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Chapter 1

Introduction

1.1 Siddhantasamamnaya

Aksarabrahman Guru, HH Pramukh Swami Maharaj, wrote a proclamation of the
Vedantic principle, Aksara-Purusottama Darsana. This opening of the chapter is the
Sanskrit version as presented by Mahamahopadhyaya Bhadreshdas Swami in his
Svaminarayana-Siddhanta-Sudha. As these words fulfill the role of serving as both an
abstract and introduction of the chapter, commencing with insightful and compact
contemplation of the subject matter — Vedantic principles — holds excellent value. First
in this proclamation is the Sanskrit version of HH Pramukh Swami Maharaj’s
authoritative philosophical letter on the doctrines of the Aksara-Purusottama Darsana.
Next, the Sanskrit is presented in the Svaminarayana-Siddhanta-Sudha! authored by
Mahamahopadhyaya Bhadreshdas Swami. Then, an English translation, based on the
translation presented at the beginning of the Svaminarayana-Siddhanta-Sudha?, follows

the Sanskrit text.
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The English translation reads:

“The five entities — jiva, 1§vara, maya, (Aksara-)Brahman and Parabrahman — are

eternal, existent, and forever ontologically distinct.”

! Svaminarayana-Siddhanta-Sudha 1.6.4, pp. 10-14

2 Svaminarayana-Siddhanta-Sudha, pp. xxxi-xxxiv; See Appendices 1.A and 1.B for a photocopy of the
original Gujarati text in HH Pramukh Swami Maharaj’s handwriting.

3 jiva i$varo maya brahma parabrahma ceti paiica tattvani nityani satyani parasparam svaripatah

sadaiva bhinnani ceti |



1.2 Opening

In the pursuit of coherence, or rather an attempt to evaluate coherence, the objective of
this endeavor is to analyze and investigate the Prasthanatrayi, a textual triad
fundamental to Vedanta. That is, I aim to determine whether or not the texts comprising
the Prasthanatrayt contain an internally consistent and coherent siddhanta. This study
is an exciting and challenging endeavor, not least because many verses within these
texts have a well-deserved reputation for being notoriously difficult to interpret,
particularly among commentators who are attempting to support their preferred school
of thought. I approach these ancient texts via the lens of the Svaminarayana Bhasyam,
which is a novel commentary on the three texts of the Prasthanatrayi that
Mahamahopadhyaya Bhadreshdas Swami authored. I rely on the commentaries of the
Aksara-Purusottama Darsana, which was founded by Bhagavan Swaminarayan, to
understand these texts. The commentary provides a persuasive demonstration of the
fact that the Vedic concept of Aksarabrahman and Parabrahman can be consistently

discovered in and is, in fact, propounded by these texts.

If we were to rely on its roots in the Greek word philosophia, ‘philosophy’ means love
of knowledge, the pursuit of wisdom, or systematic investigation. If these are the actual
connotations that the word carries, then it is safe to say that there could be no
advancement in any or all areas of knowledge without philosophy, and as a result, there
would be no meaningful advancement in human history without it. Even so, philosophy
is defined as “the body of highest truth” and “the science of the most fundamental
matters” when considered an independent and distinct field of knowledge or academic
discipline. In this area, people worldwide have witnessed a growth in their knowledge,
particularly the kind of knowledge that can be obtained through reflective observation.
Somewhat crudely put, the Western world witnessed a variety of American and
European intellectuals propose widely influential perspectives about reality, existence,
reason, and other such abstract concepts that nevertheless, either indirectly or directly,
helped humanity grow, mature, and coexist. The East (insofar as such a moniker is apt)
likewise had its very own one-of-a-kind and varied selection of answers that attempted

to render a profoundly complex world into a more understandable place. These quests



for knowledge have been going on since ancient times, and they continue right up until
the present day. There will undoubtedly be new philosophers in the future who are
looking for answers to many of the same perplexing questions that are currently
befuddling humanity. The roots of the most ancient philosophical wisdom that
flourished in the ancient Indian subcontinent were collected collectively in a textual
corpus called sastra. An intellectual landscape that would later mold future identities
and meditations was provided by a variety of ideas that were debated amongst each
other by scholars in India. Almost all of these ideas were in direct competition with one
another. This influence continues until today, despite growing concern for material
reality in lieu of spiritual concern for self, self-improvement, and liberation. These ideas

were categorized into distinct schools of thought: an astika or nastika darsana.
1.3 Darsana

The word darsana traces its roots to the root verb drs meaning “to see.” The word could
mean that which allows one to see or that which one sees; the meaning depends, of
course, on various grammatical factors. Nonetheless, in a more spiritual or
philosophical sense, it means having an insight into the truth and at least some
meditation on the ultimate reality. Moreover, beyond this term and its meaning, when
darsana is used in a philosophical sense, it points to a darstr - perceiver; a drsya —
perceived; and a darsana — perception. Other sub-systems, each with specific positions
developed based on their unique interpretations of the relevant texts, developed
underneath this overarching framework. A multitude of distinct enlightened teachers,
also known as acaryas, presented their ideas to an audience, and the audience was given
the opportunity to classify these proposed systems of thoughts in a range of ways,
including differentiating them into two groups. An astika adherent acknowledges the
authority of the Vedas or accepts them as a source of revelatory testimony. Conversely,
a nastika does not recognize the Vedas’ authority in this regard. The acknowledgment
or denial of the authority of the Vedas, which are among the world’s oldest texts, plays
a crucial role in distinguishing between various philosophical schools. The Vedas are
an extensive collection of texts that serve as the basis for nearly all the ideas conceived

in this region of the world. The wealth of ideas reflects the brilliance, harmony, and



prosperity of Indian thought and the profound and unfathomable wealth of
knowledge contained within the Vedas. Being singular, yet four in number, they are
named and distinguished by Veda Vyasa (or Badarayana) as Rgveda, Samaveda,
Atharvaveda, and Yajurveda. All of these Vedas are characterized as apauruseya — not
created by humans, as they are considered the words of God and only “seen” or heard
by ancient seers. With their tens and hundreds of sakhas (recensions), these four Vedas
have offered a basis of mature, diligent, and sincere thinking about life, the true aim of
life, and the variety of attainments in the afterlife. Samhita (the original collection of
mantras), Brahmanas (an explanation of the rituals to be performed on various
occasions), Aranyakas (often seen as secondary literature, they are discussions and
interpretations offered on the Samhita) and Upanisads (a dialogue or set of
philosophical arguments about atman — an individual soul, Brahman — Aksarabrahman
and Parabrahman, and their relationship) are the four parts of each of the four Vedas.
These parts often contain numerous recensions making the Vedic corpus a rich source
of varying interpretations. For the purpose of this thesis, the Upanisads are of the most
importance. The Upanisads, often called Vedanta, hold a profound significance. They
are aptly named ‘the end of the Vedas,’ signifying both their concluding nature and in a
more spiritually oriented but grammatically sanctioned meaning, their essence. When
combined with the Brahmasitras and the Srimad-Bhagavad-Gita, these ternary texts

form the revered Prasthanatrayi, which serves as the cornerstone of Vedantic wisdom.
1.4 Indian Schools of Philosophy

Returning to the dstika (“affirming™) and ndstika (“declining”) schools of Indian
philosophy, we should note that some also translate the two categories as orthodox and
heterodox, respectively. The schools of thought born in and around the Indian
subcontinent are divided in the following manner. The nastika schools are Jainism,
Buddhism, Ajivika, and Carvaka; I have only noted the famous ones, and these are thus
some among others. The astika schools are Samkhya, Yoga, Nyaya, Vaisesika,
Mimamsa, and Vedanta. A point to note is that all these systems have developed their

understandings of metaphysics, epistemology, the means or endeavors to be undertaken,



and soteriology. The following is one way in which these philosophically significant

terms can be understood:

- Metaphysics is called tattvamimamsa in Sanskrit. The contemplation
on the kind, number, characteristics, and relation of entities accepted
in the tradition falls under the tradition’s metaphysics. For example,
the Aksara-Purusottama Dar$ana expounded by the Svaminarayana
Bhasyam provides an understanding of five entities- Parabrahman,
Aksarabrahman, maya, jivas, and 1§varas — that are eternally distinct

and always existent even following ultimate dissolution.

- Epistemology, in other words, pramanamimamsa, deals with the
knowledge of these entities and Creation. This field of inquiry deals
with the sources of knowledge, conditions, mediums, origins, and
validity of knowledge. For instance, the Aksara-Purusottama Dar§ana
contemplates pratyaksa, anumana, sabda, and other pramanas while
staying firm on the paramount revelatory importance of the Guru. The

Guru s superior to all proofs or means of knowledge.

- Endeavors or sadhanamimamsda in the language of Vedanta is a
meditation on the means of attaining final mukti, or liberation. These
means or endeavors (spiritual) could be physical like seva, could be
personal like nityapiija, could be cognitive like the vaicaric sadhana,
or could be a Parabrahman-related worship activity undertaken in a
group with others of the same inclination. The Svaminarayana
Bhasyam describes these sd@dhanas in various ways; however, all of
them are oriented toward pleasing Parabrahman and Aksarabrahman
in the form of Brahmasvariipa Guru. This bliss of pleasing the Guru
is the most crucial aim and achievement for any sadhaka — the doer of

sadhana.



- Soteriology is, in Sanskrit terminology, muktimimamsa. What is final
liberation, what does it look like, what does the individual self-look
like following it, how is the final destination, what are its novel
characteristics, and what do you gain and lose as a mukta — these and
others that are related are some topics that form a part of the discussion
of mukti. The muktimimamsa of the Aksara-Purusottama Dars$ana is
explored in the Prasthanatrayi’s Svaminarayana Bhasyam, along with

other texts of the Swaminarayan Sampradaya.

These are some of the significant layers that all philosophical schools strive to have and
explain. To have a basic sense of the six dastika schools — Samkhya, Yoga, Nyaya,
Vaisesika, Mimamsa, and Vedanta — is necessary for our purpose. Let us walk this
journey while briefly touching on some points of these schools’ metaphysics,

epistemology, endeavors, and soteriology.

1.4.1 Samkhya

The Samkhya school holds the distinction of being among the most ancient within the
astika tradition. This school of thought derives its name from the verb and concept of
“to count or enumerate,” it is predicated on the methodical investigation and analysis
of rational enumeration. Being the oldest school, it offers a basic tenet of materialistic
ontology for productive use by many other darsanas that followed, including Vedanta.
It is generally accepted that Kapila established this institution; nevertheless, there is not
a great deal of published information on either the school itself or its founder, with the
exception of a few passing references here and there in the texts of the philosophical
schools that followed. Samkhya is a dualistic philosophy as it believes in the eternal
existence of a purusa, an absolute individual conscious entity, and prakrti (also
translated as matter), maya or nescience — as two independent entities. Prakrti is an
infinite and unconscious entity that, upon uniting with purusa, causes a disruption to
the previously maintained and contained condition of equilibrium. This imbalance in

insentient prakrti allows purusa to see the distinction between them.



This complete knowledge of distinction — self-knowledge — is a source of liberation;
without such knowledge, there is no possibility of the ultimate release. The purusa is
thus relieved of ignorance of ever-existent prakrti only when it acquires such self-
knowledge. Samkhya has gifted, for use by other traditions, such notions and the idea
of creation combines three elements — sattva, rajas, and tamas. Epistemologically, this
school accepts the pramanas or knowledge sources of pratyaksa, perception related to
senses, anumana (inference), and the verbal testimony of the enlightened or sabda.
There is a total of 25 entities: prakrti is unchangeable (avikarin); another seven are
prakrti-vikrti (changeable-unchangeable); and an additional set of 16 are vikarin (ever-
changing). The singular purusa is neither prakrti nor vikrti. 1% c. CE to 10" ¢. CE was
the golden era of Samkhya, followed by a gradual decline in adherents who would fully
identify as adhering directly to the tradition. Being an dstika darsana, the school finds
its roots in the divine words of the Rgveda and major Upanisads like the Brhadaranyaka,
Chandogya, and Svetaévatara. The authoritative text of the tradition is the
Samkhyakarika of ISvarakrsna. This 72-verse text is also the oldest surviving text (with
no confirmed date of inception) and much known worldwide, partly because of the next

school to be discussed.
1.4.2 Yoga

The Yoga school draws its foundation primarily from Samkhya, incorporating all 25
entities from the latter and introducing the concept of a personal God as the 26th entity.
In this way, it differs from its predecessor. The soteriology of Yoga is understood
similarly to Samkhya. However, moksa, or liberation, is only achieved after completing
the eight-fold Yoga school endeavor. The first two, yama (restraint) and niyama
(discipline) are moral steps; the other two — asana (yogic positions) and prandayama
(breathing exercises) — are for the preparation of gross (sthiila) body; pratyahara
(withdrawal of senses from all its subjects) is to prepare the subtle (siksma) body; and
the last three steps — dhyana (meditation), dharand (sustainment) and samadhi (bliss;
union with God) — are solely focused on the final stage of attainment, which can be
related to the eradication of the causal (karana) body. Each of these steps has its own

sub-steps and unique definitions that can be known from the Yogasiitras of Patafijali —



the school’s most ancient and influential aphoristic text. Also, like its predecessor, this

school accepts three means of knowledge within its epistemology.

This school, too, finds its roots in the Rgveda — in the verses that mention the
association, cognitive connection, or yogic connection of enlightened rsis. The Katha
Upanisad also says “yoga” in its verses; so, do other texts considered authoritative by

the astika schools.
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Not contemplating the true self and Paramatman, and thus an ignorance about these
two, is the cause and reason for all the suffering and bondage of prakrti — as meditated
in the tradition. The I$vara or Paramatman (ultimate entity) of the tradition is unaffected
by purusa s sufferings, circumstances, consequences, or desires. It is independent and
unbound. This passage, it should be noted, is merely a brief introduction to the Yoga
school of Indian philosophy, and much more would need to be discussed for a more

thorough exploration of the school.
1.4.3 Nyaya

Nyaya is known for its logical analysis of various subjects, making it apt to be termed
the Indian school of logic. According to this school, correct or complete knowledge
ends the incessant cycle of birth and death by granting moksa, or liberation. However,
mistakes, deficiency, or partiality in understanding lead to the bondage of prakrti. The
school acknowledges the validity of four pramanas, which are the means of acquiring

knowledge. These include pratyaksa, anumana, upamana (analogy or comparison), and

4 yada paiicavatisthante jianani manasa saha |
buddhisca na vicestate tamahuh paramam gatim ||
5 tam yogamiti manyante sthiramindriyadharanam |

apramattastada bhavati yogo hi prabhavapyayau ||



sSabda. Furthermore, this tradition is considered close to its successor, the Vaisesika

school. Gautama’s Nyayasiitras — aphorisms of nyaya — present the idea that the

knowledge of sixteen elements grants moksa. These sixteen elements are as follows:

ii.

iil.

