4. The Nature and Form of Maya, Jiva and ISvara

The Aksara-Purusottama Siddhanta upholds the reality of five eternal ontological entities,
Jjiva, i$vara, mayd, Aksarabrahman and Parabrahman. Having expounded on the entities of
Parabrahman and Aksarabrahman, the Swaminarayan-Siddhanta-Sudha discusses the nature
and form of jiva, isvara and maya. Each of these three entities forms a separate chapter in the
Sudha as “Mayadhara,” “Jivadhara,” and ‘I$varadhara,” respectively. The nature and form of
these entities, along with their relationship with Aksara-Parabrahman, is essential to gain a

holistic understanding of the Aksara-Purusottama Siddhanta.

This chapter of the thesis begins by elucidating the nature of maya as a distinct ontological
entity. It then discusses the manifestation of maya as the cosmic creation and the various
elements that arise to form the phenomenal world. The chapter also focuses on the concept of
time and throws light on Sudhda’s unique understanding. The section on maya ends with the
Aksara-Purusottama Siddhanta’s response to other theories of creation prevalent across the

schools of Indian philosophy.

The chapter also examines the nature of jiva, which remains influenced by maya. The section
on jiva begins by elucidating the nature of jiva and its essential qualities of knowledge and
bliss (sat-cit-ananda). The section then sheds light on the discussion of the measure of jiva
and arguments offered to validate its atomic form. It examines the various arguments offered
to dismiss the non-existence of jiva and its equivalence to the body or the senses. This is
followed by the elucidation of the nature of the three bodies and states that are ever
associated with jiva. This leads to the discussion of the jiva’s agency that enables it to
perform various actions through these bodies and states. The section then focuses on the
multiplicity of jivas and difficulties in the Advaitin concept of a singular jiva. The section
ends with a discussion on the relationship between the jiva and Parabrahman and jiva and
Aksarabrahman. It draws attention to Sudha s understanding of the Upanisadic aphorisms on

the oneness between jiva and Parabrahman.

The last section of the chapter elucidates the nature of isvara, its similarity and ontological
distinction with jiva. It ends with the discussion on the relation between isvara and
Parabrahman, the ontological distinction between the two and the isvara’s eternal
subordination to Parabrahman. It also examines the concepts of avatara and avatari in the

Aksara-Purusottama Siddhanta.
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Through the discussion of the nature and form of these ontological entities, the chapter
focuses on the Upanisadic exegesis offered in the Sudha and thereby understands the position

of the Aksara-Purusottama Siddhanta in various prevalent philosophical debates.

4.1. Maya

4.1.1. Nature of Maya

The term ‘maya’ has its roots in the Vedas, where it has several meanings but is primarily
used to denote the power of the deities and, at times, deception or that which is not.**’ The
term soon came to be systematised as a technical philosophical term by the schools of
Vedanta. The most popular amongst these is the Advaitin concept of maya that is used to
explain the relationship between the unchanging reality Brahman and the multiplicity of
name and form. This multiplicity as the material world is essentially maya or an illusory
manifestation. Thus, the Advaitin dictum states that the world is a mere appearance; only
Brahman is the true reality (brahma satya jagat mithyda). Paul Deussen explains this

understanding:

[t]he Upanisads teach that this universe is not the arman, the proper “self” of
things, but a mere mayda, a deception, an illusion and that the empirical
knowledge of it yields no vidya, no true knowledge, but remains entangled in

avidya in ignorance.**8

Maya is often understood as synonymous with nescience or avidya. Due to ignorance, name
and form are superimposed on the otherwise attributeless Brahman. Thus, maya is described
as deceptive that obscures the self from the true reality. The nature of this maya is deemed as
indescribable, for it is neither real nor unreal (sad-asad-vilaksana). It is real as it is perceived,
but it is also unreal as it is sublated with the knowledge of Brahman. This mysterious nature

of maya leads Shankar to conclude, “Maya is the most strange. Her nature is inexplicable.”*"

Unlike the Advaita Vedanta, the other schools of Vedanta accept the reality of the world. The

world is not a mere appearance but a creation of the Supreme where he immanently resides.

47 (P. D. Shastri 10)
4% (Deussen 227-28)
499 (Prabhavananda and Isherwood 59)
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The Ramanuja tradition strongly opposes the mayavada of the Advaitins. It denies the
existence of any such indefinable nescience, which is both real and unreal, in the scriptures

and claims maya as primarily denoting prakrti, the creation of Lord:

For this text [the Svetdsvetara Upanisad] declares that Prakrti—there called
Maya—yproduces manifold wonderful creations, and the highest Person is there
called ‘mayin’ because he possesses that power of maya; not on account of any

ignorance or nescience on his part.*

Thus, maya as prakrti is the material cause of the universe and the source of the various

wonderful creations.

The Aksara-Purusottama Siddhanta uses the term ‘maya’ to denote one of the five ontological
entities. It is not merely a concept but a distinct ontological entity that is real and eternal. The
Sudha also cites the Svetasvetara Upanisad, “mayam tu prakrtih vidyamanmayinar ca
mahesvaram.”®! Maya is prakrti, possessing the three qualities or gunas—sattva, rajas and
tamas. Sadhu Bhadreshdas defines prakrti as not just the world but the world created with the
will of Parabrahman (prakriyate parabrahmana). According to his will, this world changes
from its latent to its manifest form.’°? Thus, maya is the material cause of the universe and is

ever subordinate to the will of Parabrahman.

Maya is essentially non-sentient (jada), but it is also referred to as ‘jadacidatmika,” having
the sentient as its arman. This denotation is explained in two ways: the sentient
Aksarabrahman and Parabrahman regulate the unfolding of maya, and secondly, the sentient
jiva and I$vara remain dormant in it after dissolution.’® Thus, though maya encompasses
various sentient jiva and isvara, it is essentially non-sentient and can only transform into the
manifold universe by Parabrahman. Moreover, Sudhd notes that Parabrahman is absolutely
independent and can engage in creation without maya. However, Parabrahman by his own
will uses maya as the material for creation and thus is referred to as ‘paramatmasakti,” the

power of Paramatman.>%*

5% (Thibaut 126)

S0 “Know maya as prakrti and the supreme as master of maya.” (Sv. Up. 4.10)
302 (Bhadreshdas, Svaminarayanasiddhantasudha 196)

303 (Bhadreshdas, Svaminarayanasiddhantasudha 197)

304 (Bhadreshdas, Svaminarayanasiddhantasudha 196-97)
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Maya is also described as ‘vismayakarint” for it is experienced as having various name and
form which evokes wonder.’% Maya, as possessing the three gunas, constantly changes with
varying proportions to form different objects. For this reason, the eternality of maya is termed
as ‘parindmi,”®’ that is, eternally transforming. The three gumas are ever mutually
intertwined,’”” though any one of the three may have greater dominance at a given time. The
predominant guna governs one’s actions and thoughts at that particular time. The
predominance of sattva guna, unlike the rajas and tamas gunas, motivates one to engage in
noble and virtuous actions. However, even such actions alone performed under the influence
of sattva guna, a quality of maya, do not release one from transmigration. The Sudha
compares the actions of sattva gunas with a chain made of gold (suvarnasrmkhala), implying

its force to bind and cause attachment.>%®

Sadhu Bhadreshdas endorses maya as the source of nescience or avidya. He writes:

Anddyajiianarupeyam viksepamohakarint |

Pramado laukike ragah prakrta dhirharau gurau||®®

Though maya is described as avidya, this nature of avidya is not of creating an illusion of the
existence of the world as claimed by the Advaitins. Rather, maya is avidya because it hinders
the knowledge of the forms of Parabrahman and the Aksarabrahman Guru. It is due to maya
that one perceives Parabrahman and Aksarabrahman as ordinary beings. In fact, all those
aspects that hinder true knowledge, such as laziness, attachment to worldly objects, sense of
oneness with the body, are deemed as maya. All such worldly desires and attachments are
expressed through the term ‘vasana.” ‘Vasana’ is derived from the verb ‘vasayati’ meaning
that which clothes or covers. Accordingly, maya as vasand covers the atman and obstructs its

realisation of Parabrahman and Aksarabrahman.

Thus, the term ‘maya’ in the Aksara-Purusottama Siddhanta, unlike the Advaitin tradition,

denotes a distinct ontological entity that is eternal, real, and essentially non-sentient. It

305 (Bhadreshdas, Svaminarayanasiddhantasudha 197)

306 (Bhadreshdas, Svaminarayanasiddhantasudha 198)

07 Here again, Sadhu Bhadreshdas while describing the eternal inter-connection of the gunas, denies the
existence of suddha sattva that is completely independent of rajas and tamas gunas.

08 (Bhadreshdas, Svaminarayanasiddhantasudha 200) The Sudha, thus, states that association with the
Aksarabrahman Guru, who is eternally beyond the three gunas, leads one to transcend the all the three gunas
and attain the supreme bliss of Parabrahman. This aspect is discussed in the next chapter of the thesis.

509 “IMaya is] eternal and characterised as ignorance. It hinders and deludes by instigating carelessness,
attachment in worldly objects and showcasing worldliness in Hari and Guru.” (Karika 281)
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possesses the three gunas that transform into the universe by the will of Parabrahman and
thus is known as the power of Parabrahman. It is also the cause of the ignorance that covers

the arman and hinders the knowledge of the forms of Aksarabrahman and Parabrahman.

4.1.2. Process of Creation

Maya, when unfolded from its latent to manifest state, progressively transforms into various
elements. This section traces this transformation of mdaya as understood in the Aksara-
Purusottama Siddhanta. It elucidates the nature of each element and discusses concepts such

as satkaryavada and paricikarana.

The Sudha offers a systematic and elaborate enumeration of the successive stages involved in
the process of creation. This systematised order and an analysis of each element of creation

are enumerated, as explained in the sampradayic literature.

laksanam mahaddadestu jantyad harivakyatah |

prthak prthaktaya proktam yathartham vacanamrte||*'°

The sampradayic text Vacanamrta®'

is taken as a primary source of the process of cosmic
creation. Sadhu Bhadreshdas provides Upanisadic and other such references while discussing

the nature of each element of this process.

The Sudhd begins by outlining the entire process, which is rooted in Parabrahman and
Aksarabrahman and progressively results in the creation of all mobile and immobile life

forms as we perceive.

Parabrahman, being the cause of all causes, looks with the purpose of creation at
Aksarabrahman. Aksarabrahman then inspires one of the countless aksara-muktas that are
present in the divine abode, who is then known as miila-purusa. This miila-purusa stirs the
miila-prakrti (maya) from its dormant state, and then together produce countless pairs called
pradhana-purusa. Each pair of pradhana-purusa produces one brahmanda. Now, from the
pair of pradhana-purusa proceeds the mahatattva; from the mahatattva proceeds the three

types of ahankaras, that is, sattvic ahankara, rajasic ahankara and tamasic ahankara. From

310 “Know the nature of mahat and other elements through the words of Hari. They are explained separately and
truly in the Vacanamrta.” (Karika 293)
311 (Vac. Gadhada 1.12, 13 and 41)
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the various products of ahankara proceeds vairaja-purusa, from whom Brahma, Visnu and
Mahesa are produced. From Brahma again Marici and other Prajapatis are produced, from
them Kasyapa and other Prajapatis are produced and from them Indra, and other devas, the
demons and all mobile and immobile life forms are produced.’'? At each stage, Parabrahman
manifests and empowers each new element of this cosmic creation. This comic process is

1llustrated in the table below.

The 24 elements that the Sankhya School recognises are part of maya and its transformation
into various elements. The fundamental difference between the creation process of Sankhya
and the Aksara-Purusottama Siddhanta is that in the latter, these elements are rooted and
governed by the will of Parabrahman. There is no separate cosmic purusa that remains

Inactive as a mere witness.

312 (Bhadreshdas, Svaminarayanasiddhantasudha 199)
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Figure 4-1 Process of Cosmic Creation

The Sudha emphasises that this transformation of mayda is based on the concept of

causality.’'® Like Sankhya, the Aksara-Purusottama Siddhanta also accepts satkaryavada as

513 (Bhadreshdas, Svaminarayanasiddhantasudha 202)
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the theory of causation. Each element that arises is not a new creation but is already latently
manifest in its preceding element. But, unlike Sankhya’s prakrti-parinamavada, the Aksara-
Purusottama Siddhanta submits that the transformation of the non-sentient elements of
prakrti is only possible when Parabrahman enters or pervades each element. Prakrti being
essentially inert, cannot transform on its own. Parabrahman then, as discussed in the previous
chapter, acts as the instrumental cause (nimit karana) that initiates and pervades creation

without undergoing any modification.

The first element that proceeds from the pradhana-purusa is mahat. Sankhya equates mahat

with buddhi or intellect:

From Prakriti issues Mahat (or Buddhi); from this Mahat again issues Self-
consciousness (Ahankara) from which proceeds the set of sixteen;>'* from five’!®

of these sixteen, proceed the five gross elements.>'®

Thus, Sadhu Bhadreshdas in arguing against mahat as buddhi responds to the Sankhya
school. In his argument, Sadhu Bhadreshdas disapproves of those who call mahat as buddhi
and highlights the distinction between these two elements by stating buddhi as a product of
ahankara, which in turn proceeds from the element mahat. Mahat, as described in the Sudha,
is predominated by the sattva guna, while the rajas and tamas gunas latently prevail. It is
non-sentient in nature, but it appears sentient as it brings forth or issues an effect (karya) in
the form of ahankara. For this reason, mahat is also known as cit. Mahat, thus, is the material

cause of ahankara wherein all the three gunas become manifest.>!’

Within ahankara, the sattva guna proceeds to form the mana (mind). Though Sankhya
accepts mana as the product of sattva guna, they explain it as a part of the indriyas
(senses).’'® Sadhu Bhadreshdas specifies that the mana is the one that controls the indriyas.
This is explained through the Katha Upanisad, which illustrates, “manah pragrahameva ca

indriyani hayanahuh.”!” Here, in the analogy of the body as a chariot, the mana or the mind

314 These sixteen are listed to include the eleven sense-organs, that is, the Eye, Ear, Nose, Tongue, Skin, speech,
hand, feet, excretory and reproductive organs, and the mind; along with the five primarily elements of sound,
touch, colour, taste and smell.

315 The five primary elements of sound, touch, colour, taste, and smell.

316 (Tattva Kaumudr, Karika XXII)

317 (Bhadreshdas, Svaminarayanasiddhantasudha 203)

S8 (Tattva Kaumudi, Karika XXVII)

519 “The mind is verily the reins, and the senses are the horses.” (Ka. Up. 3.3,4)
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is compared to the reins of the chariot, and the indriyas or the senses are the horses that it
controls. Only when the mana aligns with the indriyas can they enjoy the various sense

objects.

While discussing the nature of the indriyas, Sadhu Bhadreshdas notes that the mana, though
different from the ten external indriyas, is often referred to as the internal indriya.>*° For this
reason, in some places, the mana is mentioned along with other external indriyas. For
instance, the Aitareya Upanisad mentions mana along with other indriyas during the
explication of the nature of prana.’?! In such cases, Sadhu Bhadreshdas insists that the
context must be taken into consideration during interpretation. When there is a mention of

eleven indriyas, one should infer the inclusion of the internal indriya, mana.

The distinguishing attribute of mana is generating desires and influencing the external
indriyas towards their respective sense objects. The indriyas are thereby governed by the
inclination of the mana. The mana is restless by nature as it constantly desires to experience
different sense objects. The mana not only directs the indriyas towards the objects before
one’s eyes but also desires to experience objects that are not present before one’s eyes. For
instance, upon perceiving one object, the mana desires to see, smell or taste other objects
associated with the object perceived. It may also desire to see, smell or taste objects without
the perception of any object. The mana, thus, is never stable but constantly inspires new
thoughts and desires. It is accordingly described as “of great speed” (vegatisayatva)>** as it
rapidly moves from one thought to another and within moments pictures a distant

unperceived object before the eyes.

