
Ch.4 Jiva

We now propose to deal with all the five philosophical categories of 
Sri Swaminarayanism in greater details and then to make a comparison 
with those in Sri Vaisnavism of Sri Ramanujacarya, so that the similari
ties and differences of the two systems become clearer more apparent and 
easily observable.

We begin with the first reality of the Tattvapanchaka. The first is 
‘JIva’ the individual soul.’ The definition characteristics of JTva according 
to Sri Ramanujacarya are as follow.

Jiva is different yet non-separable from Isvara or God it is Ajad non

material, spiritual and Pratyak that which reveals for itself. T*=r 
’hhwhH, entity.
- 3)MldWm I 3FcT: 3% (3.3.%.)
- 3% IwfcM sqife' Thus the word ‘s?i?33 can be used

for both Jiva and Isvara.

- l’ (3.3%) but
3% umP3% wr 33: i So the inner ruler is God only. 3%33
%33il Wlffl: 331 SFJc# 3% %FTc3, 333: 3% %H<3 %3*3

Jiva and Isvara
both are Ajad and Pratyak.
The word Jiva means that which lives or sustains life (jivati iti jivah). 

It is also known as dtman, a term, which is more often, used in the 
Upnisads. The word dtman means that which pervades the body (apnoti
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iti). It is applicable to both Brahman and the individual soul. In order to 
distinguish between the two, in the Bhakti Vedanta Schools, the terms 
Paramatman and Jivatman are used respectively. The other terms used 
for Jiva are cit or cetana, that which has consciousness, ksetrajna, or the 
knower of the field of knowledge.

Jiva as Eternal
Jiva is an eternal spiritual entity. It is eternal (nitya) in the sense that 

it is neither bom nor does it die, as stated in the Katha Upanisad and the 
BhagavadgTta. The birth and death of an individual is the association and 
dissociation respectively of a physical body with the soul. Due to the 
bondage caused by the beginningless Avidya or ignorance of the tme 
nature of the self. Jiva passes through the cycle of births and deaths until 
it attains final liberation from all karma past collected and the present, 
mssr by means of prescribed spiritual discipline or Sadhana.

Jiva as the Subject of Knowledge
Jiva is essentially of the nature of knowledge (jnana-svarupa). strict

The Brhadaranyaka Upanisad describes the self as a mass of intelligence 
only (prajnanaghana eva). The implication of it is that it is not material 
but spiritual in character (ajada). As a nonmaterial entity it is different 
from the physical body, sense, organs, vital breath (prana), mind (manas) 
and intellect (buddhi).

Based on the teachings of the Upnisads, the Veddnta-sutra also states 
that Atman is a knower. Commenting on this Sutra, itsg 
Ramanuja explains that Jivatman is essentially a knower and not either 
mere knowledge, as the Advaitin contends or non-sentient in character 
(jada-svarupa), as Naiyayikas believe. Knowledge in this system means 
that which reveals something (artha-prakasakah). The self reveals itself 
and the attributive knowledge reveals the objects. As both reveal 
something, the term jhana is applicable to both. Nevertheless, it is possible 
to conceive two entities of the same nature as substance and attribute.
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The flame of a lamp (dipa) for instance, is of the same character as 

its luminosity (prabhd) in so far as brightness (tejas) is common to both, 

but the two are nevertheless distinct as substance and attribute. They are 

also different functionally; the flame illumines itself, whereas its luminosity 

(prabhd) illumines itself as well as other objects. In the same way, Jiva 
and it’s attributive knowledge, though they may have a common 

characteristic feature, are distinct' as substance and attribute. They are also 

different in respect of their functions, fiva is constituted of knowledge, 

which is known as dharmi-jhana, or substantive-knowledge, which 

reveals itself and not the external objects; it knows what is revealed to it.

On the other hand, knowledge as the essential attribute of the self, 

known as dharmabhutajhana or attributive knowledge, reveals itself as 

well as the external objects to the self and does not know them. In other 

words, the self (atman) knows what is revealed to it by knowledge, 

whereas knowledge only shows but cannot know. The functional knowl

edge is comparable to a light, which reveals the presence of an object, but 

it does not know it. What is capable of knowing the object thus revealed 

is the self.