1v.

V.

Vii.

Viil.

1X.

Xi.

Xil.

Xiii.

X1V.

XV.

XVi.

Pramana (means or sources of valid knowledge)
Prameya (to be known/known employing valid knowledge)
Samsaya (doubts)

Prayojana (reason)

Drstanta (example)

Siddhanta (principle)

Avayava (inferential composition)

Tarka (logical reasoning)

Nirnaya (conclusion or decision)

Vada (healthy debate)

Jalpa (disputation)

Vitanda (destructive contestation)

Hetvabhasa (fallacy or pseudo-proofs)

Chala (quibble)

Jati (objection)

Nigrahasthana (points to overpower the opponent)

This system also takes a definitive position on longstanding debates surrounding topics

such as the existence of God, the authority and apauruseyatva (not of human origin) of

the Vedas, the immortality of the individual soul, and the existence of the world, among

numerous other philosophical inquiries. Pramanas are used to acquire correct

knowledge. If the result is not valid knowledge, the school will hold that the issue is

10



definitively encompassed by one of the sixteen elements mentioned above. Khyativada
(theory of error), a legacy established and followed by each following school
acknowledging its significance and offering their own versions, was also first offered

by this tradition, and it deals with why invalid knowledge is acquired.

1.4.4 VaiSesika

Kanada is acknowledged as the founder of the Vaisesika school. This school aligns with
Nyaya regarding soteriology and knowledge procedures but diverges on matters related
to metaphysics and epistemology. Thus, its understanding of Creation also contradicts
that of Nyaya. The school accepts only pratyaksa and anumdna as means of knowledge
under its epistemology and does not accept all sixteen metaphysical elements of its
predecessor. The founder of Vai$esika proposed his thoughts on the smallest, indivisible
particle called the anu, roughly translated as atomic or “minute,” which, it should be
emphasized, is different from our contemporary scientific understanding of an atom.
This anu, when it forms dyads (dvyanuka), triads (tryanuka), tetrads (caturnuka), and
polyads, creates everything. Within this tradition, there is also discussion of the idea of
a paramanu — the ultimately indivisible. Everything is a combination of the noted four
elements, with any one element being at 50% and the three others equally divided
within the remaining 50% of a thing’s composition. Accepting the authority of a God,
the school believes that some higher power organizes the combination and division of
anu-s to form anything and everything. Kanada and Prasastapada’s texts are well-
known in the tradition. Dravya (substance), guna (characteristic), karma (action),
samanya (basicity), visesa (peculiarity), and samvaya (inference), excluding abhava
(absence) as the seventh object, are the six objects of knowledge or experience

according to this school.

1.4.5 Mimamsa

Mimamsa, also known as Purva-Mimamsa, aims to provide a critical interpretation of
and instruction in Vedic rituals. Thus, it is also the karma-mimamsa of the two
mimamsas, comprising Pirva-Mimamsa and Vedanta — the jiana-mimamsa. Unlike

earlier philosophical systems that merely acknowledge the authority of the Vedas
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without being closely tethered to them, both of these schools are firmly rooted in the
Vedas and offer detailed interpretations of their teachings. The school is well-known
for offering hermeneutics for Vedic studies and various interpretations of dharma.
Jaimini is the author of Jaiminisiitras and is thus accepted as the school’s founder.
Prabhakara and Kumarila Bhatta are two critical commentators of the Mimamsa school
and have two different traditions — differing from each other in significant ways — while
staying true to Jaimini. The Mimamsakas consider knowledge and philosophy a part of
the Vedas that is secondary or subsidiary to the main — karmakanda — part while holding
the view that the Vedas have no authors, no end, and no mistakes. Jaimini is also cited
at various places in the Brahmasiitras of Vyasa too, implying two things: 1) they might
be contemporaries, 2) the engagement between two schools - karma-mimamsa and the

jhana-mimamsa.
1.4.6 Vedanta

As was said earlier, the term Vedanta refers to the final section of the Vedas, but it can
also refer to the core of the Vedic teachings. While it utterly depends on the Vedas, it
places the majority of its emphasis on the philosophical portions of the corpus, that is,
on the self — atman, Brahman, and Parabrahman. Among all its predecessors, this school
has also shown to be the most successful and resilient. It has been blessed with great
enlightened teachers from time to time, reaching all the way into contemporary times.
The Upanisads, G1ta, and Brahmasiitras are understood to be the canonical texts for this

school.

A historical overview of this school might contain the following stages: the inception
of the Brahmasiitras, after the Brahmasitras and until Adi Sankara, after Sankara until
the modern times, and the contemporary times. The primary objective of this system is
to acquire a comprehensive understanding of Brahmavidya (knowledge of
Aksarabrahman and Parabrahman) to eradicate base nescience/ignorance and arrive at
the highest state of existence — moksa, or liberation. In the ensuing introduction, further
details about the Prasthanatrayl will be presented. There is no one system in Vedanta

for any endeavor; quite a few systems of knowledge are at play. The schools of Vedanta
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differ on the most fundamental question of what reality constitutes: non-dualism
(Advaita), special non-dualism (Visistadvaita), pure non-dualism (Suddhadvaita),
dualism (Dvaita or Tattvavada), difference and non-difference (Bhedabheda), the
doctrine of Aksarabrahman and Parabrahman (Aksara-Purusottama Dar$ana), and
others. As stated at the commencement of the Brahmasiitras, the overarching goal of

Vedantic schools is an investigation of Brahmans.

- YA SRS (BS 1.1.1)

Epistemologically, it accepts sabda, or testimony, as the primary source of valid
knowledge. An idea added here in some traditions, including the Aksara-Purusottama
Dars$ana, is that the sabda of the Guru is greater than that of scriptures, in the sense that
the Guru’s teachings enable one to accurately interpret and put into practice the words

of the scriptures.

The involvement of Aksarabrahman and Parabrahman in the act of creation, as well as
their roles in liberating jivas and 1$varas from the entanglement of maya, constitutes
one of the frequently explored subjects within this tradition. The main set of scriptures
is the Prasthanatrayi. Along with these three prasthanas, some sub-schools also have
acknowledged a fourth prasthana, an equally significant text: Bhagavata Mahapurana
is for some bhakti traditions this fourth text, and the Vacanamrta is the fourth text for

Aksara-Purusottama Darsana. The Svaminarayana-Siddhanta-Sudha asserts:
- FEATARITE A TS |
I T T sErEs d9e 7 117 (SSK — Maigalam)
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% athato brahmajijiiasa

7 Svaminarayana-Siddhanta-Sudha, p. 422; vacanamrtasastram yat saksaddhariprabodhitam |
upanisat tathd gita brahmasitram tathaiva ca ||

8 Svaminarayana-Siddhanta-Sudha, p. 422; siddhantasthapandyedam prasthananam catustayam |

pradhanyena tu sastre smin tatra tatra samadrtam ||

13



- QT SATEEA F AR e |
TEHY =1 E Al SR $8redd 11° (SSK 76)

Furthermore, Vedanta places significant emphasis on understanding the relationship
between jivas (and 1$varas) and Parabrahman (and, in the context of Aksara-
Purusottama Dar$ana, Aksarabrahman). This intricate relationship is a central area of

exploration within Vedantic philosophy.

A small introduction to some of the leading schools of Vedanta is provided in the

following.
1.4.6.1 Advaita

The Advaita school, which was established by Sankaracarya (788-820 CE), maintains
that Brahman is the sole reality that is both ultimately true and existent; everything else
is either untrue or is, in actuality, Brahman. This school of thought maintains that the
world is nothing more than an illusion and that it does not, in fact, have an ontological
existence. There is no differentiation in Brahman, despite the fact that all individual
selves constitute Brahman. It is thought to be devoid of attributes, which include
distinguishing features and a form. Maya causes Brahman to become entangled, and
then Brahman is released from it. It is akin to an optical illusion to believe that there
exists a distinction between one’s own self and another individual, much like the way
an illusion of such distinction appears. The Advaita school, therefore, recognizes three
distinct types of reality: ultimate reality (paramarthika sattd), conventional reality
(vwavaharika sattd), and illusion (pratibhasika sattd). Sankaracarya wrote a
commentary on all three of the Prasthanatray1 scriptures, and he also journeyed across
the span of India to establish four monasteries. This school of Vedanta thought has

received substantial recognition.

° Svaminarayana-Siddhanta-Sudha 2.16, p. 85; vedante vyasasiitre ca gitayam vacanamrte |

prasthanesu catuhsvoto brahmaghosa ihocyate ||

14



1.4.6.2 Visistadvaita

Literally translated as qualified non-dualism, the Vi$istadvaita school, which was
established by Ramanujacarya (1017-1137 CE), asserts that there are three ontological
entities: cit (individual selves), acit (the world), and Brahman. According to this school,
the selves that are actually separate from Brahman can attain identity or total oneness
with Brahman after liberation. One’s final destination after being released is thought to
be Vaikuntha. Ramanujacarya was born as a Vaisnava, and as a result, he was one of
the forerunners in proposing the concepts of bhakti (devotion) and prapatti (surrender),
which the school stresses as being necessary for the emancipation of the individual self.
He wrote a commentary on the Brahmasitras and the Srimad-Bhagavad-Gita.
Rangaramanuja, a later scholar of this school, prepared the commentary on the
Upanisads in accordance with the theory of qualified non-dualism from
Ramanujacarya’s teachings. The original propounder has vehemently contradicted the
Advaita school on many topics, such as jagat being an illusion and all jivas being

Brahman, and as a result, he has carved his distinct space on the Vedanta skyline.
1.4.6.3 Dvaita

The Dvaita (duality) school, established by Madhvacarya (1238-1317 CE), emphasizes
duality or difference. The school acknowledges the primary distinction between the
dependent (paratantra) and the independent (svantantra). Everything else, including
jivas, prakrti, and creation, depends on Brahman, which is distinct from everything
else. The school postulates five essential distinctions: i) between God and individual
selves; ii) between God and acit (or the world); 1ii) between individual selves; iv)
between the world and individual selves; and v) between sections of the world. It is
evident that the Dvaita school rejects the Advaita school’s assertion that there is just
one reality that has always existed. In order to spread his beliefs, Madhvacarya founded
a monastery in the city of Udupi in the Indian state of Karnataka. Together with the
Prasthanatrayi, this tradition also accords an authoritative status to the texts of Srimad-

Bhagavata-Mahapurana and Paficaratra. This tradition, much like ViSistadvaita, is
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aimed primarily as a response towards Advaita. The practice of bhakti is considered the

most crucial component of this tradition.

1.4.6.4 Dvaitadvaita

The Dvaitadvaita school, founded by Nimbarkacarya in the fourteenth century CE,
posits the simultaneous existence of both differentiation and non-differentiation
between the self and Brahman. In general, this school holds that three realities have
always existed: cit (individual selves), acit (the world), and Brahman. Individual souls
receive the rewards of their karmas in and via creation, which is the consequence of
God’s powers. Vedanta-Parijata-Saurabha, which Nimbarka wrote as the primary
Vedantic exposition for everyone, is a commentary on the Brahmasiitras. The five
procedures for attaining closeness with Radha (the principal devotee of Krsna) and
Krsna (the chief deity of the tradition) are karma (rituals), vidya (studies and
knowledge), updsana or dhyana (devotion, meditation, contemplation), prapatti
(devotional and loving surrender to God), and guriipasatti (approaching and associating
with the guru). Hamsa Bhagavan is also credited with being the originator of this
tradition from time to time. In this tradition, bhakti is the path ultimately leading to

mukti or liberation.

1.4.6.5 Suddhadvaita

Founded by Vallabhacarya (1479-1531 CE), a devout follower of Krsna, the
Suddhadvaita (pure non-dualism) school maintains the existence of a sole, ultimate
reality—Brahman. This universal entity nevertheless generates or transforms into the
world and the individual selves in the process of divine play. The literal translation of
the school’s name is “the oneness of two pure entities,” which conveys the idea that
although there may appear to be a distinction, this is because Brahman has decided to
become everything that is experienced. The school does not appear to believe in
illusion; rather, everything is interpreted as Brahman’s divine activity. Purity, the
cornerstone of this school, may be found in this very truth — Brahman, as a result of
their own free will, becomes jivas and srsti — or creation. Therefore, even after

becoming jivas and the Creation, Brahman continues to exist in a state unaffected, in
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any way, by anything else. Furthermore, as a result, every single individual soul,
together with everything else, whether mobile or stationary, is deemed pure, ranging

from the smallest microcosms to the largest universes.

1.4.6.6 Acintya-Bhedabheda

The Acintyabhedabheda school, established by Caitanya Mahaprabhu (1486-1534 CE),
maintains that the relationship between the individual selves and Brahman is
simultaneously that of oneness and difference, and the specific nature of this
relationship is acintya, which implies it is inconceivable. The analogy employed to
elucidate this connection is that of the sun and its rays; in this comparison, the sun and
its beams are both united and distinct simultaneously. On the one hand, we are aware
that the rays appear to make up the sun, but we can still speak of the rays even when
we are not discussing the sun. In a similar vein, the individual selves cannot, in and of
themselves, be identical to Brahman, despite the fact that they are identical collectively.
Therefore, Krsna is God of all, Brahman, and permeates all creation. This school is also
advocated for and is referred to as Gaudiya Vaisnavism. Caitanya Mahaprabhu did not
write a commentary on the Prasthnatrayi, although he did explain his philosophies in
verses. Later, in the year 1875 CE, the commentaries on the Prasthnatrayi were written

by a distinguished person by the name of Baladeva Vidyabhiisana of the same tradition.
1.4.6.7 Aksara-Purusottama Darsana

The originator of this tradition was more than just a follower or an dcarya of the faith;
Bhagavan Swaminarayan (1781-1830 CE) was Parabrahman himself. In contrast to all
of the preceding traditions, in which each chose an idea to serve as the basis for the
name of their philosophical systems, this Dar§ana has a name that comprises the entities
that are at the heart of its system. As jivas and 1§varas cultivate qualitative oneness with
Aksarabrahman, they are able to do the ultimate upasand of Parabrahman. The main
entities of this tradition are jivas, 1§varas, maya, Aksarabrahman, and Parabrahman.
These five entities have always existed and are distinct from one another. Bhagavan
Swaminarayan’s discourses are collected in a text known as the Vacanamrta. The

lineage of Aksarabrahman Gurus, including their lives and teachings, explicate the
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teachings contained in this text in a manner easily understandable by aspirants.
Mahamahopadhyaya Bhadreshdas Swami, graced by blessings and personal guidance
of the Aksarabrahman Guru, Pramukh Swami Maharaj, authored a novel commentary
called the Svaminarayana Bhasyam on the Prasthanatrayi, which contains within it the
teachings of Bhagavan Swaminarayan. This thesis is thoroughly based on the teachings
of this tradition. The following provides a concise summary of the five entities, as well

as sadhana and mukti.

