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Chapter 2

“tadetad aksaram brahman” — Aksarabrahman

Chapter 2: “tadetad aksaram brahman” — Aksarabrahman
2.1 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. At
the forefront of this declaration lies the Sanskrit rendition of the authoritative
philosophical letter penned by His Holiness Pramukh Swami Maharaj, expounding on
the principles 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.

- 7T SR TR T oTale freersh et < = aem | e
feeqercamRd wREy fed wer e | s
TSESTRV: RO GHHFARSEISHHT | OOsraue
s asIe e TR ey : HIUHTHR SATdeh fHammeh TR = |

- TR SRl el UehHa |a Y =T wa ol e sl i |

- IR ORTRRTEUTSHAehI T SRITISHTY ST=dsieel SATTsafasd
efer = Tt

! 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.
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“Aksarabrahman is distinct from Parabrahman, and like Parabrahman, it is eternal, one,
beyond the three gunas (qualities), a cetana (sentient) entity, and forever divine. Replete
with infinite liberating virtues and devoid of all mayic qualities, it is eternally without
faults. This Aksarabrahman’s form, qualities, powers, etc., depend only on
Parabrahman. By Parabrahman’s eternal wish, it is the cause, support, pervader,

controller, and saririn of all creation, which is jadacidatmaka®.”

“Although Aksarabrahman is metaphysically one entity, it serves in different ways

through four forms.”

“In its Cidakasa form, Aksarabrahman pervades within and outside infinite brahmandas

and upholds them.”

3 Creation, made of jada (insentient) maya, also contains cetana (sentient) beings, therefore it is called
Jjadacidatmaka. The entity is also called jadcidatmika.
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“As the abode (Aksaradhaman), Aksarabrahman is the divine abode of 1) Parabrahman;
i1) the mirtiman form of Aksarabrahman, who is in his (Parabrahman’s) service; and
ii1) infinite aksaramuktas (released jivas and 1$varas). There is only one such
Aksaradhaman. It is eternal and forever beyond the three gunas. Only muktas, who

have attained qualitative similarity* to Aksarabrahman, can enter it.”

“In that same Aksaradhaman, Aksarabrahman’s form as the personal attendant has, like
Parabrahman, a divine human form complete with two arms and all other features. As

the ideal for aksaramuktas, he forever remains engrossed in Parabrahman’s service.”

“That very Aksarabrahman manifests in human form, in each brahmanda along with
Parabrahman, as the Guru, who is the complete and uninterrupted vessel of
Parabrahman. Aksara can make bound jivas and i§varas of the world brahmaripa,® have
them attain wuttama nirvikalpa niscaya (the greatest unwavering conviction) of
Parabrahman, attain ultimate liberation, and forever experience the manifest presence
of Paramatman through his (Aksara’s) divine association. He protects the traditions of
the sampraddya and causes all to experience the supreme bliss. Gunatitanand Swami,
Bhagatji Maharaj, Shastriji Maharaj, and Yogiji Maharaj have appeared in this
succession of Gunatita Aksarabrahman Gurus®. This succession will continue
uninterruptedly. At any given time, the path of ultimate liberation remains open through

only one Guru.”

2.2 Opening

This chapter analyzes an entity described in the Prasthanatrayi, yet largely neglected by
the commentarial traditions until the Aksara-Purusottama Darsana. This entity is a
second Brahman, a lower Brahman, or as the Prasna Upanisad says — 379 si@’ (PU
5.2). The apara Brahman is also called Aksarabrahman. A further way of referring to

Aksarabrahman is by using either of the two words comprising the compound: i.e.,

4 This refers to a body made up of Aksarabrahman.

5 ‘Brahmariipa’ refers to a state in which one possesses qualities similar to those of Aksarabrahman.

® This succession of Aksarabrahman Gurus continued through Pramukh Swami Maharaj, the author of
this letter, and continues today through Mahant Swami Mahara;.

7 aparam brahma
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Aksara and Brahman. It is, however, essential to note that Brahman used alone could
mean Parabrahman, the Brahman higher than the lower Brahman, in addition to
meaning Aksarabrahman. Aksarabrahman is a part of the system of five entities, of
which a coherent study of the Prasthanatray1 allows an appreciation. Jivas and 1§varas
find themselves perpetually ensnared within the illusion-casting sway of maya. Though
inherently radiant and potent, this bondage obscures their awareness even of their true
selves as atman. Parabrahman extends benevolence by fashioning countless universes
and bestowing the outcomes of their karma, facilitating their journey towards liberation
from the relentless cycle of births and deaths. Simply existing within the world,
however, does not suffice for attaining ultimate liberation. Parabrahman grants
humanity its association and continues to remain present through a lineage of
manifestations of Aksarabrahman Gurus. Through association with Aksarabrahman,
which entails not mere co-existence in close proximity but, for example, listening to
and contemplating the words of the Aksarabrahman Guru, a jiva or an 1$vara realizes
their true self, realizes its relationship with Aksarabrahman and Parabrahman, and most
importantly, realizes the form of Parabrahman in its heart. At their ultimate nature, these
realizations are mukti — freedom from the deluding clutches of maya, to use metaphoric
language. Once liberation is achieved, the emancipated jivas and 1$varas forever break
free from the entanglements of maya. They are eternally bestowed with the serenity and
bliss emanating from Parabrahman, residing perpetually within Aksaradhaman — the
divine abode of Aksarabrahman in its essence. We shall explore further in this chapter
Aksarabrahman: its characteristics, its relationship with other entities, and its depiction
in the Upanisads, Srimad-Bhagavad-Gita, and Brahmasiitras. This depiction ultimately

supports the thesis of consistency between these three texts.

This entity is called Aksara or Brahman; alternatively, as noted, Aksarabrahman is one
compound word. It is called Aksara because 1) it never diminishes, distorts, or decays —
T 9 affrq, sty emfa. . 8 i1) it pervades everywhere and thus is the beholder of
everything at once; it sees everywhere — AT = ?FITJH, vafd o gaHaTE: gt

8 Svaminarayana-Siddhanta-Sudha 2.3, p. 19; na cedam ksiyate, na ’pi ksarati |
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aﬁﬁl% as Mahamahopadhyaya Bhadreshdas Swami expounds. This is the same
Aksarabrahman that, in its form, characteristics, knowledge, and other divine features,
is beyond and above all jivas and 1$varas. Even when these two entities become
liberated, Aksarabrahman remains superior to them — being maya’s controller along
with Parabrahman. More significantly, in this regard, Aksarabrahman is more excellent
and more prominent than all except Parabrahman and beholds and supports them. The
Svaminarayana-Siddhanta-Sudha says:

o [a)

- Tded [ EETEEUay HRaes AR JEe,

L N O 10
SeUlcdT=d slelcaMIedH |

A note of emphasis important to provide here is that Parabrahman is supreme. Even as
we singly exalt the magnificence of Aksarabrahman, the overarching understanding
endures that Parabrahman reigns supreme, transcending Aksarabrahman in every
dimension. Parabrahman’s superior nature is reflected well in the appellation

Parabrahman itself: beyond (para) Aksarabrahman.

Both the words “Aksara” and “Brahman” are abundantly used in the Prasthanatray1 for

Aksarabrahman. Some such references are provided below.
- TqgEETSeR Ea... ! (KU 2.16)
. dedegSE... 12 (MU 2.2.2)
- SEIeRTHIT 9% 11 (TU 2.1.1)

- T g STEITSIHTeHT 57 14 (MaU 1.2)

° Svaminarayana-Siddhanta-Sudha 2.3, p. 19; vydpnoti ca sarvatra, bhavati ca sarvanivasah
sarvaksasca vartate |

10 Svaminarayana-Siddhanta-Sudha 2.3, p. 19; etadeva punarnityam svariipasvabhavagunatasca
nikhilajivesvaramayatanmuktebhyo brhattvad brmhanatvacca brahmetyabhihitam |

" etaddhyeva’ksaram brahma

12 tadetadaksaram brahma

3 brahmavidapnoti param

14 sarvam hyetad brahma ‘yamatma brahma
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- T wEh fefa:. L 15 (BG 2.72)

- STEITYOT STRT erstaITHT TR0 g4 116 (BG 4.24)
- fHagsar.."7 (BG 8.1)

- T TFTTHA..."¥ (BG 8.3)

- 7T SRS 10 (BG 1.1.1)

- STRRHFEYA: 12 (BS 1.3.10)

This Aksarabrahman is separate from Parabrahman and dependent on it.
Aksarabrahman is eternally singular, the one and only one, eternally transcending of
the sattva, rajas, and tamas constituents of maya, the master of maya, sentient, always
divine, endowed with all infinite goodness and divinities, and devoid of mayic traits
and flaws. It is forever unchanging, unaffected, stable, real, true, and the knower. Also,
this same Aksarabrahman is saguna in its being greater than everything and all except
Parabrahman. It is nirguna in its being the minutest of all that is minute and, thus,
pervasive of everything, including most minuscule sub-atomic and elementary
particles. These two terms, saguna, and nirguna, are also used respectively in the sense
of being filled with all divine characteristics, on the one hand, and being devoid of all
features and effects of maya, on the other. Aksarabrahman’s nature, form, qualities,
opulence, and other characteristics are only less to Parabrahman, and because of
Parabrahman’s eternal will, it is also the cause, the basis, the pervader, the regulator,

and the embodier of all.

As described in the Prasthanatray1, Aksarabrahman has four different forms — all being
the same singular Aksarabrahman. That Aksarabrahman has four forms does not mean

that Aksarabrahman is four and not singular; the same singular entity has taken four

15 es@ brahmi sthitih

1 brahmarpanam brahma havirbrahmagnau brahmana hutam
7 kim tad brahma

8 aksaram brahma paramam

19 athato brahmajijiiasa

2 aksaramambarantadhrteh
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forms. While exploring these forms, I also investigate other notable qualities of
Aksarabrahman that the Prasthanatray1 identifies. These four forms are 1) Cidakasa, an
all-pervading divine space that pervades inside and outside of all, even the subtlest of
the subtle; i1) Aksaradhaman, the divine abode in which resides Parabrahman,
Aksarabrahman (as Sevaka), and the infinite muktas; iii) the third form is
Aksarabrahman of a Sevaka in Aksaradhaman, the ideal servant of Parabrahman that
eternally offers loving devotion to Parabrahman; iv) the Brahmasvariipa Satpurusa, or
the Aksarabrahman Guru, is the fourth form that continues the legacy of Parabrahman
Swaminarayan, and is the being through which Parabrahman remains manifest in the
world blessing all with the opportunity to become liberated. Before diving deeper into
the nature and four forms of Aksarabrahman, it is essential to differentiate it from
Parabrahman, jivas and 1$varas, and maya. The following study offers the relationship

that these entities maintain amongst each other.
2.3 Relation with Parabrahman - Paradhikarana

The Paradhikarana of the Brahmasiitras is positioned within the heart of the second
segment of the third chapter of the Brahmasiitras. It begins with an affirmation,
provided by the Svaminarayana-Bhasyakara Mahamahopadhyaya Bhadreshdas Swami,
that Parabrahman is beyond Aksarabrahman. Scripture-based logic reaffirms this
notion. Let us dig deeper into this discussion, as it helpfully clarifies the relationship

between Aksarabrahman and Parabrahman. The siitra reads:
- OAA: HEHHERHGTGR 2! (BS 3.2.30)

The siitra explains, albeit in a succinct form that would not be immediately
comprehensible without a thorough study of the Upanisads, that “Parabrahman is
greater (param) than it (atah)—namely, Aksarabrahman—on account of the analogy of
the bridge, measure, relation, and distinction (respective to this discussion).” Let us

understand these connections one by one.

2! paramatah setinmanasambandhabhedavyapadesebhyah
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First, Aksarabrahman is mentioned as a connecting medium — a setu, bridge, or a boat
(connecting medium), to Parabrahman, the immortal, for all jivas and 1$varas. More
about this shall be discussed in the “Aksarabrahman as Brahmasvariipa Guru” section

by the chapter’s end.

The second aspect of the relationship between Aksarabrahman and Parabrahman is
unmanam (measure). Aksarabrahman is greater, larger, beyond, and superior to maya,
all jivas and 1§varas — regardless of their bound or liberated status. Still, Aksarabrahman
remains subservient to Parabrahman. The Mundaka Upanisad mantra below notes that

Parabrahman is beyond that which is beyond (namely,) Aksara.
- R WA W22 (MU 2.1.2)
- oreqd iR gesHterd. .2 (PU 5.5)

The third aspect that Vyasa finds interesting to discuss is their relationship - sambandha.
Indeed, when discussing the relationship between the two, it is necessary to discuss
other related aspects, which is what the commentator intends to do. Here, the
relationship that Parabrahman and Aksarabrahman share is discussed, with the
following being especially emphasized: Parabrahman is pervasive, and Aksarabrahman,
while being pervasive of all, is pervaded by Parabrahman; Parabrahman is the controller
of all including Aksarabrahman, and the latter is the controller of all except

Parabrahman. The references that explore this dynamic are as follows:

The pervasive-pervaded relation is established by these mantras from the Upanisads.

