahman comes to possess conviction in Paramatman like
Aksarabrahman. Just as Aksarabrahman, they have a conviction such that: “I am
undefiled,” “I am not the body, and above the three qualities (gunas) of maya.” This
oneness also expresses being within the same location. As revealed in mantras such
as: “So'snute sarvan kaman saha brahmana vipaschita®’® the liberated drman is
within the same location as the servant form of Aksarabrahman; they both reside

within Parabrahman's divine abode, Aksaradhama.

5.4 Possessing Brahmabhava

Furthermore, being engulfed in maya and believing oneself to be the body both
hinder brahmabhava (the experience of attaining Brahman). When these two are
removed, the arman enriches with brahmabhava-becomes like Aksarabrahman.

This is what is implied by the phrase, “brahma sampadyate tada.”®™

5.5 Intense Adoration

When oneness between the atman and the manifest Aksarabrahmasvariap Guru is
interpreted as it was in the example of Hanumana and Sugriva presented earlier, it
expresses the self as possessing intense association with Aksarabrahman. As a
result, realization attained through constant recollection or strong attachment may

be articulated as having oneness with Aksarabrahman. Thus, the sole intent of

670 TU 2/1/1
671 BG 13/30
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revealing aikyam (oneness) between the arman and Aksarabrahman is to express

qualitative similarity acquired by the self, not to express ontological identity.

5.6 Summary

The above discussion on the various semantic ascriptions of ‘oneness' may be
summarized as:*2 Due to similarity in thought, type, qualities, location, time,
spiritual state and other features, as well as by friendship and inseparability, things,
though distinct, are yet identified as one. In the same manner, although jivas and
isvaras are distinct entities, by possessing qualities that are similar to those of

Brahman, they are identified as being one with Brahman.

5.7 The True Intention of Samandadhikaranya

It was argued earlier that the samanadhikaranya (grammatical congruence) in
mantras such as “aham brahmasmi’®" and “ayamatma brahma”®* demonstrates
ontological identity as it does in: “ghato’yam kalasah.” This, however, is not the
case. Samanadhikarana 1S also used to express two different things as having
similar attributes. The word 'sadharmya’ (‘'similarity) refers to having similar
characteristics, and is defined as being ontologically different yet possessing many
characteristics that are the same. This practice of using samanadhikaranya to
express qualitative similarity is common. For instance, it is expressed within:
"simho manavakah" ("the lion child”). In this example, both terms (‘simhah and
'manavakah™) are in the nominative case; however, the phrase does not assert that
the child is a lion in form (svarip). Instead, it states that the child is lion-like-it

possesses some characteristics of a lion.

572 The commentator summarizes the above points in two couplets, which are translated here in prose.
673 BU 1/4/10
674 MaU 1/2

356



Those statements such as 1: ayamatma brahma and “aham brahmdasmi” should be
read similarly. When the self (atman) is revealed as being similar to
Aksarabrahman, it means that although the self is ontologically distinct, possesses
many characteristics, such as being above the three qualities (gunas) of maya, being
pure and others which are useful for the upasana of Paramatman, that are like those
of Aksarabrahman. For this reason, the use of samanadhikaranya here refers to
possessing qualities or virtues that are similar to those of Aksarabrahman. The same
interpretation should be wunderstood for all such revelations in which

samanadhikaranya is employed.

5.8 The Semantics of ‘Being Brahman’

It was also argued that 'brahmabhdva' in revelations such as “brahmabhiitam, ®"
“brahmabhiitah,”®™® and “brahmabhitydya,”®"" also expresses ontological identity
between the self and Brahman. This is also inappropriate. The use of the verbal root
'‘bhi' (meaning, to be) does not necessarily indicate ontological identity. '‘Bhi is
used even when there is an ontological distinction between two objects. See, for
example: “Gurau devabhavam kurute "’® and “pitari devabhavam karoti.”®"
Although one's Guru and father are not deities (devas), because they possess virtues
similar to those of deities, they are identified as such. Terms such as
“brahmabhiitah” should also be read in this manner- to express Brahman's
particular virtues. Moreover, it is observed that the qualities of the meditator follow
those of that which is meditated upon. Thus, one who contemplates upon
Aksarabrahman attains brahmabhava. In such circumstances, there is no

complication of them becoming one entity.

575 BG 6/27

676 BG 5/24, 18/54

577 BG 14/26, 18/53

678 ‘believe one’s Guru to be a deity.’
67 ‘believe one’s father to be a deity.’
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5.9 The Semantics of Atmaripa

Similarly, terms such as ‘atmariipa’ only imply intense association. For example,
when interpreting the expression “Durvésa is anger personified," it is apparent that
anger and Durvésa are ontologically distinct entities. The expression is used not to
express ontological identity, but instead to emphasize an intense association
between the two-viz. anger entirely overcomes Durvésa. The expression of oneness
is understood figuratively. Also, statements such as “ghatdtmika drstih,"*® are
interpreted to express that the pot is the focus of what is being seen. It does not
mean that one's vision itself has become the pot. No one experiences the viewer
viewing the pot as becoming the pot. Terms such as 'brahmatmana’ and
‘brahmarapa should be understood in a similar way. By possessing an intense
association with the manifest Aksarabrahmasvartup Guru and engaging in intense
contemplation of him, the self attains oneness and continually sees and experiences
Brahman. It is in this sense the self is identified as being brahmaripa. The term
'rigpa’ is also used similarly. See, for example: “When a jiva attains similarity with

Brahman through samadhi, that jiva is identified as brahmaripa.”

Within the Gita, 'kdméatmanah does not express that the jivarman itself becomes
lust; however, it implies that self-possesses a lustful nature. It is explained as:
“kamatmanah kamasvabhavah™*® the same type of semantic ascription should be
employed when deciphering: brahmdtma', or ‘aksaratma' and others. Alternatively,
when the compound is analyzed as a possessive exocentric adjective compound, 82
it refers to one whose form is similar to that of Brahman. Therefore, one who has
attained virtues that are similar to those of Brahman-one who has, among other
things, overcome the three bodies and become free of the hindrances and grief of

maya- may be identified as brahmaripa or Brahman.

880 Vision that has taken the form of the pot.
81 BG 2/43
82 Bauvrihi of the possessive case.
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5.10 The Various Semantics of ‘Eva’

It was argued earlier that ‘eva’ in “brahma veda brahmaiva bhavati”’ implies that
each arman and Aksarabrahman are ontologically identical. This is also not the case.
The term ‘eva’ is also used to express similarity. This semantic ascription of ‘eva’
is revealed in the Nighantu, where it states: “samye caiva kvacicchabdah.”®® The
Srutis also use ‘eva’ to express similarity; see, for example: “Vaisnava
vamanamalabheta, spardhamano visnureva bhiitveman lokanabhijayati.”®%* Here,
Visnu eva’ is read as: ‘Visnu iva’ (similar to Visnu). Such usage is also seen in
other instances. For example, Vardhamana's Ganatantramahodadhi uses ‘eva’ in:

“Srista eva me'stu,”®8 to express similarity.

Moreover, when deciphering “brahma veda brahmaiva bhavati,” it is possible to
rearrange its words.%8 When ‘eva’ is sequenced to qualify the act of becoming, the
mantra is read to express that one only becomes like Brahman--one does not
become like anything else. Alternatively, when ‘eva’ is read in association with the
knowing, the mantra is read to express: one who surely knows Brahman becomes
Brahman. This reading stresses the need to realize Brahman in order to attain
brahmabhava. However, when ‘eva’ is associated with 'Brahman', the mantra is

read to clarify that one does not become Parabrahman.

Also, ‘eva’in “brahma veda brahmaiva bhavati" may be understood to express that
when a person of any caste, even one that is considered low, worships a Brahmana
with devotion, they also become a Brahmana. This means that the worshipper of
the Brahmana gains the qualities of a Brahmana. They do not, however, become
ontologically one with the worshipped Brahmana. Similarly, the atman, upon

performing great spiritual endeavors in the form of brahmavidya, becomes similar

883 “And the term ‘eva’ is sometimes used to express similarity.”

884 "\When the competitor becomes Visnu, he defeats the world." (Tai.Sam. 2/1/3/16)

54 “May your wealth become mine."

886 Grammatical conjugations of terms in Samskrta sentences are indicators on Samskrta terms may be sequenced at.
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to Brahman in qualities, but does not forgo its own form (svarip) and does not attain
the form (svarip) of Brahman. Itis not the case that “ghate jriate tadjiiata pi bhavati
ghatah” (The knower of a pot himself becomes a pot). Only the delusional would

believe such a thing.

5.11 The Essence

The heart of the Sruti: “brahma veda brahmaiva bhavati,” reveals that one truly
attains brahmabhava when one realizes the form, nature, and virtues of the manifest
Aksarabrahmasvarup satpurusa. Such realization occurs by associating with the
Guru, contemplating his virtues and other qualities, and attempting to imbibe his
qualities. Attaining such brahmabhava is necessary for acquiring unhindered
conviction in Parabrahman. The discussion presented here explains that “brahmaiva
san brahmapyeti”®®’ does not advocate the self (Gtman) and Brahman as
ontologically one. Although both entities are ontologically distinct, the self (atman)
Is concealed by Brahman in the way that the constellations are concealed by

sunlight-the self (atman) is engulfed by the greatness of Aksarabrahman.

5.12 ‘Brahmarpanam’

Revelations such as “brahmarpanam’°®

express Aksarabrahman’s pervasiveness
and do not denounce the other entities. Other terms such as 'brahmabhitah’,
‘brahmaripa’? ‘brahmabhava’ and “aham brahmasmi”, like samanadhikaranya,

express attaining the qualities of Brahman that are useful for attaining liberation.

5.13 Summary
The discussions above can be summarized as follows. Samanadhikaranya is used
to express having similar qualities. The same semantic is expressed when one's

father is identified as a deity using the Samskrta verb 'to be'. Although the father is

687 SU 3/3
68 BG 4/24
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ontologically distinct from a deity, he is described as being a deity, because he
shares certain qualities with a deity. ‘Eva’ expresses qualitative similarity both in
sentences commonly used and in the Vedic revelations. When reading: ‘brahmaiva
bhavati’, ‘eva’ should be interpreted in this manner. All scriptural revelations that
imply oneness should be interpreted as expressing qualitative oneness and not
ontological identity. If they are not read as such, then the five eternally distinct
entities expressed in all sacred texts and expounded by Paramatman himself,%° will

be contradicted.

The Upanisad mantra concludes by describing various other benefits of realizing
Brahman. It states that when one realizes Brahman, no one in their family lineage
remains ignorant of Aksarabrahman. Thus, everyone born into their family indeed
comes to realize Brahman. Furthermore, the brahmariipa devotee, in this very life,
overcomes grief caused by the three types of misery.5® They overcome sin, which
is the root of grief. Moreover, by becoming free of the guhdagranthi- innate,
mundane, firmly rooted instincts such as attachment and spite, which have since
eternity resided in the heart like shackles- they become amrta. Upon becoming a
brahmariipa they, become an aksaramukta, free from the cycle of births and deaths
while being ever engrossed in the divine bliss of Paramatman Sahajananda.®®! In
this way, Svaminarayana strongly rejects, that being brahmaripa is not a
substantial union but a qualitative similarity with Aksarabrahman. The self remains

metaphysically jiva or zsvara, albeit in a highly exalted spiritual state.

6. Jivanamukti
As we mentioned earlier, in the Svaminarayana Dars$ana, there are two types of

mukti. The SSS discloses it in this way:

889 Vac. Gadh. 1/7, Vac. Gadh. 3/10
8% In Indian philosophy miseries are generally categorized into three types: adhyatimika-those that are mental,
adhibhautika- those that are physical and adhidevika- those that are caused by natural or supernatural forces.
891 Sadhu Paramvivekdasa, The MUSB, With Exposition and Original Devanagari Text, New Bhartiya Book
Corporation, New Delhi, 2020, pp.187- 204.
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|1 qAT Gl Skt srarfertawdt g

T Sfiad T =g = 9 woned 1ISSSK 428
“This everlasting mukti for those who have attained oneness with Aksarabrahman
is said to be of two types: one that occurs while living and the other after death.”
Out of these two muktis, we will first analyze jivanamukti. Jivanamukti is liberation
while still having a body. One who has attained jivanamukti experiences total
absence of misery, becomes brahmaripa, and experiences the presence and bliss of
Paramatman whilst alive. In the Vacanamrta, Svaminarayana has spoken of
attaining the brahmic state, or the highest state of enlightenment whilst still

possessing a physical body.

“Thus, if one follows satsanga with perfect sincerity, then no deficiency will remain
in one’s heart, and one will become brahmariipa in this very lifetime.”(Vac. Sar. 9,
p.224). In another discourse: “When the aspirant has kept his mind at the holy feet
of Parabrahman in this way, he does not have to die to attain the abode of
Parabrahman - he has attained it while still alive.” (Vac. Gadh. 3/7, p.594) In the
Svaminarayana-Bhasyam, jivanmukti has also been substantiated. For instance,

F3T Hel T HHT ASE & 3 |

1Y AT WA s wHgd 11992
“When all desires clinging to the heart of one fall off, then the mortal becomes
immortal and here attains Brahman.” Consequently, the Bhasyakara comments on
a Sruti about attaining the brahmic state: “seafire amem i sfermfs st “In
this manner, here the Sruti itself establishes jivanamukti as a vouched principle.”
The IU acknowledges:

T T AT |

Y =ATeHT a7 ferspred 111U 6l

892 KU 6/14
893 KUSB 6/14
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“He who sees all beings in Parabrahman and Parabrahman in all beings does not
suffer from any repulsion by that experience.”