Parabrahman: In the hierarchy of existence, Parabrahman, in its divinely radiant and
sentient form, reigns supreme, surpassing even Aksarabrahman, which in turn, holds a
superior position to all other entities. Parabrahman being the supreme sovereign of
everything — mortal or immortal, mobile or immobile, and sentient or insentient, resides
in Aksaradhaman eternally and forever, flawlessly and graciously blessing all. Divinely
embodied, extremely beautiful, and with a human-like form, Parabrahman is referred
to as saguna because it possesses divine qualities and is extraordinarily enormous, even
larger than the largest. It is referred to as nirguna due to the fact that it is without any
vices that are the result of maya, that it is faultless, and that it is at once incredibly
minute, even smaller than the smallest. Parabrahman resides in Aksaradhaman with his
choicest devotee, Aksarabrahman (Sevaka), along with infinite divine aksaramuktas —
jivas and 1§varas liberated from the clutches of maya. This is Parabrahman’s finite form
that is being worshipped by all aksaramuktas. Being the master of all, the source of all
inspiration, the soul of all, and the controller of all, Parabrahman pervades all sentient

and insentient beings in its infinite form.

Parabrahman is the all-doer and the inseparable efficient and material cause. He inspires
Creation, enters it to sustain and destroy it, and exercises his omni-agency. All jivas and
i$varas receive the results of their own individual karma through the wish of
Parabrahman. Because there is none, nothing like Parabrahman, let alone anything finer
or higher than it, Parabrahman is the one and only, without a second. Supremely
independent, Parabrahman is the place of refuge for all. It grants all jivas and 1§varas
the agency and autonomy necessary for their senses to bless them with the ability to

come across the things of desire that they seek and the ability to follow the divine path
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that will ultimately lead to their mukti. Parabrahman manifests in our world to provide
an opportunity for all jivas and 1$varas to come in its association to discover their
ultimate peace by exhibiting its true form. Being exceedingly compassionate, it grants
the power to think, wish, and act. By a continuous and ever-lasting lineage of
Aksarabrahman Gurus who never cease to be in front of our eyes, Parabrahman
maintains this duty for our welfare. This divine Parabrahman appeared on earth as

Bhagavan Swaminarayan (1781-1830).

Aksarabrahman: Aksarabrahman, exclaimed in scriptures and by seers as the divine
entity, is only inferior to Parabrahman. Aksarabrahman is the personification of jiana;
it is immortal, does not age, is devoid of insentience or unconsciousness, and is the only
one. Concerning all except Parabrahman, it is all-encompassing, all-controlling, all-
inspiring, all-mastering, and the soul of all. It is most constant, like Parabrahman. It is
saguna in the sense of being extremely large, as an actual realm of Aksaradhaman, as
the Sevaka in this divine abode, and as Aksarabrahman Guru to grant liberation to
aspirants as the manifestation through Parabrahman acts. It is referred to as nirguna in
the sense of being free from mayic imperfections & flaws and serving as the sentient
divine space, Cidakasa. Aksarabrahman is gunatita, transcending sattva, rajas, and

tamas natures.

The one and the same Aksarabrahman is responsible for all of the activities associated

with its four forms.

- It holds the almighty Parabrahman, the Sevaka Aksarabrahman, and an
unlimited number of jivas and 1§varas that have been liberated in their capacity
as Aksaradhaman. The luminous realm, Aksaradhaman that illuminates all
luminous objects is the realm that is accessible by aksaramuktas and is infinitely

finite.

- In Aksaradhaman, the Sevaka form is engrossed in Parabrahman and serves
Parabrahman as the choicest devotee. This form also serves as an ideal for

aksaramuktas.
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- As Cidakasa, Aksarabrahman pervades, controls, inspires, and sustains all
beings and realms except Parabrahman. It is timeless, unchanging, and devoid

of any form; it exists outside the confines of space and time.

- As Aksarabrahman Guru, like all other forms, Aksarabrahman is the
manifestation of Parabrahman, the entity through which Parabrahman remains
manifest in the world. To grant liberation from maya, Aksarabrahman manifests
in every brahmanda where jivas and 1§varas associate with it, become like it,
and become thereby blessed by the bliss of Parabrahman. In order to bestow
unwavering faith in Parabrahman to all jivas and 1$varas, the Aksarabrahman
Guru travels from location to location, home to home, and person to person, all
the while maintaining his monastic vows and making himself available to all.
This form likewise safeguards the spiritual legacy of Parabrahman. This legacy
of Aksarabrahman Gurus is everlasting. For the population of this world, it was
in the form of Gunatitanand Swami, Bhagatji Maharaj, Shastriji Maharaj, Yogiji
Mabharaj, Pramukh Swami Maharaj, and today, Mahant Swami Maharaj. One

Guru is responsible for upholding this unbreakable lineage at any given time.

Maya: Maya, often depicted as the embodiment of nescience, darkness, and ignorance
among other descriptors, is intricately woven from the elemental qualities of sattva,
rajas, and tamas. One of the fundamental characteristics of miila-mayd is that it exists
in a condition in which all three natures are stable and in equilibrium. However, rising
unto the eternal wish of Parabrahman, an aksaramukta disturbs the equilibrium and
causes maya to result in Creation. Therefore, maya is an actual entity, not an illusion; it
is independent while being only dependent on Parabrahman and Aksarabrahman. The
maya that causes the production of an infinite supply of creations is also the
foundational material for the twenty-four elements that make up everybody. However,
because of its lack of sentience and agency, it has to be moved by Parabrahman and

Aksarabrahman for the act of creation.

Furthermore, it is the foundational raw substance used for all creations. Nonetheless, it

is also considered sentient insofar as it acts as a medium for all unliberated jivas and
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1$varas to think, process, and act. In addition, following the ultimate dissolution, it holds
all jivas and 1$varas in its womb, making it deemed sentient. Therefore, it is jada-
cidatmika, meaning insentient and sentient simultaneously. Maya is understood to be
the primary and only reason for the bondage of all jivas and 1$varas, and its bondage is

only eradicated through the association of Aksarabrahman and Parabrahman.

I§varas: The word “isvara” has a particular connotation in the Aksara-Purusottama
Darsana. These higher, empowered beings possess more power and knowledge than
jivas. They are sentient beings, eternal and forever bound by maya. They maintain some

assigned parts of Creation and also act as the deities of senses and mental faculties.

Jivas: Residing in the heart, although jivas are atomically minute, they pervade the
entire body with jiianasakti. They are also aware of themselves, enjoy fulfilling their
desires, and carry out karma. They are eternal, numerically infinite, and distinct from
Aksarabrahman, Parabrahman, and maya and 1$varas. Jivas (and 1$varas) are liberated

from maya upon associating with Aksarabrahman or Parabrahman.

Sadhana and mukti: Jivas or 1§varas, for the ultimate liberation, associate absolutely
— with their mind, speech, and action — with the Aksarabrahman Guru, in whom
Parabrahman Bhagavan Swaminarayan forever resides entirely and absolutely. By
comprehending the impeccable and divine nature inherent in the forms of
Aksarabrahman and Parabrahman, one can, before their very eyes and in that very

human form, partake in the everlasting bliss of Parabrahman.

With blessings of compassionate Parabrahman, when such association happens, jivas
and T$varas attain a state of being like Aksarabrahman. Therefore, they are considered
brahmariipa, which means they have a state like Aksarabrahman and are known as
Aksaramuktas. As they reach this ultimate state of existence, they offer Parabrahman
their complete and unwavering love, seeking nothing in return. They shed their mortal
body and acquire an Aksarabrahman body. They are beyond any and all mayic

characteristics in Aksaradhaman and are even devoid of the causal body.
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This description is a condensed exposition of the Aksara-Purusottama Darsana, which
was established by Bhagavan Swaminarayan and manifested in the lives and

teachings of all Aksarabrahman Gurus.
1.5 Reading into the Title — Methodology

This project is, very broadly put, an attempt to closely analyze the Prasthanatrayi.
These three texts are complex in themselves. The Upanisads have not failed to
mesmerize some of the world’s greatest minds. Moreover, a lasting legacy of
commentaries has enriched their meaning to such an extent that even scholars of a
specific tradition have not grasped the totality of a single interpretative tradition. The
Srimad-Bhagavad-Gita, although much shorter than the collective of ten Upanisads, is
still the word of Parabrahman according to Vyasa. He is considered one of the most
spiritually accomplished intellectual giants in Hinduism. A famous saying mentions
how Vyasa has not left anything untouched — vydasocchistam jagat sarvam — namely, the
entire world feeds on what remains following Vyasa’s eating. The same Vyasa has
authored the Brahmasttras, an exposition on and robust defense of the principles

contained within the Upanisads.

It is necessary to undertake some reflection on the title of the thesis in order to facilitate
a seamless transition to subsequent content. The title of this study reads — “A Critical
Analysis of Consistency in the Prasthanatrayi’s Vedantic Principles in Light of the
Svaminarayana Bhasyam.” What exactly does “a critical analysis” mean in this context?
What precisely is consistency, and why would one want to seek it? Why is it necessary
to be specific about “Vedantic principles”? What are the sources that this project
examines? The following will attempt to answer some of these issues, emphasizing the

approach, contribution, relevance, and other aspects of this project.

I study, analyze, and try to provide a coherent reading of the textual triad known as the
Prasthanatrayi. The “critical” portion of my project is placing the three texts on a single
platform to see how they interact. A rough understanding of how these texts interact is
something like the following: the Brahmasiitras are connected with the Upanisads, and

the Gita further elaborates on these Upanisadic doctrines. I understand that the
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consistency of these texts can only be explored insofar as we begin with a commentary
that weaves them together. This study is indeed, then, an extension to the
Svaminarayana Bhasyam. The Svaminarayana-Bhasyakara has already offered his
commentary on these texts. I use these commentaries, placing them in conversation, to
see how the original texts present a coherent siddhanta. Each of the texts, with their
Svaminarayana Bhasyam (many times, even without the commentary), show
consistency, and the endeavor here is to highlight those currents of coherence. In doing
s0, I do not engage with other commentators of the Vedanta schools, of which there are
many, each with their own exciting and compelling interpretations. This approach is
because studying and analyzing other sub-schools would be unsatisfying since even
substantially examining one tradition is a challenging project in itself. Instead, this
endeavor aims to process the complexity that both primary and secondary sources
present in a manageable manner for a thesis. Studying a single commentary does not,
of course, establish that such a commentary is true or “right.” Nevertheless, all of them
are virtuous in their own right, despite — and indeed because of — their disagreements
with the others, and I humbly acknowledge that I am in no position to prove one of

them better.

In addition, and this should go without saying, the situations in which these
commentaries first came into being are very distinct from one another. Some people
had no model to emulate or competing sub-school to which they could respond. For
others, there were concepts that came before them with which they might agree or
disagree. Nevertheless, each of these sub-schools and the interpretations they have

proposed are beautiful flowers that come together to enrich the Vedanta bouquet.

I select the Svaminarayana Bhasyam for this analysis. In the latter half of the twenty-
first century’s first decade, this literary masterpiece of our time came into existence. In
addition, because it is the most recent example of its sort, it successfully internalizes
the traditions and concepts that came before it. It is the pinnacle of all Vedantic thoughts
that have matured throughout more than a millennium — enhancing literature and

illuminating humanity.
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“Some” Vedantic Principles: It is not possible to present “all” Vedic concepts in a
cohesive manner while including them all in a single study. This is a never-ending task
that ensures that [ might have missed some principles that could be not so central in the

Svaminarayana Bhasyam as for other traditions.

1.5.1 Clarity or Coherence

The primary focus of this thesis is on consistency within the Prasthanatrayi. Therefore,
it is appropriate to begin the thesis with brief musings on why consistency is so
important. Because they both pertain to the absence of contradiction in this context, I
will use the terms “consistency” and “coherence” interchangeably. A substantial
amount of philosophical discourse has centered on the question of whether consistency
or coherence is an essential criterion for deeming a belief system or intellectual pursuit
as meaningful and a bearer of truth. It might be a truism that we aim for consistency
when we write, intending to communicate. Equally important, we might consistently
profit from consistency in our reading, particularly if it directs how we manage our lives
or our belief system and worldview. When philosophers argue that inconsistency or
incoherence is not a flaw in the writings of famous philosophers and that we should not
be distracted by incoherence in the thought of such philosophers, they are not conceding
that coherence is not a virtue of work. Consistency is not an elusive ideal; we encounter

it ubiquitously in our daily interactions.

The question of whether or not the truth must be conveyed in logical terms is a more
challenging one. For instance, it is undeniably true that a book expressing certain truths
would not contain any contradictions in it if there existed certain truths that, in point of
fact, do not contradict one another. On the other hand, if it featured contradictions, it
would be readily apparent that the work is flawed and does not reflect the whole truth.
Considering that reality can be explained by a collection of facts that do not contradict
one another, we must accept that any work that attempts to define what makes up reality,
for example, could not contain any internal incoherence. If we discovered internal

incoherence or a lack of consistency, this would lead us to believe that either 1) we are
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misinterpreting the text or i1) we correctly understand the text, but the text itself does

not precisely depict reality.

There is one other distinction that appears to be immediately pertinent. In what follows,
we are going to make the assumption that a suitable virtue of a work or collection of
works is internal coherence. This quality reveals whether or not a piece of writing is
authentic or whether or not it is consistent with reality. As was mentioned, this assertion
is predicated on an interpretation of reality in which the world that we perceive and all
of reality (such as infinite universes) as it actually is do not violate the law of non-
contradiction. However, assuming this does not indicate the work is open to inspection
or straightforward to comprehend. It is not necessary for a piece of writing to accurately
depict the truth in order for it to be coherent or consistent. It goes without saying that
clarity and coherence are two completely distinct ideas; nonetheless, it is also true that

the latter does not automatically entail the former.