- SRS R e (CU 8.1.1) —

- “There is a minute space (Aksarabrahman), and inside of it, there is that which

is to be looked for (Parabrahman).”

- ¥ g USRS SATHRI: | TRF~TE Tes HAWI:2S (TU 1.6.1) — “He s the space

inside of the heart. In it is he (Parabrahman) with divine manas.”

2 hyaksarat paratah parah
B paratparam purisayam purusamiksate
24 daharo sminnantarakasastasmin yadantastadanvestavyam

% sa ya eso ‘ntarhydaya akasah | tasminnayam puruso manomayah
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- I USRS TR Tewd Tae agii2® (BU 4.4.22) — “He rests in it— in the

space inside of the heart—as the controller of all.”

Parabrahman controls all entities, including Aksarabrahman. The reference from the

Gita reveals this notion.

- s R TIasTSeR’ (BG 14.27) — “I (Parabrahman) am indeed the foundation

of Brahman (Aksarabrahman).”

Aksarabrahman is in the eternal loving and devotional service of Parabrahman, and

Parabrahman is the master of all, including Aksarabrahman.
- STTEHAE? (MU 2.2.1) — “Here, it (Aksarabrahman) has surrendered.”

One of the four forms of Aksarabrahman is the Sevaka that resides in Aksaradhaman in
the service of Parabrahman. The reference provided above mentions this form.
Important to note is that this form is also whole-heartedly devoted to Parabrahman, and
Parabrahman is the only one to whom Aksarabrahman is devoted. The word — ﬁ‘é’{zg

(MU 1.2.12) — reflects this notion contextually.

The clear difference between Aksarabrahman from Parabrahman is, in essence, what
Vyasa means by the final aspect of the relationship between the two entities mentioned
in the Paradhikarana. The Upanisads and Gita converge on this point; the references are

as follows:

- G AISH &P (PU 5.2) - “para (higher) and apara (lower; other) Brahmans.”
Here, the adjectives param and aparam speak of the distinction between

Aksarabrahman and Parabrahman.

- SASIThI JoN: 93! (KU 3.11) — “Parabrahman is beyond avyakta.”

26 ya eso 'ntarhadaya akasastasmiiichete sarvasya vast
27 brahmano hi pratistha ham

8 atraitatsamarpitam

2 nistham

3 param ca’param brahma

31 avyaktat purusah parah
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- SUHTETEE: W@W: 1’2 (BG 15.17) — “the Purusottama is different,

(and) called Paramatman.”
- ITeEy TRm: 3 (BG 15.18) — “Superior to even Aksara [is Parabrahman].”

- IO WW“ (MU 3.2.8) — “(he) reaches divine Parabrahman, the one

that is above, from that is beyond (Aksarabrahman).”
- A I JoV:> (KU 6.8) — “from avyakta, Parabrahman is beyond.”

- e Ted srEre (BG 13.12) — “Brahman is eternally devoted to me

(Parabrahman).”

- sEn g Eﬁ'ETS%'Ef7 (BG 14.27) — “I (Parabrahman) am indeed the foundation

of Brahman (Aksarabrahman).”

In this manner, the relation of Parabrahman and Aksarabrahman is discussed in the
Paradhikarana of the Brahmasiitras. Moreover, this study is also supported by the other
two texts comprising the Prasthanatrayi as reflected by the references provided above
from the respective texts. It is, thus, meaningful to consider their fextual relationship in

terms of consistency.

2.3.1 Brahmasitras Speak: Relationship Between Aksarabrahman And

Parabrahman

An adhikarana that brings new connections to the table in this regard is the one that
precedes the Paradhikarana, that is, the Ubhayavyapadesadhikarana. Parabrahman and
Aksarabrahman are ontologically and eternally distinct. Therefore, relations that do not
support this distinction are rejected within this adhikarana. Two such metaphors that

are unhelpful in understanding the relationship between Parabrahman and

32 uttamapurusastvanyah paramatmetyudahrtah|
3 aksarddapi cottamah

34 paratparam purusamupaiti divyam

35 avyaktattu parah purusah

36 anadi matparam brahma

37 brahmano hi pratistha ham
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Aksarabrahman are that of a snake-coil and luminous-luminosity. Vyasa disagrees with

the siitras while presenting them objector’s view.

- AU A feFuedad’® (BS 3.2.26)

This siitra can be understood in the following manner: Both the Brahmans are referred
to on various instances in the Upanisads, Brahmasiitras, and SrTmad-Bhagavad-Gité,.
What is their relationship? An opposing party in this conversation explains: one of the
two in the relationship is like a snake, and another is the same snake, only in its coiled

form.

A snake, even when coiled, is still the snake itself. Even when one says that the two
entities are different, one can only speak metaphorically, not literally. A snake and its
coils do not become different, even when described differently as a snake and its coils
must be. An objector might say that Parabrahman and Aksarabrahman are one and the
same in this way. Parabrahman, when described using a different word, is
Aksarabrahman, such an objector would hold. The objector might continue; some might
refer to it as Parabrahman and others as Aksarabrahman. The entity is one and the same,
although it is described using different words. The change in shape (in the metaphor)
or word (Parabrahman or Aksarabrahman) does not establish the distinction, and thus,
the entities are not two but one. The above-mentioned is all, of course, an objector’s

view.

This analysis refuted by the Sutrakara and the Svaminarayana-Bhasyakara as
Upanisadic references ST&RIHRA: T3 (MU 2.1.2), Sron g TfasT1s89* (BG 14.27) and
others explicitly establish the difference between these two eternal realities. Moreover,
Aksarabrahman is considered eternally unchanging and supremely stable - et

qeFIq*! (MU 1.1.6). If Aksarabrahman is described as a snake, it can change from its

38 ubhayavyapadesat tvahikundalavat
3 aksardatparatah parah
4 brahmano hi pratistha’ham

W nityam... tadavyayam
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elongated slithering form to a coiled and rolled-up form. Thus, the snake-coil metaphor

fails to represent the relationship between Aksarabrahman and Parabrahman.
Another proposed view, yet again of an objector, is presented in the siitra here.
- TRRTTHREEET dseara? (BS 3.2.27)

Because Parabrahman is luminous, Aksarabrahman ought to be its light. However,

Parabrahman produces this light from itself.

Unlike the snake and its coil form metaphor, this metaphor of a luminous being or object
and its light allows for at least some difference. However, since light is ultimately not
different from that from which it comes or its sources, Aksarabrahman would merely
be, under this view, something produced by Parabrahman and not an independently
existing entity. Aksarabrahman is indeed light — bright and light of all lights, as
described in the Mundaka Upanisad — ﬁﬁ\g‘g SAfaet safe:.. .43 (MU 2.2.9).
Additionally, Parabrahman is luminous. T8 Ja qshet: T STRIIT: JehTSTaT=TH. . 44
(CU4.5.2),9H ﬁm ...% (BG 10.41), and other references reflect this point.
However, this should not be misconstrued as suggesting that Aksarabrahman is the
radiance of Parabrahman. In actuality, Aksarabrahman is a different entity in itself.
Thus, this thought, too, falls short of accurately describing the Aksarabrahman-

Parabrahman relation. What, then, is this relationship like?
- qdag A+ (BS 3.2.28)
This sttra, translated as “or, as mentioned earlier” — reflects an answer that Vyasa

provides. What has come before? The Svaminarayana-Bhasyakara comments: qg‘fﬁ%a

EGEAT  qUax’ (FHL//3L) s Elafen  smegiareated

2 prakasasrayavadva tejastvat
4 tacchubhram jyotisam jyotih
4 esa vai somya catuskalah pado brahmanah prakasavannama
4 mama tejom’Sasambhavam

4 pirvavad va
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SUTRTHIITHHHTTAG: Fal=dl T 3ea: |47

The explanation provides a succinct expression of the siddhantapaksa of the Sttrakara
and the Svaminarayana-Bhasyakara while establishing it on the basis of a former sttra
— Brahmasitras 1.1.31. It emphasizes grasping the connection between Parabrahman
and Aksarabrahman as depicted in scriptures, drawing a parallel between them as the
master and his ultimate devotee. In conclusion, this relation between Parabrahman and
Aksarabrahman becomes easier to understand if we understand Parabrahman as
supreme, superior even to Aksarabrahman. The mantras below speak of Parabrahman
as the one and only one, without a second, and nothing - neither similar nor superior to

Parabrahman - is known.

- THHATEAEE 18 (CU 6.2.1)
- T AcHuTIRERY 39 140 (SU 6.8)

On another note, all these verses and mantras highlight the relation not just between
Aksarabrahman and Parabrahman. They also imply an understanding of

Aksarabrahman’s relation with other entities.

- Aksarabrahman is the embodier of all jivas and 1§varas — who are bound and

liberated - and maya, that is, all except Parabrahman.

- Aksarabrahman is the soul of all — bound or liberated jivas and 1§varas and

maya - except Parabrahman.

- Aksarabrahman pervades all, in its Cidakasa form, including all jivas and

1$varas — bound and liberated - and maya, except Parabrahman.

47 Brahmasiitras Svaminarayana Bhasyam 3.2.28, p. 303; pirvamihaiva ‘Sastradystya tipadesah’ (BS
nityasamudbhasita prakrtadivyasvabhavikaniratisayd 'nurdgarasitaparamopdasananibandhanas-
tatpardayanataripa upasyaparamopasakabhavalaksanah sambandho vacya ityarthah)|
 ekamevadvitiyam

Y na tatsamascabhyadhikasca drsyate |
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- Aksarabrahman controls all, in its Cidakasa form, including all jivas and 1$varas

— bound and liberated - and maya, except Parabrahman.

- Aksarabrahman is the inspirer of all, in its Cidakasa form, including all jivas

and 1§varas — bound and liberated - and maya, except that of Parabrahman.

- Aksarabrahman is the support or basis of all, in its Cidakasa form, including all

Jjivas and 1§varas — bound and liberated - and maya, except that of Parabrahman.

- Aksarabrahman is the cause of all jivas and 1$varas — bound and liberated, and
maya, that is, all except Parabrahman. In the Aksara-Purusottama Dars$ana, jivas
and 1$varas are eternally existent. So, Aksarabrahman is the cause of their

bodies, not their eternal self.

- Aksarabrahman is superior to all jivas and 1§varas — bound and liberated, and

maya- that is, all except to Parabrahman.

- Aksarabrahman is transcendent to all jivas and 1§varas — bound and liberated,

and maya, that is, all except to Parabrahman.

Parabrahman’s eternal will eternally establishes all of these roles of Aksarabrahman.
The coherency offered by the Prasthanatrayl on the matter of the relation between
Aksarabrahman and Parabrahman is what I wish to explore here. More about this
relation and Aksarabrahman’s relation with other entities are studied in several places
in this project, with relevant quotes from the Prasthanatrayi provided to determine the

texts’ consistency.
2.4 The Four Forms of Aksarabrahman

The four forms of Aksarabrahman are outlined in the three texts of the Prasthanatrayi
on different occasions. Nevertheless, Aksarabrahman is one and the same — the same
reality even when involved in different actions in its four different forms. The forms are

as follows:

As Cidakasa, Aksarabrahman is all-pervasive — within and outside the hearts of all jivas
and 1§varas, everywhere. Aksarabrahman pervades everything. Parabrahman is, of

course, the exception here; all apart from Parabrahman is pervaded by Aksarabrahman.
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In this form, Aksarabrahman is also the cause, support, and basis of all jivas and 1§varas

and Creation, namely maya.

As Aksaradhaman, Aksarabrahman is the divine, ultimate, and supremely
transcendental abode of Parabrahman. Parabrahman, along with Aksarabrahman and all
of the infinite muktas — liberated jivas and 1§varas, reside therein. The abode is infinitely
finite (it is so great that it cannot be measured but is nevertheless a location), luminous,
a place from which there is no fall or return, imperishable, and eternal. The throne of

Aksaradhaman is presided by Parabrahman.

As Sevaka, Aksarabrahman resides in Aksaradhaman (the abode) as the Sevaka or
devoted servant of Parabrahman, perfectly subservient to Parabrahman, and eternally
in Paramatman’s devotional and loving service. This form of Aksarabrahman also

serves as an ideal for all the liberated jivas and 1§varas, the Aksaramuktas.