FREFTION AT ST |

T I HIE: #: e Cheangawda: || [U 7))
“He who has known that all beings are seen within Parabrahman, and he who has
seen the Parabrahman everywhere, even though he understands Parabrahman to be
one and forever pure, what sorrow and what delusion can overwhelm him?” Such a
universal vision that is described in these verses, which is the ultimate product of
our spiritual endeavor, comes only when one sees everything filled with Brahman
and Parabrahman. Likes and dislikes arise because of the attachment of the mind
with the objects of the world and because of the feelings of I-ness and my-ness. But
he who achieves ‘Ishavashya’ perception becomes jivanmukta and is no more
troubled by the adversity of likes and dislikes. For him, everything belongs to
Aksarabrahman and Parabrahman, as a result, what delusion can overwhelm him.
Moreover, such a jivanmukta never harms any living being and is never be harmed

by anyone.

Moreover, the Gita mainly spares its fifth chapter for jivanamukti and videhamukti.
The Bhagyakara states at the beginning of the chapter: ‘et @I W 5=
qeIcFaar AMMT Sfa=girasTt = foeeafhrest @ yama gqueeat-a ve=m”(BGSB Intro. 5/1, p.116)

Now, the fifth chapter, predominantly describes the yogi'’s state of jivanamukti and

videhamukti. For example,

TR F: EIg TTaRRRfamieon |

FEShIEEE o ® I | geft 7 1IBG 5/23)
“One who is able to withstand the impulse of lust and anger before death is a yogi
and a happy person.” Bhadresadasa comments: “: Si: YRRleHIEINg S8UTGT %k 9o 380
AR 37 o FEHEES. .. FEHES 7 AE TEfed e ael yafd ¥ I 9 gelt 1w
(BGSB 5/23, pp.127-128) “A person who can endure the force of lust, anger etc.,
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while living on earth before he dies is called a yogi and happy person forever.” In
this way, jivanamukti is a state where the arman experiences full bliss of
Parabrahman even whilst living in this mortal world. In this state, the obstacle of
maya, such as lust, anger, avarice etc., are completely uprooted.

The BS also confirms it: tfesrearseqautis-s agzir BS 3/4/501 When the hindrances
of mukti are subsided while living on earth, one attains jivanamukti. The Bhasyakara
comments: “TCHTRRET A THEFAT ISR Wehed  STRaufderd  STRqasqarerd

BINEC) STerh RGP REIN CIREIRED U g HTshreTsimmTe-
TehfdERTe e aaufierafog wfd Rl SEEE oSS

eI oo ched hereaeid] e sttamgr: Sfaarfean (BSSB 3/4/50, pp.382-383)
“When a devotee attains brahmabhava and offers upasana to Parabrahman, all of
his hindrances such as lust, anger, ego etc. are uprooted. As a result, this
brahmaripa devotee experiences the ultimate bliss of Parabrahman. In this way,
Jjivanamukti 1s asserted.” Here Bhadresadasa explicitly acknowledges jivanamukti
by the actual words of the scriptures. Even though some scholars who are not
believing in jivanamukti, according to Bhadre$adasa, should revise their material 5%
One of the more significant findings to emerge from this study is that jivanamukti

is a verified principle of the scriptures.®%

According to the Svaminarayana School, Parabrahman is always present on earth
in a perceptibly accessible form. He either assumes the regal-role of a monarch
(exhibiting thirty-nine redemptive virtues, as per Srimad Bhagawatam-1/16/26-28)

or saintly role (exhibiting thirty redemptive virtues, as per Srimad Bhagawatam -

694 et et gyfarfirsfiames: sTq ¥ Shargfwforerraterafme: gftemearfirraialammtagt: Fer Jammet 7 i)

8% @1 ymmmTE qeie 3l g & Caer v e Aser gy faam | oty misydr vewe s wm' (3. /%), #3.8/2%), Feg waifr
AT FAY =TT qat T fRRpre || afe waifr yarncansyg ferme: | 7 I 618: &: 3w Theanqaead: | (3.8,1), 9a7 eemafis-
T T W e T e g wt )| (F3.6/2 0), "wag A ag ffed ment disfrmf fafrdte e (g./2/20), watvemme st
T weetrat-a s '(5.3/3/), '8 afia: @it aut e feurd ) FreT f o svar g srarfor @ Reeram’ (hh.u/2R), T e et s s e
=sfiem) feeraforemer smfag smifr feom: 1'(fu/20), WRT o €1¢ W YRRfemEvT) FEREREG o | I @ gt T’ (e/33),
T ERI G| SresTiREREr 7 T 0% @ 0'(M0/R¢), Wit a1 A7 ST | FadT aaaEIst @ At 7R
N(f.8/32) 3R R Sfiad T AeNFReT GRARATST: SITeafe:|
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11/11/23-33). Therefore, Parabrahman is always existent on earth to redeem the
seekers of salvation.®®® As an ascetic role, Parabrahman, through Ekantik Satpurusa
(Aksara-Guru) uplifts the atman to the level of jivanmukta, and as a consequence,
he then does not see the Guru as a Guru or a sadhu but sees Him as Parabrahman;
wholly divine. What is narrated of as accomplishable after death, he has
accomplished because of the endowment of divine vision by the manifest-incarnate
Parabrahman.%®” Both in his heart and outside before him (in the Aksara-Guru), he
sees nothing else but the same transcendental lord. This now becomes his ceaseless
state. Therefore, jivanamukti is a realistic state of experience, and not a conjecture,
nor proximate-imminent attainment (asanna-mukti).%®® The released self becomes
capable of seeing everything, for it now has become infinitely omniscient.®®® The
devotee, who has reached the state of jivanamukti, if he so desires, does certainly
see the nature of jiva, isvara, maya and Aksarabrahman distinctly with their
differentia, by the grace of Parabrahman.”® The fruit thus accumulated is as a
consequence of his constant Parabrahman-consciousness (Parabrahman-

remembrance).

Moreover, as the darsana (vision) of Parabrahman in the most effulgent blissful
light of the highest abode is intuitively experienced by a yogi, in samadhi, who
through the practice of eightfold disciplines of yoga has succeeded in traversing
through all the six plexuses (cakras) in the body and has settled one-pointedly in
the thousand-petalled lotus of Brahmarandhra. The same is intuitively visualized
by the jivanamuktas, by the blessing of Parabrahman, for they too are dwelling in

the same highest level of nirvikalpa samadhi.”®

6% \Vac. Var. 10

897 5v 1/1

6% |USB 1, p.8

699 |USB 7, p.16

70 Vac. Loya. 15

01 Vac. Gadh. 1/25, 40, Loya. 12, 14; Gadh. 2/3,13,14,20
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The scriptures like the Srimad Bhagavatam (3/33/23-29) also enlighten the doctrine
of jivanamukti in its unique way. When, on the words of the great sage Kapila, his
mother Devahuti realized her atrman as distinct from and transcendent to prakrti and
its products (body-mind complex), and fixed her mind on Parabrahman, she became
firmly established in a state of samadhi: the communion with Parabrahman, all her
kleshas (afflictions) were destroyed and she attained kaivalya (liberation) or moksa
in an embodied state. Explaining this state of jivanmukta dasa, the 29th verse says:
“Her mind being fully merged in Lord Vasudeva, she did not perceive her own
body, which was completely given up to austerity and yoga, and was being
maintained by providence, even when her hair got loose and her clothes fell off

from her body.”

A spiritual seeker affiliated and committed to the perceptibly present (manifest)
form of Parabrahman (pratyaksa-paramatmasvarupa) be it in the form of incarnate
Parabrahman Himself or through the Parama-Ekantika-Satpurusa (i.e. Aksara-
Guru)- alone can attain perfect self-realization and Parabrahman-realization, and
the consequent blessing of Parabrahman's abode-vision (pramatman’s dhama-
darsana) in an embodied state during worldly existence. When in the heart
(antahkarana), the aforesaid form of Parabrahman is meditated upon ceaselessly,
the devotee attains the ultimate spiritual realization of the supreme divine form of
Parabrahman, even without undergoing time-consuming strenuous practice of the
eightfold path of yogic discipline. The highest state of nirvikalpa samadhi and
Parabrahman-realization in the form of constant communion with Him is attained
during worldly existence in an embodied state. Therefore, the ultimate attainment
Is not delayed, shrouded in mystery and dubious indecision. The state of
Jjivanamukti is attained as a fact of life. The devotee sees Parabrahman (perceptibly

present manifest before him) as infinitely effulgent and divine.
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He closes down seeing the individual objects of the peripheral world, and instead,
he perceives Parabrahman alone in everything and everywhere.”®? He feels now
divinely fully accomplished and self-fulfilled. He, consequently, becomes one with
Parabrahman spiritually and psychologically despite being distinct from Him as His
devout servant. This is the ultimate state of final dissolution (atyamtika-pralaya)
also known as jriana-pralaya in which everything except Parabrahman (up to the
level of mitla-prakyti and mitla-purusa) gets out of the field of perception. Wherever
he sees, he sees Parabrahman (the inner self of everything), failing to perceive an
object as object. He becomes free from all the entangling adjuncts (upadhis) of
maya (prakrti), and never gets bogged in maya once again. He, by the grace of
Parabrahman, becomes free like Parabrahman Himself i.e. He is not too governed
and forced by the influences of kala (time), maya (nescience) and karma (the
pressures of the past actions). His constant perseverance on the path of knowledge
(jnana-yagna) and path of loving affiliation of body-mind in Parabrahman (yoga-
yagna) finds its highest consummation in the form of highest Parabrahman-
realization and constant Parabrahman-perception (Paramatman-darsana) in one’s

very self.’0

When an aspirant’s vreti becomes complettely immersed in the personality of
current manifest form of (perceptible-pratyaksa) Bhagavan, it is a final stage of
nirvikalpa samadhi for it involves the detention of all the modifications (citta-vyzti-
nirodha) in the svarap of Parabrahman. It is also described as a state of yoganidra
enjoyed by the yogis, for it is filled with bliss and tranquility peculiar to it. Now
nothing can disturb and distract him from constant contemplation of Parabrahman.
When the atman is associated with Aksarabrahman, subsequently, becomes
brahmariipa, total servitude and utter humility come forth, and constant awareness

of the ceaseless presence of Purusottama (Parabrahman) is envisioned in one’s

02 yac. Kar. 7
703 \/ac. Gadh. 2/8,13

367



atman. The ego gets eliminated and false-body-awareness gets tota Ily
exterminated. Therefore, self-realization (atma-saksatkara) culminates in

Parabrahman-realization (Paramatmasaksatkara).

6.1 Experience of Jivanamukti

Jivanamukti is a state of the bliss of the highest communion with Parabrahman, here
on earth in an embodied condition. It is a persistent spiritual experience in an
embodied state, identical to the final experience to be had in a disembodied state
after the death of the physical body. Wherever jivanamukt casts his eyes he sees
Parabrahman alone in everything. He, as the brahmanized (brahmariipa) devotee,
worships Purusottama with utter servitude and total self-effacement. Therefore, a
true jnani is a realized one who is brahmarapa (brahmanized). He knows the
transcendental glory of Parabrahman veritably. He has no desire to be fulfilled, nor
has he any thought except that of Parabrahman in his mind. He is lost in total
Parabrahman-consciousness.  Svaminarayana highlights jivanmukta  state:
“Wherever he glances among all the mobile and immobile forms - he sees the form
of Parabrahman as if it is before his eyes, the same form that forever remains
in  Aksaradhama  even  after the  dissolution of the  body,
the brahmanda and Prakritipurusha. Other than that form, he does not perceive
even an atom. These are the characteristics of one who has attained Parabrahman-
realization.”(Vac. Kar. 7, p.265) To figure out the experience process deeply we
look at this principle from another perspective. This is about the ultimate dissolution
of the world. In that time, the entire creation of maya is vanished. De facto, this
whole process is beyond our experience, but only a jivanmukta can experience this

state in his very life on earth.

After the dissolution of the universes (in atyamtika-pralaya), the incarnate
Parabrahman manifests before the seeker alone is seen as existing. And again, at

the time of creating everything afresh, the same incarnate manifest Parabrahman
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alone through the instrumentality of maila-purusa and mila-prakrti creates a
countless number of universes. Such resolute right knowledge (niscaya) with the
knowledge of Parabrahman's transcendental glory spawns deepest detachment and
disinterest (vairagya) in the heart. Jiiana-pralaya of such a lofty quality is called
atyamtika pralaya.’® According to the Svaminarayana Vedanta, atyamtika-pralaya
Is a kind of total dissolution or regression in which there is a reversion of all the
evolutes-each going back to its unmanifest state and returning into its earlier
(preceding) emergent, till the whole process reaches to its primary source, i.e. the
great unmanifest called mila-prakrti (or maha-maya) from which all developments

had commenced stage-wise.

Svaminarayana explicitly explains the nature of jiana-pralaya in its step by step
that when one focuses his attention on earth, all the objects of the world with their
names and forms are not cognized, instead only the earth remains in view. The earth
has evolved from a small portion (amsa) of water. So, when the standpoint shifts to
higher stage of water: the element subtler than the earth, the jnani cognizes nothing
else but water. And the water has emerged from a subtler portion of fire; therefore,
he cognizes fire as the basis of all. And the fire has evolved from a subtler portion
of air; and hence, air alone is cognized as the basis of all. And the air has evolved
from a subtler portion of space; therefore, the space alone is cognized as all-

encompassing entity.