The dharmabhutajhana and another metaphysical category known as 

suddha-sattva, or transcendental spiritual substance admitted in the 

Visistadvaita, come under this category of parak, ajada, dravya or 

padartha The terms cetana and acetana are also used to describe these 

two categories of entities. Cetana means that which possesses conscious

ness (caitanya-visista). Both Isvara and Jiva are Pratyak cetanas. Acetana 
means that which is devoid of consciousness. Both dharmabhutajhana 
and suddha-sattva are of this type parak. The term acetana is not to be 

confused with the term jada. The latter is absolutely non-intelligent 

Prakrti and Kala are jada like a piece of stone and does not, therefore, 

possess the capacity to reveal anything, whereas, the former has such a 

power. This kind of categorisation of spiritual and material objects is 

unique to the Visistadvaita. It Iis not found in Sff Swaminarayanism.
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Jiva as Self-luminous
Jiva by virtue of its being of the nature of knowledge is self-luminous 

(iSwayamprakasa). In the Visistadvaita, the term self-luminosity means 
that which reveals itself without the aid of knowledge. It is applicable to 
the spiritual entities such as Isvara, Jiva, jhana, and suddha-sattva. All 

these entities are self-revealed unlike the physical objects, which need to 
be manifested by another knowledge. Again in SrT Swaminarayanism 
suddha-sattva is not discussed.

Another distinctive character of the Jiva, according to the Visistadvaita 
Vedanta, is that it is monadic {anu) in substance. The main justification 
for accepting this view is that the Upnisads describe Jiva as infinitesimal. 
Thus says the Mundaka Upanisad : ‘this Atman is Anu and to be known 
by mind.’

We have observed that Jiva is the knower {jnata) or the subject of 
knowledge and is also the agent of action (karta) and the enjoyer of 
pleasure and pain (bhokta). This truth is evidenced not only by our 
perceptual experience but also by the scriptural text. The same Upanisadic 
text, which speaks of Jiva as knower (boddha), asserts that it is also the 
doer {karta).

Jiva is regarded as jnata in the sense that it is the substrate {asraya) 
for the functional knowledge through which all experiences take place. 

By merely being and asraya for jndna, which is actually subject to 
modification, Jiva remains unchanged. In the same way, Jiva is doer in 
the sense that it is the substrate for action or effort {krti).

Though Jivdtman is a karta, its agentship {kartrtva) is caused by 
Paramdtman as stated by the Veddntasutra, which is based on the Srati 
and Smrti texts. The Brhadaranyaka Upanisad, to which we have referred 
earlier, a point out that Paramatman is the indweller of all beings and 
controls them.

This raises an important question related to the freedom of an 
individual. If Paramatman controls the action of Jiva, does the individual
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have any freedom at all to act? If he has no freedom to act, it would 
follow that scriptural injunction enjoining certain moral duties would 
have no significance. Sii Ramanuja provides an answer to this question 
on the basis of the Vedanta-sutra.

A distinction is drawn between the initial action of an individual and 
the activities that follow subsequently. In all human effort, the individual 
initially wills to do a thing by exercising the mental faculty provided' to 
all human beings by God, as the creator of the universe. To this extent, 
he is free to do what he so desires. This desire arises as a result of the 
influence of the latent tendencies (vasana) acquired by the individual 
from his karma or deeds of the past. In the matter of initial action, God’s 
will has no part to play. Isvara remains a passive spectator allowing the 
law of karma to take its own course.

According to the Visistddvaita Vedanta, Jivas are infinite in number 
and are also different from one another. Both the Kathopanisad and 
Svetasvatara Upanisad say that the individual selves (cetanas) are eternal 
and many (nityanam bahunam cetananam). Apart from this scriptural 
authority, the plurality of selves is evident from our own experience. The 
fact that knowledge, memory, desire, happiness and suffering, birth and 
death pertaining to each individual differ from each other proves that 
Jivas are different from one another.