The mana is considered the ground of pain and sorrow. This aspect is developed through the
illustration of a child—whether the child is prevented from touching fire, snake or sword, the
child will experience pain. Similarly, whether the desires of the mind are fulfilled, it will
disrupt one’s peace of mind and obstruct the path of liberation.’?* If the desires of the mind
have not been fulfilled, one invariably experiences pain. But even when they are fulfilled, it
takes one away from liberation and eventually causes pain. For this reason, the mind is called

‘powerful,” for it can delude and misguide even the learned. Thus, the Sudha addresses mana

520 (Bhadreshdas, Svaminarayanasiddhantasudha 207)
21 (AL Up. 1.3.2)
522 (Bhadreshdas, Svaminarayanasiddhantasudha 204)
323 (Bhadreshdas, Svaminarayanasiddhantasudha 204—05)
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29524

as “samsarakam or “worldly” for it draws one to worldly objects; disrupts one’s

understanding of and conviction in the Supreme.

Unlike Sankhya, the Sudha explains mana not only as an element that enables an experience
of an object but also as the cause of misunderstanding of the true form of Parabrahman and

Aksarabrahman.

Buddhi proceeds from the rajas guna of ahankara. Sankhya defines it as the “determining
principle” or “Will.”"®® The Sudha defines it as the facilitator of knowledge
(sakalabodhakaranatvad buddhih).>*® 1t is also popularly known as ‘jiana’ or knowledge.
The Naiyayikas also define buddhi in terms of knowledge and highlight that the buddhi of
Sankhya is altogether different from jiiana.’*’ Moreover, the Sudhd makes a distinction
between sadhana buddhi or the buddhi within the antahkarana and phala or jiiana buddhi. A
clear perception, assurance, belief, anticipation or understanding of any aspect is known as
jhana buddhi, while anything that facilitates such clarity is known as antahkarana buddhi.
This way, the medium and its resultant knowledge are both attributed to buddhi. Definite and
indefinite knowledge, doubt, memory are all aspects of buddhi.

The ten external indriyas are divided into faculties of action (karma indriya) and faculties of
perception (j7iana indriya). The five intellect-based sense organs are the ear, skin, eyes,
tongue, and nose. The five action-based sense organs are arms, legs, speech, reproductive and
excretory organs. These ten external sense organs also proceed from the rajas guna of

ahankara and act as aids (sadhana) for experiencing their respective sense-objects.

Sadhu Bhadreshdas argues against the permanency of these sense organs.>?® He notes that the
indriyas cannot be permanent as they are products of creation. This is explained through the
Mundaka Upanisad, “etasmajjayate prano manah sarvendriyani ca kharh vayurjyotirapah.”?
Here, the word ‘jayate’ or ‘is born’ is applied to each element—vital air (prana), mind
(mana), senses (indriyas), ether (kham), air (vayu) and fire (jyoti). Hence, like other elements,

the senses also arise with the creation and dissolve with dissolution.

524 (Bhadreshdas, Svaminarayanasiddhantasudha 205)

5% (Tattva Kaumudr, Karika XXIII)

526 (Bhadreshdas, Svaminarayanasiddhantasudha 205)

327 (Vidyabhushan 6)

528 (Bhadreshdas, Svaminarayanasiddhantasudha 207)

529 “From Paramatman is born the vital breath, mind, senses, ether, wind, water.” (Mu. Up. 2.1.3)
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Further, the Sudha also denies the claim of the Naiyayikas that the indriyas are born from the
five gross elements.’*® This assertion is based on their allegiance to the atomic theory as
opposed to the paricikarana theory. The atomic position contends that all gross objects are a
compound of atoms, which are eternal and indivisible. An atom combines with another to
form a dyad, with the increase in dyads into triads and so forth, increasing the dimension of
the object.®! This theory has been rejected by certain schools of Indian Philosophy, such as
Sankhya and Vedanta. Shankar, for instance, questions the logical coherency of the theory by
challenging the combination of partless atoms and noting that those atoms can neither be
active nor inactive. If they are actively combining, dissolution would not be possible, whilst
their inactivity would withhold creation.’* Shankar ultimately rejects the theory as baseless,
lacking any Vedic support. Sadhu Bhadreshdas also raises such logical inconsistencies of the

atomic theory later in the Sudha. Here, he simply rejects the theory as “avedic.”3?

In this way, the Sudha submits that all sense-organs are impermanent as they arise from the
rajas ahankara. Ramanuja, as also discussed in the earlier chapters, accepts the existence of
not just mayika indriyas (asuddha sattva) but also of amayika indriyas (Suddha sattva).
Sadhu Bhadreshdas denies this distinction, for he rejects the concept of suddha sattva as
implausible. He, as discussed in the chapter on Aksarabrahman, argues that all the three
gunas are essentially part of maya and only on transcending them can one become
amayika.** Thus, there is no substance as “amayika suddha sattva™ as amayika necessarily

implies the absence of all gunas.

Rajas ahankara is also the source of the vital airs (prana). The vital airs are distinguished
from the gross element “vayu” and are referred to as “vayu visesa™ (special kind of vayu).
They are also “avastha visesa,” that is, specific to certain areas of the body. Moreover, like
the indriyas, they proceed from rajas ahankara and hence are not eternal. The Sudha
validates this through the same Upanisadic aphorism illustrated for the creation of the
indriyas, “etasmajjayate prana.”>* The Sudha specifies that in those Vedic or Upanisadic
statements affirming the eternality of “prana,” the term ‘prana’ denotes the eternally existent

Parabrahman who is the source of all life.

330 (Vidyabhushan 5)

531 (Jha, Padarthadharmasangraha of Prasastapada with the Nyayakundali of Sridhara 75)
532 (Keith 217)

333 (Bhadreshdas, Svaminarayanasiddhantasudha 208)

334 (Bhadreshdas, Svaminarayanasiddhantasudha 65,208)

535 “From Paramatman is born the vital breath.” (Mu. Up. 2.1.3)
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The Upanisads identify five vital airs on the basis of varying functionality, “prano'pano
vyana udanah samano'na ityetatsarvam prana eva.”>*® The air regulating the region of the
mouth and neck is known as “prana.” The air regulating the disposal of waste from the body
through the excretory organs is known as “apana.” The air between prama and apana,
regulating digestion is known as “samana.” The air that regulates both prana and apana, and
vitalises the whole body is known as “vyana.” The air that moves upward in the body is
known as “udana.” These five are collectively called “prana.” Five other vital airs are also
recognised, namely, naga, kurma, krkara, devadatta and dhananjaya. These are referred to as

“upaprana” or auxiliary airs and are often incorporated within the first five prana.

Sadhu Bhadreshdas emphasises the distinction between the prana and the indriyas. Though
they both proceed from rajas ahankara, they perform distinct functions. The indriyas
experience their respective sense-objects, while prana is the support of indriyas. Moreover,
in the state of dream and deep sleep, the indriyas become dormant while the prana continues
to actively function.>>” The prana is recognised as the essence of the body. This is explained
by referring to the allegory presented in the Brhadaranyaka Upanisad — the presiding deities
of their respective sense-organs recite a mantra in order to defeat the evil asuras. However,
they are defeated only when prana, the source and support of all indriyas, recites the

mantra.>*® This way, prana is identified as the substratum of all organs of the body.

The tamas ahankara is the source of five tan matrds or subtle elements of speech (sabda),
touch (sparsa), form (ripa), taste (rasa) and smell (gandha). From each of these subtle
elements arise the five parica bhiitas, namely, ether (akasa), air (vavu), fire (teja), water
(jala) and earth (prthvi) respectively. Further, each of the parica bhiitas has a quality known
as the parica visayas, namely, speech (Sabda), touch (sparsa), form (ripa), taste (rasa) and

smell (gandha) respectively. This process can be illustrated as follows:

336 “Prana, apana, vyana, udana, samana are all verily prana.” (Br. Up. 1.5.3)
337 (Bhadreshdas, Svaminarayanasiddhantasudha 214)
538 (Br. Up. 1.3.2-9)
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Tan matra Pafica bhita  Quality of Paiica bhiata
Sabda tan matra ——» Akasa Sabda
Sparsa tan matra —— > Vayu Sparsa

J
\
Rupa tan matra —— > Teja Rupa
J
Y
Rasatanmatra —— Jala Rasa
J
\
Gandha tan matra —— > Prthvi Gandha

Figure 4-2 Creation of Tan matras and Parica bhiitas

It is only through the five parfica bhiitas that one can experience the various sense-objects
(visayas). Sadhu Bhadreshdas explains that though these pafica bhiitas proceed from the
tamas ahankara, there also contain aspects of sattva and rajas gunas.>® For this reason, each
element may at different times cause happiness, pain and even bewilderment. Further, the
gross objects are said to come to existence through the quintuplicating (paricikarana) of these
five bhiitas. Accordingly, every gross object is not only composed of its predominant bhiita
but also has traces of the remaining four bhiitas. Each bhiita is divided into two parts. The
first half is its own element, while the second half constitutes 1/8™ part of the remaining four

elements.

339 (Bhadreshdas, Svaminarayanasiddhantasudha 211)
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Figure 4-3 Process of Paricikarana

This process of quintuplication of the parica bhiitas is recognised to be rooted in the
Upanisads. The Chandogya Upanisad asserted the triplication of the three elements, namely,
teja, jala and prthvi, “tasam trivrtarh trivrtamekaikam karavani.”>*° These three are then
reconciled with the remaining two elements that are mentioned in the Taittiriva Upanisad,
“akasad vayuh.”*! Such a wholistic reading (sarva Sakha nyaya) of the authoritative texts
leads the commentators of the Vedantic tradition to admit not just triplication, but
quintuplication. This is in response to the atomic theory advocated by the Nyaya-Vaisesika
schools, according to which gross objects of prthvi are made of atomic particles of primarily

prthvi:

It is assumed that there are four classes of paramanus, answering to the four great
classes of material objects, earth, water, light and air...though the qualities of
earthly things, as colour, taste, smell, tangibility, vanish on the destruction of the

thing itself, they are always found in their respective atoms.>*?

The Nyaya-Vaisesika schools explain the relation of the material objects of earth to the atoms
of earth through a necessary connection (samavaya) and their relation to the atoms of other

elements through accidental conjunction (samyoga). Sadhu Bhadreshdas argues such

340 «Divide these three three-fold.” (Ch. Up. 6.3.3)
341 “From ether arises wind.” (Tai. Up. 2.1.1)
342 (Radhakrishnan, Indian Philosophy 196)
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relations to be without any logical basis.’*® Moreover, while describing the interpenetration

among elements, the Naiyayikas state:

[t]he earth really possesses four qualities, water three, fire two, air one and ether

one.>*

Accordingly, the earth possesses the qualities of colour, taste, smell, and tangibility; water
possesses qualities of taste, colour and tangibility; fire possesses qualities of colour and
tangibility; air possesses the quality of tangibility and ether that of sound. On the other hand,
the process of paricikarana, as described above, accepts the existence of all qualities in each
element. As a result, Sadhu Bhadreshdas, disagreeing with Naiyayikas, warns against
admitting the absence of the quality of smell in water.>* In each of the five elements, the
quality of the predominant element is manifest (udbhiita), while the qualities of all the
remaining four elements may manifest at times, but at other times remains latent

(anudbhiita). Thus, the latency of the qualities is not to be misconstrued as their absence.

The element of akasa, however, is claimed by the Nyaya-Vaisesika schools, to be eternal
(nitya) and all-pervasive (vyapaka).>*® This again goes against the Vedantic perspective of the
paiica bhiitas, according to which each of these five elements has been created and hence are
not eternal. Sadhu Bhadreshdas, referring to the entire process of creation, accentuates the
formation of mahatattva, ahankara, mana, buddhi, tan matras, pafica bhiita etc. as a process
occurring for each universe. Subsequently, with the dissolution of that particular universe, its

respective elements also dissolve regressively.

Besides, the Taittiriya Upanisad is stated as endorsing the same, “tasmadva etasmadatmana
akasah sambhiitah.”>*" dkdsa, here, is explained as arising from both, Aksarabrahman and
Parabrahman. The pronoun ‘tasmat’ is identified as “from Parabrahman™ and ‘etasmat’ as
“from Aksarabrahman.”* The akasa, thus, arises from Aksarabrahman and Parabrahman
who pervade the creation and dwell in every animate and inanimate being. A similar assertion

is found in the Mundaka Upanisad, “etasmajjayate prano manah sarvendriyani ca kham

%3 Sudha’s arguments disapproving the Naiyayikas are explained in the section titled “Refuting the Theories of
Creation.”
34 (Vidyabhushan 80)
%5 (Bhadreshdas, Svaminarayanasiddhantasudha 217)
546 (Radhakrishnan, Indian Philosophy 193)
547 “From that and this verily originates ether.” (Tai. Up. 2.1.1)
348 (Bhadreshdas, ISadyastopanisatsvaminarayanabhasyam 263—64)
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vayurjyotirapah.”>* “Kham,” meaning akéasa, like other elements, is created. Furthermore, in
line with the Visistadvaita tradition, the Sudha argues against understanding akdasa as “amrta”

(eternal) on the basis of the statement, “vayusca’ntariksam caitadamrtam.’>>°

The Sruti statement ‘Vayusca ntariksam caitadamytam’ indicating eternity of
Vayu and Akasa is to be understood in the manner in which the Celestials
(Devas) are stated to be immortal and eternal. The eternity is relative and not

absolute.>”!

Sadhu Bhadreshdas, through a similar argument, explains the term ‘amarah’ (eternal) to
denote the deities as they live longer than ordinary beings. Similarly, vayu and akasa prevail
longer than the other three elements, jala, teja and prthvi. Hence, they are claimed to be
eternal in relation to the latter three.’>> But one may further argue with the Upanisadic
statements that affirm akdasa as the ultimate source and substratum, “asya lokasya ka
gatirityakasa iti hovaca sarvani ha va imani bhiitanyakasadeva samutpadyanta akasam
pratyastarh yantyakaso hyevaibhyo jyayanakasah parayanam.”®>® The same Upanisad also
claims akasa as being the basis of all name and form, “akaso vai nama namariipayornirvahita

te yadantara tadbrahma tadamrtarn sa atma.”>>*

The Sudha responds by specifying the context of these statements according to which the
term ‘akasa’ in the first statement denotes Parabrahman and in the second statement denotes
Aksarabrahman.>> The first statement, Ch. Up. 1.9.1, states “akasa” as the source from which
all animate and inanimate beings are born. This ‘akasa’ cannot refer to the parica bhiita
akasa, which is a created element and therefore cannot be the source and substratum of all
creation. This ‘@akasa’ is thereby Parabrahman, who is the eternal source of creation. In his
commentary, Sadhu Bhadreshdas splits the term ‘akasa’ as the verb ‘kasate’ meaning one
who is ever luminous to which the prefix ‘@’ is added that suggests from all sides

(asamantat).>*® The second statement, Ch. Up. 8.14.1, describes ‘akasa’ as the basis of all

549 “From Paramatman is born the vital breath, mind, senses, ether, wind, water.” (Mu. Up. 2.1.3)
530 “The wind and ether are immortal.” (Br. Up. 2.3.3)
31 (Acharya Narasimha 312)
352 (Bhadreshdas, Svaminarayanasiddhantasudha 215)
353 “What is the cause of this world? The akasa. All these beings are born from akasa and dissolve in akasa.
Akasa is the greatest. Akasa is the support of all.” (Ch. Up. 1.9.1)
354 «Akasa is the cause of all name and form. It lies within them. It is brahman, it is immortal, he is atma.” (Ch.
Up. 8.14.1)
555 (Bhadreshdas, Svaminarayanasiddhantasudha 216)
536 (Bhadreshdas, Chandogyopanisatsvaminarayanabhasyam 49)
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name and form. This ‘akasa’ cannot be the parica bhiita akasa for the statement then denotes
it as “brahman” and “atma.” Sadhu Bhadreshdas notes that the eighth chapter begins with the
elucidation of the Cidakasa form of Aksarabrahman. In this context, the term ‘akasa’ here

denotes Aksarabrahman.