As Brahmasvariipa Guru, Aksarabrahman manifests in this world and offers the
everlasting presence of Parabrahman. Aksarabrahman is the being through whom
Parabrahman accepts the devotion of aspirants and the being through whom
Parabrahman remains manifest in the world, granting liberation and everlasting, true
happiness and bliss. Spiritual association with Aksarabrahman, involving the
cultivation of the liberating virtues embodied by Aksarabrahman, paves the way for
jivas and 1§varas to transcend and assume a likeness to Aksarabrahman, ultimately
attaining the liberated state that enables them to offer devotion to Parabrahman. The

lineage of the Brahmasvariipa Gurus remains unbroken.

These forms are discussed in the Upanisads in various instances. First, we see how they
are presented in the Mundaka Upanisad as each of the two mantras discussed below

speak of all four forms as Mahamahopadhyaya Bhadreshdas Swami interprets.

2.4.1 Mundaka Upanisad Mantras

The Mundaka Upanisad presents two instances wherein all four forms are expounded
within a single mantra. These mantras are situated in the second section of the second
mundaka of the Upanisad. The divine words of Mundaka Upanisad 2.2.7 and Mundaka

Upanisad 2.2.1 are reproduced below:
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- ¥ FAY: T oG AEAY AT Wier fos ST B SARITeHT SidfEd: |
AT IO SfafSais~ ged afam |
AfeRH aiwaf=q o sTeEdemd ag fofe 10 (MU 2.2.7)

- 3y wfAfee TeTer A1 HecTaHsad HHidd |

o 0 N :

TSI e FadssIe HaHgiud ot fasrTg ag it g |1°!

(MU 2.2.1)

The words that reflect each svariipa — as consistently interpreted in the Svaminarayana

Bhasyam — can be found in the table below.

FOUR FORMS Mundaka Upanisad 2.2.7 Mundaka Upanisad 2.2.1

Mk : Hﬁﬁﬂj{ {sannihitam)}

Cidakasa {anne hrdayam sannidhaya
| {guha
pratisthitah} ~ Liguhacaram;
sTaTqt fes =i {brahmapure AT {avih/
Aksaradhaman
divye vyomni} HEYGH {mahatpadam)}

TY: JHTcHI PIGIEGE {esah atma
It favin)
pratisthitah}

Sevaka 3T TAq g9 iaq {atra etat
TR SO ) )

samarpitam}
{manomayah pranasariraneta}

I TY: HieAT ’jﬁ’f {yasya esah EICE tavih}

mahimd bhuvi} TSId {ejat}

Brahmasvartipa Guru

0 yah sarvajiiah sarvavid yasyaisa mahima bhuvi divye brahmapure hyesa vyomyatma pratisthitah |
manomayah pranasariranetd pratisthito 'nne hrdayam sannidhaya |
tadvijiianena paripasyanti dhira anandaripamamytam yad vibhati ||

Slavih sannihitam guhdcaram nama mahatpadamatraitat samarpitam |
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I {pranat}

fftr=a {nimisacca}

Table 2.1: Four Forms of Aksarabrahman From the Mundaka Upanisad

Aksarabrahman is ontologically and eternally singular, the only one-of-its-kind entity
dependent only on Parabrahman. Although Aksarabrahman is one, Parabrahman’s
eternal will is to perform four roles — hence, the four forms. A necessary clarification
here to bear in mind is that the first three forms — Cidakasa, Aksaradhaman, and Sevaka
— have only one manifestation (that is, only one form), and the Brahmasvariipa Guru
can be seen in multiple forms. Let us explore these four forms to examine the
consistency of the Upanisads, Srimad-Bhagavad-Gita, and Brahmasiitras — the

Prasthanatrayl — on this matter.
2.5 The Sentient Space — Cidakasa

The word “Cidakasa” is made up of two words: “cid” means conscious, sentient, and
“akasa” means space. This sentient space is the form of Aksarabrahman that pervades
maya and all its products in the form of the infinite groups of infinite universes —
everything inside and outside of Creation. Because it is luminous with consciousness
and spreads through and resides in absolutely everything except Parabrahman, this
sentient space — which is, it should be noted, different from common space or akasa —
is called the Cidakasa. This space is infinite, unlimited, eternal, not bound by the
boundaries of area, time, volume, etc., is devoid of changes like expansion and
contraction, and is devoid of any definite shape — it is shapeless. It can also not be
cognized or comprehended by anything using instruments made of maya. The defining
features of Cidakasa are that it pervades, controls, supports, and serves as the basis of
all jivas and 1$varas, and maya. Let us further explore this concept from the teachings

of the Upanisads, Bhagavad Gita, and Brahmasiitras.
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2.5.1 “Dahara” of Chandogya Upanisad

Cidakasa Aksarabrahman is known alternatively as dahara, or dahardkasa, meaning
“small or subtle space”. This principle is first seen in the Chandogya Upanisad. The

first mantra of the eighth and last chapter reads:

- 3% 37 ATSEHIEH-SIEIY T8t qUeRieh I U SRR e ~dEde el

g fafsefaasatufs 152 (cu 8.1.1)

It can be translated as, “now, in this small space that is the place of Brahman is a small
lotus-house. Inside it is a minute space (Aksarabrahman), and inside it is that which is

to be looked for (Parabrahman), which is to be sought to inquire.”

This contemplation is a journey to seek something that is to be discovered that begins
here. Aksarabrahman is the small space that dwells within a heart — described here as a
lotus and small. The two uses of the same word, dahara, should not confuse the reader.
The heart corresponds to the “small home,” and the first dahara refers to it. The second
dahara is referred to by the words “subtle and small” that refer, in turn, to
Aksarabrahman — appropriately reflecting on its subtleness in the Cidakasa form. There
is something in that space — that something is Parabrahman as per the interpretation
provided by Mahamahopadhyaya Bhadreshdas Swami in the Svaminarayana Bhasyam
of the Chandogya Upanisad™.

An elaboration of this two-way principle of daharakasa — in which the small space
inside the heart is Aksarabrahman, and within the small space is Parabrahman —
continues in the Brahmasiitras. The third section of the initial chapter of the

Brahmasiitras is designated as the Daharadhikarana. The first siitra reads:

- RSN (BS 1.3.14)

32 Adum atha yadidamasminbrahmapure daharam pundarikam vesma

33 Chandogya Upanisad Svaminarayana Bhasyam 8.1.1, p. 342

>4 sa dahara uttarebhyah
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The siitra can be translated as “he is (the) small (space) because of the following

(mantras and arguments).”

What is that small space in the residing place (lotus heart)? Someone said it is bhiita
akdsa — the insentient mahdabhiita. Another says that it is Brahman. Vyasa confirms this
latter option because the mantras that follow indicate this. What follows Chandogya
Upanisad 8.1.1? The mantras that follow are provided below, as they illuminate a
complete and coherent contemplation of the daharakdsa and, in doing so, exemplify

merely one teaching of others, on which the texts comprising the Prasthanatrayi cohere.

Chandogya Upanisad 8.1.3 firstly establishes a clear distinction between the two akdasas
indicating that one is this akasa (the mahdbhiita, insentient one) and the other is the one

that resides in the heart.
- TSRS Sged ST |15% (CU 8.1.3)

The same mantra also establishes that everything resides in the dahara dkasa, and thus,

the dahara akasa is the basis of all.

- AT AT S qHTiRd IwTafiae SR ST
ToRIT&rIT TR Fel ATTed ¥ Aaie JTieaH 1°6 (CU 8.1.3)

Chandogya Upanisad 8.1.5 and the following mantra mention the word atman, without
sin, death, grief, old age, hunger, and thirst. A soul, when connected with dahara,
becomes one, resulting in all its desires and thoughts coming true. An important aspect
here that Mahamahopadhyaya Bhadreshdas Swami notes is that the last two qualities —
HchMH:  (satyakamah - one whose all desires come true) and HcIHGHU:
(satyasankalpah - one whose all wishes/thoughts come true) can only be attained after
becoming like Aksarabrahman, i.e., brahmaripa. Additionally, these two qualities are
the fundamental nature of Aksarabrahman, which comprises all the infinite qualities
inherently found in Aksarabrahman. Moreover, the other six qualities — like being

without thirst and others, are also realized upon becoming brahmariipa. These also

55 yavanva 'yamakasastavaneso ntarhydaya akasa ||
Sasmin dyavaprthivi antareva samahite ubhavagnisca vayusca siiryacandramasavubhau

vidyunnaksatrani yaccehasti yacca nasti sarvam tadasmin samahitam)|
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imply that Aksarabrahman is devoid of all mayic natures, forms, names, and

circumstances. The Svaminarayana Bhasyam explains: STATSTUITE ST STl

FhTedI ke =dd | HeIsh™: HcadgHed 3id HNSThed ViU | Td
SATSTEAITHCTGTONT SERSTRI: Tl fean fesaner | 3o wepetsTsparurfararfsid

HchtdIS-i-dI(c\:ow\I)UI\Mci TTSELSTATSSCHM. ..>7. The relevant mantras of the Chandogya

Upanisad in this context are as follows:

- TdcHc STRTIRH A hTHT: FHTIGT Y SATCHTSTRAITCHT forstit
forpegfersTient fafSTeretsfUaTe: Heehm: Teaegahed: |1 (CU 8.1.5)

- 3 T FRISSCHM [Tl S 8l FedT] HIHT, qu Ty SAlehy
FTHT &l 1 (CU 8.1.6)

A further discussion ensues in the following siitra of the Daharadhikarana.
- TTcRTeaTT T fE 38 forgt = 190 (BS 1.3.15)

This siitra can be translated as follows: “(the small space is Aksarabrahman) because of
the action of going and the word. (Also,) thus, it is seen and the sign.” Here the word,
gatih refers to going of liberated jivas and 1§varas to Aksaradhaman. Some of the

mantras from the Upanisads that refer to the same are as follows:

- Ty fervattt FfeamemmT SR woeral 7 faregaHemT: wat:
SISIT STetE i os-cd Ud STaTetieh 7 [aa=cad 18 Jeget: 11 (CU 8.3.2)

57 Chandogya Upanisad Svaminarayana Bhasyam 8.1.5-6, p. 347; atrd pipasa

ityantend ksarabrahmanah sakalaheyapratyanikatvamucyate | satyakamah satyasankalpa iti

cd 'nantakalyanagunaganatvam | ete ca pahatapapmatvadiguna aksarabrahmanah svabhavika nitya
divyasca | ittham sakalaprakrtagunavivarjitam sakala nantadivyagunopetam

ca’ksarabrahma tmanam...

38 etatsatyam brahmapuramasmin kamah samahita esa atma pahatapapma vijaro vimytyurvisoko
vijighatso pipasah satyakamah satyasankalpah ||

% atha ca iha tmanamanuvidya vrajantyetams$ca satyan kaman tesam sarvesu lokesu kamacaro
bhavati||

0 gatisabdabhyam tatha hi drstam lidgam ca |

! tadyathapi hiranyanidhim nihitamaksetrajiia uparyupari saiicaranto na vindeyurevamevemah sarvah

praja aharahargacchantya etam brahmalokam na vindantyanrtena hi pratyiudhah ||
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- UdcHcd S, (CU 8.1.5)

- SURAUTEHT BN FEreteh: ... (CU 8.4.1)

- g [Tl gy FErerteh: ... (CU 8.4.2)

- T9 Tad SEeeR. .55 (CU 8.4.3)
Also, this “going into”” Aksarabrahman happens every day, although we are not aware
of it. Here are some mantras that points toward susupti — the state of deep sleep in which

one drifts into Aksarabrahman and Parabrahman. Moreover, the word, Brahmaloka

refers to Aksaradhaman.
- Qﬂ'ﬁﬁ@@?ﬁ'@m gat: yer: | mqﬁg: Gl qro=ImE 3 190
(CU 6.9.2)
- UAHd T IR Tl S WA AT 7 f4g: U SATesmE giilo?
(CU 6.10.2)

- A CACHHISYE U frTwt: Jesreda st ST forgme forsrmmarar o
THISTAEad  ATRTITEI R 8 (BU 2.1.17)

- G HMNER SEereRd. .. (PU 5.5)

- U9 SEeTeR: THTE... 0 (BU 4.3.32)

These are the spots of consistency that coherently explore Cidakasa Aksarabrahman as

dahara. Now, let us see how the word “akasa” is explored in the Chandogya Upanisad.