The Jivas as eternal spiritual entities are not only different from each 
other but are also distinct from Brahman. As we have observed earlier, 
the Upnisads teach that they are distinct realities. The Svetasvatara 
Upanisad says: ‘There are two, the one Omniscient and the other ignorant, 
both unborn, the one a ruler and the other not a ruler.

The scriptural texts also speak of non-difference between Brahman 
and Jiva. Thus says the Chandogya Upanisad: ‘Thou art that’ (tat tvam 
asi) The Brhadaranayaka equally asserts the identity: ‘This self is 
Brahman’ (ayam atma brahma).
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The dualists accord greater significance and validity to the statements 
pointing out the difference between the Jiva and Brahman and reject the 
theory of identity. As a compromise between the two extreme views, a 
school of thought represented by Sff Bhaskara and Sff Yadava subscribe to 
the view that there is difference as well as non-difference between Jiva and 
Brahman. All these theories are unacceptable to the Visistadvaita Vedanta.

It would suffice to note that the views of the nomdualists and dualists 
do not afford equal validity to all the Upanisadic texts, which speak of 
both difference as well as non-difference between the Jiva and Brahman.

The AntaryamI Brahmana section of the Brhadaranyaka states 

repeatedly that Brahman abides as the inner controller in all the sentient 
and non-sentient entities in the universe. The latter are described as sarira 
or body for Paramatman, whereas the former is the universal Self (sariri) 
controlling them from within. The implications of this ontological relation 
of Brahman and the universe as body (Sarira) and the possessor of the 
body {sariri) have been explained earlier. The relation, who is organic in 
nature, is analogous to the relation of the soul to the physical body.

In this context, we have to understand the relation of Jiva to 
Paramatman or Brahman. The Veddnta-sutra uses the term amsa or part, 
to describe the relationship between the two. The author of the aphorism 
in using this expression seems to acknowledge both the views regarding 
the Jiva-Brahman relationship as is evident from the two phrases used in 
the sutra (II: 3/43) viz., amso nana-vyapadesat - anyatha ca. (The soul is) 
a part (of the Lord), on account of difference (between the two) being 
declared and otherwise also (i.e. as non-different from Brahman). In order 
to maintain the truth of both these views, Sff Ramanuja states that we 
should admit that Jiva is an amsa or an integral part of Brahman.

After this brief exposition of Sff Ramanuja’s views about Jiva we 
shall now turn to the views of Sff Swaminarayana about this category.

Jiva is that which is ‘living’. It is derived from the root Jiva ‘to live’. 
Individual embodied souls, still bound by Maya and consequently 
undergoing cycles of births and deaths are Jivas.
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Jiva is by nature pure, of the nature of consciousness, immortal, 

immutable, impartite, having sat, cit and ananda as its constituting 
factors. It is not any of the twenty-four evolutes of the material world i.e., 
it is not mind, intellect, life-breath. The body, the senses, the mind and 
the intellect are merely sheaths - kosas, the outer covers. It is not male, 
female, eunuch, child, youth, or adult. It is different and separate from all 
the above evolutes, and knower of them Jiva has to decide firmly that, ‘I 
am neither connative nor cognitive sense’. In his conscious, he has to 
meditate upon God and remain blissful with the joy of self.

wfcsrr § t fwr wgfoffrrcqgfr mtri 
trterr wfcr t gwT: snw trer d ^ n

HVSS 136:36
3 I W^\

> W1 Steff 1 Sprint I % g I M^lld
stot ^ i ^rar: u w-w n

snw o
d<9 O

' HVSS 136: 37

■%03rf35=raq^i ^ptophi ?c«pfpt wfan
rfftcb'qifrijrrn^HHiHutfkfdsntsiFT i

Sn Swaminarayana says, ‘this self is neither a Brahmin, nor a warrior 
nor a farmer. He is not a father, nor a son. He is not of any class or caste’.