Another quality of @kasa admitted by the Nyaya-Vaisesika schools is of its all-pervasiveness.
Against this, the Sudha argues that since the parica bhiita dkasa prevails only within the
respective universe, it is circumscribed within the limits of that universe.”>’ The akasa
pervades only the expanse of its universe. In this way, the Sudha establishes akasa as

analogous to the other four elements in being transient and limited in nature.

Thus, the process of creation, as explained in the Aksara-Purusottama Siddhanta, begins with
the Parabrahman who, by his will, looks at Aksarabrahman who then inspires the miila-
purusa to associate with mitla-prakrti to unfold the universe. Each universe unfolds with the
transformation of subtle elements, which further transform into gross elements leading to the
production of various gross objects through the process of paricikarana. Each of these subtle
and gross elements is transient and sequentially dissolve again in miila-prakrti during the

process of dissolution.

4.1.3. Concept of Time

Time has no substantial existence in the creative process evolving from the metaphysical
entity maya. It is not a separate substance or entity but exists only in relation to particular

objects. The Sudha asserts:

Sarvopyaupadhikah kalah samaya'rtho dinadikah |

Vastukriyadyapeksah sa janecchaparikalpitah |>®

‘Kala,” as understood in terms of span or duration, is explained as a concept created or
imagined (parikalpita) by the inhabitants of the material world. It is merely an instrument of
measurement (upadhi) used to measure an action or object. Time is, thus, neither real nor

eternal.

357 (Bhadreshdas, Svaminarayanasiddhantasudha 216)
338 «“Kala in terms samaya, denoted by the words such as ‘day,’ is a measure. It is based on the object or activity
and created by the will of people.” (Karika 294)

149



This understanding of time remarkably differs from several other schools of Indian
Philosophy. The Visistadvaita school, for instance, claims time as an independent and real
substance that is one and infinite. In fact, it is given the same metaphysical status as jiva and
prakrti. Like the latter two entities, time is also related to the Supreme Being like the body is
to the arman.’®® The Nyaya-Vaisesika schools also admit time as a real and eternal
substance.”®® However, while the Viistadvaitin admits time as a physical attribute of an
object, Nyaya-Vaisesika accepts time as a quality that can only be inferred. This inference is

made on the basis of the revolutions of the Sun:

An object is called temporally prior (para), if it has a large number of contacts
with the revolutions of the Sun in its life, while that which has smaller number of

contacts is called temporarily posterior (apara).>®!

Sadhu Bhadreshdas offers the same illustration of the revolution of the Sun but does so only

to strengthen his argument of time being dependent or relative to objects, such as the Sun.

He further argues that the term ‘nitya’ (eternal) cannot be used as an adjective for time.>?
Anything that is nifya implies it to be beyond the framework of time. As per the metaphysics
of the Aksara-Purusottama Siddhanta, only the five eternal entities of Parabrahman,
Aksarabrahman, jiva, isvara and maya can be described as ‘nitya’ or beyond time. This is
affirmed through the Mandukya Upanisad, “trikalatitarh tadapyornkara eva.”>® Here, the
term “trikalatitarh™ is explained to show the difference between the material objects that
continue to transform and gradually wither with the past, present and future, and the eternal
entities of jiva, i§vara, Aksarabrahman and Parabrahman that are beyond this tripartite

division of time.>*

Further, time seems eternal as the flow of the phenomenal world is eternal. Maya, by the will
of Parabrahman, transforms, and subsequently, the world is incessantly created and dissolved.
Such an eternal flow of the cosmic creation offers an illusion of the eternality of time.

Moreover, the framework of time is specific to its respective phenomenal world:

339 (8. Chari 337)

560 (H. S. Prasad 235)

361 (H. S. Prasad 237)

362 (Bhadreshdas, Svaminarayanasiddhantasudha 219)

563 “That Om is verily above the tripartite time.” (Ma. Up. 1.1)
364 (Bhadreshdas, ISadyastopanisatsvaminarayanabhasyam 312)
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Pralayakala ityadi systimapeksya pragbhavam |

Agra ityadisabdo'pi sanpratasystyapeksitah ||>%°

Thereby, Upanisadic statements such as “sadeva somyedamagra asit” % that allude to “the
beginning” (agra) imply the beginning of this particular cosmic creation. With this creation
gradually came the creation of time, direction etc. Accordingly, time is not one and eternal

but is a fabrication by the inhabitants of each phenomenal world.

Though time is not eternal, it does seem to be a guna or quality as one generally refers to
auspicious time or inauspicious time. The Sudhda does not deny this but once again claims
such characterisation of time as showcasing its relativity. Time be auspicious or inauspicious
only with reference to some object or place, or event. Moreover, the same object or place
may be auspicious for one while inauspicious for another. Thus, time is merely a concept
fabricated in the phenomenal world for the smooth functioning of day-to-day events. It may

not be wrong to term such an understanding of time as “vyavaharika satya.”

For practical purposes, time is systematically divided and broken down into several parts-
ranging from one twinkling (nimesa) to one Eon (kalpa; also known as one day of Brahma) to
the end of hundred years of Brahma. These divisions are enumerated with great precision in

the Visnu Purana and are even used by other branches like astronomy, such as in Surya

Siddhanta.>®’

These texts mention four types of dissolutions (pralaya), namely, Nitya Pralaya, Naimitika
Pralaya, Prakrta Pralaya and Atyantika Pralaya. Nitya Pralaya refers to the daily fatalities
and deaths of people occurring due to natural and unnatural events. Naimitika Pralaya marks
the end of one day of Brahma, that is, 8 billion 64 crore mortal years. Prakrta Pralaya marks
the end of hundred years of Brahma and thereby the end of that particular world. Atyantika

Pralaya marks the end of all existent worlds.

Sadhu Bhadreshdas specifies that during Aryantika Pralaya, all existing worlds dissolve in

the miila-prakrti which then dissolves into one portion of the Cidakdasa form of

565 “The words like ‘dissolution’ imply an earlier universe. Words like ‘beginning’ imply this universe.” (Karika
298)

566 ““In the beginning there was only sat.” (Ch. Up. 6.2.1)

367 (Burgress 6—12)
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Aksarabrahman.’®® This is affirmed through the aphorism of the Mundaka Upanisad,
“aksaradvividhah somya bhavah prajayante tatra caivapiyanti.”>® The various animate and
inanimate beings, by the will of Parabrahman, arise from and dissolve in the eternal all-
pervading Aksarabrahman. Afyantika Pralaya, thereby, is not a destruction of all individual
atma. Instead, all atma become latent in miila-prakrti, which dissolves in Aksarabrahman,
and manifest only during another cycle of cosmic creation. Moreover, the Sudha argues
against the general understanding of Aryantika Pralaya as signifying the liberation of all
individual arma. They remain latent in miila-prakrti with sanskaras of all their actions, which
bear fruit once they become manifest. Additionally, the eternal process of creation and
dissolution also showcases the eternal manifestation of countless arma, which would be

rendered implausible upon liberation, a state from which there is no return.

The Sudha introduces an intellectual or conceptual counterpart to the physical occurrence of
the Atyantika Pralaya, which is termed as “jfiana pralaya.”’® It is characterised as being
constantly aware of the temporality of the universe. One remains cognizant of the universe
arising and dissolving upon the will and regulation of Aksarabrahman and Parabrahman.
Such a thought process enables one’s profound attachment to the Aksarabrahman Guru and
the Supreme Being, Parabrahman. Thus, Jiiana Pralaya can be considered tantamount to

Jjivana-mukti, a state wherein one remains unattached to the material world.

4.1.4. Refuting Other Theories of Creation

Various schools of Indian philosophy offer their own theories of creation. This section
elucidates each of these prevalent theories and discusses Sudha’s response to their claims and

arguments.

The Carvaka school explains the existence of the material world through the theory of
svabhavavada, which suggests that the world and all the objects encompassing it are self-
existence. They thereby deny the cause-effect relationship and the process of creation. As is

stated:

The fire is hot, the water is cold, refreshing cool the breeze of morn,

368 (Bhadreshdas, Svaminarayanasiddhantasudha 224)
390 Somya! From Aksara originates the manifold creation. There it dissolves.” (Mu. Up. 2.1.1)
70 (Bhadreshdas, Svaminarayanasiddhantasudha 224)
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By whom came this variety? from their own nature was it born.>”!

The Carvaka school raises several arguments that attempt to disprove the existence of
causation. The Sudha presents this prima facie perspective in great detail.’’> The materialists
deny the existence of a cause prior to any effect. They argue that the conditions (updadhi) that
generally accompany the effect prior to an effect cannot be denoted as the cause as it would
lead to the fallacy of reciprocal dependence (anyonydsraya). If time is dependent on upadhi,
then how can the upadhi be dependent on time? Moreover, if the conditions do not form the
cause, then one would require another cause and then require the cause of that cause

regressing ad infinitum.

The Sudha responds by challenging their foundational principle of imperceptibility of cause
and effect. Not perceiving the order of the cause and effect would inevitably mean not
perceiving the various events occurring in this material world. This would disprove the
world, which the materialists otherwise accept through the means of perception. In this way,

denying the order of causation would render all that exists to be unfounded.

The Carvakas further argue that the cause is destroyed with the rise of the effect and hence
cannot be a cause. Upholding such a cause would lead to upholding all that has been
destroyed ages ago as a cause. The Sudha disagrees with the destruction of the cause but
instead affirms that the rise of the effect merely changes the state (avastha) of the cause.
Negating such a change would render all those changes perceived in the world meaningless.

In this way, Sadhu Bhadreshdas challenges various arguments raised against causation.

The Sudha also firmly rejects svabhavavada as a valid explanation of all existence. If the
inherent nature of an object, say clay, is to become a pot, then why did it become a pot at a
particular time and not at any other time. Moreover, it questions the materialists about
whether creation, sustenance or dissolution is the svabhdava of objects.’’® It cannot be all the
three together as these processes have contradictory natures and would result in a chaotic
world order. If it is neither, then the object ceases to possess a svabhava and thereby
contradicts the fundamental principle of the Carvakas. Thus, svabhavavada is showcased as

being replete with inconsistencies and thereby stands invalid.

571 (Madhavacharya 10)
572 (Bhadreshdas, Svaminarayanasiddhantasudha 228-30)
573 (Bhadreshdas, Svaminarayanasiddhantasudha 230)
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The Sudha further refutes pradhana as the sole cause of creation. The Sankhya school
endorses the creation as a product of the transformation of the non-sentient pradhana
(prakrti) composed of the triad, sattva, rajas and tamas, while the purusa exists merely as an
inactive sentient witness. Sudha argues that no object can be produced without a maker that
has the desire and knowledge to produce it. Against this, Sankhya puts forth examples of
milk and water. Just as the milk transforms to curd and water comes out as sour and sweet
juice in fruits, likewise pradhdana transforms on its own to form the universe. Sudha notes
that curd forms only when a person mixes culture with milk, and water changes to juice when
mixed with elements of earth. Debunking various such examples offered by Sankhya, Sadhu
Bhadreshdas rejects the ability of pradhana to self-transform and break the equilibrium of the
three gunas to form the phenomenal world. Such activity can only be attributed to a sentient

entity.

The Aksara-Purusottama Siddhanta asserts that the prakrti can unfold only by and with the
will of Aksarabrahman and Parabrahman. The Sudha reminds one of the various aphorisms
that affirm Purusottama as the inner being and ruler of all that prevails, the earth, water, sky,
moon etc.’’* The same Upanisad also affirms Aksara as the cause and regulator of the
universe.’’> Moreover, asserting the passive presence of the conscious purusa as the cause of
the disturbance of the equilibrium also generates difficulties, such as that of constant creation.
Such difficulties can be avoided by explaining the working of the prakrti under the regulation

of the sentient entities, Aksarabrahman and Parabrahman.

The Vaisesika theory of atoms as the fundamental cause of the universe is also revealed to
comprise inconsistencies. Sadhu Bhadreshdas notes that creation cannot occur through atoms
as they lack dimensions and would simply become one with another without resulting in any
expansion. Admitting atoms with dimensions would permit them to have parts and thus
contradict the fundamental principle of partless atoms. The Sudha shows the untenability of
concepts, such as that of “adrsta” or the unseen principle as the inspirer of change in atoms

and of the samavdya relation as an explanation for the inseparability amongst atoms.

Sudha denies the origin of the adrsta in the performance of the various actions performed by

the individual arman. This would lead to the difficulty of constant creation, for the flow of the

574 (Br. Up. 3.7.3-23)
75 (Br. Up. 3.8.9)
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actions is eternal. Samavaya or the relation of inherence is admitted as an eternal independent
padartha for explaining the relation between avyava and avyavi, guna and guni, jati and
vyakti, kriya and kriyavat. Sudha notes that samavaya as an independent entity requires a
separate entity to explain the relation between samavaya and the dravya. This new entity
would again require another entity and so forth, regressing ad infinitum. Moreover, samavaya
cannot be eternal as it would mean the eternality of the various atom compounds and thus
would restrict dissolution. In this way, Sadhu Bhadreshdas questions their theory and insists

;

on the primacy of the authoritative scriptures.®’® The Upanisads assert that Aksarabrahman®’

and Parabrahman®’® pervade even the atoms and hence are their cause and controller.

Sadhu Bhadreshdas also presents an objection to Madhyamika’s sunyavada, the theory that
understands all existence as nothingness. He contends the theory to be logically invalid, for if
it is proved through pramana, it will contradict the theory’s principle of everything being
sunya. If it cannot be so proved, the theory loses validity. He further argues that one’s
knowledge of an object is dependent on certain conditions (avastha visesa). Accordingly, the
presence of a particular object is dependent on the absence of other objects. Likewise,
knowledge of ‘nothing” is dependent on the knowledge of ‘something.” In other words, one

can only be aware of nothingness in the presence of an existent something.

Reducing worldly objects to mere cognitions of the mind, as presented by the Buddhist
idealists, is also rejected, for such a thesis stands at a loss to explain the variety perceived and
is also unverifiable. Any alleged root cause of the universe, whether ajiiGgna or vasana,
remains a challenge before universal momentariness, a fundamental principle admitted by all
Buddhist schools. Such a principle reduces any root cause of the universe to be momentary.
The Sudha also directs these arguments against the Advaita tradition, which reduces the

world to a mere appearance or falsity arising due to ignorance (avidya).

The Jain theory of relative pluralism (anekantavada) and the resulting seven judgments
(saptabhanginaya) also fail to provide an adequate explanation of creation. Firstly, it
approves the contradictories of existence and non-existence simultaneously. Further, relative

pluralism boomerangs and questions the absoluteness of their own theory. Even the

576 (Bhadreshdas, Svaminarayanasiddhantasudha 240)
577 (Mu. Up. 2.2.2)
578 (Ka. Up. 2.20)
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authoritative scriptures and teachers of Jainism would suffer the loss of any kind of absolute

validity.