The space has evolved from a subtler portion of tamasaahamkara, and all three
forms of ahamkara (tamasa, rajasa ad sattvika) together with sensory-motor
organs, mind and their presiding deities have emerged from a subtler portion of
mahat-tattva, and consequently, Mahattattva alone appears as all-encompassing

entity. But, mahat-tattva also has evolved from a subtle portion of pradhana-

704 \/ac. Gadh. 1/24
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prakrti, and hence, it appears that prakrti alone, exists. Pradhana-prakrti too gets
submerged and eclipsed into purusa’s very subtle portion at the time of dissolution
(pralaya); and from it alone, it sprouts forth like an emergent. So, when one sees
from the standpoint of purusa, even prakrti does not seem to exist and all that exists
Is purusa alone. And there are such infinite number of Purusas who emerge out
from a small portion of maha maya (i.e. mila-prakrti), and hence, viewed from the
standpoint of maha maya, it alone exists as the source of all. But this maha maya
(mila-prakrti) also rests submerged and eclipsed in a small portion of maha purusa
(i.e. mila-purusa). So, viewed from the level of Mahapurusa, he alone exists and
not even the mahamaya. Mahamaya, thus appears valueless-insignificant entity.
Now, this mahapurusa (a freed self) also has come (arisen) forth from a small
portion (place) of the Aksara (Brahman): the abode of Parabrahman. So, taking into
account the all-pervading, all immanent Aksara, it looks as if, and Aksarabrahman
alone exists. But when the knowledge-vision (jnana-drsti) reaches its apex, one
finds the supreme truth that the only Supreme Reality transcendent to
Aksarabrahman, namely Purusottama (Parabrahman) alone exists. He alone is the
source and support of all. He is the cause of all causes, and hence, is immanent in

all effects to the remotest extent.

He is the cause of all creation-sustenance-destruction. He is the enselfing inner self
of all. Alongside having His original transcendental divine form ever-present in His
abode. When the jnani reaches this level of resolute knowledge (niscayatmaka-
jnana), nothing except Parabrahman remains shining in his vision. He sees
Parabrahman everywhere in everything. And that transcendental Parabrahman is
the same as one present before me in His manifest incarnate form (pratyaksa-
paramatma svarip). When this conviction dawns upon the knower, all sensory-
motor apparatus and the mind (antahkarana a) get instantaneously divinized by the

grace of Parabrahman, and he becomes the knower of Parabrahman in the true sense
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of the term. Thus, Parabrahman is knowable, and He is known; but Parabrahman's

knowledge comes through Parabrahman alone, by His grace!"®

The BG discloses:

Armn! faRTaTeT fafsrre fafsa: |

FEATCEVITeT el  fererd 11700
“A Karma-yogi whose mind is pure, whose mind and senses are under control, and
who sees one and the same self in all beings, is not bound by karma though engaged
in work.” Bhadresadasa explains the experience of a jivanmukta by commenting on

this verse: “Sendr SRRHTEIRIATE STCHT T | Fele: GieTere, . JauT FH0T TSI 956 Tamaiasd
zfa wa:1”(BGSB 5/7, p.119) “One who has become brahmariipa encompasses the

virtues of Brahman; he is never bound by any karma in which he indulges.” In this
way, the BG invests so many slokas in elucidating the experience of a jivanmukta.”’
The jivanmukta does all work as an offering to Parabrahman- abandoning
attachment to results-remains untouched by karmic reaction or sin, just as a lotus
leaf never gets wet by water. Moreover, he neither rejoices on obtaining what is
pleasant nor grieves on obtaining the unpleasant. He possesses a steady mind and

is a knower of Brahman; such a person abides in Brahman.

In a similar way, the BSSB also throws light to highlights the state of jivanmukta:
TR ATATING T HHTE TSRS, Fol il STET TEaeTehRe! gurashe Fa Histy
AT HATETIG SERFAIALAN 7 WA TheTSISa Falord THIerd 3id HTe:| ST BATTe |
STRIETT §Teh: XMk Pl ®fd Staanfdshmdicas: | aTHw Sewqed = THmaT Qi q@r o
TRl GE Tl SRl Tf-2reig GHHTAISATA: FEaH Il TMgNTaTcHeh YT -2 geael:|

05 \/ac. Gadh. 1/51

706 BG 5/7

707 SrmroaTeTer HHIT T T A A |
foTeId 7 @ T RO e || Y- oll

T wgsafesr e Afgstesmer = |

eergfararer sarfag srfr feor: 11 u-2ell
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foreh: ed: & Al Wald, ST ST THICHAES T Go ! SFHAUREISEReh! wardieae: |
(MUSB 3/2/9, p.304) “The Upanisad mantra concludes by describing various other
benefits of realizing Brahman. It states that when one realizes Brahman, no one in
their family lineage remains ignorant of Aksarabrahman. Thus, everyone born into

their family surely comes to realize Brahman.

Furthermore, the brahmaripa devotee, in this very life, overcomes grief caused by
the three types of misery. They overcome sin, which is the root of grief. Moreover,
by becoming free of the ‘guhagranthi’, the innate, mundane, firmly rooted instincts
such as attachment and spite, they become amrta. Upon becoming a brahmaripa,
they become free from the cycle of births and deaths, and enjoy the divine bliss of

Paramatman Sahajananda.”

Here, the question emerges, ‘How does the effulgent divine body come forth (or
emerge) to a seeker attaining moksa?’ The truth is enunciated in the Vacanamrta.”®
It can be put in simple words that just as in a finer tin-mold in a human shape, you
keep on pouring water inside and allow it to freeze to ice-state yielding shape of
ice-statue in human-shape. And in the process, the outer cover of the finer tin-mold
gets totally rusted-corroded and wears out and sheds. Or, just as forecasting a vax-
icon in a clay-mold of icon-shape, you keep on filling it with liquid (molten/boiled)
vax, which when cools and becomes a vax-icon, the mold is broken off and the icon
Is carried away by its owner. In the same manner, an aspirant clothed in the mold
of prarabdha-karma-born mayic-body, when comes in contact of the Parama-
Ekantik-Satpurusa (Brahmasvarap Santa), and as he keeps on learning from him
the right knowledge concerning the transcendental-glorious-divine nature of
Parabrahman manifest before him (pratyaksa-Bhagavan), the unyielding

knowledge (niscaya) of Parabranman gradually keeps on settling in his self, and

7% Vac. Gadh. 1/51, Sar. 12 & 17, Kar. 1 & 7, Loya 7 and Var. 11.
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along with that his sensory-motor organs, prana, mind (antahkarana) etc. keep
turning divine. His Parabrahman-consciousness becomes profound and permanent.
Besides, in addition, in the company of Brahma-svarip Satpurusa (Aksara-Guru),
as his brahmi-sthiti (acquisition of brahmanhood) keeps burgeoning and forming
and the component virtues (dharma-jriana-vairagya-bhakti) of ekantik-dharma
keeps flourishing and flowering; the divine effulgent body of the nature of

consciousness-bliss keeps on advancing and increasing.

In this manner, when the whole process reaches its zenith (completion) and when
both niscaya (resolute knowledge) and Brahmi-ekantiki-stithi (spiritual conversion
into brahman-form) reaches the state of excellence, he becomes a jivanmukta; and
in his personal divine-effulgent body already takes a shape to its perfection. Now,
the jivanmukta simply waits for wish of Parabrahman to break-off this mayic-body-
mold and carry him to the ultimate abode, to serve Him for eternity. At the
termination of the physical body, leaving the prarabdha-born body, he departs to
the abode of Parabrahman with a divine-effulgent body thus acquired. Of course,
till the death of the physical body, such a jivanmukta lives with his divine body in
his perishable physical body, as if like a sword sheathed in a scabbard. He, like a
snake, who has acquired new skin and the old one has been already loosened and
detached but waiting to crack down and open up, so that it can slough it and leaving
it behind, and can go away. In the same manner, jivanmukta who has become free
from the bonds of avidya-kama-vasana and body attachments, and has a new
divine-effulgent body already formed inside (as if like a full-term grown baby in
the womb), has no more prarabdha to suffer, but yet waits in it for His Lord's will
and call; and hence, a jivanmukta cannot be viewed on par with other aspirants who

are otherwise looking alike.”®®

799 Gopalananda Sadhu, Gopalananda Svamint Vato, 1/303, SrT Svaminardayana Gurukula Rajakota, 1984, p.141
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Now a question may arise that does the jivanmukta continue to offer devotion and
upasana even after attaining this liberated state? The BSSB replies: ‘¥ f&
RGBT SfefthasT! SRR e ve-sdgued Hergfaei-< wa” (BSSB 2/1/12,
p.389) “After offering the highest level of upasana to Parabrahman, one attains the
state of jivanamukti. However, he indulges in the same wupdsana towards
Parabrahman continuously after attaining the state of jivanamukti while

experiencing the bliss of Parabrahman.”

A jivanmukta feels delivered from the misery and limitations of bodily existence.
The physical body does not restrict or obstruct him in anyway. He reaches a state
of divine ecstasy in which the bliss of Parabrahman keeps welling up from within.
He reaches the state of total fulfillment and contentedness. He feels fully
accomplished, enjoying the highest bliss of Parabrahman, which is otherwise sought
after the perish of the physical body. He is in the body, but not in the sway of it, and

he is turned inward, but enjoying the presence of Paramatman in his arman.

6.2 Is Jivanamukti Possible While living?
This question was put before Prajapati by Indra in the CU. Prajapati explains:
TEE AT 38 IRIATT HAT
TR AR ICRTCHATS T
TIRR: Rrnfirmet 7 o gyrie wa:
FrfrrTE Rt a9 T
frnfier wrea: 1CU 8/12/10
“Maghavan, this body is mortal and always held by death. It is the atman, the self,
which is immortal and without body. When in the body (by thinking this body is |
and | am this body) the self is held by pleasure and pain. So long as he is in the
body, he cannot get free from pleasure and pain. But when he is free of the body
(when he knows himself different from the body), then neither pleasure nor pain

touches him'.
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After this systematic argumentation, the findings of the Sruti literatures reveal and
consolidate the state of jivanamukti. Based on this Sruti the Bhasyakara writes: v
T TR Sadl e, . SR e e o ad el starqmetaemaadl” (SSS,
Phaladhara, p.379) “Thus, the state of jivanamukti cannot be refuted whatsoever.
This state is experienced by those who have realized Aksara and Purusottama.”
Svaminarayana states in Vac. Gadh. 2/28: If a person has the association of the
bhakta of Parabrahman and Parabrahman is pleased upon him, then even though he
IS in mrtyu loka [i.e. on earth), he is still in the abode of Parabrahman. As striking
as these statements from Svaminarayana may seem, this emphasis on enlightenment
‘here can also be found in the Upanisads. The last mantra of MU 2/1/10, for
example, begins:
&Y TaE fored e quT Sy o |
wael 98 ffed Temt Aisfammt fafedts @ 1 (MU 2/1/10)

“Parabrahman is the arman of all; the world, sacrifice, penance, great
Aksarabrahman etc. he who knows this hidden in the cave (of the heart), he, O
friend, scatters the knot of ignorance here on earth.” The Upanisads invariably talk
about the jivanmukta and reveal that one can live on earth as immortal while living
in this mortal body. For example: All his desires are destroyed here. (MU 3/2/2)
Both KU 6/14 and BU 4/4/7 identically talk of the enlightened person who has
overcome all desires for mayic pleasures. Then, that mortal becomes immortal and

experiences Brahman here. On commenting on all four of these phrases.

Bhadresadasa explains: & wameomes sifaami- ggemiv @rerafsaamie| $8 A~ e,
Sftg=afa drerly faferfa Frerdtcrd:... sfa stemfe: seenfian” (MUSB 2/1/10, pp.266-267)

“The seeker who is offering updsana to Paramatma, eradicates maya. The word
‘here’ ‘atra’ or ‘tha’to mean in this very body, on this same realm, while alive. In

this way, jivanamukti is propounded.’® The Bhagavad-Gita, too, has such mentions

710 MUSB 2/1/10, pp. 266-267; MUSB 3/2/2, pp. 292-293; KUSB 6/14, p.166; BUSB 4/4/7, p.273
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of here related to the enlightened brahmikastate {brahmi stithi}. For example:
“Even here, mayic existence is overcome by those whose minds are established in
equality. Brahman is equal and guile-less. Therefore, they are established in
Brahman.” (BG 5/19) This enlightened state continues to be described further on in
the Bhagavad-Gita's fifth chapter, where a person without any desires and in
complete control of his senses and mind is revealed as a ‘mukta’ (28) and
‘brahmabhitah’, 1.e. ‘brahmariupa’ (24), having indeed attained ‘brahmanirvana’
(24, 25 and 26) or the brahmic state (20) here, before the body is shed (23).
Similarly, other characteristics can be found in the Bhagavad-Gita of the person
with an equipoised mind (sthitaprajfia) (BG 2), the ‘yogin’ (BG 6), the ‘jnani’ (BG
7), the beloved devotee (priya bhakta) (BG 12) and the person who has transcended
the influence of all mayic qualities (gunatita) (BG 14) - all descriptions, according

to Bhadresadasa, of the brahmi stithi or brahmaripa jivan-mukta.

Svaminarayana Similarly describes this state of living enlightenment as one
characterized by complete desirelessness for worldly pleasures (Vac. Gadh. 1/56,
Gadh. 1/60, Gadh. 2/4), equanimity amid all dualities (Vac. Loya.16, Loya.10,
Gadh. 2/1, Gadh. 2/4) and independence from the body, senses, faculties and all
other mayic or karmic influences (Vac. Gadh. 1/62, Sar. 11, Loya.10, Amd.2). Most
importantly, it is a state of complete self- and Parabrahman-realization, wherein the
Jjivanmukta direct experiences Parabrahman in all his resplendent glory (Vac. Gadh.
1/20, Gadh. 1/23, Sar.16), both within their own self (Vac. Sar.10, Sar.12, Gadh.
2/8, Gadh. 2/62) and wherever they turn (Vac. Gadh. 1/26, Kar.7), as if
Parabrahman or his abode is not even an atom away (Vac. Sar.10). The mukta's
senses and mind are now totally engrossed in Parabrahman (Vac. Gadh. 1/51,
Kar.1). Nothing else remains noticeable (Vac. Gadh. 1/24, Gadh. 1/26); they

experience Parabrahman in everyone and in everything (Vac. Kar.7).
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On the basis of the above-mentioned discussion, we can provide some

characteristics of a jivanmukta as under:

1.