IdUrdiM cfFnfrfr wrfir: qufa ^
*T W ftcTT trfh?a' 5IT»^II

HVSS 262: 12
ARP-W ^IrRp|g|^^qprc3[I cIFR Sflf mh: I I

I. fecdlR: I ^Rlfal wfd: I ^nf%^T 1 ^ SflcRN ^5T: I
RfrrFl ^T: I Wj^l fell Rftctl R: l ^Ptf^RTl ^Ffrfqi Htferi R: I 
wrfggq 4M1

A devotee must worship and love God having this correct knowledge 
of dtman i.e. it has no relation with Maya or its twenty-four products 
thereof. The Jiva of atomic size, remaining in the heart is present 
throughout the body due to its Jhana-sakti or power of knowledge.
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Because of this characteristic of JTva, it can go, from one body to another, 
it can go to the domain of Gods, can return on the earth and can also reach 
the abode of God when finally liberated (HVSS 97: 7,10-11,13-14, 22).

Now, after a brief exposition of the Tattvapanchaka of Sri 
Swaminarayanism we must take a close and detailed look at each of them.

wfarpr sfarfRrcsr itaT-sfet rrijfh: n 6 w
HVSS 7:8

stn ir«tf cjsfifw i
% I'W^ltsq f5f%l tTRIcrifa t^FT^I

sqrfh^rf faffeft \\%»
HVSS 7 :9

Ilf^IrcFqwtg' wy«RT?i: ■?^?r:v^i9iwTsr wit ur%i 

i.cdu^ mc<=i i sm ririnm
<*l(ciW*ll^H tWii ftnfel: atecT: WJSn^WtOTMlWH^

%l o4|fd>ch’Ml^dNt^HHsl nferf: l ^S?MI W
W wW)ui oildlWfulriui (m.^.2/10/6) 

sftariticf ^rf^rawit^cf^i ii ii

These explanations of Jiva given by Sri Swaminarayana are based on 
Sruti texts ‘hrdi hy esa atma’ (Prasna Upa. 3.3.6) ‘sa vd esa atmd hrdi’ 
(Chhand.Up.8.3.3), (HVSS108: 17).

wm f?q% mi
H^Fct:^Wm' 3T ywrfe: II II

HVSS 108:17
% -SRf:!l 3TRPT I 1?# f^IP#! W

T^fl WRIt^FTRI^I y^fe&cffefTI *PTf!rH ^od-^9|J

Jiva is both knowledge and it is of the nature of knowledge, Jhanaswarupa 
and Jndnavdn. Chandogya Upanisad 8.8.1 states: dlomabhya anakhebhyah 
‘from the tip of the hair on head to the nail of a toe’. In HVSS 227:18-23.

sn?#ir fp& wrirarar % qp^fHh^i 
fritcrrifrir cpt #arrc*rr f^frifriny^nrim^ii K u

HVSS 227: 18
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STFcfrfcF I 1^1 wto WU
Hra^^i sifen <R Hkw^> i f^rt i 3#st^t^r i ^pit i
f?sR:t 3fjfeni II

tm ^frRsrcff *m3?u°Miqi FfMfw: i
^TtfaFcfRT W #W W# Fffif It ? ^ n

HVSS 227: 19
^^fri wi fijPRfm t^ncgcpn^i ■4^r# i

lfg^t57%:! -szrlfr: «4lMlc*l4> %5f: I 'W<fcWdH WI I m
W#n *pwfel%rFi WFT:I

w^rWfer% wrsfrir: wm w ft^i
Mtoot cigrpn# •ssrrctr 3tfF«Rr:M°n

HVSS 227 : 20
R^lcfl W WFI 3TpR: 1 3R>l)d^ I wMcl^l Fpfe i WR: I 

HS|*JhH: <!gWI 3R?t 43: I cR W^skI ¥oH4#5#pqMI
MtoFITI ■efeRTlsfeTH T?^\9-^o H

amrererenyr
ft ft R fRtll^?H 

HVSS 227 :21
WTF%tri T?W tN TRI WTRRlTFrr SlfecPlI ctj: F^#?Tl W^T: I 

3TfelI 3#%#: I IcFI^t^TOlIKTfw '^iRTi^fepi% I «IlWlMl^:l

W\I I:"® ^ I M »