This way, Sadhu Bhadreshdas establishes Aksarabrahman and Parabrahman as the sole cause
for the unfolding of the universe. Any other cause is ruled out on the grounds of logical and
scriptural reasoning. Accentuating the truth and reality of its creation process, the Sudha

submits:

Satyaiva jada prakrtih satyameva tasyah sada'ksarapurusottamaniyamakatvam
satya jivah satya 1$varah satyameva tesam bandhanam satyaiva tesarh muktih
satyameva punyapapadi satyameva tesam jivesvaranam karmaphalabhoktrtvam
satyameva tatphalopabhogaprayojanakamidam jagat satyameva'sya

jagato'ksarapurusottamakaranatvamityadin bahiin satyasiddhantanudarikurute >’

Through this enumeration, Sadhu Bhadreshdas insists on the truth of the universe, which is
thereby not false or nothingness, and the truth of its cause Aksarabrahman and Parabrahman.
The universe thereby does not self-transform or have any such svabhava but is created by the
eternal sentient entities Aksarabrahman and Parabrahman. Everything that they regulate
within the universe, the actions, fruits and liberation of jiva and isvara, and outside the
universe is true. Thus, every aspect of this cosmic creation of the Aksara-Purusottama

Siddhanta is submitted to be eternally true and real.

4.2. Jiva

4.2.1. Nature of Jiva

Jiva, in the Sudha, is described as an eternal sentient ontological entity that is atomic (anu) in
nature. This entity is not only conscious but also pure and blissful (sat-cit-ananda). The term
‘jiva’ is derived from the verbal root ‘jiv,” to live. Jiva, thus, is that which lives (jivati) and
keeps the body living (jivayati). The jiva, also referred to as the individual arman, is self-

luminous, and its faculties pervade the material body. This jivarman, along with the

579 “True is the non-sentient prakrti, true is its regulation by Aksara and Purusottama, true are the jivas, true are
the 1$varas, true is their bondage, true is their liberation, true are the good and bad actions, true are the fruits
experienced by jiva and T$vara, true is the world created to experience these fruits, true is the Aksara and
Purusottama as the cause of this world, true is every aspect of this Siddhanta.” (Bhadreshdas,
Svaminarayanasiddhantasudha 227)
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isvaratman, are the recipients of the Aksara-Purusottama Siddhanta. Each arman is capable
(adhikart) to acquire this knowledge and attain release from the cycles of birth and death. In
every state, whether bound or liberated, the jiva remains ontologically distinct from isvara,

Aksarabrahman and Parabrahman.°

Jiva constitutes knowledge (jiiana-svariipa). This knowledge is explained to be two-fold,
knowledge of itself (svaripa-bhiita jiana) and knowledge of other objects such as pot, cloth
etc. (guna-bhiita jiiana). This dual aspect of knowledge is also admitted in the Visistadvaita

Vedanta:

Though jiva is of the nature of knowledge, it is also the substrate of knowledge,

emphasizing the fact that it is the knowing subject (jiiata).>®!

While explaining the difference between jiva’'s two-fold knowledge, Sadhu Bhadreshdas
specifies that both cases contain a subject (visaya) to be known.’®? Knowing oneself as arman
or the sentient jiva without any intermediaries (self-aware) is svaripa-bhiita jiiana while
knowing objects other than oneself through various means of knowledge is guna-bhiita
jfiana. In the former, there lies no distinction between the knower and the known, but in the
latter, a clear distinction surfaces between oneself and the objects known by oneself. Thus,
svariipa-bhiita jiiana results in the statement “I am atman,” while guna-bhiita jiiGna results in

the statement “I possess knowledge of the pot.”

Schools such as Sankhya accept jiva only as pure consciousness and denies any attribute to
it.>%3 In response to this understanding, Sudha offers scriptural validation of jiva as the
knower, such as “esa hi drsta sprasta $rota ghrata rasayita manta boddha karta.”>®* Here, the
atman or jiva is asserted as the one who sees, feels, hears, smells etc. Through such means, it
grasps the world around and, thus, is the knower. The Chandogya Upanisad is also cited,
“atha yo vededarh jighraniti sa atma.”%> The arman is the one who smells through the nose

and thereby knows the smell.¢

380 (Bhadreshdas, Svaminarayanasiddhantasudha 250)

81 (S. Chari 187)

382 (Bhadreshdas, Svaminarayanasiddhantasudha 253)

583 (Radhakrishnan, Indian Philosophy 281)

384 «“This is known as the seer, toucher, hearer, smeller, taster, the thinker, the knower, the doer.” (Pr. Up. 4.9)
585 “That who knows “I am smelling this” is the atma.” (Ch. Up. 8.12.4)

386 (Bhadreshdas, Svaminarayanasiddhantasudha 254)
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Against this, the challenger may put forward Upanisadic statements affirming jiva as pure
consciousness or knowledge, such as “vijfianam yajfiarh tanute.”*®” The Sudha does not deny
this aspect of the jiva but notes that such statements do not negate its character as the knower.

Vedanta Desika argues in the same vein:

[t]he description of atman by the Upanisads as jiiana does not exclude its other

characteristics such as knowership.>®

Further, Sadhu Bhadreshdas offers various Upanisadic aphorisms that instruct one to learn,

..... 25590 e 99591

“nibodhata,”®® and strive to know, “vijijfiasasva;**° “vijijiiasitavyam,”*! which would

become irrelevant if jiva is not accepted as the knower.

The Sankhya school also presents what is known as the ‘japakusum nyaya’—the analogy of
the crystal and the Hibiscus flower. Just as the crystal appears red when the Hibiscus flower
is seen through it, likewise, the jiva appears as the knower due to its conjunction with buddhi.
The jiva, like the crystal, itself remains unchanged and unaffected.>*?> The Sudha denies such
reasoning by arguing that buddhi, as a product of prakrti, is non-sentient in nature. It
emphasises: “prakrtistatkaryamatram ca kevalam jfieyarh jadatvat”™”® Prakrti and its
products are not self-aware or conscious elements. Thereby they can only be the subject of
knowledge, not the knower. In this way, Sadhu Bhadreshdas explains jiva not only as jiiana-

svariipa but also as jaata.

Jiva, being jiana-svariipa, is never devoid of knowledge. Some amount of knowledge

content always prevails. This is reflected in:

Nityam tajjiianavattvam na jianavattvam tu sarvada |

Jiianasamanyasiinyatvam atmano naiva sambhavam || >4

87 “Knowledge performs sacrifices.” (Tai. Up. 2.5.1)
588 (S. Chari 193)
%9 (Ka. Up.3.14)
5% (Tai. Up. 3.1.1)
91 (Ch. Up. 8.1.1)
592 (Radhakrishnan, Indian Philosophy 287)
53 “Every effect of prakrti can only be known due to non-sentiency.” (Bhadreshdas,
Svaminarayanasiddhantasudha 255)
594 “Always with knowledge, never without knowledge. Absence of any knowledge in the afman is not
possible.” (Karika 317)
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Knowledge is inseparable from jiva. Though knowledge of specific material objects may
contract or expand, knowledge in general (jiiGna-samanya) is eternal. This is so as jiva is a
self-aware, conscious entity. Here, Sadhu Bhadreshdas seems to be countering the Naiyayika
view of consciousness being a mere sporadic quality of the darman. According to the

Naiyayika:

It follows that the soul which is the substratum of consciousness need not always
be conscious. As a matter of fact, it is an unconscious (jada) principle capable of

being qualified by states of consciousness.>*>

This view of the atman as an unconscious principle is denied in the Sudha as it repeatedly

accentuates the self-consciousness and self-luminosity of jiva.

While the jiva is self-conscious, it also acquires new knowledge of objects and, more
importantly, of Aksarabrahman and Parabrahman. The knowledge of the true forms of Aksara
and Purusottama is novel and not already known by the jiva. On attaining this knowledge, the
Jjiva transcends the material world. Thus, knowledge is not merely of discovery, as claimed

by some like the Advaitin tradition, but also an attainment.

After distinguishing between the svaripa-bhiita jiiana and the guna-bhiita jiiana of the jiva,
Sadhu Bhadreshdas clarifies that such distinction can be made only for those arma that are
influenced by maya.>®® The released atma (mukta), Aksarabrahman and Parabrahman are
omniscient, and thereby do not gain new knowledge of material objects (guna-bhiita jiana).
They are aware of the past, present and future. In fact, the Sudhd, at the beginning of its
chapter on epistemology, demonstrates the independence of the muktarmas, Aksarabrahman
and Parabrahman from all means of knowledge.’®” Though they possess a divine body with

two arms, legs etc., they are not dependent on it for knowledge.

The jiva is not just sentient (cif) and intelligent but also blissful in nature. Not all schools of
Indian philosophy admit this as part of jiva’s essential form. Sankhya school, for instance,
denies pure intelligence and bliss to purusa.’®® Even some Vedanta schools such as

Suddhadvaita of Vallabhacharya assert the jiva as endowed with only cit while the ananda

95 (Radhakrishnan, Indian Philosophy 149)

3% (Bhadreshdas, Svaminarayanasiddhantasudha 255)
397 (Bhadreshdas, Svaminarayanasiddhantasudha 146)
3% (Dasgupta 238)
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aspect is concealed due to ignorance.>®® The Sudha, however, informs of a two-fold aspect of
jiva’s blissful nature. Just like the svaripa-bhiita and guna-bhiita jiiana, jiva is essentially
blissful,® sukhariipa, and also attains bliss, sukhavan.®®' The jiva thereby not only enjoys its
own blissful nature but also enjoys the sense-objects and the divine bliss of Aksarabrahman
and Parabrahman. Amongst all these, the bliss of one’s own nature is ranked higher than that
of the sense-objects but lower to the bliss of the form and association of Aksarabrahman and
Parabrahman. However, the bliss of the form and association of Parabrahman is the highest,

infinitely greater than even that of Aksarabrahman.

Bliss or sukha in the Aksara-Purusottama Darsana is viewed as a positive experience and not
merely as an absence of pain. In the state of liberation, the released arma are described as
being ever immersed in the divine bliss of Parabrahman. This is in contrast to the Nyaya
conception of release: “tadatyantavimoksah apavargah.”®*? In response, Sadhu Bhadreshdas
points out the distinction between the absence of pain and the attainment of happiness. Not
every instance of happiness is preceded by some kind of pain. On all happy occasions, one
does not necessarily reflect that “I am without pain.” This is so because the experience of the
release from pain is different from that of the attainment of bliss. Moreover, in the state of
liberation, the bliss of Aksarabrahman and Parabrahman is a novel experience for the hitherto
bound atman. Thus, this experience is much greater and momentous than merely an absence

of pain.

The nature of jiva, thus, eternally constitutes knowledge and bliss. As a conscious entity, jiva
enjoys the knowledge and bliss of its own form and gains knowledge and bliss of other
entities. It is both the knower and the known, the enjoyed and the enjoyer. However, the
knowledge and bliss of the forms of Aksarabrahman and Parabrahman are much greater than

that of its own form and the other objects of the material world.

4.2.2. Measure of Jiva

Different schools of Indian Philosophy offer different theories that comprehend the measure

of the jiva. Some claim jiva to be atomic (anuparimana), some affirm jiva as equal to the size

59 (Swami Tapasyananda 226)

600 This blissful form that belongs to jiva is supported by the supremely blissful Parabrahman.
601 (Bhadreshdas, Svaminarayanasiddhantasudha 290)

602 «“Release is absolute deliverance from pain.”(Vidyabhushan 7)
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of its respective body (madyamaparimana), while others believe it to be all-pervasive
(vibhu). The Aksara-Purusottama Siddhanta, along with certain schools of Vedanta, endorses
jiva to be atomic in size. This is validated primarily through scriptural references. The
Mundaka Upanisad lucidly states, “eso'nuratma cetasa veditavyah.”%* Here the word “anu
atma” clearly denotes the atomic jiva. Moreover, Sudha argues that the movement of the jiva,
moving out from one body and moving into another, also showcases the atomic measure of
Jjiva, as opposed to its all-pervasiveness. Such movement is affirmed through the verbs that

99604 and

suggest “going” from one place to another, such as in “tan sa gacchati ta dadat
“tasmallokatpunaraityasmai lokaya karmane.”®" Certain Upanisadic statements use the verb
that suggests a “coming out” from the body, such as in “sa etena prajfienatmana'smallokat

99606

utkramya. If jiva is all-pervasive, such movement of going and coming out will become

irrelevant.

However, those who admit the theory of jiva as all-pervasive, such as the Nyaya and the
Sankhya schools, may put forward counter Upanisadic statements, such as

7607 “mahanaja atma.”®® In both these cases, Sadhu

“sarvamidamabhyatto'vakyanadarah,
Bhadreshdas exhibits the contextual incorrectness of such an interpretation. The referent in
both cases is not the arman. In the first case, he argues that the prior verse 3.14.1, “sarvam

khalvidarh brahma,”®%

refers to both Aksarabrahman and Parabrahman. In the succeeding
two mantras, both these entities are described as being all-pervasive and residing in one’s
atman. Likewise, in the second case, the prior verses, such as 4.4.22, asserts Parabrahman as
ruler and controller of all. In continuation, he is described as vast or infinite. Accordingly, the

referent of “mahanaja atma” is Paramatman and not the individual arman.

However, the Naiyayikas refute the jiva of atomic measure that is situated in one place as it

does not answer our experiences of other parts of the body:

603 «“This is the atomic atma known by the mind.” (Mu. Up. 3.1.9)

604 “He who gives attains them.” (Ka. Up. 1.3)

605 “He returns from that realm for performing actions.” (Br. Up.4.4.6)
606 “He comes out of the body with Aksarabrahman.” (Ai. Up. 3.4)

607 “He is everywhere, has no speech and no desires.” (Ch. Up. 3.14.2)
608 «“Atma is infinite.” (Br. Up. 4.4.25)

609 «A]l this is verily Brahman.” (Ch. Up. 3.14.1)

161



If it were atomic it would impossible to account for the cognition which extends

all over the body.*!°

Sadhu Bhadreshdas responds to this contention with Badarayana’s analogy of the sandalwood
paste.’!! Unlike other commentators, Sadhu Bhadreshdas centres this analogy on the form of
God. Just as the mark (tilaka) of sandalwood paste, when applied to God’s murti, spreads its
fragrance everywhere, in the same manner, the presence of the atomic jiva as situated in one
place in the body is felt throughout the body.®!? This way, the anuparimanavadins understand
the jiva to be residing in one place, but it pervades the whole body through its knowledge. As

Vedanta Desika echoes the same:

[t]hough jiva is monadic in substance, its j7iana is infinite and all-pervasive. Jiva

can control the activities of the different parts of the body through the jiiana.5'?

Moreover, Sudha argues that if the jiva is not considered atomic, it would be difficult to
understand the entering of the jiva into other’s body through yogic powers as alleged in the
case of Saubhari and other rsis.’!* Such movement will also be difficult to explain if the jiva,
as the Jains assert, is the size of the body (madyamaparimana). For movement from one body
to another would then cause contraction and expansion of the jiva. Sudha, following

> notes that movement of the jiva from a large body, like an

Badarayana’s reasoning,®!
elephant, to a small body, like an ant, will amount to change in the size of jiva. Such

modification contradicts the scriptures that claim the jiva as changeless (nirvikari).5'°

These arguments thereby maintain the viability of jiva being atomic in measure. This atomic
jiva is, as vouchsafed by the anuparimanavadins, located in the heart from where it regulates

and pervades the whole body. This location of the jiva is pronounced in the Upanisads

610 (Radhakrishnan, Indian Philosophy 148)
611 (BS 2.3.24)
812 (Bhadreshdas, Svaminarayanasiddhantasudha 259)
613 (S. Chari 209-10)
614 (Bhadreshdas, Svaminarayanasiddhantasudha 259; S. Chari 210)
615 (BS 2.2.24)
616 (Bhadreshdas, Svaminarayanasiddhantasudha 260)
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through the words like ‘hrdyi’ (in the heart)’!’, ‘guharh pravisya’®'® (having entered the

heart), ‘ekasatarh nadinam’®'® (where there are several nerves).