The more fundamental explanation for this is that coherence can be tied to truth in the
way that was discussed above, whereas clarity has no relevant relation to truth at all.
One may think that since reality is apparent, a description of reality must also be
obvious. On the other hand, this seems to be a nonsensical statement due to the fact that
reality cannot be appraised based on how clear it is. For instance, we cannot inquire
about the clarity or obscurity of the sun rising every day. The truth can only be true or

false; it cannot be either clear or ambiguous.

The distinction between clarity and coherence is key here because the former is based
on one’s point of view, while objective standards determine the latter. To put it another
way, while it is possible to determine objectively whether a piece of writing is cohesive
— for instance, by determining whether or not it contains an internal contradiction — it
is not possible to determine whether or not it is clear. When we describe something to
be unclear, it is unclear to us. So, it would neither be unusual nor logically unfounded
for someone to assert that the same item, which we have characterized as being
confusing, is apparent. This is because we have described it as being unclear. We must

accept that clarity is predicated on a subjective judgment to account for the likelihood
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that various observers or interpreters would come to different conclusions regarding the

degree of clarity present in a given situation.
1.5.2 Primary Sources: The Prasthanatrayi

With the significance of consistency or coherence (terms that are synonymous for our
purposes) and the context described just earlier in mind, we can begin by introducing
the set of texts that is the specific focus of this thesis. The Prasthanatrayt comprises, as
the compound word suggests, three pivotal and profound texts: the Upanisads, Srimad-
Bhagavad-Gita, and Brahmasiitras. The term “prasthana” means a method or a path.
These texts are, respectively, sruti prasthana, smrti prasthana, and nydya prasthana.
The three texts are especially significant to the Vedanta Darsana, or school of Indian
philosophy, and commentators within this school, beginning with Sankaracarya, have
formed their sub-schools, including Advaita, Visistadvaita, and Dvaita, by proposing

interpretations on some or all of the three texts.
1.5.2.1 Upanisads

The Upanisads, which literally means “to sit down near to” (Monier Willaims, 201), are
as noted known alternatively as Vedanta, not only because they form a part of the Vedas
but because, as the meaning of “anta” (conclusion) would suggest, they contain the
final or ultimate principles of the Vedas. The exact number of Upanisads varies;
however, ten of them are considered of vital significance. They are mentioned first in

the 108 mentioned in the Muktikopanisad. The verse reads as follows:
B H{E M LUt L ZIRISITE
AV (=N l
U o BT_ JEaNUeh a9 1110 (Muktikopanisad 30)
They are as below:

1. I$a Upanisad of the Sukla-Yajurvada

10 i$akenakathaprasnamundamandiikyatittirih |

aitareyam ca chandogyam brhadaranyakam tatha ||
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ii. Kena Upanisad of the Samaveda

1ii. Katha Upanisad of the Krsna-Yajurveda

iv. Prasna Upanisad of the Atharvaveda

V. Mundaka Upanisad of the Atharvaveda

Vi. Mandukya Upanisad of the Atharvaveda
Vil. Taittirtya Upanisad of the Krsna-Yajurveda
viii.  Aitereya Upanisad of the Rgveda

iX. Chandogya Upanisad of the Samaveda

X. Brhadaranyaka Upanisad of the Sukla-Yajurvada

There are over a hundred Upanisads, but only ten are considered primary. This
perspective is reinforced by the fact that the most notable commentators have written
commentaries on these ten Upanisads. I also use the Svetasvatara Upanisad for some

references, along with these ten.

The Upanisads, and in fact all three of the Prasthanatrayi, focus primarily on
Brahmavidya as their main subject. It is the vidya (knowledge) of the Brahmans,
namely Aksarabrahman and Parabrahman. The opening of the Mundaka Upanisad
unfolds with a profound question posed by Saunaka to his revered guru, Angiras:

Ohill-lﬂ\-l) el fogrd wdfied fommd wareifd 1111 (MU 1.1.3). The student, longing for

erudition above all else, politely inquires about knowledge of something that can lead
to the knowledge of everything. Two different kinds of knowledge need to be known;
the instructor responds. One is on a lower level; it encompasses all of the Vedas in
addition to their other components and the sciences. The other one is that through which
one achieves the highest level of realization, attains Aksaradhaman, and can offer one’s
utmost devotion to Parabrahman. This is known as Brahmavidya. The relevant mantras

are as follows:

W kasminnu bhagavo vijiiate sarvamidam vijiatam bhavatiti ||
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- T EEEE | 3 o Afdasy sfd & v agsraifael sef w s =
12 (MU 1.1.4)

- TATSYL KIE] ugéq: qrdelsedde: 3T shedT STl ek S

STt 79 90 99T desREterTdll 12 (MU 1.1.5)

This revelation leads to a more significant definition of the Upanisads. The Kena

Upanisad Svaminarayana Bhasyam reads:
- UMY STeId FTId STRTfraT ST sf Sufvessard: |14

Meaning that by which knowledge of Brahmavidya is acquired is the meaning of the
word “Upanisad”. What Brahmavidya entails differs depending on the commentator,
but the definition that most directly arises from the word is knowledge of Brahman. In
the context of this thesis, since we are focusing on the interpretation of the
Prasthanatrayl provided by the Svaminarayana Bhasyam, Brahmavidya means
knowledge of Aksarabrahman and Parabrahman. The Svaminarayana Bhasyam
establishes this definition of Brahmavidya using the words of the Upanisads
themselves, and we will consider this evidence in the subsequent chapters. The
Mundaka Upanisad, which is perhaps one of the most direct articulations, can be quoted

here to understand what Brahmavidya means:
FTER o g Wt e At der! SRS (MU 1.2.13)

Translated, it signifies that “Brahmavidya is the means through which Aksara

(Aksarabrahman) and Purusa (Parabrahman) are truly comprehended.”

This is only a brief exposition of Brahmavidya as revealed by the Upanisads, and further

exposition is provided later in this thesis.

12 tasmai sa hovdca | dve vidye veditavye iti ha sma yadbrahmavido vadanti pard caiva’para ca ||

3 tatra’para rgvedo yajurvedah samavedo tharvavedah Siksa kalpo vyakaranam niruktam chando
Jyotisamiti | atha pard yayd tadaksaramadhigamyate ||

14 Katha Upanisad Svaminarayana Bhasyam 4.7, p. 58; upanisadyate prapyate jiiayate brahmavidya
anaya iti upanisacchabdarthah

15 yenaksaram purusam veda satyam provaca tam tattvato brahmavidyam
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1.5.2.2 Srimad-Bhagavad-Gita

The second text which makes up the PrasthanatrayT is the Srimad-Bhagavad-Gita. The
Srimad-Bhagavad-Gita, or Bhagavad Gita, or simply just Gita, is a collection of 700
verses divided into eighteen chapters, and it is found within the larger text of the
Mahabharata, within the Bhismaparvan. It contains and expounds on the truths
described in the Upanisads. This beauty that the Gita holds can be appreciated by the

following verse commonly associated with the text:

- AR e ST M= |
et oTed: GefTwiehT g e e |11

This verse elucidates that Krsna is portrayed as the milker, the “dogdha,” of the cows
represented by all the Upanisads. Consequently, the Bhagavad Gita encapsulates the
essence of these Upanisads. Due to Krsna’s transparent conveyance of Upanisadic
teachings in the Bhagavad Gita, this text has gained widespread readership and has
benefitted not only Indian traditions but also individuals and traditions worldwide. The
(ita, as indicated in this verse, is a dialogue between Krsna and Arjuna, where the latter
receives the core of Upanisadic knowledge, Brahmavidya. However, as readers of the
text, we are privy to this conversation through the narration of Vaisampayana and

Janamejaya, who describe what Safijaya is recounting to Dhritarashtra.

Brahmavidya remains the central theme throughout the Gita, with further insights
available in the sixth chapter. In this chapter, the Gita employs terminology such as
adyatmavidya'’, rajavidyda'®, and others to refer to Brahmavidya, providing consistent

and unceasing support to the words of the Upanisads.

16 sarvopanisado gavo dogdha gopalanandanah |

partho vatsah sudhirbhokta dugdham gitamrtam mahat ||
17 Srimad-Bhagavad-Gita Svaminarayana Bhasyam 10.32, p. 234
'8 S1imad-Bhagavad-Gita Svaminarayana Bhasyam 9.2, p. 202
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1.5.2.3 Brahmasiitras

Badarayana, who is more often known as Vyasa, wrote the Brahmasiitras, which is a
systematization and defense of the truths that are described in the Upanisads. The work
is referred to as the Brahmasiitras because it is aphoristic in nature and focuses on the
knowledge of Aksarabrahman and Parabrahman. This fundamental idea is introduced
stutra roughly translates to ‘“now commences inquiry into Aksarabrahman and
Parabrahman.” This inquiry distributes the text into four chapters or adhyayas, each
comprising a total of four subsections or pdda. There are siitras — one or many — in each
of the sections. This text contains siitras, aphorisms that are succinct but profound, and
in order to appreciate them, one must first have a thorough comprehension of the
Upanisads. Without this, it would be challenging to comprehend the Upanisads’
frequently oblique references to words from the siitras. The Gita and the Upanisads are
conversations or lectures, whereas this literature is a planned composition. As we peruse
the available treatises onthe Brahmasiitras, in especially the Svaminarayana
Bhasyam, we are thus impressed by the depth of study and expertise of the

commentator, Mahamahopadhyaya Bhadreshdas Swami.

For Brahmavidya, the scenario is precisely the same for the Brahmasittras. It begins
with the sttra that describes the investigation conducted by the Brahmans and ends with
the sitra text that describes the outcome of Brahmavidya as the attainment of
Aksaradhaman or mukti with “no return.” The first and the last sttras are respectively

as follows: STITAl SRR (BS 1.1.1) and TGN ISATGATGN: rea1g > (BS
4.422),

Some of the words from the Brahmasiitras refer directly to sruti (Upanisads) and smyti
(Srimad-Bhagavad-Gita and other texts). A number list of the siitras that hold the words

that refer to these two types of texts is noted below.

19 athato brahmajijiiasa

20 anavrttih Sabdadanavrttih Sabdad
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Brahmasutras’ word

Brahmasiitra references (BS x.x.x)

SRUTI

%ﬁ : {Sruteh}

BS 2.1.28,2.3.18,2.3.41,2.4.3,2.4.17,
3.2.4,3.2.7,3.3.62,3.3.63,3.4.4,3.4.19,
3.4.26,3.4.44,4.3.5,44.8

BS1.1.6,1.3.1,1.3.3,1.3.24,2.1.4,
2.1.14,2.1.19,2.3.4,2.3.13,2.4.14,

Y&ATq {sabdat)
3.1.25,3.2.35,3.3.6,3.4.22,42.1,44.1,
4422
ST {amananti} BS 1.2.33
reflard {adhiyate} BS 1.2.21,1.2.27
R {$asti} BS 1.1.20

ATH {Srutam}; %ﬁ- {Sruti-}

BS 3.1.12,3.3.47

eqg- {sabda-}

BS3.4.17,1.3.28,3.2.9,3.3.31, 3.3.50,
3.3.56,3.4.31

AdcATd {srutatvat}

BS 1.1.12,3.2.37

H4- {mantra-}

BS 2.3.44

SMRTI

T {smyteh)

Bs1.2.6, 1.2.31, 1.3.30, 1.3.38, 2.2.25,
3.4.43, 4.3.10
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e {smaranti BS 2.3.47,3.1.14,4.1.10

BS 1.3.23,2.3.45,3.1.19, 3.4.30, 3.4.37,

Tfd {smaryate}
4.2.13,4.2.20
wfd- {smyti-} BS2.1.1,3.2.9,4.2.16,3.1.8
HJHH- {anumana-} BS 3.3.31, 4.4.20

Table 1.1: Brahmasiitras’ relation with the sruti (Upanisads) and smrti (Srimad-Bhagavad-Gita)

This is a brief overview of the Prasthanatrayt that serves as the primary source for this
study. More about these three texts could be understood as this research project
proceeds. We now commence a short study of an example and the secondary sources

for this project.
1.5.3 Secondary Sources: The Svaminarayana Bhasyam

The Svaminarayana Bhasyam is a commentary that explicates each and every word of
the three prasthanas of the Prasthanatrayi. Although the commentary is not authored
by Bhagavan Swaminarayan, the founder of the Swaminarayan Sampradaya, he
revealed the Aksara-Purusottama Dar§ana comprehensively in his discourses, collected
in particular in a text known as the Vacanamrta, which the Svaminarayana Bhagyam
leverages to offer a novel interpretation of the Prasthanatrayi texts. Bhagavan
Swaminarayan often offered interpretations of key verses from these texts in his
discourses. HH Pramukh Swami Maharaj, the fifth spiritual successor of Bhagavan
Swaminarayan, inspired Bhadreshdas Swami to author the commentary, which has
since been celebrated by renowned scholars from around the world as a lucid and
ground-breaking work that compellingly demonstrates the vaidikatva of the Aksara-
Purusottama Darsana. The Svaminarayana Bhasyam comprises commentaries on a
comprehensive array of sacred texts, including the I$a Upanisad of the Sukla-Yajurveda,
Kena Upanisad of the Samaveda, Katha Upanisad of the Krsna-Yajurveda, Prasna
Upanisad of the Atharvaveda, Mundaka Upanisad of the Atharvaveda, Mandukya
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Upanisad of the Atharvaveda, Taittiriya Upanisad of the Krsna-Yajurveda, Aitareya
Upanisad of the Rgveda, Chandogya Upanisad of the Samaveda, and Brhadaranyaka
Upanisad of the Sukla-Yajurveda. Additionally, it includes commentary on the smyti-
prasthana, the revered Srimad-Bhagavad-Gita, as well as commentary on the
Brahmasiitras — the nyaya prasthana authored by Veda Vyasa. Published between 2009-

2012, they have since been discussed by scholars in India and abroad.