fatwtpnr wf cicfnwtrih ^w. i 
wrFtRTfnn mr n ^ n

HVSS 227:22
vccr^or wgiw5i«ii^i M^Rii w #q^: Wwni <Rf

c??lRRJ FcfaR: FFfftl 1HFWHI 3}fe~WI %qj qiFRitII ^\9-^ II

f^tWcFTT aSxf55f% ^nfl3tq#|

Tinn«RwraT fj: II II 
HVSS 227:23

I ®ITI 31# Rfa:i ft^WITI cRR#r nRPI#n FtlWT: 
FFRftl FTmFWcRTI SffeFP^I cJJ: I %*# II H

Sri Swaminarayana gives an example of red-hot iron ball in which 
fire is totally present. In the same way jiva remains present fully in the 
entire body. It means that both jiva itself and its power or quality to 
extend and to expand in the whole body or frame, are present. Jiva is all 
three - knower, doer and enjoyer. Due to its inherent quality of knowledge
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(jnanasakti), it knows. He is called Jiiata, though we must remember that 
Advaita and Samkhya systems do not accept the Atma as Mata. 
Sii Swaminarayana clearly understands it to be Mata. He calls Atma as 
ksetrajna. Due to this quality of understanding, Jiva tries to acquire 
whatever it desires and makes effort to be away from undesirable.

Prasna Upanisad IV.9 states it to be Purusa and says: Esa hi drasta, 
sprasta, srota, ghrata, rasayita, manta, boddha, kartd, vijhanatma purusah. 
Thus knower is and can always be enjoyer. With this capacity to know, 
Jiva can know both the real nature and the greatness of the manifest 
human form of God or God realised saint and with His grace be eternally 
free from cycles of birth and death.

«\ ♦ . . r- „'JSRrSW *T 31W I
rmtm w snw^iivsu

HVSS 108:7
. chfedHI 3W ^1

r i i i i •5itJ ^ wrp ^o^-vs n

W fWTT fftri
^ fhferJr ^tr ssrpdw u cu

HVSS 108: 8
¥si w: ■gapwrar^RF^nf

wi gg*§: mi%i
iri mfcr ^rrap^Ratimfiiqfcr: nwhun:

Wfd'MlUw|<*.lRd*WUdTilMR foRT^ ffd

DufT^rMaf; 1 ■RUdWr^H?.4=hH^<-mi: W^\ 

RHWid II %oC-C II

aw w wiwfo tr WTferefth 
cwt § trflrcr^R(drtiu^d) wcaicm cfcr: % ii

HVSS 108:9
FR Sliffcl o)l=K)|^c(,|Pd=b1N4UMP'Mct-cHlPl 1 ffe WWRtI 

«f%l faf^T Icqafrl n
sftffinj arjar# w 1 i
drtlfll^ld <T dddU^rM«f: I 3HFT 1 W:

I Rfd I tral WIFFTT ^ ffcT '*R: ltd II \o6-H II
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ftp* mt mr fbr

cbl<U|!j^^«F
#jfPTI cctWfl W^'H 
WWJST^! *5t *f$$| <$efl d&fcc^ fe# +.K'J|^lrH-?l I ^4<*dDr4l 

fl RfI I ^T: H ^od-^o ||

r>

TPwratM i 
?T%r ch II ? o »

HVSS 108 :10
cpTRWltn fd^ld I ^SJII Fd«u41'dfd!p<rid>l- 

i feRrrafqi arf^Rn^i W#

mfer '♦iwHiqun1 sfctFrrsFt fstffprcfh 
q* fw T ffo STFfcr

HVSS 108:11
3ffl 3TR ^ficjFRI «hK»WWWI ^dlld^l^IVlO^m^HIdJ •

■ftBRfr fMHddCd^A i l T^T pt^fadgfl^RWiM RRTI «RT: I
^sTOTRt: I -JnftfT I % I frftrOTI firfgtfrj) <Si(4Vri II %o6-^ II