His’'! mind and all the ten sensory-motor organs remain totally Parabrahman-
oriented.’?

He realizes his essential nature as Brahman (similar to Aksara-brahman), and
in it, he ceaselessly perceives the presence of Purusottama. He thus dwells in
constant Parabrahman-consciousness.’*?

All his vrttis are controlled and arrested and become arman-oriented. His
vasana (the linga-deha), the cause of transmigratory cycles, get totally
annihilated consequently, by the light of right knowledge, he realizes his
essential nature as Brahman (Aksara); and in it, he constantly visualizes the
presence of Supreme Narayana (Parabrahman).’**

He dwells in the ceaseless steadfast experience of being a pure arman indwelt
by Paramatman.’®

The consummation of right knowledge in his case results in jiana-pralaya i.e.
the cognitive-experience of dissolution of everything born of milapraketi.
Consequently, maya-prakrti does not hit back upon him to create any bondage
again.’®

He, then remains engrossed in the servile devotion to Parabrahman. He does
not need any more birth to return to the earth. Even then, he remains dharma-
abiding as a more responsible devotee. However, by the will of Parabrahman,
if at all he takes birth, he is not born in sin, nor by the influence of maya, kala,

karma etc. Freely does he visit the earth, like eternally free Parabrahman.’’

"1 The word he, here reflects both genders (He and she, his and her). According to Svaminarayana philosophy,
everyone can become jivanmukta.

"2Vac. Gadh. 1/51

"3 Vac. Gadh. 1/20

"4 Vac. Gadh. 2/66

"5 Vac. Loya. 10

6 Vac. Abd. 2

7 Vac. Abd. 2
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7. On account of (jriana-pralaya) cognitively realized dissolution of everything,
he now sees the same beautiful-effulgent-divine transcendental form of
Parabranman eternally dwelling in the highest abode, in everything and
everywhere. So, for him now, there is no point in the space devoid of the divine

presence of his Parabrahman.”8

In this manner, the jivanamukti is a prominent principle of the Svaminarayana

Dars$ana. It is indeed a real state.”°

6.3 Why Does the Jivanmukta Live on Earth?

A valid question at this stage would be: Why does a jivan-mukta live on at all.
Should he or she not die straight away and transcend into blissful fellowship with
Parabrahman in his abode? Once the karana body of an aspirant is destroyed, one
becomes a jivanmukta (one who has attained jivanamukti) and no form of maya, |-
ness or my-ness remains. Consequently, all love and hate, desires, svabhavas, and
attachment towards the body are also destroyed. At the same time, through offering
devotion, service, and upasanda to Parabrahman and serving the manifest Satpurusa,
the saficita karmas from previous lives are also destroyed. Now devoid of any I-
ness, my-ness, and prejudices, such a jivanmukta does not under any circumstances

perform any improper karmas which are against Parabrahman’s wishes.

Svaminarayana advocates: “One should understand that as being Parabrahman’s
wish. In reality, such a person has nothing left to accomplish; he is fulfilled and has
reached the culmination of all spiritual endeavors.” (Vac. Gadh. 2/13, p.421) On
Parabrahman’s command, the jivanmukta performs pious karmas for the purpose of

pleasing Parabrahman only; those kriyaman karmas are a form of bhakti and not a
form of attachment. (Vac. Gadh. 2/11) “CamuaHTeerd Fsherquaam=TRifd ROy sere

"8 Vac. Kar. 7
19 See also IUSB 6-7, pp. 15-17, CUSB 8/3/3, pp. 352-353 and CUSB 8/12/1, - BGSB 18/54, p.361.
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T STEHIT I AT Ta| S{Ta=h! & TEFRURRRITY THTcHesHTEedAT Gavii: Siserid| qemt
FrEfady: wraa @’ (BSSB 4/1/14, p.391) “Due to Parabrahma’s updsana one can
eradicate all his desires. In this state, the causal body is uprooted, even though the
physical body still remains. It departs only after death. In this way, a jivanmukta
remains alive even after his causal body is uprooted which is the prominent cause

for the cycle of births and deaths. He lives his life as the wish of Parabrahman till
his death.” st Geawn defkemffimy) qeae: YRRUTaEERdiced: | seraTsaeem) deffie yreemfy 7 f&
FHAEAT AERY  ITRERRISFEAN § WAH=SISSToaqad foriw: | @ w@ foemriemnsty
THTCHE IR E-ET STTAETH S SacehTct, qeeT=ahiet al, Agehwol HRT a1 IaT FaTst ToRIesISTHRAd Said
st qefermtesron) (BSSB 4/1/15, p.391) “As far as one’s life is concerned, it is due to

his prarabdha karma. 1t decides the duration of one’s lifespan. It should be noted
that for jivanmukta devotee, prarabdha karma doesn’t decide his or her life span
but Parabrahman himself decides it. By Parabrahman’s wish and grace the
Jjivanmukta lives, dies and goes to the abode of Parabrahman via divine celestial

path even after causal body is eradicated.”

Although a jivanmukta has to experience the consequences of his prarabdha karma,
yet through Parabrahman’s grace it is endured with smiling face by the jivanmukta.
He does not get disturbed or miserable in any way due to experiencing the pain of
his prarabdha karmas. Even if his prarabdha leads to misery or suffering, he
understands it to be only due to the will of his beloved Parabrahman.
Svaminarayana clears the point: “If one has completely understood the essence of
this discourse, then regardless of whether one is reborn in a base or elevated life
form due to one’s prarabdha karmas, still, like Vrutrasur, one will not forget
this jiiana. Also, when Bharataji was reborn as a deer, he retained j7iiana from his
previous life. Such is the profound greatness of this jiana.”(Vac. Gadh. 2/13, p.421)
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Thus, he or she continues to experience the state of being jivanmukta until their
prarabdha karmas are exhausted. So, the answer to the question of why the
Jjivanmukta lives on earth, we conclude by saying that even while freed of all mayic
influence and therefore not accruing any new karmas, a jivanmukta still has a
residual stock of past karmas (called prarabdha), which have been activated and
need to be depleted. These are responsible for the current gross and subtle body. As
soon as they are exhausted, no further reason remains for the body to exist, and the
self can then discard it and transcend to Aksaradhama. While alive, though, it must
be stressed, the body carries no influence over the liberated self within.
Svaminarayana explains with various analogies that the self rattles distinctly
separate from within the body, like a sword in its scabbard or a seed within a dried
mango; the body merely the old slough on molting snake to be shortly shed (VR
149; BU 4/4I7).

7. Videhamukti
Bhadresadasa defines:

JEUTAR AT foreenfheed|

SFerei A gfdeg sreron @ 1| SSSK 437 1)
“The liberation attained after shedding the mortal body is Videhamukti. The
released self experiences the bliss of such liberation in Aksaradhama along with the
human form of Aksarabrahman.” Videhamukti is to attain the highest state of
enlightenment after leaving the mortal body. Once all the prarabdha karmas of a
Jjivanmukta have been experienced, his or her association with the sthiila and siksma
bodies also ends, and he or she then goes to Parabrahman’s Aksaradhama.’?
To attain Aksaradhama and experience the bliss of Parabrahman is the ultimate goal
of a devotee. As Gunatitanand Svamt says: “Our sole wish should be that we want

to go to Aksaradhama.” (SV 1/301) “We must have the firm conviction that we

720 \/ac. Gadh.1/1, 1/21
380



want to go to Aksaradhama and serve Parabrahman forever with the company of

the aksaramuktas.” (SV 7/21)

This is the essence of our scriptures. The scriptures described it as the ultimate
purusartha, the goal of every self. Indeed, this is the fruit of spirituality as well. A
considerable amount of literature has been published on this parama purusartha,
ultimate goal or the ultimate liberation. These studies, however, present the
complex findings which make the topic more critical, but within the Svaminarayana
Dars$ana, the first and simplest way to understand liberation is the findings which
are firstly experienced by the preachers.”?* As a state of supreme, unending bliss
and perfect, ceaseless devotion to Parabrahman, this is the ultimate goal and
consummation of all spiritual understanding and praxis towards which
Svaminarayana inspires his devotees. For example, in Vac. Gadh. 1/21, he urges:
All members of our fellowship should develop the following singular conviction:
“We also wish to join the ranks of the aksarariipa muktas and go to Aksaradhama
to forever remain in the service of Parabrahman. We have no desire for the
temporary and vain worldly pleasures; nor do we wish to be tempted by them in any
way.” Whoever “accepts my refuge and abides by the niyama, then in his last
moments, | will grant him My Darsana and take him to
Parabrahman’s Aksaradhama.” (Vac. Jet. 5)

Svaminarayana calls this my principle (Siddhanta) when asked by a follower of the
Dvaita School to explain his philosophical system in brief. After concisely
expounding the five eternal realities, Svaminarayana says in conclusion: When a
Jjiva seeks the refuge of Parabrahman, it overcomes Parabrahman's maya, becomes
brahmaripa ..., attains the abode of Parabrahman, and becomes his attendant. This
is my principle. (Vac. Gadh. 3/10)

"2 Vac. Gadh.2/13, 3/39
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This place in Aksaradhama, Svaminarayana clarifies, is the state of liberation
achieved after death, upon leaving the material body behind reason, it is called
videhamukti (incorporeal liberation). He states for the example: “After such an
enlightened devotee (ekantik bhakta) leaves his body becomes free of all influences
of maya, he attains Aksaradhama.” (Vac. Gadh. 1/21) Bhadresadasa elucidates this
point while commenting on the verses of the KU 2/15, 16, 17 in which he discusses
the word ‘padam’ that implies for Aksaradhama. After providing vivid references

of the Prasthanatrayrt, he proves that it is Parabrahman’s abode where the liberated

self goes after leaving its physical body. In his conclusion, he clarifies: “aer f&
TRTETHETTHE I, TRATCHIGEATT < SraTTcher T, g9 SRTEUvIeHT W HTeaT qed 3UTe,
AAAASERGTRI €8 qEHadd IRATCHEES e TR HalehEfear iy eed 3fa arqoiare:|”
(KUSB 2/17, p.112)

“By the company of the brahmasvaripa Satpurusa, a seeker attains oneness with
him and becomes a brahmaripa. The brahmariapa devotee continuously offers
upasana to Parabrahman till his death. After his death, he enters the abode of
Parabrahman and gets the divine Brahmic body by the wish and grace of Him. The
liberated self now experiences the ultimate bliss of Parabrahman with the company
of Aksarabrahman itself while residing in the abode.” The BSSB also confirms this
fact: s WwEw e sTeETcEn Faat feemtutreg st (BSSB 4/4/1, p.416)
“One who is brahmaripa and offers upasana to Parabrahman attains new divine
Brahmika body in the videhamukti state.” And, of course, the BG also echoes this
principle by a number of verses. For example:

HfHeHTET &l ATRTHHATEH |

T ST e | arta et ki 1BG 8/131
“While constant remembrance on Aksarabrahman which is defined as AUM, the

sacred sound of Brahman, and offers upasana to me, attains the supreme goal.”
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Bhadresadasa provides the definition of the supreme goal: @ wwi fd
e ETAeE I aRea™ At sreifa 3fal (BGSB 8/13, p.186) “Here ‘paramam gati’

refers to the abode of Parabrahman, Aksaradhama, which is superior to all abodes

and the best destination for all liberated selves.”

7.1 Arciradi Marga: The Way to the Abode of Parabrahman
fafe Frferem wieeT g wemTseHn)

FEAETsTeTe: T&g s sifdar ISSSK 4471
“There are three ways through which a self travels after death. The best way that
leads to Aksaradhama is Devayana or arciradi marga, the second is Pitruyan or
Dhummarg, where go the persons who have done many charity works. And the
third-worst is Samyanmarg. Those who have committed sinful acts go to Yamaloka
through samyani marga.” Devayana or arciradi marga is the authentic way through
it the liberated self goes to the abode of Parabrahman. There is, however, one nadr,
other than the hundred mentioned that lead to the path of lower realms and the
Yamaloka, which starting from the navel (Miladhara) goes past the heart and ends
up on the top of the crown when one leaves this physical body. “This is a special
nadi reserved only for a brahmariapa (Who attains moksa at the end of the current
life itself) or a bhakta whose causal body is burnt (who attains moksa at the end of
the life) he reaches a nil balance in his karma account, which may be at the end of
the current life or many lives). Parabrahman illuminates this nadr at the point where
it goes past the heart and the departing self-sensing the flickering radiance leaves
the heart and escapes through an aperture like bursting through a push-door into this
nadr.” '?? This nadi is called the ‘mirdhanya nadr’ , ‘susumna nadr’, ‘brahma nadi
or ‘Brahmarandhra’ since it opens at the top of the skull of the person leading him
to Brahman itself through the shining path or the Arciradi marga. Arciradi marga

is also known as ‘Devayana’ or ‘Brahmapatha.’ The self starts its journey with the

722 CUSB 5/10/1-2, CU 8/6/5, BU 5/10/1, BG 8/24
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help of the Aksarapurusottama this has been described in our scriptures. Through
the Arciradi golden path, the brahmaripa ekantik-bhakta reaches the supreme

abode called Aksaradhama, where Parabrahman eternally resides.