82 etatsatyam brahmapuram
3 apahatapapma hyesa brahmalokah
4 sakrd vibhato hyevaisa brahmalokah

% tadya evaitam brahmalokam

% evameva khalu somyemah sarvah prajah sati sampadya na viduh sati sampadyamaha iti |

7 evameva khalu somyemah sarvah prajah sata agatya na viduh sata agacchamaha iti |

8 yatraisa etatsupto 'bhiidya esa vijiianamayah purusastadesam prananam vijianena vijianamadaya
ya eso’ntarhrdaya akasastasmirichet |

% sa samabhirunniyate brahmalokam

0 esa brahmalokah samrad
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2.5.2 “Akasa” of the Chandogya Upanisad 8.14.1

Another examination, focusing on the interpretation of “dkdasa,” surfaces once more
within the same segment of the Brahmasiitras. The first sitra of

Akasarthantaratvadhikarana is as follows:

- SATERRISYReETeIIaed I7! (BS 1.3.41)

The siitra is translated as, “akdsa is (Aksarabrahman) as a different meaning is

established.” The corelating mantra that acts as the subject at issue are as follows:

- SATRTIIN I TS RAT o Tg=aT 78 el aaud | STcAT...” (CU 8.14.1)

On another instance, when asked what the support of all is — sentient and insentient —
the word “akasa” comes as an answer. Nevertheless, what is this akasa? It cannot refer
to physical, material space, as this space is brought into existence and sustained by
Aksarabrahman and does not hold anything beyond the other four elements - earth,
water, light or fire, and wind. This argument with related mantras is found in the
Aksaradhikarana. Another such adhikarana, with relevant discussion, is the
Dyubhvadyadhikarana. It discusses Aksarabrahman as the basis for all elements,
entities, and realms. The first and establishing siitras of these two adhikaranas are
provided in the following. Further details about this discussion can, of course, be found

in the Svaminarayana Bhasyam of Mahamahopadhyaya Bhadreshdas Swami.

- 3 W:B (BS 1.3.10) — “It is Aksara as it holds everything (including)

space.”

- %I\D‘*-dlaquv-i &Irserd 1 (BS 1.3.1) — “The realms of heaven (dyu) and earth

(bhu) (is Aksarabrahman) as it is said by “own” words.”

"\ Gkaso rthantaratvadivyapadesat
2 @kaso vai namaripayornirvahitd te yadantara tad brahma tadamytam sa atma
3 aksaramambarantadhrteh

" dyubhvadyayatanam svasabdat

85



These adhikaranas from the Brahmasitras, along with related mantras from the
Upanisads and supporting verses from the Gita, reflect a consistent description of
Aksarabrahman as Cidakasa. I provide below a list of some mantras where

Aksarabrahman is referred to by the word “akdsa.”

- HIATWSAEET HATRII: | ARH~E & 7 175 (TU 1.6.1)

- J NIRRT ATRTITEA Id o SRt FeesT:
TEERT: 76 (BU 4.4.22)

- EETRTI W 1Y [ isTmrenT. .7 (Subala Upanisad 4)
- ) EEITERTYN I UATRH XA, .78 (Subala Upanisad 7)

Some Upanisadic words that refers to Aksarabrahman as the one who pervades inside

of all are provided below.
- If: AffEe TR, (MU 2.2.1)
- 3T 39 AT Wt I ST € NS, 50 (MU 2.2.6)
- 329 Mfed TR, (MU 3.1.7)
- Ao MfEe TEEmEL. S (TU 2.1.1)
- gl fatsan...® (BG 13.17)

An examination of all three texts of the Prasthanatrayi extends our understanding of

Aksarabrahman significantly in such a way as to render the understanding coherent,

75 sa ya eso’ntarhrdaya akasah | tasminnayam puruso manomayah |

8 ya eso’ntarhrdaya akasastasmin Sete sarvasya vasi sarvasyesanah sarvasyadhipatih
"7 hrdyakase pare kose divyo 'yamatma

8 yo hydyakase ya etasmin sarvasmin

7 avih sannihitam guhacaram

8 ara iva rathanabhau samhata yatra nadyah sa eso 'ntascarate
81 jhaiva nihitam guhdayam

82 yo veda nihitam guhayam

8 hydi sarvasya visthitam

86



supporting the idea that Aksarabrahman is, through its Cidakasa form, all-pervasive and

the supporter of all.

2.5.3 “Sarvatra” of the Brahmasiitras

In this discussion of Aksarabrahman as pervasive everywhere in the form of Cidakasa,

the Sarvatradhikarana also submits its efforts. The siitra reads:
- o ISR 1% (BS 1.2.1)

The siitra translates as “(Aksarabrahman, is) everywhere, as it is well-known (in the
Upanisads).” This adhikarana describes both Aksarabrahman and Parabrahman as
pervasive, and we can be confident of this because the subject of the noted siitra is the

first mantra of the I$a Upanisad.

- 3O ATEATHE | Afcwod SHTRT SRR (1U 1)
This part of the mantra can be translated as follows: by Aksarabrahman and
Parabrahman, all this, everything in the jagat of maya, is pervaded. The word, sarvatra,
literally, means everywhere. Here, the objector thinks that the pervasive entity could be
Jivas, 1§varas, or even prakrti, as all of them are pervasive in one or the other way. Jivas
and 1$varas pervade their bodies and sometimes a bit beyond it. Maya pervades all
creation and entities in it. Nevertheless, none of them is all-pervasive. Nonetheless, with
robust backing from the Upanisads, the Svaminarayana-Bhasyakara demonstrates these
ideas to be contradictory, baseless, and unsupportive of supreme all-pervasive nature of
Aksarabrahman and Parabrahman because this has been articulated numerous times in
the revelatory sruti texts. Some of the references that indicate Aksarabrahman is all-

pervasive are provided here.

- et forf wemae. .5 (MU 1.1.6)

8 sarvatra prasiddhopadesat

8 $a vasyamidam sarvam yatkiiica jagatyam jagad

8 nityam vibhum sarvagatam
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- STRAGHY JEEATE STaT T2TE ST STauraior |
sTugied = Yo st forafid afsm 187 (MU 2.2.11)

- Hd gag 5 1% (MaU 1.2)
- wauge fasfd.. . (BG 13.13)

- Sfetag YaHTEE = = 1% (BG 13.15)

Aksarabrahman is everywhere. It is near and far.
2.5.4 “taddiire tadvantike” From the I$a Upanisad

One of the interesting facts that is attested in conjunction with, and indeed as a way of
describing, Aksarabrahman’s being all-pervasive is that Aksarabrahman can be near and

far simultaneously.
- dgtagis...% (U 5)
- 0q gl afegt~daes = 12 (MU 3.1.7)

ENERARVES

- ag&ﬁmﬁéar Fad...” (BG 13.15)

This discourse, affirming the harmony and uniformity of the Upanisads, Srimad-
Bhagavad-Gita, and Brahmasiitras concerning the principle of Aksarabrahman as
Cidakasa, proceeds to expound that Aksarabrahman functions as the overseer and
sustainer of all. These principles — pervasion and being the controller and supporter —

are intimately related. The Brhadaranyaka Upanisad reads:

- TAET I STRE SenE T etes foredt fosd e ar
YT TITTEH TR ST foregd fsd Taes o S7ered

8 brahmaivedamamytam purastad brahma pascad brahma daksinatascottarena |
adhascordhvam ca prasrtam brahmaivedam visvamidam varistham

88 sarvam hyetad brahma

8 sarvamavrtya tisthati

9 bahirantasca bhiitanamacaram carameva ca
' taddiire tadvantike

2 dirat sudiire tadihantike ca

3 dirastham ca’ntike ca tat
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TSTTE T (T A STERATUSeHTET HTHT SRad: Heleel 3id
forraieaE-cIae o1 STere JoTras i Jr=ls-=1 =) T<=d
AAT: YA TA=ANSAT I1 AT ST o ST J9mmas Mt
TEA! ALAT: YRIEl=d AT SaiT ot fais=arrr: 114 (BU 3.8.9)

- it T3rar: @d qg Arcafd e | Tag o °d 11 (KU 5.8, 6.1)
- 3% 3fd SR | 3% gl e 1% (TU 1.8.1)
- N[O o dxd TR gy = 17 (BG 13.16)

The same Aksarabrahman that is near and far, creates.
2.5.5 “sambhavati” From the Mundaka Upanisad

Thus far, we have seen that Aksarabrahman is all-pervasive and the support of all. Along
with these features of Cidakasa, Aksarabrahman is also the creator of all creations.
Some of the mantras from the Mundaka Upanisad that examine and confirm this fact

are provided as follows:

- AT FId TR = AT IIATHSe=: Frai |
T E: TR AT TATSE TS forae 11 (MU 1.1.7)

Here, three examples explain how Aksarabrahman is the cause or creator of all. The
first example is that of a spider. After a spider transforms its food into the material from
which webs are created, it makes something out of such material. Then, when the time

is appropriate, it eats the web. Aksarabrahman, utterly distinct from its creation,

%% etasya va aksarasya prasasane gargi siryacandramasau vidhrtau tisthata etasya va aksarasya
prasasane gargi dyavaprthivyau vidhrte tisthata etasya va aksarasya prasasane gargi nimesda muhirta
ahoratranyardhamasa masa rtavah samvatsara iti vidhrtastisthantyetasya va aksarasya prasasane
gargi pracyo 'nya nadyah syandante svetebhyah parvatebhyahpraticyo 'nyda yam yamca disamanvetasya
vd akgarasya prasasane gargi dadato manusyah prasasanti yajamanam deva darvim pitaro 'nvayattah||
%5 tasmimllokah Sritah sarve tadu natyeti kascana. etad vai tat ||

% Aum iti brahma | Aum itidam sarvam

7 bhiitabharty ca tajjiieyam grasisnu prabhavisnu ca

8 yathornandabhih srjate grhanate ca yathd prthivyamosadhayah sambhavanti | yathd satah purusat

kesalomani tatha’ksarat sambhavatiha visvam
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casually creates and dissolves everything. It is essential to note, as a way of reiterating
that analogies are not meant, by definition, to demonstrate the complete similarity
between the example and the phenomenon being compared, that Aksarabrahman is an
entity separate from all that it creates and does not change in the least during the process
of creation, in the way that milk transforms into curd upon being mixed with a starter

substance.

The second example is how herbs (or vegetation in general) form from the earth. A
variety of seeds grow to become a variety of vegetation. Nonetheless, what ultimately
grows does not depend on the soil; it depends on the seed. If the seed sown is of an
avocado, the plant that will surely grow will be that of an avocado. Aksarabrahman,

like the earth, is the reason for the growth of all while being even and impartial.

The third example is of a living person and how hair grows on his/her body. The hair
grows without any effort on the part of the person. Nonetheless, the person remains the
cause of the hair. In the same way, like Parabrahman, Aksarabrahman is the cause of a
Jjagat of infinite universes. All of this happens without any significant effort on the part
of Aksarabrahman, and the process of Creation, in no way, affects or detracts from the

divinity of Aksarabrahman.

It is vital to note that even though this mantra only talks about Aksarabrahman, it does
not suggest that Parabrahman is not the cause. Specific mantras speak specifically of
Aksarabrahman; others speak of Parabrahman, and others speak of them both.
Parabrahman is the independent cause of all, as has been emphasized earlier, and

Aksarabrahman, too, is ultimately and eternally dependent on Parabrahman.

Another metaphor supporting the principle of Aksarabrahman as the creator is also from

the same Mundaka Upanisad.

- WWWWW HEEIT: Te~d T%T: |
TUTSEE faferem: |iey ATaT: JSRId af <amfuat-a 1% (MU 2.1.1)

% tadetatsatyam yatha sudiptat pavakad visphulingah sahasrasah prabhavante saripah |

tatha’ksarad vividhah somya bhavah prajayante tatra caivapiyanti |
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A flaming fire issues thousands and thousands of sparks. Similarly, Aksarabrahman is
also the cause of all creations. The notion of Aksarabrahman as the source of all finds
substantiation in numerous instances from the Upanisads, corroborating verses in the
Srimad-Bhagavad-Gita, and the arguments within the Brahmasiitras. Again, all three

texts come together to provide a coherent understanding of a form of Aksarabrahman.

This establishes consistency in the Vedantic principle of all-pervasive Aksarabrahman

also being the creator.
2.5.6 “namadheyani” of Aksarabrahman

Because Aksarabrahman pervades all except Parabrahman, and is the support and basis
of all, and the creator of all, everything is called Aksarabrahman. All are “names” of
Aksarabrahman. Noting this is another way of emphasizing the all-pervasiveness of

Aksarabrahman. This quality of Aksarabrahman is described in the Aitareya Upanisad.