The question arises that if the quality/characteristic of knowledge is 
different from Jiva then Jiva cannot be called Jnana or knowledge. The 
two are separate and different but the Brahmasutrakara solves the problem 
by stating that Jiva is both of the nature of knowledge and possessor of 
the characteristic of knowledge tadguna-saratvat tadvyapadesah prajnavat 
(B.S.II.3.29). Knowledge is the essential quality of Jiva, therefore Jiva is 
declared to be knowledge. It is called knowledge just as the Lord is 
called Prajha. This essential knowledge is to be used to know the God 
and his greatness. Because of infinite numbers of independent JTvas, they 
have the constitutive nature of knowledge and the concepts of heaven, 
hell, liberation, rebirth, rules of conduct i.e., Varnasramadharma, etc. 
become meaningful. All the theistic commentators of the Brahmasutra 
deny the illusory character of Jiva.

Each embodied Jiva has three bodies - gross, subtle and causal. The 
gross first visible body or sthula sarira is made up of amalgamation of 
five essential elements. The subtle body is made up of nineteen elements 
consisting of the five cognitive senses (jnanendriyas), viz., hearing (ears), 
touch (skin), sight (eyes), taste (tongue), smell (nose), the five connative 
senses (karmendriyas), viz., speech (voice), handling (hands), walking 
(feet), excretion (anus), procreation (genitals), the five vital essences 
(pranas), namely prana, apdna, vyana, uddna and samdna, the four inner
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faculties (antahkaranas), viz., ‘mind’ (manas), faculty of intellect and 
contemplation (buddhi), and ego (ahamkara). The subtle body (suksma- 
sarira) cannot be seen with the eyes. What we see physically are the 
spots places (eyes/ears) from which, these nineteen elements operate, not 
the actual cognative senses.

By nature they engage themselves in their respective objects or 
visayas. They acquire knowledge. According to Sri Swaminarayana, 
Jiva’s deep rooted desire to enjoy worldly objects indiscriminately de
flects him from the path of liberation and if he focuses the same 

cognative and connative senses on to God, he becomes free because it is 
not possible to remain really, totally inactive, physically or mentally. The 
same sthula ‘gross’ and suksma ‘subtle’ bodies that lead to cycles of 
births and deaths can lead to liberation, if they are employed to work for 
God, or for the God-realised saints, as per the instructions of scriptures or 
holy saints. As explained above HVSS 108 : 9.

Even after death the subtle body remains and persists till the 
Jiva attains liberation or is born again, Suksmam pramdnatas 
catathopalabdheh (Brahmasutra IV 2.9) Thus, the subtle body does not 
get destroyed even in Nitya Pralaya, it remain in its causal body. The 
subtle body is very essential for getting different births in the kingdoms 
of gods, human beings, or demons.

Causal Body: The causal body of Jiva is the cause of even its subtle 
body. Therefore, it is called karana sarira. This body is beginningless in 
the form of nescience or ignorance of the Self. It is to be noted that here 
jnana is not merely absence of knowledge. It is not mere abstract 
negation. It is a positive entity {bhdvatmaka-drvyarupa) - It is the Maya 
attached with every individual Jiva that is the cause of that Jiva’s 
births and rebirths. Sri Swaminarayana states that it is beginningless 
Maya in the form of basic ignorance of Jiva. It is the ignorance that is 
causal body. Individual self is united with beginningless causal body, 

which is Maya.



HVSS /172

gfErr cm<«M gi 
w ^ispl'fei % ffe prr «ffri 11 ^vii

HVSS 199:24
wkIRii u fe i wi #5f^i ?^raTi feui sn<p^i srfen

mi 3Hr«fiH¥^ii cSRofai ^gqri tfeij a-r^p:! 3#h ti cf«trfei ■qmi 
‘ci»§crK4 mi ^ cwr ibjft fen 3# wim'
ifnit w-r*H

The causal body is of the nature of ignorance (i.e., the incorrect 
understanding of the nature of reality). It is beginningless and the 
accumulated deeds in infinite past lives. The relation of this karana sarira 
and Jiva is like the relation between the upper skin of a tamarind seed 
with its inner part or kernel; its synonyms are the ‘Tie of the heart’ 
(hrdayagranthi), avidya, ajnana, etc.