1.5.4 Avyakta: An Example

I will rely on an example to clarify and explain consistency and how I use this concept.
What is “avyakta”? This question arises from the curiosity that the Katha Upanisad
sparks. One of the ten principal Upanisads, this one is the only one that addresses the
Avyakta (unmanifest). The chapters of the Srimad-Bhagavad-Gita and the Anumanika-
adhikarana of the Brahmasiitras serve as compelling testimony, affirming that the word
possesses a profound significance that transcends initial appearances, even when it may

seem seemingly lightweight. For instance, the adhikarana’s first stitra discloses:

- SAIATHERARRETIHIT =i SRR =R et o 112 (BS
1.4.1)

The siitra can be explained as if it is said that some recensions (of the Vedas) mention
(avyakta) anumanika (the inferred - Pradhana), (we say) no, because of the analogy of
the body (and others) — is established and accepted; and srutis too reveal it. To add to
this conversation, the mantras from the Katha Upanisad that are the focus of this debate,

while also serving as the subject mantras of the Anumanikadhikarana, are as follows:

- g et srelvaey ol H|

o ¢
HEE] T FrGesleHT HeH 01122 (KU 3.10)

2 Gnumanikamapyekesamiti cenna Sariraripakavinyastagrhiterdarsayati ca
22 indriyebhyah pard hyartha arthebhyasca param manah |

manasastu para buddhirbuddheratma mahan parah ||
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- Hed: HiHodthHeqThICIeN: ql: |

e O fehforerca shTeT |y e 112 (KU 3.11)

The translation of these mantras could be as follows: “The objects (of the senses) are
surely beyond the senses; above the objects is the mind. Beyond the mind is the intellect
(buddhi), and above it is the soul (atman - mahat), the great. Finally, the unmanifest
(Avyakta; Aksarabrahman) is even further beyond the atman (mahat), and above the
unmanifest (Avyakta) is Purusottama — Parabrahman (Purusa). That is the ultimate

point and the final goal.”

Although the word “avyakta” is the primary topic of discussion, it is necessary to delve
briefly into two more minor points before discussing the word itself since they are
essential to comprehending the verse that is currently being discussed. To begin, some
readers may question why “mahan” is not understood to mean “mahattattva,” as the
word itself might suggest in some sense. It is improper for us to suitably interpret this
term to imply anything other than atman due to the fact of samanadhikarana. In
addition, Mahamahopadhyaya Bhadreshdas Swami cites a verse from the Srimad-
Bhagavad-Gita in order to substantiate this concept and to demonstrate that the teaching

and interpretation are harmonious with one another. He goes on to say:

- 3fsor TR WA |

FER T e e Wawd | 124 (BG 3.42)

The translation is as follows: “Senses are said to be superior; mana (mind) is superior
to even senses (indriyas). Buddhi (intellect) is greater than the mind, and he (atman) is
superior to even intellect.” Here the adjective “he” refers to the atman discussed in the

Upanisadic verse.

We can also briefly consider the point of the order of progression described in the Katha

Upanisad. The Svaminarayana-Bhasyakara explains, describing why such a

2 mahatah paramavyaktamavyaktatpurusah parah |
purusanna param kificitsa kastha sa pard gatih ||
24 indriyani paranyahurindriyebhyah param manah |

manasastu para buddhiryo buddheh paratastu sah ||
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progression is described in the first place, that knowing or realizing oneself is not
enough to experience Parabrahman’s bliss or to find a way to Aksaradhaman. Hence, it
is crucial to understand Aksarabrahman and Parabrahman’s superiority over the atman
(mahan, soul), which this verse explicitly has established. Relevant in this regard is a
discussion about referring to Parabrahman as purusa. In the Upanisads and the Gita,
there are many instances where Parabrahman is referred to as “purusa” and as the

supreme master of Aksarabrahman. Some of these are noted below:
- JARACA: I (MU 2.1.2)
- el A fesam2t (MU 3.2.8)
- e IR gEHterd?’ (PU 5.5)
- STIeRTEIT W2 (TU 2.1.1)
- G e S (BG 13.12)
- s g wfasTsen® (BG 14.27)
- el =mE:! (BG 15.18)

Returning to the original reason why we paused on this verse, we can recognize many
instances where the word “avyakta” is interpreted as different entities. For example, it
is interpreted as Parabrahman in the Gita 9.4, as atman or soul in the Gita 2.25, and as
miila-prakrti in the G1ta 2.28 and 8.18. It is also interpreted as the creation in the
Svetasvatara Upanisad. However, the word “avyakta” here refers only to
Aksarabrahman; because of its position in the progression and what has already

preceded it, avyakta cannot refer to any other entities.

% aksaratparatah parah

26 paraparam purusamupaiti divyam

7 paratparam purisayam purusamiksate
28 brahmavidapnoti param

2 anadi matparam brahma

30 brahmano hi pratistha ham

3\ aksaradapi cottamah
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The Bhagavad Gita also promotes this principle. At the start of the eighth chapter,
Arjuna asks, “What is that Brahman?” — %T‘F{Wﬂ (BG 8.1); Krsna answers: Aksara
Brahman, the transcendent (is that Brahman) — & &l Y (BG 8.3). While
explaining the same Aksarabrahman, Krsna propagates it as — JG&{ EECHEHENENIE
T ST | Il sErd =R/l ax ug GURT yaed |3 (BG 8.11) meaning the

immutable place is now described briefly. It is Aksara that the knowers of the Vedas

declare; it is where the renunciant ascetics enter, and it is the goal to attain for those
who practice celibacy. Krsna then uses the word “avyakta” itself that is first used in the

sense of maya — Gita 8.18 and then, for Aksarabrahman — Gita 8.20 says the latter is

greater than the former. Gita 8.21 reads 3TSITRISE FCHEAHTE: Eeei] TIﬁﬂ{l PRSI
foard=d dTH T |9 1135 meaning, mentioned as avyakta (unmanifest), he is the ultimate
aim. The supreme place is my (Parabrahman’s) abode, upon attaining which no one

returns.

This helpful digression is meant to exemplify what it means to find coherence through
a study of just the word avyakta, i.e., Aksarabrahman. All three texts of the
Prasthanatrayl together reveal this fact by eliminating the possibility of other
interpretations of this word. In this project, a secondary source of great significance is
the Svaminarayana Bhasyam series, which serves as an interpretative and commentary

source for the Prasthanatray1 within the framework of the Aksara-Purusottama Dar$ana.
1.5.5 Bhagavan Swaminarayan and His Vacanamrta

The Aksara-Purusottama Darsana is the most recent addition to the Vedanta school. It
presents a distinct metaphysical perspective setting it apart from other Vedanta schools,
including the Visistadvaita school of Ramanujacarya and the Dvaita school founded by

Madhvacarya. The metaphysics that underpins the Aksara-Purusottama Darana was

32 kim tad brahma

3 aksaram brahma paramam

34 yadaksaram vedavido vadanti visanti yadyatayo vitaragah |
yadicchanto brahmacaryam caranti tatte padam samgrahena pravaksye ||
35 avyakto'ksara ityuktastamahuh paramam gatim |

yam prapya na nivartante taddhama paramam mama ||
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revealed by Sahajananda Svami (also known as Svaminarayana; 1781-1830). Thus, the
Svaminarayana Bhasyam is not the text that founded the Aksara-Purusottama Dar$ana,
and it is instead a text which describes the principles that make up the Aksara-
Purusottama Dar$ana. In other words, since the principles that the Svaminarayana
Bhasyam describes were revealed by Bhagavan Swaminarayan, he founded the Aksara-

Purusottama Darsana.

Revered as Parabrahman, Sahajananda Svami, the illustrious founder of the
Swaminarayan Sampradaya, was born in the year 1781 in Chapaiya, a serene village
nestled in the heart of Uttar Pradesh, India. This village, situated in close proximity to
the sacred land of Ayodhya, celebrated as the birthplace of Bhagavan Rama, marks, for
our universe, the sacred beginnings of the spiritual Aksarabrahman lineage and Aksara-
Purusottama Darsana. He studied and mastered the primary Hindu scriptural texts,
including the Vedas, Puranas, /tihasa (Mahabharata and other history texts), at a young
age. His participation in a §astric debate in Banarasa at a young age is a testament to his
ability to profoundly grasp the scriptural texts and describe their principles lucidly and
compellingly. At eleven, after finishing his schooling, he embarked on a journey
throughout India that would last more than seven years. During this time, he traveled
throughout India, paying a visit to the most important pilgrimage sites and some of the
lesser-known ones. On many occasions, he went without food for days at a time, and
he covered his entire body with nothing more than a loincloth, even in locations well
below freezing, such as the Himalayas. Nilkanth, bare feet and barely covered,
continued his journey to liberate jivas and 1§varas from maya across India, covering
more than 12,000 kilometers. At each and every location that he went to, he would
inquire as to whether the leaders of temples, for instance, were aware of the five eternal
entities: jiva, 1$vara, maya, Aksarabrahman, and Parabrahman. This question suggests
that Bhagavan Swaminarayan was focused on the elucidation of the principles that

comprise the Aksara-Purusottama Dar§ana from a very young age.

While journeying as Nilkanth Varni (Nilakantha Varnin) and reaching Loja, Swami
Sahajananda encountered Muktananda Swami, a revered sadhu residing in an asrama

under the guidance of Ramananda Swami. During this encounter, Muktananda Swami

37



was able to provide a somewhat satisfactory answer to Nilkanth Varni’s inquiry
regarding the elucidation of the five eternal entities. He thus decided to remain in Loja,
and he began to perform the most menial and humbling of services in the asrama,
awaiting the arrival of Ramananda Swami, who had left Loja for travels. After
Ramananda Swami returned, he explained to his disciples that he was eagerly awaiting
the arrival of his successor, who was then known by the name of Nilkanth Varni. Shortly
after initiating Nilkanth Varni and naming him Sahajananda Svami1 and Narayana Muni,

Ramananda Swami appointed Svaminarayana as the leader of the tradition.

Sahajananda Svami gave his followers the mantra of “Svaminarayana,” and this led to
him being known by the name of Svaminarayana. The mantra Svaminarayana
represents the essence of Aksara-Purusottama Darsana: after acquiring the liberating
qualities of Aksarabrahman, one worships Parabrahman. Therefore, Svami refers to
Aksarabrahman, whom Svaminarayana revealed was Gunatitanand Svami, and

Narayana refers to Parabrahman himself.

Parabrahman Swaminarayan’s discourses were meticulously noted while being
delivered and then compiled into a text known as the Vacanamrta. The Vacanamrta
contains 273 such discourses, and it elucidates the Aksara-Purusottama Darsana. The
compilers of the Vacanamrta were Muktanand Swami (Muktananda Svami),
Gopalanand Swami (Gopalananda Svami), Nityanand Swami (Nityananda Svami),
Shukanand Swami (Sukananda Svami), and Brahmanand Swami (Brahmananda
Svami). The discourses are categorized into sections based on the place they were
delivered. The places in which the addresses are offered are as follows: Gadhada,
Sarangapura, Kariyani, Loya, Paficala, Varatala, Amdavada, Aslali, and Jetalapura.
Each discourse is numbered and referred to by the place it was delivered in and its
number: for example, Sarangpur 1 refers to the first discourse in the section of
Sarangpur. Moreover, there are three sections for Gadhada, referred to as Gadhada

Prathama (G. 1), Gadhada Madhya (G. 1), and Gadhada Antya (G. III), respectively.

The format of these talks is fundamental. A dialogue in the form of questions and

responses may be found throughout the discourses. Very frequently, someone who was
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sitting in the assembly before Bhagavan Swaminarayan will approach him with
questions. The questions are not always asked by a disciple of Bhagavan
Swaminarayan. Thus, the discourses are to be understood as a conversation by attending
to the context in which they are delivered: for example, who was in the audience and
with what beliefs they were coming in. The discourses are clear and use various
parallels, including those that relate to the natural and wider worlds. Take, for instance,
the following passage from G. III 32:

“In worldly life, the affection one has for family members is like that of a cactus plant
or the branch of a banyan or pipal tree. That is, if they are cut and transplanted
elsewhere, they would once again grow into trees. In comparison, once a mango tree or
a neem tree is cut, it does not take root again. The affection that one has for those other
than the members of one’s family is like that of the mango tree or the neem tree. Again,
the affection one has for the members of one’s family is like the cactus plant and banyan
tree in that if they have been cut down, they unfailingly do grow again, even while lying

in the soil.” (Vacanamrta)

Examples and analogies like this one, which rely on ideas and pictures that are
accessible to everyone, make the discourse quite comprehensible. Moreover, each of
the addresses contains thorough historical detail, ensuring the historicity of the
Vacanamrta. This detail includes not only the date of the discourse or when he delivered
it but also who was present in the audience when he delivered the discourse, what kinds
of clothing Bhagavan Swaminarayan was wearing, and other such historically
significant detail. Each of the discourses, known as Vacanamrtas, too, contains such
description in the first paragraph. Consider, for example, the first paragraph of the

Vacanamrta we just excerpted from for the analogy:

“On Shravan sudi 5, Samvat 1880 (11 August 1823), Swami Shri Sahajanandji Maharaj
was sitting in His residence in Dada Khachar’s darbar in Gadhada. He was dressed
entirely in white clothes. He had also tied a black-bordered cloth around His head. In
addition, garlands of flowers adorned His neck, bunches of flowers were placed upon

His ears, and tassels of flowers were placed upon His head. At that time, an assembly
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of paramhansas and devotees from various places had gathered before Him.”

(Vacanamrta)

The reader of the Vacanamrta is thus supplied with vivid detail, with which he or she

can picture how Svaminarayana appeared while delivering the Vacanamrta.

The Vacanamrta assumes paramount significance, being the repository of wisdom that
intricately unfolds the foundational tenets of the Aksara-Purusottama Dar$ana. For
example, in several Vacanamrtas, Svaminarayana represents the five eternal entities that
constitute reality. In the seventh discourse of the Vacanamrta (G. I 7), Svaminarayana
explains, “these five entities — Parabrahman, Aksarabrahman, maya, 1$varas, and jivas
— are eternal” (Vacanamrta, 7). That Aksara-Purusottama Dar$ana understands five
entities to constitute reality means that it is fundamentally distinct from other schools
of Vedanta, which affirm one or three entities. Further, no other school of Vedanta
recognizes that there are two Brahmans: Aksarabrahman and Parabrahman. Hence, the
name of the darsana — Aksara-Purusottama Darsana — highlights its primary
contribution to Vedanta. Parabrahman, or the highest ontological entity, is understood

within the tradition to be Svaminarayana.

1.5.6 The Lasting Legacy: Gunatita Guruparampara

Furthermore, in particular within the BAPS Swaminarayan tradition, the lineage of
Gurus—Gunatitananda Svami, Bhagatji Maharaja, Sastriji Maharaja, Yogiji Maharaja,
Pramukha Svami Maharaja, and Mahanta Svami Maharaja—are understood to be
manifestations of Aksarabrahman. A brief introduction to their life and works is

presented below.
1.5.6.1 Gunatitanand Swami Maharaj

Gunatitanand Swami Maharaj (Gunatitananda Svami Maharaja) was born on an
auspicious day in October 1785 in the Gujarati hamlet of Bhadara in the Jamnagar
district. Sarad Plirnima was blessed as the Brahmin couple of Bholanatha and Sakaraba
welcomed their first child. Unknown to them, this young Miilji was a manifestation of

Aksarabrahman, the divine entity only inferior to Parabrahman. This was the start of a
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glorious lineage of gurus that will perpetually adorn our world. As a child, he found
bliss in offering devotion to Parabrahman, implying his eternal bond with the highest
supreme reality — manifested on earth as Parabrahman Swaminarayan. Milji was
initiated into the sadhu-fold by Bhagavan Swaminarayan at 25. Upon naming the new
renunciant as Gunatitanand, he said, “I extremely overjoyed offering diksa to Milji
because he is my Aksaradhaman. This is the original eternal place in which I eternally
reside. The world will be well acquainted with the name Gunatitanand Swami, which

will inspire millions to realize Brahmans and achieve moksa.”