Svaminarayana narrates: “After such an ekantik bhakta leaves his body and
becomes free of all influences of maya, he attains Aksaradhama via
the Archimarg.”(Vac. Gadh. 1/21, p.61) Moreover, there is no return from it for
those who attain it. Niskulananda Svami states: “A devotee, who on release, attains
the abode of Parabrahman, never has his derailment from the abode into the world
of karma-bondage.”’* The Gita and the Bhaktacintamani reiterate that: “Reaching
which they (muktas) do not return anymore, is my abode.”’?*
The BU describes:
T T TEwalsgd = RO gt ST
AsTeRiyaraaISaIss SATqmTTIat
AT AT e e STiecd Tfd HIval Jaciieh
AR T SITSE AT-oEldT-aesT HTE Te
STRICRT TTaf T A STareleny T e ai=a |
awt 7 et | (CUSB 5/10/20)

“Those who thus know this arman. (even Grhasthas), and those who in the forest
worship Aksarapurusottama, go to light (arka), from light today, from day to the
increasing half, from the increasing half to the six months when the sun goes to the
north, from those six months to the world of the devas (devaloka), from the world
of the Devas to the sun, from the sun to the place of lightning. When they have thus
reached the place of lightning a spirit comes near them and leads them to the worlds
of the (conditioned) Brahman, Aksaradhama. In these worlds of Brahman, they

dwell exalted for ages. There is no returning for them.”

723 e g(Hal Wl Wil wigd usalte] oitell 27, AWasuel, [Argousie el
24 BG 15/6
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The same kind of verse with some changes is found in the CU. Where Bhadresadasa
explains: “gehERTEeT Wehl: THIHY ATeEeRsEREcd GuTeT=RIfeAT fesqmmir foeegareeat av=
TGTREEST-G T STaTa™ 3cTe o Attt el (CUSB 5/10/2, p.221) “The jivas,
who are enriched with Aksarabrahmabhava and offer upasana to Parabrahman will
embark upon the journey via divine Arciradi path to Parabrahman’s Aksaradhama

at the time of videhamukti.”

At the end of the physical body of the devotee, Parabrahman and Aksarabrahman,
as the main ativahika, come to receive him to His highest abode.’? This is a boon,
an assurance given by Parabrahman Himself (Svaminarayana) to his devotees.
Accordingly, moreover, Parabranman has appointed some devas as, ativahika,
appear before the departing self, and give their companies and offers various bhogas
in their midway lokas. But the mukta is disinterested towards them. He wants to go
to the highest abode of Parabrahman, Aksaradhama. Then Parabrahman, by his
wish, invests him with a divine effulgent brahmic body composed of the stuff called
consciousness-bliss (time and place is dependent on His wish). Every released self
is carried to the highest abode (Aksaradhama) through the arciradi path. It is the
golden path of light stretching from the crown of the head to the highest abode. The
muktas are taken straight (non-stop) to the highest abode in the service of the Lord;
however, some of them who had willed (prior to release) to see the ascending stages
of Arciradi path are escorted through the gradual holts and receptions enroute on
each of the celestial regions, right from Archis to Brahmaloka, between the earth
and the highest abode (Aksaradhama), if Parabrahman, so wills to fulfill his wish.”?

Thus, through this Archimarg, a liberated self attains Parabrahman.

725 SRt STRREITOTHERIESITHT | JeuTdied &t sq@mattaateat 1| SSSK 449 |
% Arciradhikaran, BSSB 4/3/1- 4/3/15, pp.407-415
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7.2 1s Oneness With Parabrahman Possible?

This question is one of the most widely asked and discussed in the vivid groups of
philosophies and has been extensively answered in the Svaminarayana School.
Although the aksaramuktas attain Parabrahman in Aksaradhama and attain qualities
similar to those of Aksarabrahman, they do not become the Aksarabrahman tattva
itself.”2” Similarly, all the aksaramuktas have a form like that of Parabrahman, yet
none of them become the Parabrahman tattva.’?® Then the narration in the scriptures
indicates that a devotee attains qualities similar to Parabrahman; this simply means
that the mukta becomes divine and independent like Parabrahman. As a result, maya
is incapable of defeating and binding the mukta.’?® This is a unique characteristic of

this doctrine of liberation in Svaminarayana Darsana.

Nityananda Svami also asks this question in the Vacanamyta: “As long as a mukta is
associated with the guras, he is affected by places, times, etc. It is accepted,
however, that Parabrahman is not influenced by places, times, etc. — even while He
remains within the guzas. But when all of the muktas are free from the association
of the gupas, and having become nirgura, dwell in Aksaradhama along with
Parabrahman — who dwells there in the same manner — then all of
the muktas are nirgura and composed of caitanya. Also, as explained by ‘mama
sadharmyam-agataha’, they have attained qualities similar to those oOf
Parabrahman.”™® How, then, should we understand the distinction between
the muktas and Parabrahman?” Svaminarayana provides an appropriate answer:

“A king and his servant are both the same in that both are humans, yet the authority,
power, beauty, and charm of the king are by far superior. His servant, regardless of
how great he may be, cannot achieve what the king can achieve. In the same

way, Purusottama Narayana is the all-doer, the cause of all, the controller of all; He

27 We already discussed this factor in the topic- Does jiva become Brahman through this oneness?
28 Vac. Kar. 8, Loya 4, Gadh.3/37, Sar. 11, Kar. 1, Gadh.3/37

729 This principle was also elucidated in the third chapter.

730 1t should be understand similar to Aksarabrahman.
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Is extremely attractive, extremely radiant, and extremely powerful; also, He
possesses the kartum, akartum and anyathakartum powers. If He wishes, He can
eclipse all of the muktas of Aksaradhama by His own divine light and prevail
alone.” In this way, Svaminarayana maintains the vital ontological distinction
between liberated selves and Parabrahman in various discourses.”! The SB also
reveals the same truth. The verse reads:

s v wmmpfa | MU 3/1/3)1

“One who knows Parabrahman transcended even Aksara removes all his miseries

and attains the similarity of Him.”’3? Bhadre$adasa comments: ‘“@maqidicafe:

A o

ST HIETEIT o1 HelaT GCHTeHHAT sfiaairena: dwewd fasmqaal” (MUSB 3/1/3, p.284) “The
verse ‘samyam upaiti’ explains itself that there must be a difference between
Parabrahman and jiva-isvara either in the bondage state or in the liberated state.”
The purpose and purport of writing this statement is clear that the word ‘similar’
itself brings two different entities. As Bhadresadasa acknowledges: ‘w®ura amt
quTEd 9 w8 Heremema” “Similarity never occurs which is already one entity;
therefore, the term itself brings two different entities.” In the above descriptions on
the mukti-mimamsa (in-depth reflections on liberation) in Svaminarayana Darsana,
it is important to draw attention to the clear fact that in Aksaradhama, the
aksaramuktas maintain a distinct, individual existence. Unlike light, which merges
in light, or water, which merges with water, the aksaramuktas do not merge into
either Aksarabrahman or Parabrahman; they do not lose their own individuality.”
However, sometimes the Sruti describes
FAT e WCHMAT: FRSE i e fom |

e forg AmeaTigHE: T g fesm 1 MU 3/2/8)1

81 Vac. Sar.11, Kar. 1, Loya.13, Gadh. 2/38 and Gadh. 3/3
732 37q 3¢ e W W saneR areEi-tateeEd (MUSB 3/1/3, p.284)
%3 Vac. Gadh. 2/38, Gadh. 3/33
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“As the flowing rivers disappear in the sea, losing their name and their form; thus a
wise man, freed from name and form, goes to the divine Parabrahman, who is
greater than the great Aksarabrahman.” After hearing such an analogy one can
imagine that the liberated self must merge into Parabrahman, but Bhadresadasa

strongly refutes this position.

The Bhasyakara elaborately discusses this topic and provides many arguments and

states, “A person who knows that a liberated self merges into the form of
Parabrahman, it is his delusion. == wrf-aHatded. .37 THEIHRTOME T 7 § qeea aygo
sffa 3””( MUSB 3/2/8, p.298) in reality the liberated self renounces the worldly

or mayic name and form, not he waives its eternal form.” Through being profoundly
and lovingly attached to the divine form of Parabrahman or Purusottama, the
aksaramuktas remain immersed within his murti. Despite having their own
independent existence, they have no awareness of it and are totally engrossed in the

bliss of Parabrahman's darsana.”™*

The devotee finds the highest fulfillment in the unitive taste of oneness with
Parabrahman, without losing its separateness and his relationship with Parabrahman
as His devout servant. Thus, Svaminarayana takes care of logical and intellectual
need for unity, emotional and psychological need for enjoying unalloyed bliss and
moral and spiritual need for mystic union despite separate existence. Hence, both
in the pre and post emancipated states, Parabrahman and jivarman are distinct but
not divorceable; they are one and inseparable psychologically, but distinct and
separate actually.

As Dr. S. Radhakrsnana points out, “The Taittiriya UP, makes out that the liberated

self feels his oneness with Parabrahman, but it is not absorbed in the Absolute. It is

3¢ MuU 3/1/3, BG 4.10 and BG 14/2. See also BS-SB 2/2/18 p.326; BS-SB 4/2/15, p. 402; BS-SB 4/4/4, p. 419; BS-
SB 4/4/17, pp. 427-428; MuU-SB 3/2/7-8 p.297-298; MuU-SB 3/1/3, p.284; BG-SB 4/10, pp. 97-98; BG-SB 14/2,

pp.292-293.
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the unity of spirit but not of substance.”’® The same truth, in line with the Sruti,
Svaminarayana alleges. He holds that the mukta lovingly gets absorbed in the
absolute (i.e Purusottama-Narayana), the fountainhead of unalloyed bliss. How can
a released self attain sarupya i.e. similarity of form, if Parabrahman does not have
any form? The scriptures proclaim in unambiguous terms that released selfs attain

similarly (samya), with Parabrahman having form and complexion of golden hue.

The Sruti proclaims: i.e., he who attains me, attains similarity with me. He attains
characteristics resembling me. If a liberated self attains (similarity) with
Parabrahman, how can he ever serve Him? It may be pointed out that the
Aksarabrahman who is eternally free, who has form resembling Parabrahman, who
has most of the characteristics similar to Parabrahman, serves Him in the best
manner from eternity with servile-devotion. In the like manner, every freed self
acquires form similar to Parabranman and has most characteristics resembling
Parabrahman. Nevertheless, they emulate or model Aksarabrahman in serving
Parabrahman devoutly and deriving the joy of servile-devotion. Thus, liberated selfs
acquire the characteristics similar to Aksarabrahman, who is eternally free and the

best among the devotees.”®

7.3 The Body of a Mukta in Aksaradhama

However, upon death, having shed its material body, the self does not forever
remain formless in Aksaradhama. Svaminarayana explains in Vac. Gadh. 3/7 that
like Parabrahman, who possesses a definite form there, the liberated devotees in his

service also possess a form. What is this form of the liberated self in Aksaradhama?

This is the question posed to Svaminarayana in Vac. Gadh. 2/66. He replies: “When

the jiva’s ignorance is dispelled, its association with the three mayic bodies is

735 Radhakrsnana S.S., Eastern Religions And Western Thought. oxford University Press, London, 1940, p.132,
736 BGSB 14/2
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broken. Thereafter, the jiva remains as pure consciousness and existence. Then, by
Parabrahman's will, the jiva receives a body composed of sentiency (caitanya
prakrti), which is distinct from the eight inert elements (jada prakrti) of
Parabrahman, i.e. earth, water, etc. With that body, then, it resides in Parabrahman's
Aksaradhama.” In answer to a similar question in Vac. Gadh. 1/1- “What type of
body does a devotee of Parabrahman attain when he leaves his physical body, which
1s composed of the five material elements and goes to the abode of Parabrahman?”
Svaminarayana replies that such a devotee receives, ‘by the will of Parabrahman', a
brahmic body, what he calls here a ‘brahmamaya tanu’. Bhadresadasa corroborates:

T i A STl WIeHTS SThIE v

FreafgysareTfefesgertordgam 11 SSSK 438 i
“In videhamukti, the released self resides in Aksaradhama, having attained a new
body that is made of brahmatattva. This new body looks just like that of Paramatma,
meaning that it eternally possesses two arms, feet other divine instruments of
action.” The BS brings forth a critical argument regarding whether the mukta attains
a new divine body in the abode of Parabrahman or not? The Bhasyakara gives a
fine solution by applying sitra’s own words:

TroEmfavia: @ wearq. 1IBC 4/4/10

“Through the words of the CU, it is proved that there is an emergence of a divine
body to the jiva in the abode of Parabrahman.” The Bhasyakara comments: “‘sereaer
e fasermt s aqaet Jaad et (BSSB 4/4/1, p.416) “One who is
brahmariipa and offers upasanda to Parabrahman attains new divine brahmika body
in the videhamukti state.” In this way, a seeker attains this brahmic body. Now we
will analyze the form of this body. Well, there is no possibility, nor any need for
any other kind of body-form other than similar to Parabrahman in the state of
liberation. Every mukta is given the body composed of divine material of the
substance of consciousness-bliss and this body is exactly analogous to teen-aged

form (sada-kisora-murti-ripa) of Parabrahman because this is the original form of
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Parabrahman and the Sruti says 'Svena rupena' abhinispadyate™ and 'mama
bhavamagata.™® So, whatever original (miila) form (riipa) of Parabrahman is there,
the similar equally divine, glorious form every mukta gets through His grace.
Parabrahman Himself comes to receive the liberated self to His abode, and en-route
Aksaradhama. He invests the freed self with a divine-effulgent body of brahma

tattva (the stuff of consciousness-bliss).

This he, (a mukta) gets from Parabrahman on the perish of the subtle physical body
only after acquiring brahmanhood. Of course, in the highest abode of Parabrahman
(parama dhama/ Aksaradhama) there is no scope for any other form (or any other
type of body), because it alone exists eternally also after final destruction
(mahapralaya latyantikapralaya); and in mahapralaya (final dissolution) all other
names and forms except that of Parabrahman, Aksarabrahman, and muktas are
doomed through destruction.”™® This makes one more thing clear logically and
spiritually that only divine form-personality (Brahman-Parabrahman) alone is
beyond the limitations of space and time (prakrti-names and forms); and as the
muktas are dowered with Parabrahman-like divine body-form, they exist

imperishably.