It is very difficult to get rid it off this karana sarira. When an 
aspirant gets the guidance from a truly spiritual, God-realised sage, seer 
or saint and behaves physically and mentally as per the master’s advice 
and meditates upon God, he gains the knowledge of form of manifest 
God or his true sage, and it is then only that the karana sarira gets 
dissolved and he truly becomes free - mukta. There are three conditions 
in which JTva enjoys worldly pleasure (visayas).

(1) Waking condition (Jagrata), (2) Dream (swapna), and (3) Deep 
sleep (susupti). The waking condition is known and experienced by 
everyone. The question is who creates dream condition, Sri Swaminarayana 
states that the dream-condition and its resultant joys and sorrows are 
created neither by Jiva or Isvara but by Paramatma as per present and 
past action {karma) of individual Jiva and Isvara. The dream world is real 

as long as it lasts.

In the deep sleep condition (susupti) there is no neither sorrow nor 
pain, there is some joy of saguna-brahman but it is temporary even in 
this condition, because of some part of rajoguna, there is lake of bliss.

Due to the dependence of Jiva on Parabrahman and being pervaded 
by Him, the relationship between Jiva with Parabrahman is of the sevaka
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or servant and body of God, who controller. Sri Swaminarayana 
states that JTva has to be Brahmarupa (aksara) and then serve Parabrahman 
as a humble servant.

ITcf % crpr »
fw: i fad i cud i n n

HVSS 136:34
3J^JT| ^ I WOT: 1 IdfSOT
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awrremfr «gwreg qrrw wrsnft wr.\ 
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HVSS 136:35
383*^1% I o^OT: sftffhFdl at^tpnft I <*>RU|ijcM(lcm %W:I
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HVSS 136: 36
Qcffafcll WffTT TPFft?4l % STRilpRrl ^Tl WbjaTrPRT
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That service pleases Him; He has great aversion for those who 
consider JTva to be the same as Parabrahman. He asks His followers and 
devotees not to listen to people who make such statements or read books 
that contain such statements, because many Brahmasutras, like ‘Adhikam 
tu bheda-nirdesaf (11.1.22), clearly state that both are different. Paramatman 
is different and above JTva as the distinction (bheda) is clearly indicated. 
Just as there is distinction between moon and stars, there is difference
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between Paramatman and all other. And to get divinity of God, JTva has 
to imbibe the virtues and qualities of God. His achievement of divinity 
will be proportionate to his acquisition of virtues of God.

Action, inspiration and fruits of action: According to Sri 
Swaminarayana JTva has limited independence in his initial, first act, that 
starts the cycle of act-fruit-birth-act-fruit. In the very first act of JTva, God 
is only natural cause (sadharana-karana). He acts only as a spectator He 
grants freedom in first instance.

There are three types of actions in case of Jiva,
(1) Collected {sahcita) actions are those actions of past or present whose 

good or bad fruits are not yet experienced by Jiva.
(2) The acts of past {sahcita) that have already started fructifying and 

resulted into something new are the actions that have started giving 
fruits (prarabdha-karma), for instance, birth in very rich/good family 
or in low-poor family, good or bad nature etc.

(3) Those actions, which are being performed now and will give the 
result in near, or distant, future are the active ones {kriyamana).
These three terms are not found in the Prasthana Traya, but they are

well known in later scriptures. The Prarabdha acts get dissolved by their 
enjoyment. The Sahcita ones are destroyed by becoming Brahmarupd and 
kriyamana are the current acts that will give appropriate results in future.

There is an assurance given by SiT Swaminarayana that these karmas 
or actions of past do not have any impact on those who are the true 
devotees of God. Those who are deeply convinced about the connection 
of God as be all and end-all are free from clutches of actions.
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