The close relationship that Parabrahman Bhagavan Swaminarayan and Aksarabrahman
Gunatitanand Swami Maharaj had, and their ultimate bliss radiated to their
surroundings, was evident to their contemporaries. The latter lived in Junagadh for more
than 40 years and discoursed passionately and extensively on spirituality, divinity, and
the eternal principles of Parabrahman Swaminarayan. The goal of this spirituality was
to rid oneself of vices and reach the ultimate level of mukti while contemplating the
forms and grandeur of Aksarabrahman and Parabrahman, as well as all jivas and 1$varas
in their association. He nourished the Swaminarayan fellowship by giving discourses
that were interesting to all. His wish for the production of scripture that would
encapsulate the glory of Parabrahman Swaminarayan gave birth to the Harililakalpataru
by Acintyananda Brahmacarin. This text leads its readers on a journey into the life and
birth of Parabrahman Swaminarayan while not missing chances to explore the supreme

glory of Parabrahman, as also revealed in the Prasthanatrayi.

While granting bliss to his followers and fostering Aksara-Purusottama Dar$ana in their
hearts, Gunatitanand Swami Mabharaj left the world in October 1866. He revealed

Bhagatji Maharaj as his successor in the everlasting lineage of Aksarabrahman Gurus.

1.5.6.2 Bhagatji Maharaj

Bhagatji Maharaj (BhagatajT Maharaja) or Pragji Bhakta was born in Mahuva, Gujarat,
in March 1829. His youth was spent as a devout adherent to the Swaminarayan faith.
He would educate his friends and the other young children he knew how to meditate

while running to the riverside frequently. Because of his natural affinity for devotion,
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he was bestowed with the honorary title “Bhakta” (or, in vernacular, Bhagat).
Throughout his early years, he had a close relationship with Gopalanand Swami
(Gopalananda Svami), an aksaramukta and a prominent monastic follower of the
Parabrahman Swaminarayan. After the death of this teacher of 13 years, he traveled to

Junagadh to seek spiritual guidance from Gunatitanand Swami.

Once, in Sarangpur, while helping Gunatitanand Swami, he asked for his Guru’s
knowledge. Gunatitanand Swami remarked that this path to acquiring such knowledge
of eternal truths is not for the faint of heart. So, the sisya made up his resolve to take
whatever action would make the manifest Aksarabrahman pleased and to arrive at the
condition of liberation. While Bhagatji Maharaj was a siddha his whole life, which
means he was already liberated (in fact, eternally liberated and untouched by maya), he
selected a route that showed other adherents that their goals are achievable in this very
world. His life was committed to the teaching of the Aksara-Purusottama Darsana to

everyone.

Bhagatji Maharaj met Shastriji Maharaj, then a young sadhu, and gradually revealed
him as his successor. Shastriji Maharaj longed to be with his Guru and learn from him.
Towards the end of his life, in November 1897, Bhagatji Maharaj requested that his
closest followers accompany him to Vadtal. He did not intend that in a literal sense.
However, instead, he was alluding to the fact that in his sisya, Sastri Yagnapurusadasa,

he is always present, and the Gunatita Guruparampara continues.
1.5.6.3 Shastriji Maharaj

Shastriji Maharaj (Sastriji Maharaja) was the third successor in the divine lineage of
Aksarabrahman Gurus. He was born on the fifth day of the month of Vasanta. Dungar,
which literally means “a mountain,” was his given name, and both of his parents,
Dhoribhat and Hetaba, were devoted Swaminarayan believers. Aksarabrahman
Gunatitanand Swami bestowed his blessings on him when he was a newborn and
foretold this precocious child’s immense potential. In 1882, he was initiated into sadhu-
fold with a fire ritual; his name was Yagnapurusadasa. Soon after, he first encountered

his Guru in Bhagatji Maharaj, and he decided to commit himself to his purpose of
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disseminating the Aksara-Purusottama Darsana. Despite the fact that he was living a
comfortable life in Vadtal as a multi-talented scholar, orator, manager, and humble
sadhu, he chose to abandon his comfort for the sake of Aksara-Purusottama
Darsana and to pursue the words and teachings of his Guru. He did this in order to allow
others to stand to gain from the Aksara-Purusottama Darsana. The people who adored
him now scorned and ostracized him for making a Guru of a low-caste, uneducated son
of a tailor. This did not dissuade him, and he endured beatings and torture in order to
uphold his Guru and his beliefs. 1905 was the year that marked his definitive departure
from the diocese. He graced this world with five temples, in Bochasan, Sarangpur,
Gondal, Atladara, and Gadhada, which embodied the Aksara-Purusottama Upasana. He
wanted nothing more — it might seem that all his scholarship, comfortable life, and
praises did not bring him any favor except humiliation and beatings. He founded the
spiritual organization named BAPS (Bochasanwasi Akshar Purushottam Sanstha)
Swaminarayan Sanstha. In the presence of Yogiji Maharaj, his successor, he selected a
young sadhu by the name of Narayanasvartipadasa, who was 28 years old, to serve as
the president of BAPS. The world was humbled by what HH Pramukh Swami Maharaj
had to offer, but more significantly, how a Guru graced his disciple. The date of the holy
day was March 21st, 1950. In just over a year, in May 1951, he left the earth and BAPS
in the pious presence of Yogiji Maharaj and the graceful hands of Pramukh Swami

Maharaj.

1.5.6.4 Yogiji Maharaj

Yogiji Maharaj (Yogiji Maharaja) succeeded Shastriji Maharaj as the Guru of BAPS.
Born in DharT, Gujarat, his journey started with his parents, Devacandabhai and Puribai,
in May 1892. Later on, at the age of 19, he was initiated into the sadhu-fold. During
this time, his batchmates and elders had the opportunity to witness his devotion,
commitment, renunciation, humility, concentration, meditation, and memory. As a
result of all of this, even though his name was Jianajivanadasa, he was lovingly
called Yogi (or, in vernacular, Jogi). Later on, in June 1911, only a few months after his
diksa, he joined Shastriji Maharaj in his attempts to promote the Aksara-Purusottama

Dar$ana. Even in this regard, his dedication to following the teachings of his Guru,

43



Shastriji Maharaj, which is considered to be one of the essential attributes of a spiritual
seeker, was something that came naturally to him. Being a form of eternal
Aksarabrahman, he served as an example for us by living by his vows and cultivating
virtues that were difficult to even locate in the scriptures. During the course of several
decades, he was the leading sadhu of the BAPS Gondal mandir. In addition, he
showered his blessings on Pramukh Swami Maharaj on the day the latter was appointed

president in 1950.

As the Guru, Yogiji Maharaj introduced a great variety of novel ideas to the
organization, many of which have had a significant impact ever since. For example, he
started holding weekly assemblies for people of all ages, including small children,
school students, teenagers, and adults. Throughout the course of these gatherings,
devotees have the opportunity to study the Aksara-Purusottama Dar$ana, therefore
fortifying their faith and discovering comfort in bhakti. In addition, he made
three journeys to England and Africa to cultivate and foster the satsang community
even beyond the Indian national borders. Letters, being the primary source of long and
short contact, he diligently spends hours each day, without fail, writing them — either to
encourage satsanga, give a solution to the life problems of his followers, or to share the
news. Letters were indeed the primary source of long and short communication. These
letters, along with others from earlier times, are a witness to the growth of BAPS and
the tribulations that its Gurus had to endure, which are even difficult to conceive in our
day and age. He expressed desires carried out by his successor, HH Pramukh Swami
Maharaj, such as establishing a temple on the banks of the Yamuna, and his Sisya

bestowed upon the world the gift of Akshardham.

To support the community and provide a coherent account of the life of Bhagavan
Swaminarayan and his everlasting legacy of Guru, he asked a scholarly devotee,
Harshadrai T. Dave, to author the biographies of Bhagatji Maharaj, Parabrahman
Bhagavan Swaminarayan, Gunatitanand Swami, and Shastriji Maharaj. The tradition
greeted this gift with open arms and adulation, and it was much appreciated. In addition,
Yogiji Maharaj was in charge of initiating more than a hundred young aspirants into the

sadhu-fold on various occasions. This was a groundbreaking contribution since the
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conventional wisdom in the culture held that one should only renounce after reaching a
particular age and passing a specific time in one’s life during which the renunciant no
longer had anything to contribute to either his family or society. Yogiji Maharaj
bestowed society with young sadhus who were eager to contribute to society and, more
significantly, to walk the road of moksa. Please their Guru, and so make this magnificent
path feasible and available to young hearts. Later, in January of 1971, he passed on the
torch to the president of the institution, HH Pramukh Swami Maharaj as the Guru of
BAPS.

1.5.6.5 Pramukh Swami Maharaj: Inspirer of the Svaminarayana Bhasyam

Pramukh Swami Maharaj (Pramukha Svami Maharaja) was born in December 1921 to
farming parents - Motibhat and Divalibal. When he was a little child and a teenager, his
presence in the hamlet of Chansad was a blessing. However, a special moment arrived
when Guru Shastriji Maharaj sent him a letter, directing him to embrace the path of
renunciation. It was then that he resolved to bid farewell to his village. His parents
happily celebrated the thought and decision that Shantilal (Pramukh Swami Mahara;j’s
childhood name) held close to his heart. In January 1940, he became known as Sadhu
Narayanasvariipadasa after undergoing ordination into the sadhu order. As a young
sadhu, he remained eager while serving his Guru as a personal attendant and the main
responsible sadhu of BAPS Sarangpur mandir. Shastriji Maharaj saw his brilliance and
capabilities from the very beginning and remarked that he would be blessing the
institution for the next fifty years by appointing this young swami in his place as the
president of BAPS Swaminarayan Sanstha. The 21st of May in 1950 was a momentous
day that served as a portent of a pleasant and prosperous future. He remained under the
guidance of Yogiji Maharaj until January 1971, and since then, he also served as the

Guru of BAPS.

True to his pledge of whole-heartedly and tirelessly nurturing this garden of BAPS, he
blessed, guided, and personally counseled over 810,000 people. For their spiritual
health, he built over 1,231 mandirs. In addition to this, he responded to 750,000 letters

that were sent about joy and sorrow, setbacks and successes — he was there for his
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followers through all of life’s highs and lows. Throughout the course of his travels, he
visited more than 250,000 homes in 17,000 different villages, towns, and cities located
in over 50 different nations across five continents. Most importantly, to maintain and
sustain these institutes of spirituality & devotion, learning & experience, and
acceptance & belonging, provide selfless service to society, and present the ultimate
path of liberation, he ordained over 1,100 youths to the monastic order. Everyone
acknowledged his beholding the highest level of spirituality while still doing exemplary
public service. Of the many honorable tasks accomplished in his lifetime, an important

one that is significant for this project is that he inspired the Svaminarayana Bhasyam.

HH Pramukh Swami Maharaj had a vision for expanding BAPS along the same road
that had been paved by his Gurus Shastriji Maharaj and Yogiji Maharaj. Shastriji
Maharaj was himself an erudite scholar that worked and inspired many such ideas for
academic and social growth, like authoring a text on the glory of Aksara-Purusottama
Dar$ana, establishing the Aksara-Purusottama Dar$ana through the arrangement of
consecrating the solid, metallic murtis of Aksarabrahman Gunatitanand Swami Maharaj
and Parabrahman Bhagavan Swaminarayan. Yogiji Maharaj ordained young, educated
youths to the order and inspired them to study Sanskrit. Because of this, BAPS produced
its first four PhD swamis in the early 1970s. Regularly, he inspired young sadhus to
speak in front of a crowd in a variety of languages and to memorize texts. This helped
the young sadhus build confidence. After putting together, a Sanskrit pathasald (an
institute for traditional learning) and having as teachers some of the most well-known
experts in the relevant Sanskrit subjects, he accomplished a task that had never been
done before in order to meet the wishes of his Guru. Pramukh Swami Maharaj foresaw
a set of bhasyas on the srutis and smrtis — and sutras. He carried on the tradition of
educating swamis in Sanskrit and encouraged his students to study as though they
would pass on the knowledge to future generations. Pramukh Swamiji spoke —
Bhadreshdas will write the bhdsyas — when Mahamahopadhyaya Bhadreshdas Swami
was just a young adult and yet treading small early steps on the path of his Sanskrit
education. Once the young scholar had just finished his PhD, he inspired him to write

the bhasyas. The day was February 13, 2005, and the planned finish date was the day
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that BAPS would celebrate its 100th anniversary, which was December 17, 2007. HH
Pramukh Swami Maharaj bestowed upon him the utmost satisfaction and his most
sincere blessings. The commentator of the Svaminarayana Bhasyam described this as
one of the most gratifying moments of his work when he saw the pure smile on the face
that meant the world to him. The process of accomplishing this work was fraught with
unpredictability and challenges, but the end goal of pleasing his Guru motivated him to
persevere. On the Guru-Bhakti Day (17 December 2007), the last day of the five-day
centenary celebration and the 87th birthday of Guru Pramukh Swami Maharaj, the
Svaminarayana Bhasyakara humbly walked out of the scene, upon dedicating his
monumental, millennium magnum opus at the feet of Pramukh Swami Maharaj, who

had made him into what he stood before him and the world.

Before HH Pramukh Swami Maharaj passed to Aksaradhaman, he made sure this
divine legacy of Aksarabrahman Gurus continued and revealed HH Mahant Swami

Maharaj as the spiritual leader - president and Guru of BAPS.
1.5.6.6 Mahant Swami Maharaj

Mahant Swami Maharaj (Mahanta Svami Maharaja) was born, on 13 September 1933,
into a devout Swaminarayan family that was originally from the central Gujarat region
of India. However, he was born in Jabalpur, Madhya Pradesh, as the family had
temporarily moved there for business. Shastriji Maharaj formally named and initiated
young Keshav, often recognized as Vinu by his family and friends, at a very young age,
into the Swaminarayan fellowship. Years passed, and he found himself in the most
divine and content association of Yogiji Maharaj. In 1961, the Guru gave him the name
of Sadhu Kesavajivanadasa and the honor of becoming one of the first educated young
sadhus in the order. Due to the fact that he was the most experienced new initiate, Yogiji
Maharaj elevated him to the position of leader (mahant) of the group. From that point
on, he became known as Mahant Swami. He made it his life’s work to adhere
scrupulously to the guidelines the Gurus’ teachings had laid forth for him and everyone
else. He never once tried to avoid the rigors of the journey. Together with the numerous

other contributions he made to the community and the organization, he was Yogiji
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Maharaj’s personal attendant. In the eyes of Pramukh Swami Maharaj, he was a faithful
and humble companion who did not desire anything other than to see a pleasing smile

on the face of his Guru.