Sudha notes that the jiva resides in the heart in its vyatireka form. As explained in the earlier
chapters, each ontological entity has its anvaya (immanent) and vyatireka (transcendental)
form. The jiva’s essential form as atomic, knower and enjoyer (sat-cit-aGnanda), located in the
heart, is characterised as its vyatireka form. Its immanence or pervasion in the body through
its knowledge is the jiva’s anvaya form. The jiva, thus, is compared to a lamp in a mandir.
The lamp, whilst located in one place, lights the mandir, likewise the jiva, whilst located in

the heart in its vyatireka form, pervades the body in its anvaya form.

Sadhu Bhadreshdas further specifies that the jiva always has a form (sakara).®®® It may be
referred to as being formless (nirakara), in the sense of not possessing any parts like arms,

legs etc. But such a description cannot negate its essential form as an anu.

4.2.3. Jiva Distinct from Body and Senses

The Sudha begins the chapter “Jivadhara” by dismissing the materialist perspective on jiva as
being nothing other than the body—a view denied by most schools of Indian Philosophy. The
arguments of the purvapaksa are first satisfactorily laid down and then are adequately
countered. One of the most famous arguments is of aggregation—the jiva is nothing but the
aggregate of the four gross elements namely, jala (water), teja (fire), vayu (air) and prthvi

(earth). Consciousness is a result of the aggregation of these four non-sentient elements.

Sadhu Bhadreshdas counters this through a simple logic—after death, these four elements are
still present, yet consciousness is absent. Also, as none of the parts is sentient, they as a
whole cannot produce consciousness. Further, this aggregation argument lacks a universal
application as the same four elements are also the material cause of other objects, such as pot
etc., yet they are not suffused with consciousness. Thereby, Sudha accepts the aggregation of
these elements but denies the consequent production of consciousness. It notes that

consciousness as a compound of these elements will also be subject to destruction.®?! The

817 (Pr. Up 3.6)

618 (Ch. Up. 8.1.1)

619 (Pr. Up. 3.6)

620 (Bhadreshdas, Svaminarayanasiddhantasudha 260)
21 (Bhadreshdas, Svaminarayanasiddhantasudha 251)
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dissolution of the elements will result in the destruction of consciousness and thus contradict
the scriptures. Moreover, such aggregation as the source makes it difficult to explain the
various faculties of connation, volition etc. It would demand a specification on which element

engages in which of these faculties.

The materialists claim that jiva cannot be known to exist as it cannot be perceived. Sadhu
Bhadreshdas, here, opposes the acceptance of pratyaksa as the only valid means of
knowledge. He argues that though the movement of the baby in the womb is not directly
perceived yet is commonly accepted. Such movement can be admitted only on the grounds of
inference. Thus, the materialists are mistaken in their very means of grasping the existence of

the jiva.

The Sudha denies equating jiva with the senses, both external and internal. This denial is
supported by the argument of memory. If the senses were the jiva, then a failure in the
functioning of any sense-organs should eliminate all the memories associated with it.
Moreover, experience through the various sense-organs leads to knowledge of the same

object. This experience is often known as recognition or pratyabhijiia:

If sense organs were the jiva, then the organ of touch should be separate from the
organ of vision and the experience of the same object by two different sense
organs which are supposed to be jivas would not be one and the same. The
recognition (pratyabhijiid) of what is already experienced points out that it is one

and the same individual self that sees as well as touches the object.??

Likewise, Sudha also rejects the internal senses, such as the mind or intellect, as the doer of
actions. They serve only as instruments (sddhana) that enable the doer to assimilate and
recollect experiences. They themselves cannot operate but need an agent for making them
operative. This is accentuated with an illustration of the potter and the stick—the stick in
itself is simply inert; it is the potter who utilises the stick for shaping the pot that makes it
useful.®?® Such a difference between oneself and one’s apparatus is asserted through the
Upanisadic references, such as “atma mahanparah.”®** Here, the Upanisad offers a

hierarchy—the mind is superior to the sense-organs, the intellect is superior to the mind, and

€22 (S, Chari 190)
623 (Bhadreshdas, Svaminarayanasiddhantasudha 252)
624 «“Superior is the great atman.” (Ka. Up. 3.10)
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the arman is superior to the intellect. This hierarchical enumeration is cited to highlight the
distinction of the sense-organs, mind, and intellect from the arman. The Brhadaranyaka

29625

Upanisad, in stating “manasa hyeva pasyati, not only showcases the distinction between

oneself and the senses but also affirms the senses as mere instruments.

Sadhu Bhadreshdas concludes his rejection of jiva as the body or senses by enumerating the
fundamental differences between them. The body and its senses are essentially non-sentient,
subject to birth and death, undergoes modifications, has parts. The jiva, on the other hand, is
essentially sentient, eternal, unchanging and atomic. Thus, the jiva cannot be equated with its

parallel opposite.

4.2.4. Refuting Non-Existence of Jiva

The debate on the existence and nature of jiva would remain incomplete without putting the
Buddhist view into perspective. Vijiianavada is a school of the Buddhist philosophy that
claims the existence of only consciousness or vijiiana. In one of his works, Vasubandhu
specifies, “atmadharmoupcaro hi vividho yah pravartate vijfiana-pariname’sau.”®?® This
consciousness is explained as a stream of moments, thereby refuting the existence of a

permanent entity like the self.®?’

Such universal momentariness is refuted as it negates not just the experiences of memory,
happiness and the like but also the possibility of attaining any kind of knowledge. If one who
attains knowledge is destroyed every moment, then the knowledge attained is also destroyed.
Statements such as “I have knowledge of the pot” will not be possible since every moment
witnesses a different person.®?® The Buddhists admit memory on the basis of the impressions
(samskaras) generated from one’s actions. This claim is seen to contradict the notion of
universal momentariness. If everything is momentary, then why is there a need to assume a
continuance of the impressions. Moreover, the reduction of jiva to nothingness (sunya) by the

Buddhist Sunyavadins is also turned down by admitting its existence through inference. One

625 «Sees through the mind.” (Br. Up. 4.3.1)

626 “The various constructions (or impositions) as the soul or the elements (which are) prevalent amongst the
people and in the sastras are but the development of vijfiana or consciousness.” (Chatterjee 33)

627 (Pruden 241)

628 (Bhadreshdas, Svaminarayanasiddhantasudha 252-53)
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can infer the existence of jiva, just as one infers the existence of akdsa. Through such

arguments, Sadhu Bhadreshdas validates the existence of jiva as a permanent entity.

4.2.5. Eternality, Purity and Luminosity

While the Buddhists deny the existence of any eternal entities, many astika schools affirm
jiva as anadi, bereft of any changes in its essential form. Even those who claim the jiva
residing in the body as an anu specify that the jiva is untouched by the changes occurring in
the body. The jiva is never destroyed, irrespective of being in the state of bondage or release.
When in bondage, on the occurrence of final dissolution (atyantika pralaya), it rests in the
miilla-maya in its latent form. In this state, the jiva does not experience any fruits of actions

but simply rests till the next cycle of creation.

However, various Upanisadic statements affirm the birth or creation of jiva, such as “yato va
imani bhiitani jayante.”®?° The Sudha, here, agrees with the Visistadvaitins in interpreting

such statements as the jiva when associated with the body. Vedanta Desika submits:

Such texts have to be understood to mean that jivas are born in the sense that they

become associated with the physical bodies.®*

Sadhu Bhadreshdas further adds that even in the state of release, when the jiva becomes

brahmariipa, it does not undergo any change. He defines change as any modification in its
essential being (vikaro nama svarupa'myathabhavah).®! In the state of release, the jiva

acquires the qualities of Aksarabrahman and thereby does not encounter any change in its

form as an ontological entity.

The purity of jiva is also explained in terms of its unchanging essential form (suddhatvamiha
svarupd'nyatha'bhavarupam).®®? In this manner, even in the state of bondage, the jiva remains
pure. While retaining its purity, the bound arman tends to misunderstand the form of

Aksarabrahman and Parabrahman due to the influence of maya.

629 “From where all diverse beings originate.” (Tai. Up. 3.1.1)
630 (S. Chari 196)
831 (Bhadreshdas, Svaminarayanasiddhantasudha 288)
632 (Bhadreshdas, Svaminarayanasiddhantasudha 292)
166



The eternal and pure jiva illuminates (prakasaka) the body and its senses. This illumination is
not in the literal sense of “light,” but in the sense of being the cause for the functioning of the
body and its senses. Through the functioning of the body, the jiva is able to acquire
knowledge (guna-bhiita jiiana).

4.2.6. Jiva and the Three Bodies

The Vedantic Philosophy upholds the doctrine of “deha traya™ or the three kinds of bodies,
namely, sthiila deha (gross body), suksma deha (astral or subtle body) and the karana deha
(causal body). These bodies shroud the jiva and cause bondage in the material world (maya),
rendering the jiva as bound (baddha jiva). The Sudha describes the nature of each of the three

and introduces the fourth body that the jiva attains with the release from these three bodies.

The sthiila deha is composed of the five gross elements, prthvi (earth), jala (water), teja
(fire), vayu (air) and akasa (ether). These elements go on to constitute blood, flesh, muscles,
fat, hair, and bones. The gross body so formed is classified under four categories on the basis
of the various modes of production, that is, through seed, sweat, eggs and womb.*** More
than six million eight hundred thousand species are believed to exist among these four

categories, across which the jiva transmigrates.

This transmigration principle is complemented with the karma principle as it is on the basis
of one’s actions that one attains a particular gross body. The Sudha thus cites “yathakari
yathacari tatha bhavati sadhukari sadhurbhavati papakarT papo bhavati.”®** In his commentary
on this verse of the Upanisad, Sadhu Bhadreshdas defines the term ‘sadhukari” or good
actions as those that abide by the words of the Satpurusa and the scriptures.®*® He mentions
the Satpurusa separately as the Aksara-Purusottama Siddhanta maintains that the true
meaning of the scriptures can truly be understood only through the Satpurusa
(Aksarabrahman Guru). The “good” that such actions reap is said to involve “utkrstagunaka”
(virtues), “utkrstasarira” (body of a high degree) and “utkrstaloka” (good abode).
Subsequently, the “bad” that bad actions reap involve “nikrstagunaka” (demerits),

“nikrstasarira” (body of a lower degree) and “nikrstaloka” (low abode).

633 (Bhadreshdas, Svaminarayanasiddhantasudha 261)

634 “One becomes as one acts and practices—by doing good, one becomes good, and by doing bad one becomes
bad.” (Br. Up. 4.4.5)

635 (Bhadreshdas, Brhadaranyakopisatsvaminarayanabhasyam 270)
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To specify what the “utkrstasarira” and “nikrstasarira” entails, the Sudha also cites, “tadya
iha ramaniyacarana.”®®This verse specifies that ‘ramaniya’ (good or auspicious) actions lead

to a human birth.%%’

Accordingly, birth as a human being is considered a body of a high
degree and birth as animals, such as a dog or a swine, is a body of a lower degree. The latter
does not enable the capacity to cultivate virtues and abide by the commands of the Satpurusa
and the scriptures. The Sudha, as always, does not overlook the primacy of Parabrahman.

Parabrahman bestows the fruit of all actions performed by the jiva in its respective gross

body.

The sthiila deha functions together with suksma deha, which comprises of nineteen elements,
namely, the five jiiana indriyas (cognitive senses of sight, smell, touch, taste and sound), five
karma indriyas (the faculties of speech, dexterity, locomotion, excretion and reproduction),
four antahkarana (inner faculties of thought, intellect, contemplation and identity) and five
pranas (inward moving air or prana, downward-moving air or apana, upward-moving air or
upana, the balancing air or samana and the outward-moving air or vyana). The subtle body is
not destroyed with the death of the gross body. Thereby jiva, along with its subtle body,

transmigrates to another gross body.

The Sudha mentions “amutkramantarm prano'niitkramati pranamanitkramantam sarve prana
aniitkramanti.”®*® Once the jiva departs from the gross body, the vital air or prana (one
among the five pranas) follows. It is followed by the remaining pranas. Sadhu Bhadreshdas
remarks that “sarve prana” alludes to all the remaining elements of the subtle body.%*° The
continuance of the subtle body is the reason one remains associated with past impressions and
skills. This Upanisadic verse also uses the term ‘purvaprajiia.” Sadhu Bhadreshdas does not
interpret it as ‘consciousness’ (like Shankaracharya), but as ‘purvavasana’ meaning past
desires, passions etc.**® The jiva, thus, not only remains associated with past impressions but
also with the past yearnings. These past yearnings constitute the karana deha or causal body
of the jiva. This verse, hence, reveals that both, the subtle and the causal bodies, continue to

transmigrate with the jiva.

636 “Those who do good work.” (Ch. Up. 5.10.7)

637 (Bhadreshdas, Chandogyopanisatsvaminarayanabhasyam 225)

638 «“When it comes out, prana also comes out, and with prana all pranas come out.” (Br. Up. 4.4.2)
639 (Bhadreshdas, Brhadaranyakopisatsvaminarayanabhasyam 267)

640 (Bhadreshdas, Brhadaranyakopisatsvaminarayanabhasyam 267)
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The karana deha or the causal body, as the name suggests, is the seed or the root cause for
jiva’s bondage leading to incessant cycles of birth and death. It causes inverse knowledge
(viparita jiiana) and is also referred to as one’s desires, passions, inherent nature, prakrti,
linga etc. The suksma deha is destroyed with the destruction of the material world (atyantika
pralaya), but the karana deha continues even beyond that and thus is termed as ‘anadi’

(without a beginning).®*! The Sudha submits:

Pralaye na layo yasya karanam sthiilasitksmayoh |

Anadyamukti samslistarin muktau tu na'vasisyate || %4

The cause or karana of both gross and subtle bodies prevails even beyond the dissolution of
the universe. During creation, once again, the gross and subtle bodies arise from the existing

causal body.

These three bodies firmly cover the jiva. The Sudha explains this firmness through an
illustration of a tamarind seed offered by Swaminarayan. Just as the skin of a tamarind seed is
firmly attached to the seed, the three bodies are attached to the jiva. The only way to remove
the skin is to roast the seed, such that it gets loosened and peels off easily. Likewise,

Swaminarayan explains:

[w]lhen the karama body is ‘roasted’ by the meditation and words of God, it
becomes separated from the jiva just as easily as one rubs off the skin of a roasted
tamarind seed. However, even if one were to try a million other methods, one

could not destroy the jiva s ignorance in the form of the karana body.***

The Sudha offers other analogies such as that of the iron ball and the fire—when an iron ball
is extremely heated, it is difficult to distinguish between the iron ball and the fire. Similarly,
it is difficult to distinguish between the jiva and its three bodies. The distinction and
separation between the two are claimed to be possible only through a deep association with

the Aksarabrahman Guru and selfless devotion to Parabrahman.®** In other words, the

%41 (Bhadreshdas, Svaminarayanasiddhantasudha 263—64)
%2 “Duyring dissolution, the karana deha does not dissolve, which is the cause of sthiilla and suksma. It is
beginningless and only gets destroyed with liberation.” (Karika 325)
3 (Vac. Kariyant 12)
644 (Bhadreshdas, Svaminarayanasiddhantasudha 264)
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journey to liberation releases their hold over the jiva. Thus, though the causal body is

beginningless, it can be destroyed upon attaining moksa.