- Fodged HAHTd | HSHTRT T S werr gttt Sifer:
T Hehed: Fhaey: I SR 31 | FvadaT S THerT wafd
1'% (AU 3.2)

- USRI §75 UY TSIl S Qo SHTH o ToawaTdT greret
ST AT ST AT AT = Tt | shsfrrerror =raerfor
ATUSST o TSI = TG SIS =T T T ST
Ffcahsid TIOT SIS = Al = T TATaR 6 qeoa Y s
TR QAreh: IS SIS IR ST 1110 (AU 3.3)

All of the instances mentioned in the subsections above attest to the coherence that

persists throughout and among the texts of the Prasthanatrayi. Aksarabrahman, as

19 yadetaddhyrdayam manascaitat| samjiianamajiianam vijianam prajiianam medhdc
drstirdhrtimatirmanisa jitih smrtih samkalpah kraturasuh kamo vasa iti | sarvanyevaitani prajianasya
namadheyani bhavati ||

01 esa brahmaisa indra esa prajapatirete sarve deva imani ca paiicamahabhiitani prthivi vayurakasa
apo jyotimsityetanimani ca ksudramisraniva| bijanitarani cetarani candajani ca jarujani ca svedajani
codbhijjani casva gavah purusa hastino yatkificedam prani jangamam ca patatri ca yacca sthavaram

sarvam tatprajiianetram prajiiane pratisthitam prajiianetro lokah prajia pratistha prajiianam brahmal|
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Cidakasa, is described as the dahara that resides in all hearts within which resides and
can be beheld by Parabrahman. Aksarabrahman is also described as @kasa in the same
context and to the same effect. Moreover, it is not just that Aksarabrahman resides in
hearts; it is also outside, namely, everywhere or sarvatra. Thus, Cidakasa is also at once
near to and far from us all, as 1$a Upanisad 5 and Bhagavad Gita 13.15 teach us.
However, it is not limited to that; this does not exhaust the qualities of Aksarabrahman.
Aksarabrahman is, of course, more than something that resides inside and outside our
hearts. It is also the pervader, creator, supporter, controller — of all that is, all that exists
except Parabrahman. Parabrahman’s eternal wish allows Aksarabrahman to be all of
this alongside Parabrahman while being extremely engrossed in Parabrahman and
nothing else. Finally, since Aksarabrahman is indeed the foundation of all, everything
names Aksarabrahman, and Aksarabrahman names everything. All names are
Aksarabrahman, and names say nothing but Aksarabrahman. The Aitareya Upanisad
offers this unique insight into the mantras mentioned above. More importantly, for the
thesis of this work, these three texts of the Prasthanatrayl come together to produce, as

noted, a coherent argument that Aksarabrahman is Cidakasa.
2.6 Aksaradhaman

“Dhaman’ 1s one of the many Sanskrit words used for a dwelling place, house, or abode.
Because this place itself is Aksarabrahman, it is called Aksaradhaman. Parabrahman
Swaminarayan is the sole and eternal presider of this divine abode. In this abode that is
Aksarabrahman, Parabrahman — in its all-opulent and infinitely luminous form —
resides, along with Aksarabrahman, in the form of the ideal Sevaka, offering its
devotional, loving service and infinite muktas liberated of the bounds of maya who
have attained a body made of Aksarabrahman. Aksarabrahman and the muktas are
focused exclusively on doing darsana in the form of Parabrahman while being
extremely blissful, content, and fulfilled. Because this place holds these divinities in
accordance with Parabrahman’s eternal will, it is a dhaman. This place is singular, a
class by itself with a singular member, eternal, imperishable, stable, the best with
absolutely nothing beyond it, luminous, beyond maya, timeless, transcendent of the

three gunas, only attainable by those who attain qualities similar to Aksarabrahman, the
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destination at the end of the arcirmarga, and a divine place with no regression

whatsoever.

It is known by different names — Aksaradhaman, Brahmadhaman'®, Brahmapura'®,

Brahmaloka, Paramapada'®®, Svarga'®, parama vyoman'®®, and others. An important
note of clarification to provide here is that when the word “brahman” refers to
Aksarabrahman, the compound is karmadharaya — meaning both stand in the same case
affixes. Thus, Aksara itself is dhaman, and Brahman itself is dhaman, pura, or loka. If
the word “brahman” means Parabrahman, then the compound is to be analyzed as are
those which are (sixth) case tatpurusa compounds. It means the words “dhaman,”
“pura,” and “loka” of Brahman (Parabrahman). Also, Aksaradhaman is not the light of
Parabrahman. Aksaradhaman has a luminosity of its own that is different from

Parabrahman’s form or luminosity.

In this portion of the chapter dedicated to Aksarabrahman, let us explore how the
Upanisads, Sﬁmad-Bhagavad-GTté, and Brahmasitras elucidate Aksaradhaman. Our
objective is to discern the coherence in the distinctive attributes ascribed to
Aksaradhaman, the supreme abode of Parabrahman. A notable characteristic of
Aksaradhaman is that once it is attained, there is no regression. Unlike other realms,
where jivas or 1$varas may arrive but lack a guarantee of stability. Conversely, in other
realms, there is an eventual descent to lower planes. This underscores the superiority of
Aksaradhaman, which holds Parabrahman and is devoid of any regressions, over all
other abodes and realms. Moreover, it affirms that Parabrahman stands superior even
to Aksaradhaman. Another principle on which to focus to notice consistency is the
finitude and infinitudes of Aksaradhaman — particularly regarding time, not size. It is
eternal and infinite, or timeless, in other words. Nonetheless, concerning area, it has a

boundary (though being spatially infinitely finite) and is singular. The third point to be

102 Mundaka Upanisad Svaminarayana Bhasyam 3.2.1, p. 291

103 Mundaka Upanisad Svaminarayana Bhasyam 2.2.7, p. 276; Chandogya Upanisad Svaminarayana
Bhasyam 8.1.5, p. 346

104 Katha Upanisad Svaminarayana Bhasyam 3.9, p. 127

105 Kena Upanisad Svaminarayana Bhasyam 4.9, p. 60

106 Syetasvatara Upanisad 4.8
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discussed here to establish consistency is its superiority to all other realms and abodes.
Lastly, Aksaradhaman is self-luminous and illuminates everything luminous — the

principle of luminosity. These are the principles discussed in detail in what follows.
2.6.1 Realm of “No-Return”

The Brahmasiitras, in the Paradhikarana, demonstrate that Aksarabrahman is a unique
location while reiterating that the master of a place is separate and greater than the place
itself. The Srimad-Bhagavad-Gita, in both Chapter 8 — Aksarabrahmayoga and Chapter
15 — Parabrahmayoga, describes it as the abode of Parabrahman from where one never
returns. A quote from the Katha Upanisad can also be found below. Note that the process
of going back is called return. Therefore, when Parabrahman manifests while being in
his supreme divine form on the throne of Aksaradhaman, Parabrahman is not returning
to a place. More importantly, he is also the master of Aksarabrahman and all jivas and

1$varas.

- IATSIREATCR R TRETISSH 1107 (BG 8.16)

The verse indicates that one returns from every other realm or abode below

Aksaradhaman.

- ITCAHTEIHY: Hal: THI-IgIIH |
TN JeAtad daaTeahese |11% (BG 8.18)

“Everything and every realm perish and arises again from the “avyakta,” or
Aksaradhaman.” This also means that nothing is stable when compared to the eternal

abode of Parabrahman.

- TEIEHT] TSI eI SSAThTCEATAH: |
T: G EAY Y T2 7 et 119 (BG 8.20)

97 abrahmabhuvanallokah punaravartino rjiuna

18 gyyaktadvayaktayah sarvah prabhavantyaharagame |
ratryagame praliyante tatraivavyaktasamjiiake ||
199 parastasmattu bhavo nyo 'vyakto vyaktatsanatanah |

yah sa sarvesu bhiitesu nasyatsu na vinasyati ||
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“Avyakta” Aksarabrahman is beyond “avyakta” prakrti and is imperishable. This
implies that everything created by maya is perishable whether in the short or long term,
while Aksaradhaman is eternal. The mantra explains then that Aksaradhaman has the

distinguishing feature that it is unending, undying, and forever.
- e 7 fade 9 g =2 1110 (BG 8.21)
- A Teat 7 fardea ag gm aw w9 |11 (BG 15.6)
- G IRATHI Afgeun: oed gad 11112 (KU 3.9)

Here, just the mention of the word “visnoh” — “visnu” in its genitive form — indicates
the difference between the abode and its master. When one says this is Pramukh Swami
Maharaj’s temple or a temple of Pramukh Swami Maharaj, it is clear that Pramukh
Swami Maharaj and the temple are two different entities. The apostrophe or preposition
“of” suggests a relationship, and thus, a noticeable difference, between the two entities
in the discussion. Moreover, the pronoun “sah” at the beginning of the quote here
clarifies that an atman reaches the dhaman. Thus, the divine “home” — Aksaradhaman
is not the same as its master — Parabrahman, and the one who enters it, a liberated jiva

or 1$vara, are all distinct entities.

Some verses from the Chandogya Upanisad and Brhadaranyaka Upanisad describe the
Aksaradhaman as a place from which there is “no return” that is consistent with what

we have already seen.

- AW A g (BU 6.2.15)

- IAGEHARHANYR Tl foes aaT STHAT AT IS |4 (CU 1.4.4)

- T TR 36 AHeHTEd ATSSad=d Arssaad |15 (CU 4.15.6)

19 yam prapya na nivartante tad dhama paramam mama ||
" yad gatva na nivartante tad dhama paramam mama ||
12 sodhvanah paramapnoti tad vispoh paramam padam ||
3 tesam na punaravrttih

14 yadetadaksarametadamrtamabhayam tatpravisya deva amytd abhaya abhavan|
115

~9) ~9)

etena pratipadyamand imam manavamavartam na’’vartante na’’vartante
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Thus, the Gita and Upanisads come together to support the concept of Aksarabrahman
as Aksaradhaman, namely, as a place from which there is no return. Therefore, once
attained, no situation, entity, or time of infinite universes can seize the attainment of

Aksaradhaman from the attainer.
2.6.2 Finitudes and Infinitudes of Aksaradhaman

This section discusses three infinitudes concerning time, space or area, and number.
First, Aksaradhaman is infinite with respect to time, as Aksarabrahman is an eternal
entity. The perpetuity of Aksaradhaman signifies the eternal nature of Parabrahman,
liberated souls (muktas), and the ongoing cycle of achieving liberation, breaking free
from the grip of maya, and transcending the unceasing cycles of birth and death.
However, Aksaradhaman is finite in space — area, and volume-wise. Although this
divine abode holds infinite muktas, it is finite, infinitely finite, with boundaries. This
finitude also suggests the principle of the place having a human-like shape.
Incomprehensible under any mayic circumstances and through mayic instruments, it is
the eternal home of Parabrahman. The third possibility of infinitude (or a state of being
more than one) is of number. In number, Aksaradhaman is, of course, not infinite; it is
singular. This supreme realm is absolutely one and only one, one one-of-its-kind. In
what follows, we explore the consistency of the Upanisads, Gita, and Brahmasutras

with respect to the principle of Aksaradhaman’s being eternal, vast, and singular.
2.6.2.1 Eternality

Aksarabrahman is timeless. Aksaradhaman is eternal. Time, the enigmatic river flowing
from the depths of the past through the vibrant present, carving a path into the uncharted
future, all the while echoing the cadence of unending change. Change is a ubiquitous
phenomenon within the realm of maya, where everything is subject to constant flux
except for the five eternal entities. Parabrahman and Aksarabrahman too visibly accept,
but are not in the least affected by, the fleeting nature of time only when they are
manifest on earth. However, Aksaradhaman is beyond maya and time or death. The

Srimad-Bhagavad-Gita says in the fourth chapter that Brahman (Aksarabrahman) is
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sandtana (one having neither a beginning nor an end) — 3Ti~d 5T&l TTGTH' 16 (BG 4.31).

The Katha Upanisad and Chandogya Upanisad say:
- FaAed TS feafd!!7 (KU 1.12)

Addressing Yama (the deity of death), the fearless child, Naciketas utters these words:
“you (Death) are not there (in Aksaradhaman), where the fear of aging is nonexistent.”
The Chandogya Upanisad presents the same idea with a different context. The mantra
from the Chandogya Upanisad reads: = S/ 7 El?vflﬁ ITeh: 118 (CU 8.4.1) — “no old age,
no death, no sorrow.” Among several profoundly interesting arguments that
Mahamahopadhyaya Bhadreshdas Swami presents in his Svaminarayana-Siddhanta-

%, one of them concerns the fact that Aksaradhaman has no

Sudha on this matter'!
beginning, as it has no end. The words from the Katha Upanisad and Kena Upanisad

suggest:

- ARt Ifast fafg 120 (KU 1.14)

- AT T TATHS IR JTHTHAT T oiteh S Siatasfa afafasfa
12! (KeU 4.9)

The mantra reads: “the one who realizes this knowledge of the Vedas, having destroyed
all vices and sins, is established in the infinite and largest Aksaradhaman (svarga loka);
he is established there.” The repetition of the word “pratitisthati” and the word itself
are interpreted as indicating the quality of “no return” ascribed commonly to

Aksaradhaman.