Although the muktas are similar to Parabrahman in possession of body-form and
characteristics, there is an important difference. The unique differentia of
Parabrahman is- He is the inner ruler of all, He is the controller, creator-sustainer-
destroyer of an infinite number of universes, He alone is exclusively independent,
and supreme controller and supporter of all. His perfection, divinity, glory, and
power are infinite, unconditional, independent, and causa Sui. This is not the case

with muktas, because theirs is everything conditional, dependent and derived from

81 CU 8/12/2
8 BG 4/10
9 MU 3/2/8
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Parabrahman. This retains the master-servant, worshipped-worshipper relationship
intact between Parabrahman and muktas. This further implies that the shine, luster,
and effulgence of Parabrahman are exceedingly superior and marvelous to that of
the muktas.”®® Consequently, the transcendence and the supreme majesty of

Parabrahman remains unmatched and unexcelled.

Bhadresadasa expresses this view in the BS by quoting the satra: s1a: @ =
s=nerafa: 741 It reads that there is the only controller of mukta is Parabrahman. Thus

muktas become free from kala, karma, and maya but remain independent to
Parabrahman forever. The oft-emphasized illustration says that a worm is converted
into a honey-bee by a bee, which implies that the ksetrajia jivatman remains the
same while the body of the honey-bee is acquired. On the same analogy, the atomic
atman remains the same while discarding the karma-born material body; it acquires
a new divine body composed of para-prakrti, i.e. effulgent aprakrta-substance of

the nature of consciousness-bliss.

It cannot be held that in the state of moksa jivatman undergoes transformation and
gets into the shape of a divine body, because when the jivatman did not undergo
any change or transformation in the state of bondage, how can it ever undergo
change and become body shaped with parts and limbs in the state of liberation?
Therefore, on this issue, Svaminarayana says: “After leaving this physical body,
when atman goes to the abode of Parabrahman on achieving moksa, it acquires a
new body of the nature of brahman (consciousness-light) by the will and grace of
Parabrahman.”? At the loss of the physical body, an emancipated jivatman with
the body composed of effulgent-consciousness attains the service of Parabranman

in His abode. Moreover, the words 'caitanya-ni-murti'’*® is interpreted in the

740 \/ac. Gadh. 2/13; 3/31, 38

741 BS 4/4/9, with Parabrahman Aksharbrahman is also controller of muktas. Here is the context of Parabrahman.
742 \/ac. Gadh. 1/1

743 \Vac. Gadh. 1/37
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commentary as the body of the nature of Brahman. It is the extremely effulgent
being-consciousness bliss (sat-Cit-ananda tattva/dravyam). It is called ‘sar-cit-
ananda’ also because the word ‘sat’ here means eternal-indestructible (nitya) ‘cit’
means of the nature of effulgence (jyotirupa) and ananda because the body is

pleasantly agreeable.

As explicated in the Vacanamrta that when the jiva, becomes brahmrupa and
departs from this worldly body, by the will and resolve of Parabrahman, it acquires
Brahman-like celestial divine body through the para prakrti. On this issue,
Vacanamyta explicitly says that when the jiva gets rid of its attachment with
threefold (gross, subtle, causal) bodies, and the atman exists as conscious principle
per se, it is invested with a body composed of Brahman distinct from the material
prakrti of 24 elements. Through the immense grace of Parabrahman, the jiva
acquires this brahmic body and enjoys the bliss of Parabrahman.”#* Bhadre$adasa
also confirms while commenting on the BG. The verse reads:
STt Yahid fafs & o |
St weTee! g grd s 1| BG 7/51

“My other higher entity is the Para Prakrti, which is different from the insentient
prakrti and by which this entire universe is sustained, O Arjuna.” The Bhasyakara
provides the explicit reason that “vd foeeaHEERSRIGIRIHNE THM! [GsTaee At
(BGSB 7/5, p.158) “Aparaprakriti here implies Aksarabrahman because, in
videhmukti, only Aksarabrahman can compose the brahmic body for muktas.” Here,
the meaning of 'para prakrti' is explained as ‘aksarabrahmatmaka-paraprakyti’ and
the meaning of the word ‘deha’ is given as ‘brahmamaya tanuh’, and the meaning
of ‘samyujyate’ is brought forward as ‘tadabhisamayukto bhavati’. This explication
in the commentary makes one more point clear: the jivatman (with ‘I-sense’ of

ahamartha) and the body (brahmamaya tanu), it possesses, are two different things,

744 \/ac. Gadh. 2/66
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so the body-self distinction of a different kind still prevails. So, the possessor-

possessed relation remains between the two.

Caitanya prakrti is not jiva rapa prakrti but it is para prakrti known as
aksarabrahmatka prakrti out of which the bodies of muktas are composed. Vach.
Sar.14 says: “Casting the physical body on earth, when jivatman becomes free from
it. Parabrahman dowers him a new body called ‘Bhagavati-tanu’ with which the
mukta-jiva resides in the abode of Parabrahman. This once again spells out the
‘body-self’ relation which persists at the level of parama pada. When the mukta-
Jjiva acquires a divine body of the nature of light-consciousness, he then becomes
capable to distinguish between himself, other muktas, Aksarabrahman and

Parabrahman."

Thus, each mukta is a knower and enjoyer with uncontaminated pure ‘I-sense’, by
his own divine body. The forms- personalities of Parabrahman, Aksarabrahman,
and the released selves (muktas i.e. parsadas) are true (real), divine, and extremely
effulgent. All of them have a body form like that of ‘Purusa’ (Parabrahman
Himself) endowed with two hands.”* The Bhasyakara elaborates: “waiay ge@rer
SETCHTSIehT TR T HTTTOTI RIS SIEed: USTRIIITaeh] HehlcHT STHTSUNd TeHAstT=4R1g <@lq
T Frerrnstofifeemmi ©f Sfd: e memmsaramitauafiaris e T, STHvR e
@ wunstHiEd T SR fesafomester (e wafdl STeiaggT: W Wed AT eI
feemsaram=pyadie:” (CUSB 8/12/2, pp.386-387)

“A brahmaripa devotee with the divine qualities who can discern between the body
and the atman offers upasana to Parabrahman. After leaving his physical mortal
body, he trends on the divine Arciradi path and attains Parabrahman in His abode.
At this moment, this liberated self enriches with the divine brahmika body and

continuously experiences the bliss of Parabrahman.” A mukta worships and serves

745 Vac. Gadh. 3/38
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Parabrahman clothed in a divine body that has non-material, senses, mind, vital
breath etc. It is the body composed of the substance of the nature of effulgent
consciousness-bliss. BS 4/4/10, (abhavam badariroh hyevam) raises a doubt
whether released selves acquire the vivid pleasures in the abode or not? But the
Bhasyakara strongly refutes this position, that there is any possibility of such
pleasure items. In other words, the mukta becomes devoid of karma born prakrta
material body (asariri); and acquires karma free non-material (apraksta) body
(sartra). This is the view of Badarayana in BS. 4/4/12. This divine body is eternal,
(sarge'pi nopajayante pralaye vyathanti ca), devoid of production and destruction

even at every periodical creation and dissolution.’®

There is one more way in which the problem of mukta’s divya-sarira is viewed.
When the jivatman departs from its mortal-physical body, rises above, it receives a
new divine body from Parabrahman. Thus, Parabrahman gives him a new divine
body which is of the nature-&-stuff of lustrous-consciousness. Here, the words
‘gets’ and ‘gives’ are not used in the conventional sense of getting or giving a
visible-tangible material object from one hand into another. Here, the words ‘gets’
or ‘gives’ is used to imply that a divine body comes forth (avirbhavati) from the
personality of Parabrahman by His will. That is why, it is termed to suggest-‘just as
the Guru gives knowledge (jiiana) to a sisya (i.e. unveils truth). Similarly, the
bhagavati tanu 1s given. The Antaryami Paramatma (may also), by His
extraordinary divine power, can make bhagavati tanu become manifest (avirbhava)
from inside for the mukta-jiva. It is called ‘bhagavati tanu’, because the body
resembles the form (vigraha) of Brahman, and also because it is dowered (or
endowed) by Parabrahman out of His sweet will graciously. (Bhagavat eva
bhagavati murti, Bhagavan-murtisamana-murti, bhagavadecchaya-prapta-tatsam-

murti.) In this way, for a jivatman who now has become pure-consciousness, a

746 BSSB 4/4/10-4/4/12, pp.422-424
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permanent-unchanging (dhruva/ kutastha) divine body (divya-deha) is formulated

(made manifest) by the will of Parabrahman.

The body of the nature of Purusottama manifests for jivatman, having a form similar
to Parabrahman, and it is everlasting and identical; and yet the knower and enjoyer
of Lord and His bliss, it is a perfectly symmetrical beautiful body endowed with all
abilities fully consummated. It is the body in which as if the knower, the known,
and the knowledge are fused together like a single entity! The premakarsana (Love-
Attraction) of the Purusottama is supreme, infinite, and indescribable. In such a
most lustrous satcidanandamaya murti of Parabrahman, the jivatman is attracted
and lost totally in Him out of highest love and devotion for Him. As a response to
his psychological (merger) union with Paramatman, from Him out of overflowing
grace and will, the jivatman receives (has a manifestation of) the Parabrahman-like
divine lustrous body. He makes him acquire it. As a mother confers a similar form
to a baby, so does Parabrahman bestow on him a divine form (body) similar to His

own.

It is a ‘guna-dravyam-caitanya-akrti’ i.e. a body of nature and effulgent
consciousness. This ‘lustrous-consciousness’ out of which the body is made,
pervades perfectly within the confines of the body-shape wholly and does not flow
out or exceed it, nor does it leave any point or portion of body unpervaded within
it. Here, an illustration given as a pointer (and not for literal application) is - just as
water turns into the shape of an ice-cube, and thus acquires the features-properties
of ice. Similarly, all the characteristics and features of Parabrahman’s personality
are acquired by the released self (with the exception of the qualities and powers of
His supreme exclusive transcendence, as stated in Sveta Up. 6/16). In short, the

mukta acquires a perfect-permanent body resembling Parabrahnman Himself.
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When the supreme Purusottama makes a divine body manifest (for a liberated
Jjivatman) out of Brahman, does it indicate any change (vikarah) and loss or
diminution (ksayah/hrasah) in His personality? The answer is no. Parabrahman's
form-personality is of the nature of consciousness-bliss, which is eternal and
unique. Uniform, unchanging, undiminishing, infinite, and perfect. So, despite the
attainment of perfection from Him by innumerable released selves, His perfection
remains unique, infinite, and undiminished. The devotee endowed with updasana,
self-knowledge, Parabrahman-knowledge, the strength of Parabrahman's divine
nature and the state of likeness with Aksarabrahman is blessed by a divine
Parabrahman-like body ( Bhagavati-tanu) at the loss of his physical body and

reaches the highest abode called Brahmadhama (parama dhama).

Bhadresadasa draws upon this when commenting on the Upanisads. He explains
that when the self leaves the body and reaches the supremely glorious form of
Parabrahman in the divinely luminous Aksaradhama, it receives a divine, Brahmika
body {divyabrahmavigraha, brahmatanu} in which it continuously experiences the
divine bliss of Parabranman. This is analogously and even more explicitly stated in
BU 4/4/4:77
TR USRI USTET HATHITETITI e, e ToTdt
THRIGETSIe FedToral &9 Fod 0 o
TS AT 99 T STSTe a s ans=ri o sae || (BU 4/4/4)

“As a goldsmith takes a piece of gold and turns it into another, newer, more
beautiful form, in the same way, this self, having discarded this body and dispelled

its ignorance, receives another, newer, more beautiful ... brahmi form.”

747 See BU-SB 4.4.4, pp.268-269 for a fuller explanation of this verse, where it relates the brahmariipa mukta receiving
a brahmasarira for enjoying Parabrahman in Aksaradhama, whereas other, less elevated selfs will receive other types
of bodies as they enjoy the pleasures of lesser abodes. Despite these similarities, the liberated selfs remain
ontologically distinct from Parabrahman and Aksarabrahman.
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Elaborating upon this new form in Vac. Gadh. 3/38, Svaminarayana speaks of it
alongside Parabrahman's form in the following way: “The form of Parabrahman in
Aksaradhama and the form of the muktas - the attendants 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 being, and it is characterized by eternal
existence, consciousness, and bliss.” (Vac. Gadh. 3/38) Going even further in
likening the muktas form with Parabrahman’s human-shaped form, Svaminarayana
calls theirs a ‘Parabrahmanly body’, or ‘bhagavati tanu’ (Vac. Sar.14). The climax
of this similarity is found in Vac. Kar.1, where Svaminarayana states that the
liberated selves, due to their knowledge of Parabrahman, assume a form like

Parabrahman's form. That is, he explains, ‘they become divine'.

Being divine and composed solely of consciousness means that the liberated selves
are without any of the distinctions of name and form possible only with mayic
materiality. In other words, the forms in Aksaradhama of Parabrahman,
Aksarabrahman, and all liberated selves are virtually identical, with the muktas
themselves being visually indistinguishable from one another (even while retaining
their ontological individuality). Another reason for this is that the forms of the
muktas are genderless, just as the selves themselves are (Vac. Gadh. 3/22). In a
sermon recorded in SV 7/2, Svaminarayana explains: “The form of a mukta is
different from the two genders of the world. It is neither female in shape nor male

in shape. It has a wholly brahmic body, which is neither feminine nor masculine.”
This also helps explain that, even while having a human-shaped form - complete

with senses, inner faculties, etc. - the fact that it is divine, Brahmika, and composed

entirely of consciousness, the liberated selves are devoid of any human functions
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and urges. Having transcended maya, they are beyond hunger, thirst, fatigue, etc.,

and free of all forms of mundane passions.”