Despite such constant ensnarement, the j7va remains essentially distinct from all these bodies.
After its release, the jiva attains a fourth body known as the brahmi-tanu, the nature of which

will be discussed in the next chapter.

4.2.7. Three States of Jiva

The jiva, while enveloped in its three bodies, performs various actions. It is said to experience
the fruits of its current and past actions while passing through three states (avastha). The
Sudha defines ‘avastha’ as “avasthiyate yasu bhogartham,” that in which the jiva enjoys the
fruits.*> The three states are jagrata (waking state), svapna (dream state) and susupti (deep
sleep state). The Mandukya Upanisad enumerates and describes the nature of each of these
states.%#¢ It also mentions a fourth state, furiya. But the Sudha does not engage with it here as

this state can only be attained by the released atman.%’

In the waking state, the jiva is primarily influenced by the sattva guna. It has awareness
predominantly of the sthila or gross body and thereby engages the ten senses, four
antahkaranas and five pranas towards the sense-objects of the material world. During this

state, the j7va is said to reside in the eye and is titled “Vai§vanara.”

In the dream state, the jiva is primarily influenced by the rajas guna. It has awareness
predominantly of the suksma or the subtle body, and thereby the outer sense-organs become
inactive. During this state, the jiva is said to reside in the throat and is titled “Taijasa.”®*®
However, the status of this dream state is disputed amongst philosophers—some claim it to
be unreal, while others claim it to be real. Shankar, for instance, does not admit the reality of
even the external world, let alone the dream world. Ramanuja, on the other hand, vouches for
the reality of not just the external world but also the experience of the dream world. He

contends:

%45 (Bhadreshdas, Svaminarayanasiddhantasudha 267)
646 (Ma. Up. 2.1-4)

847 It is discussed in the next chapter on Liberation.

48 (Bhadreshdas, Svaminarayanasiddhantasudha 268)
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The conscious states experienced in dreams are not unreal; it is only their objects
that are false; these objects only, not the conscious states, are sublated by the

waking consciousness.®*

Sadhu Bhadreshdas agrees with Ramanuja in denying the dream world as unreal or a

recollection and asserts it as a real experience.

Another point of contention is about the creator of this dream world—is it the jiva or
someone else who structures it? The Brhadaranyaka Upanisad aftirms its creator in “srjate sa
hi karta.”®" Shankar interprets the word ‘sa’ (he) as the jiva. He claims that the jiva itself

creates and structures the dream world on the basis of its experiences in the waking state.

When he (the individual arman) dreams, he takes away a little of the impressions
of this all-embracing world (the waking state), himself puts the body aside and

himself creates.®’!

Sadhu Bhadreshdas argues against this and identifies ‘sa’ as Paramatman (sah paramatmaiva
kartetyarthah).%>* Paramatman, based on the past actions of the jiva, structures the dream
world such that it can experience the corresponding fruits. The jiva, influenced by maya,

cannot be the doer of the dream world.

Further, Sadhu Bhadreshdas argues against jiva as the creator of dreams through logical and
scriptural reasoning. He constructs his logical argument by asking a simple question—why
would one create horrific dreams for oneself? At times, one has bad dreams, commonly
known as nightmares, often comprising frightening or horrifying images, such as death or
burning bodies. Why would one inflict such troubling incidents on oneself? Additionally, the
scriptures classify dreams as being auspicious and inauspicious. For instance, the Chandogya
Upanisad mentions witnessing a woman in one’s dream as auspicious.®> Such affirmation
implies the existence of inauspicious dreams. Again, why would one want to bring ill fate

upon oneself by creating inauspicious dreams?

9 (Thibaut 75)
630 “Creates one who is the doer.” (Br. Up. 4.3.10)
651 (Swami Madhavananda 631)
652 (Bhadreshdas, Svaminarayanasiddhantasudha 268)
653 (Ch. Up. 5.2.9)
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Moreover, dreams also evince prior to unseen or unheard-of objects or incidents, which may
not be associated with memory. This is shown in the Prasna Upanisad, “drstam cadrstamca
$rutarh casrutam.”%>* In such cases, how can the jiva construct the dreams of places or scenes
not witnessed by itself? In this way, Sadhu Bhadreshdas establishes Paramatman alone as the

creator of the dream world.

In the state of deep sleep, the jiva is primarily influenced by famas guna. It has awareness
predominantly of the karana or the causal body, thereby all the outer and inward senses along
with the notion of doership or knowership are merged in the causal body. During this state,
the jiva is said to reside in the “puritad nadi” (one that pulls the body) within the heart. The
Jjiva, in this state, is given the title “Prajfia.”%>° Situated in the puritad nadi, the jiva incurs no
demerits and enjoys the bliss of the Aksarabrahman and Parabrahman, “tada nadisu srpto
bhavati tarh na kascana papma spréati tejasa hi tadd sampanno bhavati.”®*® Sadhu
Bhadreshdas understands the term ‘tejasa’ not simply as light but as the divine light of the
Aksarabrahman and Parabrahman. He justifies this explanation on the basis of a similar
reference earlier in “yatraitatpurusah svapiti nima satd somya tada sampanno bhavati.”%’
Here, instead of ‘tejasa,” the term used is ‘satd,” which is the instrumental form of ‘sat’

mentioned at the beginning of the sixth chapter, “sat eva asit.”®>® In both these cases, the term

‘sat’ is interpreted as alluding to both, Aksarabrahman and Parabrahman. Thus,
(sat) sata = tejasa = Aksarabrahman and Parabrahman

Jiva as being with the Highest Being, Parabrahman, in the susupti avastha is admitted by
many Vedantic philosophers. But Sadhu Bhadreshdas stresses that it enjoys the bliss of not
just Parabrahman but also Aksarabrahman. He substantiates the same through the Upanisadic
aphorism “ya eso’ntarhrdaya akasah”®® The jiva resides in the ‘hrdayakasa,” which is
identified as the Cidakasa form of Aksarabrahman. This explanation is consistent with other
aphorisms which also state the Cidakasa Aksarabrahman, within whom dwells the Supreme

Parabrahman, such as in “sa ya eso’ntarhrdaya akasah tasminnayam puruso manomayah.”¢°

654 «“Sees the unseen, hears the unheard.” (Pr. Up. 4.5)

%55 (Bhadreshdas, Svaminarayanasiddhantasudha 270)

63 «“When in the veins he sleeps, no actions affect him; he is surrounded by light.” (Ch. Up. 8.6.3)

657 “There the purusa sleeps, O Somya, and is surrounded by sat.” (Ch. Up. 6.8.1)

658 “There was only sat.” (Ch. Up. 6.2.1)

659 “The akasa that resides within the heart.” (Br. Up. 2.1.17)

660 “In the heart lies the akasa; within which prevail the Paramatman with a divine mind.” (Tai. Up. 1.6.1)
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Even though the jiva is affirmed as enjoying the bliss of Aksarabrahman and Parabrahman, it
returns to the waking state. The susupti avastha is predominated by tamas guna and thus
greatly differs from the state of liberation, also referred to as the turiya avastha, which
transcends all gunas of maya and from where there is no return. The return of the jiva from

29661

deep sleep is stated in “aharahargacchantya, which affirms regularly going and coming

back. Thus, the same jiva immerses and returns from the states of dream and deep sleep.

However, the Brhadaranyaka Upanisad declares, “atha yada susupto bhavati, yada na
kasyacana veda.”%®? This statement is asserted by some, such as the Nyaya-Vaisesika schools,
to prove that the knowledge is not the essential nature of jiva. It is merely its adventitious
quality. In response, Sadhu Bhadreshdas argues that such a contention would render the
statements of satisfaction, such as “I slept well,” uttered after returning from the deep sleep
state as meaningless. Moreover, though this avastha is influenced primarily by tamas guna,
the other two gunas latently prevail. Thereby, knowledge, which is the effect of sattva guna,
is inevitably present.®®> Here, Sadhu Bhadreshdas seems to be alluding to a similar argument
given in the Brahma-Sitra 2.3.31. In this sifra, the presence of knowledge in the state of
deep sleep is presented through an illustration. Just as virility that is latently present in the
male child becomes manifest only in his youth, the knowledge that latently prevails in deep
sleep becomes manifest only in the waking state.®®* Thus, knowledge is the essential nature of

the jiva.

Furthermore, the Sudha insists on reading the Br. Up. 2.1.19 in its totality, and not simply
parts of it out of context. The aphorism compares the bliss experienced in the state of deep
sleep with that of a prosperous king or a learned Brahmin. The bliss with which the latter
sleep, not affected by any misery or pain, is similar to the bliss experienced by the jiva in
deep sleep. The presence of ananda or bliss implies the presence of knowledge.®®> Both bliss

and knowledge are effects of sattva guna.

The jiva, thus, experiences the fruits of its actions through the three states of waking, dream,
and deep sleep. The experience of each state is real. In every state, including the states of

dream and deep sleep, the jiva has the essential nature of knowledge.

61 “Everyday comes back.” (Ch. Up. 8.3.2)

662 «“When in the state of deep sleep, there he knows nothing.” (Br. Up. 2.1.19)
%63 (Bhadreshdas, Svaminarayanasiddhantasudha 272)

664 (Bhadreshdas, Brahmasiitrasvaminarayanabhasyam 238-39)

665 (Bhadreshdas, Svaminarayanasiddhantasudha 272)
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4.2.8. Doership

The jiva, as discussed earlier, has knowledge as its essential nature but also is a knower.
Knowership, the Sudha suggests, implies doership (karta), and doership implies enjoyership
(bhokta). Denying doership to the jiva negates scriptural injunctions and renders them
irrelevant.%®® This argument is made in the Brahma Siitra 2.3.33. In his commentary, Sadhu
Bhadreshdas notes that the sitrakara here alludes to those who claim jiva’s knowership but
deny its doership.®®’” The Sankhya school, for instance, admits purusa only as pure
consciousness and attributes agency to prakrti. Such a contention is viewed as problematic,

one of the claims being that it attributes agency to a non-sentient entity.

The Sudhda also cites “esa hi drsta sprasta $rota grata rasayita manta boddha karta

vijfianatma.”%®® This aphorism not only affirms the jiva as the substratum of knowledge but

also the “karta” or the doer.

However, though the Sudhda argues for jiva’s doership, it confers this doership as dependent
on both Aksarabrahman and Parabrahman. Going and returning from one state to another is
possible only through the will of Aksarabrahman and Parabrahman. For the jiva by itself
cannot fall asleep, dream or even return from it. The scriptures echo the same, such as in
“parattu tacchruteh.”®®® Here, the term * para’ is identified to refer to both Aksarabrahman and
Parabrahman. This identification is explained by noting that the Upanisads at several places
use the term ‘para’ to also refer to Aksarabrahman, as in “etaddhyevaksaram param.”*”
Sadhu Bhadreshdas identifies the term ‘aksara’ as the eternal ontological entity
Aksarabrahman; and not as a ‘word’ (like Shankaracharya®’!) or as the Supreme Being (like

in the Ramanuja tradition®’?). Accordingly, both Aksarabrahman and Parabrahman regulate

the jiva.

The dependency of jiva’s doership is explained through an illustration of the king and his

ministers. Just as the king allocates the administration of a region to his minister,

%66 (Bhadreshdas, Svaminarayanasiddhantasudha 296)

%67 (Bhadreshdas, Brahmasiitrasvaminarayanabhasyam 240)

668 «“The atma is the seer, toucher, hearer, smeller, taster, thinker, knower and the doer.” (Pr. Up.4.9)
6% “Even that [agency] is from the supreme as declared in the scriptures.” (BS 2.3.41)

670 “That Aksara is supreme.” (Ka. Up. 2.16)

71 (S. Shastri, The Katha and Prasna Upanishads and Sri Sankara’s Commentary 35)

672 (Acharya Narasimha 185)
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Parabrahman imparts agency to the jiva.5”

Thus, Parabrahman and, by his will,
Aksarabrahman bestows the faculties of cognition, volition, and implementation to the jiva on

the basis of which it can think, desire and act. Sudha submits:

Katrtvamasya vijiieyam Subhd'subhakriyah prati |

Tacca punah para'dhinam yatah syat phalanirnayah ||

Here, the performance of “$ubha” actions is defined as those done in accordance with the
words of the Satpurusa and the scriptures; consequently, “asubha” actions are those done
unheedingly. Parabrahman and, by his will, Aksarabrahman grant the fruits of all such good

and bad actions.

4.2.9. Jiva in Relation to Parabrahman and Aksarabrahman

Jiva as the agent and the enjoyer, Parabrahman and Aksarabrahman as the bestowers of
agency, highlights the essential ontological distinction between jiva and Parabrahman, and
also jiva and Aksarabrahman. The Sudha describes the relation between jiva and

Parabrahman through four correlates:

Jiva Parabrahman
Sarira Sarirt
Vyvapya Vyapaka

Prasasya Prasasaka
Upasaka Upasya

Table 4.2-1 Relationship between Jiva and Parabrahman

The jiva is the Sarira or body of the Paramatman, while Paramatman resides in this body as

its Sariri or atman. The Upanisad cited to explain this is “yasya vijiianam $ariram.”®’> Here,

673 This illustration is explained in detail in the chapter on Parabrahman.
674 «“Know the doership through the prescription of good and bad actions. Yet is dependent; gains fruits based on
the doership.” (Karika 333)
675 “The atma is the body of that.” (Br. Up. 3.7.22)
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Sadhu Bhadreshdas identifies the term ‘vijiianam’ as ‘the arman’ and ‘yasya’ as ‘of
Paramatman.” This explanation remarkably differs from that of Shankar, who translates this

£7676 a5 he does not admit the distinction

statement as “the intellect is the body of the Sel
between the Self and Brahman (jivo brahmeva na parah). However, this Sarira-Sariri
sambandha is also advocated by the Visistadvaitins in order to explain the relation of zsvara
with the individual arman (cit) and the material world (acit). Despite the similarity in the
terminology, that there are differences in the understandings of the Visistadvaita and the
Aksara-Purusottama Darsana. Firstly, the difference lies in the nature of the relationship.®”’
The Visistadvaitins admit the body-atman analogy within the framework of Aprthak Siddhi
according to which isvara and jiva are like substance (amsa) and its attribute (arisi)
respectively, that cannot exist as separate (aprthak) entities. But the Aksara-Purusottama
Siddhanta, on the other hand, endorses the ontological distinction between jiva and

Parabrahman. While remaining ever ontologically distinct, Parabrahman pervades jiva just as

the atman pervades the body.

Secondly, while the Visistadvaitins uphold only the individual armda and the material world as

the body of isvara, the Aksara-Purusottama Darsana upholds:

[A]ksarabrahman as also the body or sarira of Parabrahman. As the atman or
saririn, Parabrahman is recognized as residing within all jivatmans and

isvaratmans, the liberated (muktatmans), maya and Aksarabrahman.®’®

Thus, Parabrahman reigns supreme over all the five ontological entities. The other correlates
that describe the relation between jiva and Parabrahman are centred on this framework. The
Sudha asserts that since Parabrahman is the arman of the jiva, the former is eternally the
pervader (vyapaka) and the latter is the pervaded (vyapya). As its in-dweller, Parabrahman
controls the actions of the jiva. Thereby, the former is the controller (prasdasaka), and the
latter is the controlled (prasasya). Moreover, the jiva, in order to attain release from maya,
worships Parabrahman while maintaining a master-servant relationship. The jiva is thus the

worshipper (upasaka), while Parabrahman is the worshipped (upasya).®” This last correlate

676 (Swami Madhavananda 509)

77 (Thacker 90)

678 (Thacker 90)

679 (Bhadreshdas, Svaminarayanasiddhantasudha 281)
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is significant, as it accentuates that Jiva ultimately worships no other entity apart from the

Supreme Being.