Because he was a conscientious and enthusiastic communicator, he put his creative
abilities and ability to write letters to good use for thousands of others, including myself.
In addition to participating in many of the organization’s most crucial leadership
initiatives, he made it a point to produce some of Swaminarayan Aksharpith’s most

thought-provoking publications.

He inspired Mahamahopadhyaya Bhadreshdas Swami to pen down the Svaminarayana-
Siddhanta-Sudha, Swaminarayan arti, Swaminarayan mahapija, Sahajananda
Namavali, Aksara-Purusottama Samhita, among other important scriptural texts.
Mahant Swami Maharaj himself, in 2020, authored an authoritative text on the doctrines
of Bhagavan Swaminarayan and the legacy of the Aksarabrahman Gurus before him.
This Sanskrit-Gujarati literature, which consists of 315 verses, was memorized by
thousands of children, adolescents, youths, and adults. He continues to be in the hearts

of millions as his predecessor Pramukh Swami Maharaj before him.
Let us delve into the exceptional uniqueness and originality inherent in this project.
1.6 Originality and Novelty

This research is fascinating and original in its own right. The list below, which describes
some reasons, is not exhaustive. First, in the subject of Vedanta, the doctrine of Aksara-
Purusottama Dar$ana is a novel contribution, and thus it has not been thoroughly
explored. Just over two centuries have elapsed since Parabrahman Swaminarayan
delivered the first discourse on this philosophy. Second, around the turn of the 21st
century, a commentary of the Aksara-Purusottama Darsana was produced on the
Prasthanatrayl entitled Svaminarayana Bhasyam. This treatise, authored by
Mahamahopadhyaya Bhadreshdas Swami, stays faithful to its origin in the Vacanamrta
of Bhagavan Swaminarayan. My thesis offers further insight not explicit in existing

scholarship on this darsana and Vedanta in general. This study makes it possible for
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Vedanta academics to acquire a deeper grasp of the Aksara-Purusottama Darsana by
consulting the very same texts — the Upanisads, the SrTmad-Bhagavad-GTté, and the
Brahmasiitras — that they already are well-versed in. Both the topic and the sources used
in its study are unique. The commentator is living, and so is his Guru’s grace. In the last
five decades or so, under the leadership of HH Pramukh Swami Mabharaj, the
Swaminarayan faith, and BAPS Swaminarayan Sanstha in particular, saw growth
through magnificent temples; local and global celebrations of festivals; initiation of
aspirants into sadhu-fold; and academic and non-academic publications through
Swaminarayan Aksharpith, the publication house of BAPS and a series of national and
international BAPS other research institutes. This incomplete list extends further to
encompass the invaluable service rendered by BAPS to society during critical junctures.
At the core of all its endeavors lies spirituality and profound wisdom. It is this very
spirituality, resonant with the teachings of the Upanisads, Srimad-Bhagavad-Gita, and
Brahmasiitras, collectively referred to as the Prasthanatrayi, that is seamlessly

integrated into our daily lives.
1.7 The Svaminarayana Bhasyakara: Mahamahopadhyaya Bhadreshdas Swami
1.7.1 Humble Beginnings

At the tender age of 14, Mahamahopadhyaya Bhadreshdas Swami made the decision to
be initiated into the sadhu-fold by the gracious hands of his Guru, Pramukh Swami
Maharaj, the fifth spiritual successor of Bhagavan Swaminarayan and the spiritual
leader of the international socio-spiritual BAPS organization. Bhadreshdas Swami
began his study of Sanskrit at Sarangpur, where, together with the other 200 novice
monastics, he participated in a number of different practices and activities. When he
was younger, Pramukh Swami Maharaj would advise him, “Do not study simply for the
tests. Read the entire text from the beginning to the end. You understand how difficult
it is to find teachers. Study hard so that you can tutor the future students and monastics”.
In addition, the Guru continued by saying, “Take notes on what you learn. These
separate notes need to contain topics from the book that are relevant and noteworthy.

Also, make sure to show me these notes.” This motivation steered him in the right
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direction academically. After that, he received his master’s degree in Sanskrit from the
University of Mysore in Karnataka in 1996, where he successively ranked first. In
recognition of his exceptional intelligence and performance, the university he attended
presented him with the Prof. G. Marula Siddaiah Memorial Award. He completed his
education under the direction of Pramukh Swami Maharaj, who had seen in him, from
the very beginning, the potential to become a great monastic, a great scholar, and a
global ambassador of Sanatana Dharma. In the following years, from 1999 to 2002, he
achieved the prestigious Acarya (equivalent to Masters) degrees in a diverse range of
philosophical disciplines, including Samkhya and Yoga Dar$ana, Vedanta Darsana,
Nyaya and Vaisesika Darsana, and Piirvamimamsa Darsana. As a result of his mastery
of each of the six astika darsanas, he was recognized as an Saddarsanacarya. His
dissertation on a comparative study of the Srimad-Bhagavad-Gita and Bhagavan
Swaminarayan’s Vacanamrta that established Parabrahman’s pratyaksa-svaripa-
yoga earned him a doctorate in 2005 from Karnataka State Open University (KSOU),
Mysore.

1.7.2 Story of the Svaminarayana Bhasyam

When Bhadreshdas gave his doctoral diploma to his Guru on a beautiful day in the
spring, HH Pramukh Swami Maharaj blessed him to compose a classic treatise —
Svaminarayana Bhagsyam on the Prasthanatrayi. It would not have been possible for
him, as he acknowledges it, to complete this herculean job of writing a commentary on
the established canon of Vedanta — the PrasthanatrayT including the Upanisads, Srimad-

Bhagavad-Gita, and Brahmasiitras, if not for the grace of his Guru.

He started writing this the Svaminarayana Bhasyam in a small room in Sarangpur,
Pramukh Swami Maharaj’s favorite place. His swami companions built him a rotating
storage unit with many layers and sections to organize the more than 450 manuscripts
he needed to read and refer simultaneously to as he wrote. He would write for around
16-20 hours every day in order to ensure that this monumental endeavor was completed
on schedule. Regardless of what he wrote in the commentaries, he always questioned,

both himself and the produced text, whether or not his writing was appropriate, whether
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or not it was in accordance with what he had been taught by my Guru, whether or not
it was coherent with everything that came before it, and whether or not it would remain
the same for everything that would come after it. He did not shy away from continuous
adjustments or let go of elements that did not work out as planned. He discussed ideas
with the senior swamis to find the ground and strength his writing. As his Guru,
Pramukh Swami Maharaj, treated everyone embodying the noble ideas of equality,
unity, and fraternity, he, too, made sure not to criticize any predecessors. When he
needed to convey objective viewpoints or purvapaksa, Pramukh Swami Maharaj
instructed him to ensure that the opposing viewpoint was intelligible and acceptable to
the adherents of that particular faith. It should not be with the intention of proving them
incorrect but rather out of respect for their position. The aim should be to substantiate
our stance rather than arguing to prove the other side evil, wrong, or incompetent. The
Svaminarayana-Bhasyakara would pray every day for the result to be whatever the
Guru wishes. Even while approaching work in such a spiritual manner, there were still

difficulties.

Sarangpur was swept away by a sudden flood in 2007, only a few months before the
deadline for his project. The chamber in the basement that served as his primary study
area and was used to store the hundreds of pages of handwritten notes he had was
quickly submerged in water. He was still having trouble comprehending and coming to
grips with the situation. He described himself as being in “absolute disbelief.” Pramukh
Swami Maharaj blessed him on a phone call and motivated him to start anew.
“Whatever was not supposed to be written has been washed away. Now you will write

the best” — these words of inspiration provided him with inspiration.

Overcoming such unfavorable circumstances, he finished authoring the commentaries
on December 17, 2007 — the celebration of 100 years of BAPS, published between 2009
and 2012. The world witnessed what can be achieved by the grace of the Guru and what
sincere arduous work of years yields. In recognition of the exceptional excellence
exhibited in his composition, he was bestowed with a D.Litt. (Doctor of Letters) degree
by Kavikulguru Kalidas Sanskrit University in Nagpur, Maharashtra, India. On the

other hand, in 2012, the university concluded that this degree did not sufficiently honor
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his academic accomplishments or outstanding contribution to India’s literary and

cultural legacy. Thus, he was made a Mahamahopadhyaya.

Additionally, he also authored a vadagrantha for Aksara-Purusottama Dar$ana called
the Svaminarayana-Siddhanta-Sudha. This text is unique and one of the most
significant contributions to the skyline of Vedanta as 1) it has been over a century and a
half since the world has seen a text of this high caliber, making it one of the rarest texts
in existence ii) he is the only one after Sankaracarya to have authored a commentary on
all three of the Prasthanatray1 and iii) in the ancient history, dating back a dozen of
centuries, it is for the first time that the world witnesses a single scholar authoring the
vadagrantha, along with a fine treatise on the Prasthanatrayi. Published in 2017, the
Svaminarayana-Siddhanta-Sudha has become incredibly renowned within the world of

Indian philosophy and beyond.
1.7.3 Awards, Titles, and Felicitations

In 2012, the Kavikulguru Kalidas Sanskrit University in Nagpur bestowed upon him
the illustrious title of “Mahamahopadhyaya.” This title has been bestowed since the
days of ancient India to distinguished academics who have authored masterful
contributions connected to core Sanskrit scriptures. This title was for his original and
exceptional bhasyas, based on teachings of Bhagavan Svaminarayana, on the
Prasthanatray1 preserving the traditional academic style of authorship of the former

acaryas.

In 2013, the Akhil Bharatiya Vidvat Parisad of Varanasi, Uttar Pradesh, India, came
together to award him the title of “Darsana Kesar?” for his noteworthy novel
contribution to the darsanic tradition of India. This contribution was made by elevating
academic dialogue and revitalizing theological inquiry through his magnum opus,

Svaminarayana Bhasyam.

In 2015, Silpakorn University in Bangkok, Thailand, addressed him and acknowledged
him as someone who has meticulously researched all of the schools that are part of the

astika darsanas and the Vedanta heritage and has discovered the fundamental principles
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that underlie each one. In addition, his commentary on the Prasthanatrayt explains some
of the most profound Vedic truths in a way that conveys an all-encompassing
philosophical viewpoint. Because of this achievement, they conferred upon him the title

of “Vedanta Martanda” as a mark of respect and admiration.

In the year 2017, on the occasion of the silver jubilee celebration of Swaminarayan
Akshardham in Gandhinagar, Gujarat, India, Shree Somnath Sanskrit University,
Veraval, Gujarat, India, honored him with the prestigious title of ‘“Abhinava
Bhagsyakara.” This recognition was bestowed upon him for his exceptional achievement
of establishing Parabrahman Swaminarayan’s doctrinal teachings within a darsanic
tradition. He accomplished this through the authorship of a commentary on the
Prasthanatrayf titled the ‘Svaminarayana Bhasyam’ and the ‘Svaminarayana-Siddhanta-
Sudha,’ a classical Sanskrit dialectic treatise, or vada-text, that provides an extensive
exposition, justification, and defense of the philosophical and theological principles of
the Aksara-Purusottama Darsana. These principles are firmly grounded in the Vedantic

canon of the Prasthanatray1.

He was chosen to be given the “Vidvat Sarvabhauma” title by the Honorable Governor
of Karnataka, India, in Bengaluru, Karnataka, India, for his universal contribution to
reviving India’s ancient commentarial tradition by authoring the Svaminarayana
Bhasyam. Moreover, this title was also for the composition of the Svaminarayana-
Siddhanta-Sudha as an unprecedented occurrence in the annals of darsanic traditions of

India.

In 2019, he was honored with the conferral of new titles.

- The Babasaheb Bhimrao Ambedkar Central University of Lucknow in the
Indian state of Uttar Pradesh awarded him the title of “Excellence in
Philosophy” in recognition of his traditional and scholarly composition of
the Svaminarayana Bhasyam and the Svaminarayana-Siddhanta-Sudha
elucidating the ontology, praxis, and knowledge sources according to the

Aksara-Purusottama Darsana of the Vedanta school of Indian philosophy.
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- At the same event, on the 16 of January 2019, the state of Uttar Pradesh
established upon him the title of “Acarya-Pravara.” This was, much like the pre-
eminent prior acaryas of the past, for his presentation of a distinctive Vedantic
school of thought that was founded on the Prasthanatrayi. It was also said that
he is the first and only @carya to have published a Sanskrit commentary on the
entirety of the Prasthanatray1 (Svaminarayana Bhasyam) and also the author of
the vadagrantha (Svaminarayana-Siddhanta-Sudha). Dinesh Sharma, the
Deputy Chief Minister of Uttar Pradesh, stated that Pujya Bhadreshdas Swami
is in the linecage of the great dcdaryas, just as Sankaracarya and
Ramanujacarya, and the State of Uttar Pradesh is honored by conferring him

with the title of Acarya-Pravara.

- Sri Kasi Vidvat Parisat of Varanasi, India, recognized him as “Dar$ana-Sastra-
Sarvabhauma” in recognition of his mastery of the six Indian darsanic schools
of thought as well as his expertise on Eastern and Western philosophies; and for
how his novel, distinct, and original philosophical contributions

comprehensively established the authority of the Vedas.

Once more, in 2020, on the occasion of the centenary celebration of the All-India
Oriental Conference (AIOC) of the Bhandarkar Oriental Research Institute, Pune, the
Kavikulguru Kalidas Sanskrit University of Nagpur conferred upon him the title of
“Vedanta Bhaskara” for comprehensively analyzing all of the renowned branches of the
Vedanta school. This was done in recognition that he had studied all of the Vedanta
school’s branches. Moreover, they appreciated the extraordinary reasoning ability and
grace of his Guru that aided him in academically conveying the philosophy of

Aksarabrahman and Parabrahman through the fundamental texts of the school.