7.4 Upasya-Upasaka Relationship

The liberated self (mukta) attains similarity with Parabrahman (and
Aksarabrahman) in terms of His nature and qualities. Although the mukta attains
the figure or form like that of Parabrahman, yet as far as the divine qualities are
concerned, he attains them like that of Aksarabrahman. Whatever he possesses, the
brahman-qualities cover all stuff.”*® After acquiring such type of greatness, the
mukta seems capable like Parabrahman even though he is distinct from
Parabrahman. If there is no oneness between mukta and Parabrahman, then, the
guestion may arise, what kind of relationship occurs between Parabrahman and the
muktas? The Vacanamrta also elaborates on this question. “After all, that devotee
of Parabrahman then becomes independent, just like Parabrahman. He also becomes
free from the shackles of kala, karma, and maya - just like Parabrahman. Therefore,
what difference remains so that the master-servant relationship is maintained? This
is my question.”(Vac. Gadh. 2/67, pp.525-526) Svaminarayana provides here a
unique answer that solves this widely discussed question amongst the various

philosophers.

He replies: “When that devotee leaves his body and goes to the abode of
Parabrahman, he attains charm and powers based on the extent to which he has
realized the majesty of Parabrahman. Despite this, that devotee still feels
Parabrahman’s majesty in the form of His powers, charm, etc., to be much greater.
He then realizes, ‘Parabrahman has granted me just as many divine powers and as
much charm as I had realized in Him. Yet, Parabrahman’s divine powers and charm

appear to be totally limitless. Like me, countless others have also attained qualities

748 g7 aafere e BSSB 4/4/10, pp.422-423
74 BGSB 4/10, p.97
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similar to that of Parabrahman, yet, no one is capable of becoming like
Parabrahman.” (Vac. Gadh. 2/67, p.526)

This devotional relationship between Parabrahman and the liberated selves is thus
referred to as the ‘Svami-sevaka sambandha (master-servant relationship) by
Svaminardayana.”™® In this way, Svaminarayana acknowledges that the servant-
master relationship always remains whether in the abode or on earth. The SSS
bolsters:

T FEsTH TTeTS SRt |

FATuN srETETsseAt derh gramEa:l SSSK 440 1)
“Immersed in Parabrahman, they enjoy profound bliss. They offer devotion to Him
with humility and brahmabhava.” Though a mukta becomes pure and sinless, he
becomes free from faults, vices, and blemishes forever. He becomes free forever
from the samsara-the cycles of birth and death. His dharmabhutajnana (attributive-
consciousness) becomes fully expanded, all-pervading, and unobstructed. He
becomes omniscient. Whatever he wills, happens. He comes to possess the power
of realizing his wish unconditionally, immediately. He acquires the power to freely
move about everywhere at his will and can present himself in any form, in any world
or abode, without resorting to any means. He becomes the self-ruler and is not ruled
by anyone except Parabrahman. Even when he goes to any other brahmanda, he
does it by assuming an additional form, with the original form kept intact in the

service of Parabrahman in the highest abode.

The Srutis and Smytis also mention the abilities of a mukta:
“: wdy: wat wafa”(PU 4/10)
¥ gdy gemartaesr’(PU 4/11)

70 Vac. Kar.10 and Loya. 1 (Vac. Gadh. 1/21, Loya.13, Gadh. 3/37).
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“F w wea: wr e e wdertawta” (MU 3/2/5)
‘@ wdfestta 7 gewred wd” (BG 15/19)

These texts highlight mukta’s capacity to become an all-knower and his power to
go everywhere, wherever he wishes. Moreover,

I JH-ARTRHT Yafd I HH FHIT AT

Heheured Tfasfa o wer=T w10 (CU 8/2/10)
Whatever object the mukta is attached to, whatever object he desires, by his mere
will, it comes to him, and having obtained it, he is happy. However, his will is
always in consonance with the will of his Lord, he becomes free forever in all
respects; nevertheless, he never uses his freedom without the will of Parabrahman.
Now he is under the sway and command of his Parabrahman alone. He voluntarily
refrains himself from using his freedom because, for him, the enjoyment of the
nectarine bliss of the Supreme Lord is the greatest value than anything else. He
knows that- “my Master (Parabrahman) is infinitely transcendent to me, and all my
freedom, powers, excellence and divinity are due to Him.” This awareness retains
the relationship of ‘servant-master’, ‘bhakta-Bhagavan’, he, therefore, remembers

that: I am the servitor of my Lord.”

The BSSB states: “aemcraRiaxi+ RHTcHRTeTe e GaHTAT S0 TRIa] qaT! qe STeedor
AT TATCHRHTR A AT e Td. AfeciEshedHahRI. dgemedm™iy 9 | w@a-=a0 a8
faferareh| 7 a denfae fopmfa s 3fal” (BSSB 4/4/8, p.422) “Whatever has described the
infinitive power which a mukta attains, should be known as the capacity of him.
However, the mukta is brahmariipa, and after attaining Aksaradhama he is deeply
engrossed in the divine bliss of Parabrahman, there is nothing else in which he
wishes to indulge in. Moreover, his all potency depends on Parabrahman; he does
not use it freely nor does he wish anything after attaining Parabrahman, because

now he is fulfilled in every aspect.”’!

751 CUSB 8/2/10, p.350
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The term ‘nitya-mukta’ in its strict sense means eternally free, and it applies only to
Brahman (Aksara) and Parabrahman (Purusottama), for they alone are eternally
unbound and beyond the three gunas of maya-prakyti. This further implies that the
term ‘mukta’ applies to those jivas/isvaras who were once bound, and have
achieved emancipation through proper efforts. Both Brahnman and Parabrahman are
from eternity beyond maya-prakrti and its three gunas. Thus, they are ever pure,
unbound, and free. Both are eternally free, omniscient, immanent, and supporters

of a multitude of universes (brahmandas).”?

Aksarabrahman differs from liberated selves because his knowledge of
Parabrahman is eternally expanded without any obscuration whatsoever. His
knowledge of Parabrahman was never in a contracted state. It has always been in
an expanded state and shall be so forever.”™® Parabrahman, Aksara-brahman, and
muktas (released souls) have resemblance in terms of similarity of forms (samana-
vigraha), the resemblance in terms of being transcendent to maya-prakrti, the
resemblance in terms of autonomy or ability to freely move about (incarnate) in any
world, the resemblance in terms of being untouched and unbound by the limitations

of the worldly existence.”™*

As far as the difference is concerned, between mukta and Aksara-Purusottama, in
dyubhvaadhikarana (BS 1/3/7) and (CU 7/24/1), the joy and happiness arising in
the experience of the Supreme Infinite are described as an experience of supreme
bliss par excellence. In the 'Anandamayadhikarana' (BS 1/1/13-20), we find the
strong and categorical pronouncement of the identity and difference in terms of
ananda between jiva and Parabrahman. The study of Vacanamrta sar.17, kar.10,
Gadh. 2/31, Loya. 15, Gadh. 3/38 helps in bringing out the distinction between

52 \Vac. Rahashya 2, p.15
53 Vac. Rahashya 3, p.67-68
754 BSSB 4/4/19, p.429
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Parabrahman and muktas together with the transcendence of Aksara-Purusottama.
A mukta jiva has acquired perfection by the grace of infinitely perfect Lord. The
Lord is such an ocean of infinite perfection that even when an infinite number of
Jjivas acquire perfection through Him, His perfection does not diminish even by the
least. Therefore, even if all mukta-jivas are put together, they cannot exhaust the

transcendence of Parabrahman even by an infinitesimal portion.

True, mukta-jivas acquire similarity (sadharmyalsamya) with Aksara-Purusottama
and consequently acquire nature, qualities, majesty, and freedom like him.
However, they never acquire Parabrahman’s qualities of transcendence as described
in the Svetasvatara Upanisad 6/16. The supreme powers of sarvantaryamitva,
sarvasaksitva,  sarvaniyamakatva, sarva  dharakatva, sarva-vyapakatva,
sarvatantra-svatantratva, (esp., and anyathakartum-Sakti) exclusively rest with
Aksara-Purusottama. They are the foundational qualities of Aksara-Purusottama’s

transcendence.

It should be noted that even Aksarabrahman is a permanent upasaka or servant of
Parabrahman.”™® So do the mukta-jivas, despite being similar in appearance to
Parabrahman, they are the servant devotees, while Parabrahman (Purusottama) is
their master and the supreme object of devotion. All mukta-jivas, though resemble
in terms of nature, form, and qualities with Parabrahman; they differ from Him
immeasurably in terms of shine, luster, powers and glory. This is the basis of

‘sevakasvami’, ‘dasa-dasya’, ‘upasaka-updasya’ relationship.

The liberated selves (mukta-jivas) resemble one another in terms of their equality
of status, qualities, and majesty. They differ from Aksarabrahman, who is the

supreme devotee and supports an infinite number of universes from eternity. The

5 Vac. Loya. 13
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distinction between the muktas and the Lord is significantly very great because
muktas are many; while their Lord is one; and they are His worshippers while He is
the worshipped. Allegorically speaking, the shine, luster, and glory of all muktas
taken together can hardly match an infinitesimal portion of a body-hair of
Aksarapurusottama; even though muktas do not maintain upasaka-upasyabhava
with Aksarabrahman, instead they maintain this relationship with Parabrahman

only. ™

That is why the Bhasyakara states: “sfdr gty deaiesrmar Aifeserd 3id T Rk 58
g ”(BSSB 3/3/25, p.331) “Thus, even in the state of mukti, the relation of sevya

sevaka never subsides, this is all explained by the author of the Brahmasiitra.” In
this way, despite the mukti avastha, the master-servant relationship never subsides
between Parabrahman and mukta. It means the mukta remains upasaka and

Parabrahman upasaka forever. This is the secret of the scriptures.

7.5 The Role of Muktas in Aksaradhama
Here a question arises: So, then, after being as the servant, das or upasaka what do

they actually do in Aksaradhama?

Svaminarayana makes clear that because the muktas are absolutely perfect and
fulfilled. They have no reason to strive for anything, nor anything further to strive
for. They are now and forever in the direct fellowship of Parabrahman, who,
Svaminarayana adds, “is always present there (in Aksaradhama) to bestow supreme
bliss upon those muktas.” (Vac. Gadh. 3/38) The liberated selves thus have no need
or desire for anything else. They remain fully engrossed in Parabrahman alone,
continuously experiencing his supremely blissful self. Because his bliss is so

inexhaustibly rich and everlastingly gratifying, there is never an instance of the

756 \/ac. Gadh. 1/64
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muktas being bored or satiated, and so they are continuously engaged in as

Svaminarayana describes it, “the darsana' of Parabrahman.” (Vac. Loya. 14).

‘Darsana’, can be taken here to mean literally seeing Parabrahman (for the muktas
do have divine, Brahmika senses and faculties, just like Parabranman), and also,
more deeply, as having the vision or realization of Parabrahman, i.e. experiencing
him and thus enjoying his presence. Indeed, when elaborating upon the following
phrase in PU 5/5,
“q TqTSSTaETd Ter giert gested” (PU 5/5)

“That mukta sees Purusottama, supreme among all living beings, dwelling in that
abode.” Bhadresadasa chooses to render the verb ‘iksate’ “wreareruta” (literally, to

see) as ‘saksatkaroti’, i.e. to directly realize. He further mentions: “wer zvefafits

TEHTeTd 3Ih SUSIHIauiRH wafd qoas Stasae e’ (PUSB 5/5, p.219)
“As one sees a person with a stick, that means the stick also becomes the object of
the sentence like the persons. Similarly, a liberated self, when it looks at
Parabrahman with Aksarabrahman, Aksarabrahman is also included as the object
of the sentence.” While such seeing or realization is sometimes framed as 'service'
(Seva) or the mukta described as an ‘attendant (sevaka, dasa or, parsadas), this is
only because of the abiding sense of loving and reverential servitude the liberated

selves feel towards Parabrahman, their lord.”’

Innumerable freed selves are seated around Lord Purusottama, seated on a divine
throne in the center of the abode. They all are lost in always gazing devotionally at
the beauteous form and figure of Lord Purusottama (sada pasyanti surayah).”® In
Parabrahman’s abode, all the muktas are busy beholding the divine personality of

Parabrahman and thus are enjoying the ultimate bliss flowing from Him. All muktas

87 \ac. Gadh. 1/21, Gadh. 1/63, Gadh. 1/64, Amd.6
758 \/ac. Gadh. 2/13
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are brahmarupa (branmanized) and are engaged in tending Parabrahman devoutly
as His servitors.”® A freed self has an integrated and all-inclusive perceptual
cognition of Parabrahman in the form of ceaseless vision with all His glory and
attributes. A freed self’s mind and senses - all get fully satiated even in simply
looking at His divine personality. It is a unified vision in which, along with eyes,

other senses also derive equally fulfilling joy.

The Taittirtya and Brhadaranyaka Upanisads say that Parabrahman is of the nature
of joy or bliss (ananda).”®® The Chandogya Upanisad says that the experience of
the infinite alone is joy.”® This is realized in the state of liberation because the freed
self actually experiences it. It is not a passive state of satiation once for all, but a
dynamic and ever eager state to have more and more of it. As Aksaradhama (the
supreme Abode of Parabrahman) is beyond the limitations of three-dimensional
space and time, the wonder is that there is no front or back or side, nor far nor near
init. In other words, the Lord Purusottama, seated in the center, on the divine-royal-
throne (divya simhasana), is seen and experienced by each of the innumerable
released selves as the closest in front of him. Each one is directly in frontal face-to-
face contact with the full personality of Parabrahman, whether they be present on
the sides or back of the Lord from our three-dimensional parameters of prakrtika

world.”?