Since the jiva is essentially different from Parabrahman, it seems to contradict all those

99680 <«

statements that purport apposition (samanyadhikarana), such as “tat tvam asi, aham

7681 “ayamatma brahman,”®? “brahma veda brahmaiva bhavati.”®®* These are the

brahmasmi,
foundational aphorisms of Shankar’s Advaita Darsana. They all seem to direct one towards
the non-dualism of the atrman and Brahman. The arman is nothing but an adjunct (amsa) of
Brahman that is limited by ignorance (avidyd). This is explained through the illustration of
ether and a pot—just as the ether seems to be limited in a pot, the arman is limited by
ignorance.®®* Once the ignorance is removed, arman realises its true self, Brahman. To
elucidate the same, the arman is also described as a reflection of Brahman. From the absolute
point of view, only Brahman prevails. But from the empirical perspective, various arma seem
to exist like the sun and its reflection in water.%®> These two illustrations later became crucial

in founding of two different perspectives within Advaita DarSana—the Avaccedavada

attributed to Vacaspati Misra, and Bimb-Pratibimbavada attributed to Prakasatman.

The Sudha argues against both these perspectives. Against Avaccedavada, which understands
the jiva as an aspect or adjunct of Brahman, Sudha notes that that aspect of Brahman would
come under the spell of maya. This would impose defects to the nature of Brahman.®%¢
However, the jiva as an arsa of Brahman is also asserted by the Sr#i (such as BS 2.3.43). The
Sudha responds to such statements by offering a distinctive definition of the term ‘amsa.” The
Jiva is an amsa of Brahman in the sense that it acquires the various divine virtues of
Aksarabrahman such as truth, compassion, and the like, and has overcome mdaya by

conquering one’s base instincts.®®” Sadhu Bhadreshdas enforces that being an arnisa does not

imply an ontological oneness but a qualitative oneness.

Further, against Bimb-Pratibimbavada, the Sudha notes that the reflection of Brahman that

takes place due to avidya posits a dualism of Brahman and maya. Thus, it annuls the very

80<You are that.” (Ch. Up. 6.8.7)

81 «“I am Brahman.” (Br. Up. 1.4.10)

682 «“This atma is Brahman.” (Ma. Up. 1.2)

83“Knowing Brahman, one becomes Brahman.” (Mu. Up. 3.2.9)
684 (Swami Vireswarananda 264)

985 (Swami Vireswarananda 326)

%86 (Bhadreshdas, Svaminarayanasiddhantasudha 282)

87 (Bhadreshdas, Svaminarayanasiddhantasudha 283)
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foundation of Advaita DarSana. Moreover, the Advaita Darsana endorses an attributeless
Brahman devoid of all determinations, which cannot serve as a prototype for reflection. The

Avaccedavadins make a similar criticism:

[t]here is stated an impossibility of reflection, since, just as in the case of the sun
that has colour, water is apprehended as capable of generating a reflection, being
at a distance from that (sun) and (itself) possessing colour, there is no similarity
in the case of the omnipresent self anything at a distance from it capable of

generating a reflection.%®

Even if Brahman is assumed as capable of generating a reflection, it cannot generate the
reflection of jiva. The nature of a reflection is as that of its prototype, but the jiva is
conditioned by avidya and thereby differs from its prototype, Brahman.®®® Through such
reasoning, Sadhu Bhadreshdas refutes the varying claims that admit the qualitative oneness of

Jjiva and Brahman.

For the Advaitins, the jiva seems to be different from Brahman due to the presence of avidya.
The question posed by other schools is regarding the locus of this avidyaG—is the locus of
avidya Brahman or jiva? The Sudha refutes both these possibilities. Brahman, conspicuously,
cannot be the locus of avidya as Brahman is pure and ever untouched by avidva. Jiva as a
locus is also ousted as it leads to the fallacy of reciprocal dependence (anyonyasraya).®° 1f

Jjiva is claimed to exist due to the presence of avidyd, how can jiva be the locus of avidya?

The Advaitins respond by offering the bija-ankura nyaya to explain the relationship between

Jjiva and avidya. Vacaspati Misra remarks:

True, there is reciprocal dependence, but it is not a defect because of

beginninglessness as between seed and sprout.%’!

Sadhu Bhadreshdas counters the same by noting that such an explanation would make both

jiva and avidya absolute (paramarthika).®* The beginninglessness of jiva and avidya implies

688 (Sastri 175)

%89 (Bhadreshdas, Svaminarayanasiddhantasudha 283)
90 (Bhadreshdas, Svaminarayanasiddhantasudha 282)
1 (Sastri and Raja 234)

92 (Bhadreshdas, Svaminarayanasiddhantasudha 286)
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their eternality like the absolute entity Brahman and thereby goes against the very

fundamental proposition of Advaita Darsana.

While discussing the relation of jiva and Brahman, the Sudha also denies the relation between
the two as that of the spark and fire. Such a relationship is endorsed by the Suddhadvaita
school, which holds individual drman as a part (arsa) of the larger whole, Brahman.%”?
Sadhu Bhadreshdas argues that fire is ignited through the coming together of certain
elements. When these elements disseminate, the fire extinguishes. In the same manner,
Brahman and the agglomeration of the individual atman also have the potential of being
destroyed.®®* This way, the Sudha refutes various ontological associations between jiva and

Brahman.

The Upanisadic statements that showcase apposition are interpreted as affirming the
qualitative oneness of the jiva with Aksarabrahman. For instance, in “brahma veda brahmaiva
bhavati,”®® the term ‘brahman’ is understood as referring to the manifest Aksarabrahman
Guru, and ‘veda’ is realising his nature and virtues through his profound association. Sadhu
Bhadreshdas, thus, concludes “parabrahmopasanaupayikabrahmagunasamyanibandhana

samanadhi karanyoktih na tu svarupa'bheda'bhiprayika.”%

In the backdrop of such an interpretation, the Sudha elucidates the relationship of jiva and
Aksarabrahman. This relationship is termed as “tadatmya sambandha,”®’ the relation of
becoming alike, of emulation. In order to attain release from the material world, the jiva must
cultivate this relationship and become like the Aksarabrahman Guru. However, as expounded
in the chapter on Aksarabrahman, the Guru is the human-abode of Parabrahman. Therefore,
the Sudha integrates one more aspect to this relationship between jiva and Aksarabrahman.
When the jiva realises the Aksarabrahman Guru as the upholder of Parabrahman in entirety
(samyak), it cultivates the relationship of a master and servant, svami-sevaka bhava

sambandha, with Parabrahman. Thus, the relationship of jiva and Aksarabrahman is two-

93 (Vallabhacharya 69)

94 (Bhadreshdas, Svaminarayanasiddhantasudha 288)

695 «“Knowing Brahman, one becomes Brahman.” (Mu. Up. 3.2.9)

69 «“Samanadhikarana denotes the qualitative likeness with Aksarabrahman for the worship of Parabrahman. It
does not denote a metaphysical non-duality.” (Bhadreshdas, ISadyastopanisatsvaminarayanabhasyam 299)

7 (Bhadreshdas, Svaminarayanasiddhantasudha 281) The tadatmya sambandha mentioned here is different
from the tadatmya sambandha of the Naiyayikas. The Naiyayikas explain tadamtya sambandha in terms of
abhed sambandha whereby the object is always absolutely identical with itself. (Ingalalli, Tadatmya
Sambandha: A Study in Relation of Identity 47)
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fold—the jiva not only attains the purity and virtues of the Aksarabrahman Guru through the
tadatmya sambandha but also worships Parabrahman manifest in and by him through the
svami-sevaka bhava sambandha. This two-fold relationship maintains Parabrahman as the

sole entity worthy of worship and Aksarabrahman as the ideal devotee worthy of emulation.

4.2.10. Multiplicity

The Aksara-Purusottama Siddhanta endorses the multiplicity of the sentient entity jiva.
Though being ontologically identical, each individual arman is mutually distinct. Such
multiplicity is in direct opposition to the Advaitin view of one arman, for it is ultimately non-

different from Brahman. Shankar explains the multiplicity to be merely apparent:

[t]hey (the various individual arma) are like reflections in water of the one sun,
meaning thereby that these forms are unreal, being due only to limiting

adjuncts.®®

Here again, the Bimb-Pratibimbavadins and the Avaccedavadins adopt different perspectives
and imagery. While the former claim that just as the reflection of the sun seems to be
manifold due to reflections in different water bodies, Brahman appears to be manifold in the
form of various individual arma. The latter accentuates the notion of “limiting adjuncts™
through the illustration of ether—just as ether appears to be many when limited by various
objects such as pot etc., Brahman appears to be limited due to ignorance (avidya). The Sudha
responds to the Advaitins, including these perspectives, by reducing them to the
vibhuparimanavadins.®® Since the individual arma are merely reflections or adjuncts of
Brahman, they would be endowed with the all-pervasiveness of Brahman. Accordingly, the

criticism charged against the vibhuparimanavadins would also apply to the Advaita Darsana.

Sadhu Bhadreshdas ratifies the multiplicity to jiva systematically on the basis of perception
and scriptural references. He notes that differences in individual armda are reflected in
differences commonly perceived in experience, nature, activity, fruits of activity, ultimate

destination:

Jva nana tu vijieyah pratyaksabhedapratyayat |

98 (Swami Vireswarananda 326)
99 (Bhadreshdas, Svaminarayanasiddhantasudha 283)
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Bhedat kriyasukhaderhi gateh phaladikasya ca ||"®

The Sudha begins by pointing out the commonly perceived differences, such as different
persons engaging in diverse activities at a particular moment. Sadhu Bhadreshdas provides a
guru-centric illustration for the same, revealing, as in many other instances, his profound
connection with his guru. While one may be engaged in darsana of the guru, one in listening
to the verses glorifying the guru, one in writing such a verse, yet another in sketching his
divine form.”®!" All these various activities are performed simultaneously by different persons,
thereby showcasing their multiplicity. Moreover, the experiences of happiness and pain also
differ for each individual. The Upanisads also affirm this multiplicity, as there are terms such
as ‘bahavah,”’%?( many beings), ‘cetananam’’®® (various sentient beings) that refer to all

animate and inanimate beings encompassing all jivas and isvaras.”

Since each individual performs different activities, the consequences of these activities also
differ, as said in “ye tadviduramrtaste bhavanti athetare duhkhamevapiyanti.”’* Thereby,
those who engage in the realisation of Brahman overcome the cycles of birth and death, while
those who do not remain immersed in this endless cycle. If jiva were not plural, such a
distinction would lose relevance. Further, the Upanisads also mention the path of light and
darkness.”® Those who attain the path of light never return to the material world. These and

many such references are cited to establish the existence of multiple jivas.

The Sudha clarifies that the mutual distinction amongst jivas prevails even after the ultimate
abode. They do not merge with Brahman but ever remain ontologically distinct. Sadhu
Bhadreshdas defines “anekatva™ of jivas as the presence of infinite individual arma.”®” It is
not possible to denominate the “first” arman that was created or liberated, for infinite arma

are part of this eternal path of creation and liberation.

These multiple arma that are in bondage are classified under two categories, daivi or those

jivas on the path of acquiring divine virtues and asuri or those jivas that have taken the path

700 «“Jiva are many in number, know this through the differences perceived. These various actions bear respective
fruits of happiness etc.” (Karika 339)

701 (Bhadreshdas, Svaminarayanasiddhantasudha 285)

702 (Ka. Up. 2.7)

703 (Ka. Up. 5.13)

704 (Bhadreshdas, ISadyastopanisatsvaminarayanabhasyam 155)

795 “Those who know attain immortality, while others remain in misery.” (Br. Up. 4.4.14)

796 (Ch. Up. 5.10.2-3)

07 (Bhadreshdas, Svaminarayanasiddhantasudha 287)
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of vices.””® Unlike some Vedanta schools, such as that of Nimbarka, Madhva and Vallabh,
the Aksara-Purusottama Darsana does not accept the notion of the nitya-samsari or the
eternally damned. All jivas are entitled and capable of attaining liberation. However, the
classification of daivi and asuri jivas is primarily to highlight the distinction between those in
association with the Aksarabrahman Guru and on the path of liberation from those who have
been misled due to their association with vices. This classification is not deemed to be eternal
and, thus, even dsuri jivas can become virtuous and attain liberation through the association

with the Aksarabrahman Guru.

4.3. I$vara

4.3.1. Nature and Form of Isvara

The term ‘1$vara’ is derived from the verb ‘i$a,” which means fo rule, govern, or command
(zSati). Accordingly, it is variously applied to denote that which rules the universe, that is,
Aksarabrahman and Parabrahman (as in the I$a Up. 1), or at times to denote the creator
Brahma. It is also used to suggest one who owns something in abundance or, at times, also

signifies the “master of” or “husband of,” such as in “ramesa,” the husband of Rama.”®

The Aksara-Purusottama Siddhanta uses the term ‘T$vara’ to denote a distinct ontological
entity. I$vara is a real eternal sentient entity which, like jiva, prevails within the realm of
maya. Thus, iSvara is similar to jiva in its nature and form, yet they remain ontologically
distinct. By the will of Parabrahman, isvaras possess greater powers or enhanced faculties
and knowledge for the purpose of carrying out various administrative functions of a particular
universe. ISvara, like jiva, are multiple, has an atomic form, is essentially sat-cit-ananda,
perform good or bad actions, experience the fruits of such actions, is entitled to liberation
through the association and qualitative oneness with the Aksarabrahman Guru, and herewith
worship of Parabrahman. Thus, the greater power does not exempt isvara from the pre-

requisites of liberation.

798 (Bhadreshdas, Svaminarayanasiddhantasudha 292)
%9 (Bhadreshdas, Svaminarayanasiddhantasudha 294-95)
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Sadhu Bhadreshdas presents scriptural evidence to support the ontological reality of isvara,
such as “tami$varanarh pararh mahe$varam.”’!° Here, Parabrahman is described as the ruler
and cause of all zsvaras. In another such aphorism from the Aitareya Upanisad, “lokapalannu
srja iti,”’!! Sadhu Bhadreshdas notes that the Parabrahman not only creates the phenomenal
worlds but also regulates the world through the guardians.”'? He argues that all such

statements would lose relevance by denying the reality of isvara.

Since isvaras are influenced by maya, they are associated with its three bodies and states. The

Sudha elucidates each of these based on the teachings of Swaminarayan.

Viradatha sitratma tutiyo 'vyakrtastatha |

I$varasya trayo dehah sahajanandabodhitah ||"'?

Accordingly, the three bodies of isvara are, namely, virat, sitratma and avyakrta. They are
composed of elements that proceed from maya. However, these bodies cannot enable svara
in performing service and devotion towards the manifest forms of Aksarabrahman and
Parabrahman. It is only when, by the will of Parabrahman, the 7zsvara attains the sthiila and
suksma bodies of the jiva can it engage in such service and devotion and attain the state of

brahmabhava.”**

The isvara enjoys the fruits of various activities through three states, sthiti, utpatti and
pralaya, which correspond to the jiva’s jagrata, svapna and susupti states, respectively. In
the state of sthiti, isvara is primarily influenced by sattva gumna. It has awareness
predominantly of the virat body and is known as “Vairgja.” In the state of utpatti, isvara is
primarily influenced by rajas. It has awareness predominantly of the siafratrma body and is
known as “Hiranyagarbha.” In the state of pralaya, isvara is primarily influenced by tamas. It
has awareness predominantly of the avyakrta body and is known as “ISvara.” Further, Sadhu
Bhadreshdas specifies that the dream-world of isvara, like that of jiva, is also created by
Paramatman.”!® Thereby, the arguments raised for the same in the case of jiva also hold true

here.