The word “jyeye” is interpreted as meaning “in the most excellent” and “in the largest
— larger than all other realms of jivas and 1§varas.” Because this svarga is both ananta
(timelessly infinite) and jyeya, the word svarga does not refer to heaven or the realm of

celestial beings. It could only refer to Aksaradhaman because all other realms perish

16 yanti brahma sanatanam
7 na tatra tvam na jaraya bibheti

"8 na jara na mrtyurna sokah

119 Syaminarayana-Siddhanta-Sudha 2.15.2.4, p. 61
120 gnantalokaptimatho pratistham viddhi

121 y0 va etamevam vedapahatya papmanamanante svarge loke jyeye pratitisthati pratitisthati||
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and are not supreme. Mahamahopadhyaya Bhadreshdas Swami adds:

TG W ey AT e TS e IS eIV g ST R e Wb M =
feafamend seramTEeReaRY (|12 jority i

Ids: 3a9:1122, Vastness and superiority imply the
characteristics of Aksaradhaman being spatially finite — infinitely finite and sovereign.
Another mantra, from the Brhadaranyaka Upanisad, also reflects the same principle

using the word “svarga” as follows:

- O i At srRrore: Tt eiteRTHd Htd [T 112 (BU 4.4.8)

This meditative study concludes the discussion of Aksaradhaman’s being supreme and
eternal. In addition, this small part of the thesis also serves the bigger purpose of
establishing and acknowledging consistency between the Upanisads, Srimad-
Bhagavad-Gita, and Brahmasiitras. A question persists - is Aksaradhaman, the divine

abode that supports all infinite Aksaramuktas, infinite in size?
2.6.2.2 Vastness

Aksaradhaman is immeasurably and infinitely vast, but it is still not infinite. This fact
is crucial to understand because conceiving of Aksaradhaman as being without
boundaries and infinitely pervasive would be impermissibly problematic. So let us try

to contemplate why.

If Aksaradhaman is infinite, what would the distinction between this form of
Aksarabrahman and Cidakasa be? Both are forms of Aksarabrahman, yet they must be
distinct insofar as they perform distinct services for Parabrahman. Not only can
Aksaradhaman not be infinitely pervasive in all directions, but it also cannot be
infinitely pervasive just in the region above maya. This is because, as the Upanisads
establish it, Aksaradhaman has infinite sets of infinite universes surrounding it in all

directions. There is, of course, no sense of direction above maya, but in order to clarify

122 Kena Upanisad Svaminarayana Bhasyam 4.9, p. 60; mayaduhkhadigandhasamsprste
saksarapurusottamasahajanandaparabrahmanastadbrahmasvaripabhaktanam ca
divyanivasabhiite ’ksaradhamakhya-desavisesa ityarthah |

123 tena dhira apiyanti brahmavidah svargam lokamita ardhvam vimuktah|
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this principle, the statement is adduced. A few more considerations against the position

that Aksaradhaman is infinite are elaborated in the following.

If Aksaradhaman is all-pervasive, then the sruti and smrti that revere muktas as going
to Aksaradhaman and not returning from there would lose their relevance. If
Aksaradhaman is infinite, there is no going there; one is already in there. The mantras

and slokas are as follows:

- YA YIAETHIT 124 (KU 3.9)

- TETEEAREaEdTd 2 (KU 6.16; CU 8.6.6)

- FEmENEI @Ry 20 (PU 5.5)

- TR ATCAT fowTd sIrem 2 (MU 3.2.4)

- FEARGERH 2 (AU 3.4)
- U AT 120 (BU 4.3.32)
- Ay T fEd=a® (BG 8.21)

- T T a3 (BG 15.6)

Moreover, a path described speaks of taking one to Aksaradhaman. The path is called
arcirmarga, and the final destination on the path is Aksaradhaman. If Aksaradhaman is
unlimited and infinitely pervasive, any mention of a path getting one to the destination
would be incoherent. Some mantras and slokas that emphasize this marga are listed

below:

124 sodhvanah paramapnoti
125 sodhvanah paramapnoti
126 sq samabhirunniyate brahmalokam
127 tasyaisa atma visate brahmadhama
128 asmallokadutkramya

129 esasya parama gatih

130 yam prapya na nivartante

Bl yad gatva na nivartante
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- I TGIATT? (IU 18)

- A gHAg forgd =Tt oY orgl weauEd dsferfiEEi s (BU
6.2.15)

- ged Torg e =y AT qU SequTd dsfeeH!* (CU 5.10.2)

- T SR TR qaul SIEY 3 (CU 4.15.6)

- HATSATATE: Yo : TUHTHT TRV | T ST e+ S7al Srafaral

SHET: 11136 (BG 8.24)

99 ¢

Additionally, words like “pura”, “loka”, “dhaman”, “pada”, etc. also signify a border.
Having a border or boundary entails finitude. These words thus imply the finitude of
the divine abode. Some mantras that make use of the abovementioned words are listed

below:

- I T otk 53 giafasfal’ (KeU 4.9)
- QA YRHTEI Agson: 90 98 |18 (KU 3.9)

- THS SRR AT A S A Hed T | quTHET oS st
A (SR 9 7= 113 (PU 1.15-16)

- TR e fafed Td g & T foh: | amiieed
sIErarRy |40 (PU 5.5)

132 agne naya supatha raye

133 te ya evametad vidurye cami aranye sraddham satyamupdsate tesrcirabhisambhavanti
B34 tadya ittham vidurye cemeranye Sraddha tapa ityupdasate te 'rcisam

135 saq enan brahma gamayatyesa devapatho brahmapatha

136 qgnirjyotirahah Suklah sanmdasa uttarayanam| tatra prayata gacchanti brahma brahmavido jandah||
37 anante svarge loke jyeye pratitisthati

138 sodhvanah paramapnoti tadvisnoh paramam padam|

139 tesameva brahmaloko yesam tapo brahmacaryam yesu satyam pratisthitam| tesamasau virajo
brahmaloko na yesu jihyamanrtam na maya ceti||

199 yatha padodarastvaca vinirmucyata evam ha vai sa papmana vinirmuktah sa samabhirunniyate

brahmalokam
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- o sR R TR i 114 (MU 2.2.7)
- o sraraT I forg ffed wfa spe 42 (MU 3.2.1)
- TRUTRIAd T forg e SATeHT formTd ST 1143 (MU 3.2.4)

o X (l‘

- HUdd Hsl"il('H"IIS%"-IIQ’Q‘I\IOI')ISC%J-QISOI 1 A cdlen Hlld plHIH

SHATCCHTSHT: FHE 11144 (AU 3.4)

- e SRIUA R HTHT: FHTiEaT: 45 (CU 8.1.5)

(o g

- TS T WMol T Yehel 7 gl Hel UTHTISAT foefdied STgaaTeHT &
STETeTe: 1146 (CU 8.4.1)

- YRR HATHT SRR R ETH eI REITT 1147 (CU 8.13.1)

- SFEATHANEFIE T = GAEdd 1 9 Edd 1148 (CU 8.15.1)

- ] T SR ST Siaaif sarettery it 40 (BU 3.6.1)

- FASAT AT STRIAI: HATTST STHTRRIe ATfeieer: | QT 0T
TN GTHT GRS SET UL TAleh TS 0T 3T

o o

TAEIATTEITATI ST Hlallgqci“loli:m‘” (BU 4.3.32)

41 divye brahmapure hyesa vyomnyatma pratisthitah|

92 sa vedaitatparamam brahmadhama yatra visvam nihitam bhati Subhram

3 etairupdyairyatate yastu vidvamstasyaisa atrma visate brahmadhama

1% sq etena prajiiendatmand smallokadutkramya musmin svarge loke sarvan kaman aptva ' mrtah
samabhavat

195 etatsatyam brahmapuramasmin kamah samahitah

146 na jara na mrtyurna soko na sukrtam na duskrtam sarve papmano ‘to nivartante ‘pahatapapma hyesa
brahmalokah|

Y7 Sariramakyrtam krtatma brahmalokamabhisambhavamityabhisambhavamiti|

18 brahmalokamabhisampadyate na ca punardvartate na ca punaravartate|

99 kasminnu khalu prajapatiloka otasca protasceti brahmalokesu gargiti

130 advaito bhavatyesa brahmalokah samraditi hainamanus$asasa yajiavalkyah | esasya parama
gatiresasya parama sampadeso sya paramo loka eso sya parama ananda etasyaivanandasyanyani

bhutani matramupajivanti |
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- Y Y I ISR ST © Uohl Salcdleh 3Tl I
SR SIS SHTHEATSAN Te T 3= TN STaleioh: THTSh grare
Tae: |15 (BU 4.3.33)

- o ofR ATt srerfee: Tat wArehid e T 1152 (BU 4.4.8)

- T T HTE U STRTe 1 Tl d A STaretiohy o e

I~ AW TR 11 (BU 6.2.15)

These are some logical arguments that also establish Aksaradhaman’s being finite,
albeit infinite and incomprehensible from the perspective of anything but the two
entities eternally above maya, with solid backing of the Prasthanatray1 and the cogent

interpretation of Mahamahopadhyaya Bhadreshdas Swami thereon.
2.6.2.3 Singularity

In this last part, in which we discuss infinitudes related to Aksaradhaman, we discuss
singularity or the state of being only one — neither plural nor having anything
comparable to itself. It has been demonstrated earlier that Aksarabrahman is single and
unique. This may seem to conflict with Aksarabrahman’s being Aksaradhaman.
Nevertheless, it is worth emphasizing that Aksarabrahman is ontologically one and the
same as Aksaradhaman. This statement is to clarify that Aksarabrahman and
Aksaradhaman may be numerically different and play distinct roles, but both are the
same entity. For example, Aksarabrahman as Brahmasvartipa Guru can have many
forms while all being the same entity. In the time of Shastriji Maharaj (1865-1951),
from 1933 to 1951, Yogiji Maharaj (1892-1971), Pramukh Swami Maharaj (1921-
2016), and Mahant Swami Maharaj (b. 1933) — four Brahmasvariipa Gurus — were

residing in this world. Though the entity is one, one can see more than one form. This

51 atha ye $atam prajapatiloka anandah sa eko brahmaloka anando yasca

Srotriyo 'vrjino ‘kamahato thaisa evam parama ananda esa brahmalokah samraditi hovaca
yajravalkyah

152 tena dhira apiyanti brahmavidah svargam lokamita ardhvam vimuktah |

153 tanvaidyutat puruso manasa etya brahmalokan gamayati te tesu brahmalokesu pardah paravato

vasanti tesam na punaravrttih||
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analogy is, however, not perfect because, unlike the case of the Brahmasvartipa Gurus,
Aksaradhaman is only one in number, and there are not multiple forms of

Aksaradhaman.

This divine singularity of Aksaradhaman is expressed in several mantras. Some of them

are as follows:
- ST AN ST 154 (BU 4.3.32)
- SIEA: 'S5 (PU 1.15, 16; BU 4.4.23)
- TR (MU 2.2.7)
- TSR gEY (MU 3.2.1)
- UEISTYETE: 18 (MU 1.2.5)
- T UE HIR SIS (KU 2.15)
- IAd "9 SRYH ' (CU 8.1.5)
- SRR (CU 8.13.1, 8.15.1)
- T A2 (AU 3.4; KU 1.12)
- WH YR (KU 3.9)

- AT (SU 4.8)

3% advaito bhavatyesa brahmalokah

155 brahmalokah

136 divye brahmapure

57 paramam brahma dhama

158 eko dhivasah

159 tatte padam samgrahena bravimi
10 otat satyam brahmapuram
191 brahmalokam

162 gvarge loke

13 paramam padam

164 aksare parame vyoman
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- ASEUEIE (BG 821, 15.6)

A seeming inconsistency arises here; one could object. Even though the affixes of
singular number in the above references demonstrate that Aksaradhaman is singular,

there are, nonetheless, several quotes that attribute a plural number to Aksaradhaman:

- SRR (BU 3.6.1)
- QEJFﬁ%FgW(BUam,é.z.ls)

To resolve this apparent inconsistency, Mahamahopadhyaya Bhadreshdas Swami notes
that the use of the plural in these and other quotes is not meant to denote plurality but
respect for a singular entity, which is a commonplace practice in the Sanskrit language.
The use of plural could also be taken to imply Aksaradhaman’s vastness but should not
be taken to imply its plurality. In this discussion, along with the insightful exploration
into Aksarabrahman’s being singular, and without a second, this study helped us
illuminate an abiding consistency within the wisdom encapsulated in the Upanisads,

Bhagavad Gita, and Brahmastitras.
2.6.3 Luminosity

Aksaradhaman is luminous. The light is of Aksarabrahman. This divine realm serves as
the illuminator for all other radiant entities in the universe, including the Sun, Moon,

and lightning. This concept finds expression in the Mundaka Upanisad, which affirms:

- ey SEfa ST 68 (MU 2.2.9)

- T AT AT A ek =T fRIar il FalsaH: |
THS WA |l e T Fel e forfer 116 (MU 2.2.10)

185 taddhama paramam mama
166 brahmalokah

17 brahmalokesu

168 tacchubhram jyotisam jyotih
19 na tatra siiryo bhati na candratarakam nema vidyuto bhanti kuto 'yamagnih |

tameva bhantamanubhati sarvam tasya bhasa sarvamidam vibhati ||
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The Mundaka Upanisad mantra can be translated as follows: “the sun does not shine
there. Neither the moon, stars, nor lightning flashes; what to say of this fire? When it
shines, everything shines afterward; through its light, everything is luminous.”
Interestingly, this same mantra appears in the Katha Upanisad (KU 5.15) and
Svetasvatara Upanisad (SU 6.14). The Bhagavad Gita also reiterates this Upanisadic
principle when remembering the form and glory of Parabrahman in the fifteenth
chapter. Since the sun, moon, and other “luminous” objects are under maya, and
Aksaradhaman transcends maya, they cannot illuminate it. On the contrary, by the

divine light of that Aksaradhaman, they attain the power of illumination.