According to SSS’®, the muktas (freed selves), in the divine abode
(Brahmapura/Aksaradhama), have the only desire to enjoy the ‘sukhaor the bliss
of Lord Purusottama alone and from Him alone. Besides this, they do not have any
thought in their mind. On the other hand, the Lord Purusottama also, out of His

overflowing grace, love, and compassion, simultaneously and ceaselessly, keeps

9 Vac. Gadh. 2/31
780 TUSB 2/8

81 CUSB 7/23/1
62 \/ac. Loya. 14
763 SSSK 440
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gifting the happiness-bliss in equal measure to all of them. Moreover, the SSS

explores:

8. Some Clarity Regarding Mukti

8.1 Two Kinds of Mukti

In the Svaminarayana School, mukti is defined as becoming aksararipa and
offering bhakti to Purusottama with dasbhava, either on the earth or in
Aksaradhama. This mukti is real in both ways.”® In the Svaminarayana School, two
kinds of mukti are accepted.’®

1. Jivanmukti

2. Videhamukti

8.2 Is Jivanamukti The First Step for Videhamukti?

It is important to clarify here that if a devotee, due to some deficiency during his
life, does not experience the state of jivanamukti, in his final moments, his
deficiencies can still be removed by the grace of Parabrahman and the Gunatita
Satpurusa. Thus, that devotee is able to attain videhamukti and go to

Aksaradhama.’®®

8.3 The Place Where the Brahmika Body is Attained

A mukta who goes to Aksaradhama attains a Brahmic form (body) (Vac. Gadh.1/1),
has a divine form (Vac. Gadh.1/12), and becomes a caitanya murti (Vac. Gadh.1/37,
71). Now the question arises that where and how one achieves the Brahmic body?
The answer to this question is- only through the wish of Parabrahman (Sar. 14). The
Bhagyakara states: ‘‘aaqeufty uwarcH=smETERlG dde sewera” (BSSB 4/4/13, link,

784 |USB 8
765 BSSB 3/4/51
786 Vac. Sar. 11
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p.424) “To enrich the jiva with the Brahmic body depends on the wish of

Parabrahman, only He decides where and how it should be given to the jiva.”

8.4 The Service in Aksaradhama
The muktas who have reached Aksaradhama and attained qualities similar to those
of Aksara, forever remain in the service of Parabrahman (Vac. Gadh.1/21).
However, in Aksaradhama, there is no other service to be performed; the darsana
of Parabrahman is itself the service. Hence, muktas continually enjoy the bliss of
the darsana of Parabrahman (Vac. Loya 14, Gadh. 2/13). The BSSB reveals:
“qifeq @ formft srepdeiRagus” (BSSB 4/4/10, p.423)

“In Aksaradhama, there are no worldly objects for enjoyment.” Then what they
actually do in the name of service? The Bhasyakara answers:

SITRITTEh: O Had qTeHRATeege fesnsaram=rgvediad:”” (CUSB 8/12/2, p.387)
“This liberated self, enriched with the divine Brahmic body, continuously

experiences the bliss of Parabrahman.”

8.5 Number of Muktas and Their Arrangement

In Aksaradhama, like Parabrahman, the Aksara-muktas reside with a divine body
and divine adornments. As far as the number of muktas is concerned, it is infinite.
Svaminarayana expresses: “Countless have become muktas , and countless more
will become so.”(Vac. Gadh. 1/18, p.56) Moreover, “It is surrounded on all four
sides by groups of muktas, who are seated facing Him, and who are engrossed in
looking at that form of Parabrahman with a fixed gaze. The best way to elaborate
upon these aspects is to understand them in the two contexts that the state can be
experienced - after death, in Aksaradhama, and while alive, on earth.”(Vac. Gadh.
2/13, p.419) Bhadresadasa also confirms- @& 5eer: mssamr o’ here the plural form of

the word indicates that the muktas are infinitive in number. Along with it, we should

767 SSSK 439
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keep it in our mind that the jivas and isvaras maintain their individuality from
Parabrahman and Aksarabrahman.”®® They do not renounce their actual root

form.’6°

8.6 Nothing to Achieve More Than That of Mukti

Svaminarayana reveals this brahmic state as one of ethical perfection, personal
holiness, freedom from maya (kama and base instincts), absolute fulfillment, and
singular devotion to and total engrossment in Parabrahman. They also experience
the divine bliss of Parabrahman, yet a master-disciple relationship (Vac. Loya. 13,
Gadh.2/67) is continuously maintained between Parabrahman and the aksara-
muktas, as is the relationship of the worshipped and the worshipper (Vac.
Gadh.3/37). The Bhasyakara backs the fact while commenting on the videhamukti
verse of the Isopanisad where the liberated self presents itself in front of
Parabrahman in Aksaradhama.

“ae 7 frfouaft Fraemafirera”(IUSB 8, p.18)

“The mukta has left nothing to know after attaining Parabrahman.” They indulge in
the bliss of Parabrahman as told ‘Sah brahmana vipaschita”’’ i.e. in the company
of omniscient Parabrahman (Parabrahman), the mukta gets all his desires (Karmas)
fulfilled because the mukta has now attained similarity in form and other
characteristics. The power, excellence, attributes, divine form, etc., which
Parabrahman and Aksarabrahman possess - the same things the liberated selves also
acquire in Aksaradhama by the grace of Parabrahman. The liberated selves enjoy
the same bliss now which Aksarabrahman enjoys eternally in the company of

Parabrahman.

768 wepraft  qeRM AdlsEede S| fYensaade qesanase 1| vyl
769 \Vacanamruta. Rahashya 3/67
0Ty 2/1/1
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8.7 Equality

T HHT: FHISSHRT =TS TRheaaiSidT: |

wiqecaeane grafatfedream ISSSK 439 11
“All of these released selves possess the same form in Aksaradhama. There is no
difference in their relative significance. They are above gender difference and
beyond hunger and thirst.” Thus, in the Svaminarayana School, it is thoroughly
accepted that there is no respective difference as far as the jiva’s form is concerned.
All the muktas have identical beatific and beauteous ‘sat-Cit-ananda’ form -figure-
personality, have similar possession and excellence and have the sukha or the
enjoyment of the same Lord, and the enjoyment of the same measure of happiness
and bliss. Thus, in the abode, there is no ‘ananda-taratamya,’ i.c. the gradations in

the enjoyment of divine bliss among muktas, according to Svaminarayana.

8.8 No Nitya Mukta
In the Svaminarayana School of philosophy, the concept of nitya mukta is strongly
refuted. Bhadresadasa explores:

3T 7 T ATsTfdsarETa

FETsTT Aeumierey sftae Jad anISSSK 4321
“There is no eternal brahmabhava and permanent mukta bhava either for the jiva
or isvara.” There are only two eternal entitiecs who are permanent muktas,

Aksarabrahman and Parabrahman. No one else.

8.9 No Return from Aksaradhama

If the power and glory of the released self depend upon the supreme Parabrahman,
it being independent or impotent, there is the possibility of the return of the self into
samsara. Here, the Sutrakara explains that the self is not subjected to return in
anyway. The Bhasyakara explains: “ws yide g qIgueries™T SAEid: Ja Searaa i
wreaTq i foTsaTed fergmeanme”(BSSB 4/4/22, p.431) “Through the Srutis and Smytis,
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it is known that there is no return for those released selves who have attained
Aksaradhama.”’’* So there is no return from the abode of Parabrahman, and no

rebirth as well after attaining Aksaradhama.’"2

8.10 Power of Attorney

The released self attains so much power from Parabrahman except in the matter of
cosmic activities. The cosmic activity consists of control over the difference of the
essential natures, existence, and activity of all sentient and non-sentient things.
BSSB itself defines:

SIS SeRed Hisacredll BS 4/4/171

SHEeIkietC Ik e I I S R B R BN KR U U I e B B NS B R R PEER e
WIIGHEH| FeheTSTTIEC - e T T&Ta=a0T WS i~caesansesamaeyweie| (BSSB 4/4/17
p.428) Although the mukta has power and some qualities of ‘apahtpapmadi’ as
mentioned in the scriptures, only Parabrahman and by his wish Aksarabrahman are
mentioned in the scriptures as the cosmic cause, sustentation, and destruction. The
released selves are not at all mentioned, and hence, cosmic activity does not belong
to the liberated self. Thus Brahman and Parabranman are independently responsible

for the activities regarding the cosmos.

8.11 No Deficiency in Aksaradhama

The seekers of salvation, during their worldly existence in the embodied state,
maybe men or women, high born or low born, blind or lame, deaf or dumb, old or
young, handsome or ugly, leper or leucodermic; but when they become ekantik and
acquire brahmanhood, they attain emancipation and as muktas in the abode of
Parabrahman, they all attain identical divine form-figure devoid of any earthly

(human) defect-deformity in them.’”® The vikarah or deficiencies in the form of six-
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fold human infirmities (oromia) such as distress (soka), delusion (moha), old age
(jara), death (mrtyu), hunger (ksudha) and thirst (pipasa) no more exist in the state
of liberation (moksa). There is no sleep and fatigue, aging and disease, or any other
ephemeral defect in the state of moksa.”™* All muktas are attuned to Parabrahman.
The muktas are lost in Parabrahman. All are in a state of divine ecstasy or euphoria,

enjoying the bliss of Parabrahman forever.””

There is no aging, no disease, no death, no return into samsara (the cycles of birth
and death), no disappointment, no frustration, no consequent pain-suffering, nor
any defect or deficiency in the state of moksa. Every mukta is attuned and absorbed
In enjoying the nectarine-mellow of unalloyed bliss of Parabrahman's beautiful
personality. Every mukta cherishes joy, bliss, and transparent devotion to
Parabrahman in equal measure with all others. There is no envy, strife, or

competition in the state of moksa.

8.12 The Concept of Dasatva

The goal of the devotee is not to become sugar itself but to taste it. His goal is not
to become Parabrahman Himself, but to enjoy the bliss of His company and
communion. So there is no ‘Svaripa ekya’ or any other relation between
Parabrahman and the mukta than the svami -sevaka or upasya-upasaka relation.
““Telt By eadereRuTel A 3f et fmmfigs g8 g ’(BSSB 3/3/25, p.331) “Thus,
even in the state of mukti, the relation of sevya sevaka never subsides. This is all

about explained by the author of the Brahmasitra.”

714 BSSB 4/4/19, pp.429-430
715 BSSB 4/4/20, p.430
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8.13 Persistence of Atomic Nature of Jiva

Srutis and Smytis clearly proclaim that the jivatman is extremely subtle and is
atomic in size.””® Also, in the state of liberation, the jivatman retains its subtle
atomic nature. This atomic nature of jiva does not change, nor does it transform into
a new bodily shape.””” In the state of emancipation (mukti), jiva’s atomic nature
continues, but its knowledge/consciousness (dharmabhutajnana) becomes fully
expanded and all-pervading, and thus acquires omniscience. It is this anutva
(atomic nature), that remains as the distinguishing characteristic in the state of
liberation; and consequently, the excellence and effulgence of Parabrahman

continue to remain far more superior to the mukta-jivas (released selves).’”®

8.14 Attainment of Aksaradhama and Other Realms

The BG explains the vast difference between both:

AT TR TRIEfdISSH |

T q Fi=ad e 1 faed 1BG 8/161
“The dwellers of all the worlds, below the world of Brahma, are subject to the
miseries of repeated birth and death. But, after attaining Me, O Arjuna, one does
not take birth again.” Thus, in the Svaminarayana School, only brahmarupa
devotees can attain the ultimate liberation. Otherwise, through only conducting
charities or the sattvika karmas, one can attain Swarga Loka (heaven). After
enjoying heavenly sense pleasures, they return to this mortal world upon the end of
their good karma (or punya). In this manner, Bhadresadasa explains, the performers
of Vedic rituals take repeated birth and death without being brahmaripa.’”
Moreover, the Worshippers of the devas go to the devas, the worshippers of the

ancestors go to the ancestors, and the worshippers of the ghosts go to the ghosts,

76 MU 3/1/9

" Vac. Kar. 1, Gadh. 2/66

778 BSSB 2/3/23, CUSB 3/14/2-3, BUSB 4/3/7
779 BGSB 9/21, p.214, MUSB 1/2/10, p.252
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but my devotees, who offer upasana to Parabrahman come to me and are not born
again.”® And those who have committed only sins in their lives will be subjected

to infernal realms.’®!

9. Conclusion
The history of human existence is a history of endless efforts to eradicate sorrow
and attain happiness. But due to our karma-bondage misery remains forever. Then
what should we do to uproot this bondage and acquire the ultimate bliss? Perhaps
this was the only search and research of the great thinkers. Death alone is not the
full-stop to our sufferings. There is an infinitive stream of lives; it would mean a
tragic blow to the sense of human adventure, freedom, and effort. We cannot be
satisfied with less than immortality. More than that, immortality must be
accompanied by joy. This state indeed is liberation or moksha. In this way, the fifth
chapter of this thesis discusses liberation, the ultimate fruit of spiritual endeavor. In
the Svaminarayana School, liberation is defined as a state in which one is
brahmaripa and offers bhakti to Paramatman. The Vacanamrta and the
Svaminarayana Bhasyas further explain two types of liberation, or mukti -
Jjivanmukti and videhamukti. Jivanmukti is spiritual perfection that is reached while
one is still living. The state a released self experiences after death is known as

videhamukti.

This chapter provides an efficient analysis of jivanamukti and videhamukti at length,
describing the process by which one becomes a videhamukta and the benefits that
the videhamukta enjoys. Specifically, after the death of the physical body, There,
the self receives a new body, attains divine virtues like those of Brahman and

Paramatma, and enjoys eternal bliss. Upon videhamukti, the self does not return to

78 BGSB 9/25, p.216
781 BSSB 3/1/12, link, p.275
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samsara. All of them (muktas) enjoy the same enjoyment (i.e. the same darsana)

and the same bliss of Parabrahman.
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