710 “Supreme is the T$vara of all $varas.” (Sve. Up. 6.9)
"Il “Created the guardians of the world.” (Ai. Up. 1.1.2)
712 (Bhadreshdas, ISadyastopanisatsvaminarayanabhasyam 418—19)
713 «“Virat, stitratma and avyakrta are the three bodies of 1$vara as explained by Sahajanand.” (Karika 350)
714 (Bhadreshdas, Svaminarayanasiddhantasudha 296)
715 (Bhadreshdas, Svaminarayanasiddhantasudha 296-97)
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The association and disassociation of the jiva and isvara with their three bodies inform their
anvaya and vyatireka forms.”'® The anvaya form of jiva and isvara is their association with
the three bodies, sthiila, suksma and karana, and virat, sutratma and avyakrta respectively.
However, their essential form as sentient, intelligent, pure and blissful, distinct from their

respective bodies, is called the vyatireka form of jiva and isvara.

4.3.2. Jiva and Isvara

I$vara, like jiva, are many and mutually distinct. The entity iSvara comprises primarily
sentient beings involved in the creation, sustenance, and dissolution of the material world. It
includes pradhana-purusa, the master (adhipati) ot each world as nominated by Aksara and
Purusottama, vairaja-purusa proceeds from pradhana-purusa, the four vyuhas, Vasudeva,
Sankarasana, Pradyumna and Aniruddha along with Brahma, Visnu and Mahesa that proceed
from vairdja-purusa, the various avataras and deities such as Siirya, Varuna etc.”!” The
Sudha informs that these sentient beings cannot be deemed as daivi jivas as isvara
essentially, by nature, possess supernatural powers.”'® Though a jiva may attain such or
similar powers as a result of performing certain austerities, these powers would remain

“accidental” (agantuka) as opposed to “essential” (svabhavika).

The distinction between jiva and isvara is real and eternal. No jiva can ever become
pradhana-purusa, vairaja-purusa, Brahma or any other such isvara. The jiva will always
retain its essential nature and form. Swaminarayan enforces the distinction between jiva and

w$vara:

The five bhiitas residing in the body of isvara are known as maha bhiitas, and
those bhiitas sustain the bodies of all jivas. On the other hand, the five bhiitas in
the body of the jiva are minor and incapable of sustaining others. Also, the jiva
possesses limited knowledge compared to isvara, who is all-knowing. One should
learn such a method of interpretation so that the jiva and i§vara are not

understood to be equal to each other.”"’

716 (Bhadreshdas, Svaminarayanasiddhantasudha 275, 297)
17 [See table of Cosmic creation in the section of Maya)
718 (Bhadreshdas, Svaminarayanasiddhantasudha 300)
719 (Vac. Pancala 2)
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Such clarity in the distinction seems to rule out discrepancies in understanding jiva and isvara

as separate ontological entities.

Even when isvara acquires the sthiila and suksma bodies of jiva, it never essentially becomes
jiva. Though 7$vara is superior to jiva in terms of powers, knowledge and bliss, it needs to
acquire a birth in the material world for attaining brahmabhava. Thus, it can be said that from
the soteriological perspective, jiva, when in a human body, is fortunate to attain the
association with the Aksarabrahman Guru. This fortune is extolled in various devotional

songs (bhajans) of the sampradaya.

4.3.3. Parabrahman and Isvara

The various functions of creation, sustenance etc. that isvara engages in are possible only
through the will and grace of Parabrahman. The Sudha affirms the superiority of
Parabrahman over isvara through the Upanisadic statements, such as “tami§varanam param
mahesvaram.”’?° Moreover, the bliss of Paramatman is stated to be infinitely greater than that
of isvara. The Sudha validates this through the Vacanamrta where Swaminarayan compares
the bliss of Parabrahman and isvara with a rich philanthropic merchant and the poor for
whom he donates.”?! This echoes the Taittiriya Upanisad 2.8.2 which describes the degree of
bliss in an ascending order starting from humans to Gandharvas, gods of the Devaloka, Indra,
Brhaspati, Prajapati and Aksarabrahman. The bliss of Aksarabrahman is stated as equal to a
hundred Prajapatis, while the bliss of Parabrahman is infinitely greater than that of
Aksarabrahman. Thus, 7svara is not just ontologically distinct from Parabrahman but also

subordinate to Parabrahman in every way.

Parabrahman voluntarily engages in creation through the various sentient beings that belong
to the category isvara. The Sudha specifies that Parabrahman is neither dependent on the
process of cosmic creation nor on any isvara for unfolding and regulating the universe. But
he does so only by his sovereign will.”?? If he so wills, he can surpass the entire cosmological

process and create or dissolve the world independently.

720 “Supreme is the 1$vara of all i$varas.” (Sve. Up. 6.9)
721 (Vac. Pancala 1)
722 (Bhadreshdas, Svaminarayanasiddhantasudha 300)
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Another important topic that the Sudha discusses under the relation between Parabrahman
and isvara is on the notion of “avatara.” Sadhu Bhadreshdas throws light on the three related
yet different etymological meanings of the term ‘avatara.” All the three meanings stem from
the verbal root ‘tr” when attached to the prefix ‘ava’ and the suffix ‘ghaf.” The first meaning
refers to the descend of Parabrahman himself (avataranam), the second refers to that through
which Parabrahman descends (avatarati anena; instrumental case), and the third refers to that
in whom Parabrahman descends (avatarati asmin; locative case).””®> Accordingly, not just
Parabrahman, but also the instrument through which he descends, such as his divine body and

those in whom he descends, come under the umbrella of avataras.”*

With reference to the third meaning, Parabrahman is stated to manifest or “anupravesa”
(literally meaning an entry) with greater powers for a particular purpose. For this, he may
voluntarily manifest in such a manner in either isvara or even jiva. In either case, the Sudha
warns against confounding isvara or jiva with Parabrahman, as anupravesa does not change
the essential form of the entity.””> Thus, Parabrahman, at his will, incarnates through any

iSvara or jiva resulting in many avataras.

The released atma are superior to the avataras as they have transcended maya and worship
Parabrahman in that state of transcendence. Even greater than the released arma is the
Aksarabrahman as it is in constant communion of Parabrahman who manifests within
Aksarabrahman in entirety at all times (samyak). For this reason, the “avatarana” or descend
of Aksarabrahman on earth as the Aksarabrahman Guru is distinct from ‘“avatara.”
Parabrahman manifests within the Aksarabrahman Guru with all his virtues and powers but

manifests only temporally in the avataras for fulfilling a particular purpose.

Parabrahman ever remains the supreme, the cause of all avataras, and thus is referred to as
“avatar.”’? The term ‘avatari’ is commonly used in the sampradaya to denote
Swaminarayan as one who descended on earth without any anupravesa in or through jiva or
i$vara. It is used primarily to distinguish Parabrahman Swaminarayan from other avataras, of
whom he is the cause and regulator. This distinction can be observed in the invocation of this

chapter:

723 (Bhadreshdas, Svaminarayanasiddhantasudha 303)

24 This understanding of avataravada is elucidated in great detail in a sampradayic, yet academic, work titled
“Sri Swaminarayan Sampradaya ma Avatara-Avatari Nirupana’ by scholar Sadhu Shrutiprakashadas (2005).

725 (Bhadreshdas, Svaminarayanasiddhantasudha 302—03)

726 (Bhadreshdas, Svaminarayanasiddhantasudha 303)
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I$vara i$varanam yah sarva'vatarakaranam |

Tamahar sahajanandari svaminarayanam bhaje ||’

Here, the words ‘sarva'vatarakaranam’ imply Swaminarayan as the “avatari.” The relation
between the avatara and avatari is primarily that of a cause-and-effect (karya-karana
bhava).”® The avatari is ever the cause, regulator, and controller of the avatara. The avatara,

thereby, is neither a svariipa nor ariisa of the avatari.

4.4. Summary

Maya is an eternal non-sentient ontological entity possessing the three gunas, sattva, rajas
and tamas, and forms the material cause of the universe. It is also known as “prakrti” and
“paramatmasakti,” for maya unfolds with power and will of Parabrahman. This creation that
takes various shapes and forms evokes wonder and deludes the knowledge of the forms of
Aksarabrahman and Parabrahman. In this sense, maya is also referred to as avidya and

vasand that generates attachment to the material world.

Maya unfolds and transforms into various elements. Each element is an effect of its preceding
element within which it prevails in a latent form. Thus, Aksara-Purusottama Siddhanta
upholds the satkaryavada theory of causation. The cosmic process begins with Parabrahman
and Aksarabrahman, who then inspire miila-purusa and miila-prakrti to form the various
pairs of pradhana-purusa. From each pradhana-purusa proceed mahat (cit), sattva ahankara,
rajas ahankara and tamas ahankara, respectively. This process leads to the rise of mana,
buddhi, indriyas, prana, and tan matras that form the subtle part of the body. Each tan matra
transforms into its respective gross element, which together forms the various material
objects through the process of quintuplication (paricikarana). Each element of this cosmic
process is essentially non-sentient and temporary and dissolves into miila-prakrti during the

process of dissolution.

This process differs from other theories of creation like the svabhavavada of the Carvaka,
anuvada of the Nyaya-Vaisesika schools, prakrtivada of the classical (nirbij) Sankhya, and
sunyavada of the Madhyamikas.

727 “The one who is the 1$vara of the 1$varas and the cause of all avataras; to you Sahajanand Swaminarayan, I
bow in reverence.” (Karika 294)
28 (Shrutiprakashdas, Sri Svaminarayana Sampradaya ma Avatara-Avatari Nirupana 96)
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Time (kala) is explained as a created concept. Time is not an independent eternal entity but is
a degree of measure (upadhi) created for day-to-day purposes. It is dependent or relative to a
particular object or activity. It seems to be eternal due to the eternal process of creation and
dissolution. The process of dissolution is of four kinds, Nitya Pralaya, Naimitika Pralaya,
Prakrti Pralaya and Atyantika Pralaya. Atyantika Pralaya marks the dissolution of the entire
universe. As a thought process, Afyantika Pralaya is also referred to as Jiiana Pralaya, which
entails constant thought of the temporality of creation. This thought avoids attachment to the
various material objects and cultivates attachment with the eternally pure Aksarabrahman and

Parabrahman.

Jiva and isvara are sentient ontologically entities that are ever influenced by the power of
maya. The nature of jiva and isvara essentially constitutes knowledge. They are not only self-
aware (svaripa-bhiita jiiana) but also acquire knowledge of other objects (guna-bhiita
jnana). They are also essentially pure and blissful whilst enjoying the bliss of other objects.
They are entitled to acquire and enjoy the knowledge of the forms of Aksarabrahman and
Parabrahman through the association with the Aksarabrahman Guru. This attainment does not
change the essential nature of jiva and isvara but enables them to transcend maya and realise

the ultimate goal of liberation.

The form of jiva and iSvara is atomic. It resides in the heart in its essential nature of sat-cit-
ananda. This is known as the vyatireka form of jiva and isvara. Through its knowledge, the
atman pervades across the body and engages in various actions, which is known as the

anvaya form of jiva and isvara.

The three bodies that are firmly attached to jiva are the gross (sthiila), subtle (suksma) and the
causal (karana). The gross body is made of the gross elements and destroys upon death. The
subtle body comprises of the various sensory organs, including the four antahkaranas and the
five pranas. This body, along with the causal body, transmigrates with the atman to the next
body. The causal body is the root of the gross and subtle bodies and is the cause of the jiva's
bondage in the cycle of birth and death. While the subtle body is destroyed with Aryantika
Pralaya, the causal body continues and remains dormant in miila-prakrti. It is only destroyed
with the attainment of liberation. The corresponding bodies of i§vara are virat, sitratma and
avyakrta. However, i$vara can only attain liberation when it acquires the subtle and gross

bodies of jiva and associates with the Aksarabrahman Guru.
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The jiva and i$vara experience fruits of their actions through the three states (avastha). The
three states of the jiva are waking, dream and deep sleep. The corresponding states of isvara
are sthiti, utpatti and pralaya. Despite the association with these bodies and states, the jiva
and isvara remain essentially pure and distinct from them. Upon liberation, the jiva and
isvara, while retaining their essential distinction, attain the fourth body known as the brahmi-

tanu and experience the fourth state, turiya avastha.

Both jiva and isvara are multiple in number and mutually distinct. The jivas comprise of the
countless animate and inanimate beings on earth, while i$varas comprise of pradhana-
purusa, vairdja-purusa, the four Vyuhas including Brahma, Visnu and Mahesa, and other
deities. These isvaras, by the will and power of Parabrahman, engage in the various
administrative tasks of a particular universe. They are endowed with greater powers and

knowledge than jiva.

Parabrahman pervades both jiva and isvara and dwells in them as their Sariri. He bestows
them the faculties of thinking, feeling and acting; hence the jiva and isvara are ever
dependent and subordinate to Parabrahman. Even after liberation, the jiva and isvara never
become Parabrahman but serve him by maintaining a master-servant relationship. The jiva
and isvara also never become Aksarabrahman but acquire the auspicious virtues like

Aksarabrahman through the association with the Aksarabrahman Guru.

Parabrahman, by his will, may incarnate by manifesting greater power in isvara or jiva for
performing certain functions. Such incarnation of Parabrahman is known as an ‘“avatara.”
Parabrahman, as the cause of the avatara, is referred to as the “avatari.” The avarara and

avatarr, thus, remain ontologically distinct.

Entity Nature and Form Upanisadic References
Maya as prakrti and the “mayam tu prakrtim
power of Parabrahman vidyamanmayinarm ca

Maya mahes$varam." (Sve. Up. 4.10)
Temporality of all "etasmajjayate prano manah
elements of creation sarvendriyani ca kharh
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Jivatman and ISvaratman

The five pranas

Dissolution of creation in

Aksarabrahman

Atman as a knower and

agent

Senses as instruments for

knowledge

Atman as anu

Resides in the heart

Parabrahman creates the

dream world

Experience of the bliss of
Aksarabrahman and
Parabrahman in deep

sleep

Parabrahman as residing

in the arman
Multiplicity

Parabrahman as cause of

vayurjyotirapah" (Mu. Up. 2.1.3)

"prano'pano vyana udanah
samano'na ityetatsarvarh prana eva"

(1.5.3)

"aksaradvividhah somya bhavah
prajayante tatra caivapiyanti" (Mu.

Up. 2.1.1)

"esa hi drsta sprasta srota grata
rasayitd manta boddha karta” (Pr.

Up. 4.9)

“atha yo vededam jigraniti sa atma"

(Ch. Up. 8.12.4)

"eso nuratma chetsa veditavyah"

(Mu. Up 3.1.9)
"guham pravisya" (Ch. Up. 8.1.1)

"srjate sa hi karta" (Br. Up. 4.3.10)

"tada nadisu srpto bhavati tam na
kascana papma sprsati tejasa hi

sampanno bhavati" (Ch. Up. 8.6.3)

" yasya vijfianam sariram" (Br. Up.

3.7.22)
"cetananam" (Ka. Up. 2.7)

“tamisvaranam param
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isvaras mahesvaram” (Sv. Up. 6.9)
Parabrahman regulates "lokapalannu srja iti"(Ai. Up. 3.4)

through $vara

Table 4.4-1 Maya, Jiva and ISvara: Upanisadic References
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