S KA ROR IR NNISCIERICC R

FgedT 7 fHaded a5 w6 11170 (BG 15.6)

This verse can be translated as “there (in Aksaradhaman) the Sun, Moon, and fire do
not shine, upon reaching where one does not return, is my (Parabrahman’s) supreme
abode.” Moreover, the sun and other objects are mayic, and Aksaradhaman is amayic;
therefore, they cannot exist in Aksaradhaman, which is not only intrinsically amayic
but only contains amayic entities. Aksaradhaman is self-luminous: it illuminates itself
even without these objects that are the paragons of illumination in our world. A point
that Bhadreshdas makes in this regard is that, due to the extreme intensity of light of
Aksaradhaman, when it is compared to other luminous objects of this world, they

become utterly insignificant like a firefly does when facing the sun:

- QAR SR g ETel fehsheal~ i o eI |
CRIThTTcaT=dl A& ATRIMTASTY HeT AT | Sfdfageicarea
TR YATGI] Fch (el T AT Gelldes Y stedif
SRR g 117!

<

170 na tadbhasayate siiryo na $asarko na pavakah | yadgatva na nivartante taddhama paramam mam ||

17 Katha Upanisad Svaminarayana Bhasyam 5.15, p.156; siiryddinam
laukikatvattaddhamnascalaukikatvanna tesam tatra pravesarhata | svayamprakasatvacca tasya
suryadyabhave pi sada bhasamanatvameva | ativipulatvacca tatprakasasya siryadayastu tatsannidhau

sarvatha’bhibhitya khadyotatvamapi jahatiti brahmaprakasasamrddhih |
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Does it go without saying that if the luminosity of Aksarabrahman has such intensity,

then what could be said about Parabrahman’s luminosity?
2.6.4 Who Goes to Aksaradhaman?

This supreme abode of Paramatman can only be achieved by jivas and 1§varas that have
become brahmaripa — that is, possessing qualitative similarity with Aksarabrahman,
which includes possessing the quality of being entitled to offer bhakti eternally at the
feet of Parabrahman, while being fully fulfilled and content owing to the enthralling
darsana of the infinitely beautiful form of Paramatman. It is clear that without these
qualities, a jiva or 1$vara cannot reach Aksaradhaman. Therefore, to achieve qualitative
similarity with Aksarabrahman, the constant association with the Brahmasvartipa Guru,
Aksarabrahman itself, is prescribed. Clarifying the mode of association,
Mahamahopadhyaya Bhadreshdas Swami defines “brahmacarya” in his Katha

Upanisad Svaminarayana Bhasyam, saying:

- WIEIEHERTEETHEI O HeTSSCHEgEdT o

E IR R RIS W IREC R %OIICHQSR(\H(‘OI@OR@#&IQ?CH%I STEM

T ST |72

These words of the commentator can be translated as: “here, brahmacarya means direct
and unwavering association with the Aksarabrahman Guru, developing a sense of
oneness, and then, unceasingly contemplating “I am Brahman,” “I am Aksara,” etc.”
Some quotes from the Upanisads and the Gita that articulate the qualifications required

to reach Aksaradhaman are listed below:
- WO shHeRAHSUATIR JEHTTAGH' 7 (U 8)
- I T e 53 Ifafasfal 7 (KeU 4.9)

172 Katha Upanisad Svaminarayana Bhasyam 2.15, p.102; sgksadbrahmasvariipaguruprasangena tena
saha’tmabuddhya ca brahmahamahamaksaramityadiripend navaratam

svatmabrahmaripatvanukillascaryatmako vyaharo hyatra brahmacaryam |

'3 sa paryagdcchukramakayamavranamasnaviram suddhamapapaviddham

174 anante svarge loke jyeye pratitisthati

106



- T ofST FeTGHTHH AU ST < g aaf=< |
el ST TRi-d aq d U8 SUeuT sEfeifiead 1175 (KU 2.15)

- GTEA: YIHTEI Afgson: IO 98 1176 (KU 3.9)
- ST RSS! (KU 6.18)

S L EERRICIRNIGE ERERRE R PITIESE]
e forestT sraretten! 4 Ay Sard T qrr=fa = 11178 (PU 1.15-16)

- TR e fafHwd Td g S T foHh: | iR
SRy |I'7° (PU 5.5)

- A G IR RITCHT & dectadd=ad ' *0 (MU 2.2.4)
- o sraraT I forg ffe wrfa spy 'S (MU 3.2.1)
- TR I TR STeT forRTd SR S (MU 3.2.4)

o ~x

- HUdd HI%\IHICHdIS{'Hl(’NI%ISDC%WIﬁIBH {'OI‘I(‘1|°|'>H°I?"|\°I')IH|"|\

~

ST THHEd qa9ad |'* (AU 3.4)

I3 sarve veda yatpadamamananti tapamsi sarvani ca yad vadanti| yadicchanto brahmacaryam caranti

tat te padam samgrahena bravimyomityetat||

176 sodhvanah paramapnoti tadvisnoh paramam padam|

177 brahmaprapto virajo "bhiit

'8 tesameva brahmaloko yesam tapo brahmacaryam yesu satyam pratisthitam| tesamasau virajo
brahmaloko na yesu jihmamanrtam na maya ceti cal|

' yatha padodarastvaca vinirmucyate evam ha vai sa papmand vinirmuktah sa samabhirunniyate
brahmalokam

180 pranavo dhanuh Saro hydatma brahma tallaksyamucyate

181 sa vedaitatparamam brahmadhama yatra visvam nihitam bhati Subhram

182 etairupdyairyatate yastu vidvamstasyaisa atma visate brahmadhama

183 sq etena prajiiendatmana smallokdadutkramyamusmin svarge loke sarvan kaman aptvamytah

samabhavat samabhavat |
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- ICACETHACHAN R e Toree GalT STHAT STHAT 3TvaH ||
I Udqe foger ToiidqaraR ey any SiesTid qeifowd Jagar

ARl Wald 1184 (CU 1.4.4-5)

(o g

- TS T WMol T Yohel 7 gl Tl UTHTISAT f-efdied STgaaTeHT &
STaTeTe: 1185 (CU 8.4.1)

- 3P 3 UHOT fore T =5, 3o TR =4 Ycal IRRHFATHT
SRR H N EFaTH e SRFaTHifer 1186 (CU 8.13.1)

- SFEATHANNEFIRI 7 F TREdd 1 = edd 1187 (CU 8.15.1)

- TS QAT TS T HFIeSTSE YTAT Sk THISE 0 3TTH<

o [

TS ET=ATH AT AEastei= 1155 (BU 4.3.32)

[N

- o ofRr At srerfae: Ta StenRid e o1 (BU 4.4.8)

- T AT RN IS U ST IRt TR o Y STaTetiehy T Tlrerd

- A T TRERE N (BU 6.2.15)
2.6.5 Aksaradhiaman in the Srimad-Bhagavad-Gita

Here are some of the references that speak of Aksaradhaman from the Bhagavad Gita.

184 yadetadaksarametadamytamabhayam tatpravisya deva amrta abhaya abhavan| sa ya etadevam
vidvanaksaram pranautyetadevaksaram svaramamytamabhayam pravisati tatpravisya yadamrta
devastadamrto bhavati)

185 na jara na mrtyurna $oko na sukytam na duskrtam sarve papmano to nivartante 'pahatapapma hyesa
brahmalokah|

186 g$va iva romani vidhitya papam candra iva rahormukhat pramucya dhiitva Sariramakrtatma
brahmalokamabhisambhavamityabhisambhavamiti|

187 brahmalokamabhisampadyate na ca punaravartate na ca punaravartate|

188 osasya parama gatiresasya parama sampadeso sya paramo loka eso sya parama ananda
etasyaivanandasyanyani bhiitani matramupajivanti|

139 tena dhira apiyanti brahmavidah svargam lokamita ardhvam vimuktah|

190 tan vaidyutdat puruso manasa etya brahmalokan gamayati te tesu brahmalokesu parah paravato

vasanti tesam na punaravrttih||
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- uwr STl feerfar: aref A+t e el
Reoramem=aenTersi srErfatom=sta 191 (BG 2.72)

- IS GEISAULHET=SA (o & |

| AN ST FEnAIstTEs il 2 (BG 5.24)
- A ST &foTshenT: |

eSS FATHT: Havded T 11' (BG 5.25)

b N . N N
- chlHehld OI?:{DTI'JI"H ERIET eoi('|t|<'1§‘||‘-|\|

ST SraTfatt Fdd fefaaremm 1114 (BG 5.26)

- geat Jefoer aef-a formf~a T <fawm: |
el e =i ad I TUR0 Jaed 11195 (BG 8.11)

- 3% SAHIE SR ATECHTHTE |
T JTfd STaE | TR 9wt |19 (BG 8.13)

- HANSATTE: Y[ : TUHTHT ST |

T JATAT e e STl Safaral SHT: 11197 (BG 8.24)

Y% esa brahmi sthitih partha nainam prapya vimuhyati|

sthitvasyamantakale pi brahmanirvanamrcchati ||

192 y0 'ntah sukho 'ntararamastathantarjyotireva yah |

sa yogi brahmanirvanam brahmabhiito dhigacchati ||

193 labhante brahmanirvanamysayah kstnakalmasah |
chinnadvaidha yatatmanah sarvabhiitahite ratah||

194 kamakrodhaviyuktanam yatinam yatacetasam)|

abhito brahmanirvanam vartate viditatmanam||

195 yadaksaram vedavido vadanti visanti yadyatayo vitaragah|
yadicchanto brahmacaryam caranti tatte padam samgrahena pravaksyel|
19 Om ityekaksaram brahma vyaharanmamanusmaran|

yah prayati tyajandeham sa yati paramam gatim||

97 agnirjyotirahah suklah sanmasa uttarayanam|

tatra prayata gacchanti brahma brahmavido janah)||

109



D D

- QY I AU A THY AUt TfeEH |
I fr

fo ewraifie forfaeam At ot Termpafa =mem 1'% (BG 8.28)

- dd: 93 qediATRiae AR 7 e 92 |

TS =Tl e IR I S S w1190 (BG 15.4)

o o oo
- fHiHET MadgTRT st fafaamenm:|

S faThT: GEg T oS ~aHal: eHead ad |1 (BG 15.5)
- @ﬁgﬁ:%aﬁlgiiiéiﬁﬁh |

FTERCTCHA: JREd! ATRd 9l Tied|120" (BG 16.22)
- AHAIUITY HET FAT AT |

HeHTETGaTI T ST 9qHeTaH 11292 (BG 18.56)

It is imperative to underscore that a comprehensive examination of the Upanisads, the

Bhagavad Gita, and the Brahmasiitras reveals a conspicuous absence of any reference

to an entity other than Aksarabrahman as the designated divine abode of Parabrahman.

Hence, a meticulous examination of the Prasthanatrayi affords us the opportunity to

discern their inherent coherence and internal congruity concerning a range of subjects,

exemplified in the foregoing discourse by the designation of Aksaradhaman as the

supreme, radiant abode with no regression, presided by Parabrahman.