The Indian Council of Philosophical Research (ICPR), part of the Ministry of Education
of the Government of India, has acknowledged Mahamahopadhyaya Bhadreshdas
Swami’s achievements in the field of philosophy. These achievements are regarded as

novel and priceless academic contributions that have significantly enriched India’s
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darsanic tradition. Consequently, they handed him the “Lifetime Achievement Award”

for the year 2020.

Finally, in the year 2022, the Central Sanskrit University of Delhi accorded him the title
of “Bhasyakara-Mahacarya” from its Sadashiv campus in Puri, Odisha. This was in
recognition of his attainment of a prestigious position within the legendary lineage of
esteemed dcaryas through the authorship of the Svaminarayana Bhasyam that enriches

the commentarial tradition of the Vedic Sanatana Dharma.

In addition, he has been recognized with honorary felicitations and acclamations both

domestically and abroad for his services to traditional and literary fields.

July 2017: the Banaras Hindu University of Lucknow, UP, India

November 2017: Maharaja Sayajirao University of Baroda, Gujarat, India,
along with 27 other universities, in the academically enlightening presence of

25 Vice-Chancellors

February 2018: the Honorable Government of the Indian State of Karnataka and
40 universities. This august assembly happened in the presence of the
Honorable Governor and 35 Vice-Chancellors and experts of philosophy and

linguists.

July 2018: 17th World Sanskrit Conference, Vancouver, BC, Canada

October 2018: Dr. Harisingh Gaur University (Sagar University) of Sagar, MP,
India

January 2019: Babasaheb Bhimrao Ambedkar University, a Central University
located in Lucknow, UP, India, along with 40 other universities and the

esteemed presence of 15 Vice-Chancellors.

January 2019: On the same occasion as above, he was also felicitated by the

Honorable Government of Uttar Pradesh, India
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- August 2019: Parliament of Victoria, Melbourne, Australia

- February 2021: National Sanskrit University, Tirupati, India

He has received honorary acclamations from over 63 universities on these various

felicitation occasions.

1.7.4 Academic Contributions

In addition to that, he is a lecturer at a number of other universities and institutions,
including the Akshardham Center for Applied Research and Social Harmony
(AARSH), the Yagnapurusa Samsrta Pathasala in Sarangpur, Gujarat, and the Shree
Somnath Sanskrit University in Veraval. Moreover, being a master of quite a few Indian
classical musical instruments, he teaches them to students while also being an official
mediator of discussions. In these conversations, topics such as the contemplation and
practice of diversity, inclusiveness, and equality; the linguistics of Vedas; the function
of verbal witness concerning faith-based reasoning; ancient Sanskrit grammar and its
derivations; and khyativada will be brought up. Furthermore, he actively engages in
collaborative research programs with universities and conducts independent research
on a broad spectrum of subjects. These encompass, among others, the preservation,
promotion, and propagation of Vedic traditions in India; the importance of tolerance
and reverence for global peace, unity, and spiritual elevation; as well as the

embracement of diversity, inclusivity, and equity within contemporary social systems.

He has numerous publications in scholarly and classical Sanskrit with their translations
and vernacular languages, including the volumes of the Svaminarayana Bhasyam and
the Svaminarayana-Siddhanta-Sudha, Brahmaghosa, and an introductory volume for
Bhagavan Swaminarayan’s Aksara-Purusottama Darsana. He serves as the editor of a
substantial body of works encompassing a wide array of philosophical themes. He has
authored the magnanimous Ak$arpurusottama Samhita and the commentaries called the
Svaminarayana Bhasyam for the Samkhya and Yoga Dar§anas. Over one hundred fifty
articles, both academic and non-academic, written by him and published in a diverse

array of journals, magazines, and newspapers cover topics such as Paninian Grammar,
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Nyaya school of Indian philosophy, Vedic literature, Prasthanatrayi, and Aksara-

Purusottama Darsana.

He is a master of thought and oration. During the previous decade, he has given
presentations and presided over more than 63 academic conferences, seminars, and
assemblies at national and international levels, along with a few ongoing series on the
Gita and other philosophical works. Along with delivering those lectures, he
coordinated the development of a variety of online courses as part of a transition to
online learning brought on by COVID-19. In addition to this, he supervised, directed,
and lectured students in classes on the Satsangadiksa, Sanatana Dharma, and the ancient
spiritual texts associated with each, the Gita, and the commentaries associated with

each, and the pedagogy of the Sanskrit language.

During the course of his travels around the world, he has had conversations with more
than eight hundred academics working in more than five hundred institutions in twenty-
five different nations. Some of these nations include Austria, Belgium, Croatia, Finland,
France, Germany, Greece, Hungary, Italy, Netherlands, Norway, Spain, Sweden,
Switzerland, and the United Kingdom in Europe; Kenya, South Africa, Tanzania, and
Uganda in Africa; Australia, Cambodia, Fiji, Indonesia, New Zealand, Thailand in Asia-
Pacific; Canada; and the United States of America. Furthermore, he assumes the
position of the head at the BAPS Swaminarayan Research Institute, located within

Swaminarayan Akshardham in New Delhi, India.

During his travels across the world in 2022, he held Unity Forums in a variety of
locations, including the United States of America, Europe, Africa, and Australia. The
Hindu concept of “vasudhaiva kutumbakam” — “the whole world is one family,” served
as the inspiration for this groundbreaking endeavor undertaken by BAPS. Because of
his deep understanding of the culture of Sanatana Dharma and his traditional education,
he could engage in extended conversations with many local Hindu intellectuals and
authorities. This event’s purpose, an admirable objective, was to foster harmony among
the many Hindu sects, coupled with fraternity and a sense of oneness with one another.

He emphasized the notion that a place (mandir, in this context), a text (scriptures), and
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an ideal (monastic order) can help sustain and blossom bhasa (language), bhiisa (attire),
bhojana (diets), and bhajana (spirituality) to bless a culture with longevity. In order to
keep one’s background’s values and morality, one must make every effort to preserve

these things.

With the blessings of HH Mahant Swami Maharaj, the current spiritual head of BAPS,
Bhadreshdas Swami, presided over the inauguration ceremony of BAPS Research
Institutes around the globe. The Swaminarayan tradition and Sanatana Dharma are the
study subjects at these institutes, which also serve as centers for research and learning
pertaining to Indian culture, scriptures, and languages. In addition, the purpose of these
institutions is to “promote social harmony, interfaith discussion, public involvement,

and intellectual debate.”

Also, he was asked to be a keynote speaker at the first-ever G20 Religious Forum, also
known as R20 2022, in Bali, Indonesia. This forum was a worldwide endeavor that
brought together religious people from member states. His Guru, Pramukh Swami
Mabharaj, whose centennial birth anniversary’s grand celebrations were just celebrated,
advocated for global religious harmony. This event took place only a few short weeks
before the centenary anniversary of the Guru’s ever-inspiring life and works that
changed people’s lives forever. Being a BAPS Swaminarayan monastic and a highly
recognized traditional scholar of the ancient Indian language of Sanskrit and the school
of Vedanta, Mahamahopadhyaya Bhadreshdas Swami was a representative of the Hindu

Sanatana Dharma and Vedanta.
1.7.5 Opinions on Mahamahopadhyaya Bhadreshdas Swami’s Works

These opinions are offered on various occasions — orally or in writing — on numerous

occasions.

- Mahamahopadhyaya Prof. N. S. Ramanujatatacharya:
“OHTCHTY STaT Tl STERTeaHI=Ad | sl  TeuRTeaH =ad | Td
TogTHd STRETor Sfuredditd FEuiem R | TeaTor sergEoT
TR T WaTfer | o qarre | q Sufvet fdrfeegdi=T amemt
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USqAeh TTes WA HiEd | 38 7 4 3d: Id ohld o &
AevsEIeTd: felefifa foget wem=ar s 136

- Mahamahopadhyaya Dr. Krishnamurti Shashtry: ‘@rmﬂﬁg@

ST fSIgmem = srerfSIgTET st Ue fomgamershe~d Ta-Hae

el feretaTure ST faraaaT Hee: T HRvETaHEIeaT: A el
e TeehUTCTeH SIS UAhe Yehed (| SATeTaat Siegr-
frmamep va gfemgimaf g8 137

NN N0

- Acharya Ramesh Kumar Pandey: “YTio 9gid o 37gd 3317 Fed &,
TS 3T ol [RS8 a3 *ed &, ATed 9eid i 5d a1 %ed &,
e IHT TR T J&Tq T ST&RTENIAH 3 el Sl ..
TR ToRITHTRT # S8 | TRt 3TTST 0 H e T8 ST &, STl |uf
ST ST AT fefGHaTaT STl 3199 H9SH ol 318 7Y fora @1 ?

|38’7

- George Cardona: “Another thing that characterizes Bhadreshdas’
work, in contrast to another typical sort of comparable work, is the

lack of animosity. Typically, in other works, you have what is called

36 paramdtmabhinnam brahma tattvam aksarasabdenocyate. parabrahmatattvam tu
purusasabdenocyate | etam siddhantameva brahmasiitrani pratipadayantiti niriipaniyamasti.
tadanusarena brahmasttranam bhasyam racaniyam bhavati | naitat sukhasadhyam karma. tatra
upanisadam gitadismrtinam camulagram pathanapirvakam pratisitram bhasyamaracaniyamasti |
idam mahattamam karma itah piarvam kairapi na krtam sadhubhadresadasaih nirvyiidhamiti vidusam
paramanando jayate |

37 samksiptabodhanaipunyam ‘brahmanoh jijiasa' = brahmajijidsa iti evam
vigrahavakyakathanenaiva etanmatasya sarvavilaksanatvam atisamksiptataya siicayantah ete
bhadresadasamahodayah anitarasadharanam mahattvam gurukrpalabdham
aganyapirvapunyaphalam prakatayanti | atispastataya svasiddhantam jijidasasiitre eva
sunipunamudghosayanti ime |

38 $ambkara vedamta ko advaita darsana kahate haim, ramanuja vedamta ko visistadvaita darsana
kahate haim, madhva vedamta ko dvaita darsana kahate haim, thika ust prakara svaminarayana
vedamta ko aksarapurusottama darsana kahd jata hai | ...bharatiya vidyaparampard mem veda se
lekara aja taka mem yaha pahala avasara hai, jaba sampiirna prasthantrayt ka bhasya likhanevala

acarya apane sampradaya ka vada gramtha likha rahd hai |
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a ‘purvapaksa,” followed by its destruction and the establishment of
the new siddhanta. But in the Svaminarayana-Siddhanta-Sudha, the
establishment of the siddhanta is done in a very subtle manner,

without much argument against anybody. This is one of the beauties

of this work.”

Graham Schweig: “The Svaminarayana-Siddhanta-Sudha is written
in very lucid and not unnecessarily complex Sanskrit. The overall
style is reminiscent of the clarity and eloquence of Sankaracarya’s
bhasya writing, which lends Bhadreshdas Swamiji’s work a good
deal of gravity, authority, and power to those who can read and

appreciate Sanskrit.”

Prof. C. Rajendran: “Students of Indian philosophy will be greatly
indebted to Swami Bhadreshdas for this scholarly introduction to the
Svaminarayana philosophy in lucid Sanskrit. The learned author
displays his thorough knowledge of the sampradaya and the tenets of
various schools of Indian philosophy in this masterly exposition. The
author authenticates his position at every juncture with profuse
quotations from scriptures like the Upanisads and the Bhagavad
Gita. The rival views are presented lucidly and then answered from
the point of view of the siddhanta. Though written in contemporary
times, the work is a welcome attempt to revive the lost Sastra

tradition of ancient India.”

Prof. M. M. Agrawal: “I found the Brahmasiitra-Svaminarayana-
Bhasyam quite well-studied work containing both comparative and
critical account. It provides the word-by-word meaning of the sitras,
creates doubt, and establishes an opposition. Also, it constitutes and

proliferates a principle in order to offer credibility to its Vedantic
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principles, reflecting the intellectual aptitude of its commentator. The
gamut covered is vast; despite that, the commentator has neither
missed an important point nor dwelt on it superfluously. Right from
the Vedas, Srutis-smrtis to the system Vedanta the philosophical
views are surveyed authentically. The commentator has profusely
quoted from the sruti-smrtis mentioned at relevant places. This
volume is prepared in faultless Sanskrit and lucid style. In this way,
Brahmasiitra-Svaminarayana-Bhasyam is really a distinct
contribution through a fresh approach to the old Brahmastitras

commentaries.”

1.8 Closing

This chapter is an introduction to the thesis. It briefly explains this thesis and its position
in the broader circle of Vedanta and Sanskrit. I then present a summary of what
“darsana” means and the relevant authorship of Vyasa — the key figure in the inception
of the Prasthanatray1. What are the Indian schools of philosophy, and what entails under
the basic ideas of the philosophy, including but not limited to epistemology, soteriology,
metaphysics, and endeavors to progress in the system, are discussed in the next part of
the chapter. This is succeeded by a concise overview of the dstika system of Indian
philosophy, encompassing prominent schools such as Samkhya, Yoga, Nyaya,
Vaisesika, Mimamsa, and Vedanta. Within the Vedanta school, sub-schools including
Advaita, Visistadvaita, Dvaita, Dvaitadvaita, Suddhadvaita, Acintyabhedabheda, and
Aksara-Purusottama Darsana are explored, each briefly summarized in relation to their
contemplation of the foundational philosophical concepts mentioned above. On a
similar note, and to read into the title of this research project, I present the methodology
of this work, along with what “consistency” means with an example. I briefly introduce
the Prasthanatrayl —and the Svaminarayana Bhasyam of the Prasthanatrayi, the key
texts for this study. For a more comprehensive understanding of the context from which
the Svaminarayana Bhasyam originates, one can delve into an introduction to

Parabrahman Bhagavan Swaminarayan, the visionary founder of the Aksara-
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Purusottama Darsana, along with his profound Vacanamrta. The chapter further
expounds upon the enduring legacy of Bhagavan Swaminarayan, which is perpetually
upheld by a line of esteemed Brahmasvariipa (Aksarabrahman) Gurus. These luminous
Gurus include Gunatitanand Swami Maharaj, Bhagatji Maharaj, Shastriji Maharaj,
Yogiji Maharaj, Pramukh Swami Maharaj, and Mahant Swami Maharaj. It was under
the inspiration of Pramukh Swami Maharaj that Mahamahopadhyaya Bhadreshdas
Swami undertook the authorship of the Svaminarayana Bhasyam. Finally, in this
chapter, one can find a detailed introduction to the life and work of Mahamahopadhyaya
Bhadreshdas Swami and opinions of scholars and vidvans regarding the Svaminarayana

Bhasyam and Svaminarayana-Siddhanta-Sudha.
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