198 yedesu yajiiesu tapahsu caiva danesu yatpunyaphalam pradistam |
atyeti tatsarvamidam viditva yogi param sthanamupaiti cadyam ||

199 tatah padam tatparimargitavyam yasmingata na nivartanti bhityah|
tameva cadyam purusam prapadye yatah pravrttih prasrta purani|

200 nirmanamohd jitasangadosa adhyatmanitya vinivrttakamah|
dvandvairvimuktah sukhaduhkhasamjiiairgacchantyamidhah padamavyayam tat||
20V etairvimuktah kaunteya tamodvaraistribhirnarah|
dcaratyatmanah sreyastato yati param gatim||

292 sarvakarmanyapi sada kurvano madvyapasrayah|

matprasadadavapnoti sasvatam padamavyayam) |
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2.7 Aksarabrahman as Sevaka

The Aksarabrahman that pervades infinite universes, all jivas and 1§varas inside and
out, and exists eternally as the divine abode of Parabrahman Swaminarayan, is in its
third form, the ideal servant of Parabrahman, to whom Aksarabrahman lovingly offers
ultimate devotion as Parabrahman’s Sevaka. This same Aksarabrahman in another form
manifests in the world to grant moksa to infinite souls. The Sevaka form, just like
Parabrahman, has a human-like shape with limbs and senses — all of which are divine —
and is eternal and singular in number. Moreover, this form receives the glance of
Parabrahman, who holds the will to create. In this section, we will encounter Upanisad
verses and Brahmasiitras imparting a coherent understanding of this principle. In the

following, I follow the path laid down by the Svaminarayana-Siddhanta-Sudha.
2.7.1 Mundaka Upanisad 2.2.1

The words of Mundaka Upanisad 2.2.1 were heard as follows:

- 31l wffee et AT HEcqeHad TH A |
TSTeTUT (el FacsSie Heagivd qt forgmrg g S S 1120

(MU 2.2.1)

Here, the words “mahat padam” refer to Aksaradhaman. The indeclinable following
them is “atra,” meaning “here” or, more precisely, “here, in this Aksaradhaman.” The
word takes on this particular meaning since the ongoing discussion is of Parabrahman’s
divine abode. The pronoun “etad” means “this,” and “samarpitam™ means “dedicated
in service.” Aksarabrahman, in its Sevaka form, is lovingly dedicated to the service of
Parabrahman. There is no entity greater than Aksarabrahman except Parabrahman. The
employment of the term “this” implies that Aksarabrahman, in the role of a devoted
servant (Sevaka), assumes a discernible form: a divine, human-like form replete with
divine limbs and senses. The first word of the mantra, “avih,” is interpreted by

Mahamahopadhyaya Bhadreshdas Swami to refer to all non-pervasive forms of

203 Gyih sannihitam guhacaram nama mahatpadamatraitat samarpitam| ejatpranannimisacca
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Aksarabrahman. There are three such forms of Aksarabrahman that possess a human-
like shape — the Sevaka form in Aksaradhaman, Aksaradhaman itself, and the
Brahmasvariipa Guru — the form manifests in the world. The three actions that follow
in the first part of the next pada are ejat (walking), pranat (breathing), and nimisat
(blinking) — all of which are interpreted to apply to both the Sevaka and Guru. These
actions also entail that Aksarabrahman has a shape, and this shape resembles that of
Parabrahman. We humans, too, get our bodily shape from the divine shape of
Parabrahman. The Mundaka Upanisad supports the claim that Aksarabrahman has a

form.

- o TR A AT S | A SR (MU
22.7)

- Terom a e ot s frseRer | AR e (MU 2.2.9)

The Mundaka Upanisad 2.2.1 clearly refers to the Sevaka form by its use of the pronoun
“this.” A proximity similar to that conveyed in this verse is suggested in the I$a

Upanisad.
2.7.2 1sa Upanisad 16

This mantra appears in the last part of the 1§a Upanisad. The relevant excerpt from it

reads as follows:
- AT FHATTAH Al ety ATSHTSTHT TESRHISTARA 112°° (U 16)

It means: I see that form of yours, the most liberating one. He that is this, this Purusa, I
am he. The first part of the excerpt quoted above is a prayer to Parabrahman to bless
the spiritual aspirant with realizing its form. Here, “pasyami” means much more than
mere beholding a form. Mahamahopadhyaya Bhadreshdas Swami interprets2®’ the verb

as conveying the following idea: may I realize this most wonderful form of yours,

204 divye brahmapure hyesa vyomnyatma pratisthitah| manomayah pranasariranetd
205 hiranmaye pare kose virajam brahma niskalam| tacchubhram
206 yatte riipam kalyanatamam tatte pasyami yo savasau purusasso hamasmi||

207 See, 183 Upanisad Svaminarayana Bhasyam 16, pp. 23-24
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Parabrahman, upon becoming brahmaripa, i.e., like Aksarabrahman. This prayer is
offered to Parabrahman in Aksaradhaman, and after it is offered, the one who prayed
declares a statement, establishing oneness with Aksarabrahman and attaining the divine

features of Aksarabrahman that allow one to experience the bliss of Parabrahman:

AN SETTH! TETEEISEA S,

The pronoun “asau” and its double usage suggest proximity and urgency.
Aksarabrahman, as Sevaka, is the closest to Parabrahman. Its being used twice indicates
the excitement of having oneness with Aksarabrahman and realizing the ultimate truth,
Paramatman. It could also suggest the necessity of becoming brahmaripa to “see” the

form of God.

An equally cogent reading of “asau asau” observes that it invokes an image of one
pointing at the divine human-like shape — complete with two hands, two feet, nose,
mouth, eyes, etc. — of Aksarabrahman that is proximate to Parabrahman, to whom one

was praying.

When it is said, “I am he” (so’hamasmi), it means that this Aksarabrahman is my
svaripa, or I am this Aksarabrahman. One is associating with Aksarabrahman through
one’s mind in a way identical to that described in the discussion of “brahmacarya”

explored earlier.

The same idea encountered previously that one who is brahmariipa attains
Parabrahman, and with Aksarabrahman enjoys the bliss and devotion of Parabrahman,

is reflected in the TaittirTya Upanisad.
2.7.3 Taittirtya Upanisad 2.1.1

This particular mantra also unveils the idea that those who become like Aksarabrahman

attain Parabrahman. It is articulated as follows:

208 yo savasau purusasso hamasmi
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- 3% SRIETAI T, | AWISYH | B JH= srar| AT g ffed
TR 9T ST | HIsHd Eai AT &8 sTaron feferafd 17 (TU
2.1.1)

The mantra shares the wisdom that the one who knows Aksarabrahman attains
Parabrahman. Then, to offer a way of identifying Aksarabrahman, it says that
Aksarabrahman is satyam (real), jianam (knowledge), and anantam (eternal).
Immediately upon establishing these qualities of Aksarabrahman, it reveals that
Aksarabrahman is the entity that is located within the space inside of our hearts, i.e.,
Cidakasa, and in the ultimate space, i.e., Aksaradhaman. Regarding the Sevaka form of
Aksarabrahman, the mantra proceeds to describe an individual who has achieved the
final level of qualitative similarity with Aksarabrahman, rendering them qualified to
engage in eternal service to Parabrahman alongside Aksarabrahman. It is crucial to
clarify that the term “brahmavid’ does not pertain to one who contemplates on
Parabrahman since there is nothing further to attain or comprehend once Parabrahman

is known. Moreover, that also leads the part “apnoti param” to lose significance.

This mantra adduces the existence of brahmaripa muktas, Cidakasa, Aksaradhaman,
and the Sevaka form of Aksarabrahman, and Parabrahman as the ultimate attainment.

The concept of mukti is also succinctly expressed in the words of this mantra.

An important distinguishing feature of the Sevaka form of Aksarabrahman is that it
receives the glance of Parabrahman, which holds the will to create. Aksarabrahman
receives this divine glance and will then select a mukta from infinite muktas engrossed
in the divine darsana of Parabrahman to inspire the mukta to commence the creative
process. Upon creating the world, Parabrahman bestows those dwelling within it a
bridge or a boat to overcome maya and join the infinite muktas in Aksaradhaman. This
bridge, or boat, is Aksarabrahman. This form, known as the Brahmasvartipa Guru,
shows us through his life how to become one with him (that is, how to attain the virtues

he perfectly exemplifies) and attain the state mentioned above. As we strive to establish

29 Om brahmavidapnoti param | tadesa’bhyukta | satyam jiianamanantam brahma | yo veda nihitam

guhdyam parame vyoman so ’Snute sarvan kaman saha brahmana vipasciteti ||
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the presence of consistency within the Prasthanatrayi — consisting of the Upanisads,
Bhagavad Gita, and Brahmastitras — we now turn our attention to the discussion of

Aksarabrahman as Sevaka in the Katha Upanisad.

2.7.4 Katha Upanisad 3.1

The Katha Upanisad mantra discusses Aksarabrahman as the one who enjoys the bliss

of Parabrahman.

- =d Tsrdt Yera e Sleh Tt Aorst ae e |

ST STalfae! g8 fd qoam=a I 7 BHomterar: 1210 (KU 3.1)

As the mantra specifically mentions “sukrtasya loke,” it refers to Aksaradhaman. The
form of Aksarabrahman that resides in Aksaradhaman, enjoying the divine bliss of
Parabrahman while also being the ideal model for Aksaramuktas, is the Sevaka. The
words beginning the mantra also imply that jivas and 1$varas enjoy this bliss while in
their liberated state. The next part — “guham pravistau” — implies that the bliss of
Parabrahman can also be experienced while being in this mortal body. What is the
difference between the Sevaka and mukta if both experience the same bliss?
Mahamahopadhyaya Bhadreshdas Swami explains: GES ShteedaT
TSR HESTRIUTE] el He: | SEuguTehi TerHToT G o =
&1 T HISTT 9g: 121! The only difference is that Aksarabrahman has been experiencing

this bliss since eternity, and Aksaramukta began to experience it after first being in a
non-liberated state. Both will experience this bliss forever while having no difference
in how the bliss is received, perceived, or experienced. The Taittirtya Upanisad supports

the ideas presented in this mantra. The mantra reads: 3% a‘@ﬁa@ﬁm| ?'léﬂTS‘l-?\?ljﬁT |

210 vtam pibantau sukrtasya loke guham pravistau parame pararthye|

chayatapau brahmavido vadanti paricagnayo ye ca trindciketah ||
211 Katha Upanisad Svaminarayana Bhasyam 3.1, p. 122; tatra jivatmano
tanmuktyavastha nantarapraptamaksarabrahmanastu nityameveti bhedah | sukhagrahanaprakare

grhyamana sukhanubhitiparimane ca tadd na ko pi bhedah)|
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T A ST | 31 o8 Tt TeTert TR S | s et T EE | S foa it
1212 (TU 2.1.1)

2.7.5 A Consistent Exploration

Aksarabrahman as a Sevaka is described on many occasions in the Upanisads as one
might deduce from the examples provided above. Some instances where, based on
Mahamahopadhyaya Bhadreshdas Swami’s interpretation, we find the words to indicate

the Sevaka form of Aksarabrahman are as follows:

- g TR AR AITERT qOesH e € oS g ;|
T e tetEcer fofH=ad Td § o @ arorHT forfvjeh: @ At
TEICATeh | UqeHTSSI [T URTedd. IReTe I&wwterd aadt sgieht
9ad: 11?13 (PU 5.5)

- U H:HI('J-I-iIS{-HIQ'MIOhIS’cs?hHJISJ\-IfBH-I\Wﬁ Ak A AT
SATCITSHA: AHTTERTST|1*! (AU 3.4)

In both mantras, a mukta goes to Aksaradhaman and comes across the Sevaka
Aksarabrahman. With this form, as mentioned in the section above, the mukta has
attained similarity in equally enjoying the sukha or bliss of Parabrahman. This Sevaka
form is also discussed in the Brahmasitras. Here, too, it is indicated that both — the
Sevaka and mukta jivas or 1§varas — experience the same bliss of Parabrahman. The

penultimate sttra of the Brahmasiitras reads:

- TEEETERETT= (BS 4.4.21)

212 Om brahmavidapnoti param| tadesa bhyuktd | satyam jaianamanantam brahma | yo veda nihitam
guhdayam parame vyoman | so Snute sarvan kaman saha | brahmana vipasciteti ||

213 yah punaretam trimdatrenomityanenaivaksarena paramapurusamabhidhydyita sa tejasi siirye
sampannah| yathd padodarastvaca vinirmucyata evam ha vai sa papmand vinirmuktah sa
samabhirunniyate brahmalokam sa etasmajjivaghanat paratparam purisayam purusamikgate tadetau
Slokau bhavatah||

214 sa etena prajiienatmand smallokadutkramya 'musmin svarge loke sarvan kaman aptva’mrtah
samabhavatsamabhavat||

215 bhogamatrasamyalingdcca
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The sutra can be translated as “the similarity (between Aksarabrahman and
Aksaramukta) only concerning (the experience of bliss) because of the indications
(from the scriptures).” The Gita, too, mentions this form when exploring the nature of
Aksarabrahman. The sloka expounds that “Aksarabrahman exists inside and outside of
jivas and 1$varas. It is mobile (inside Aksaradhaman and as Guru) and immobile (as
Cidakasa and Aksaradhaman). It is also incomprehensible as it is subtle. It remains far
and also near.” The term “caram” in this verse has a specific connotation, referring to

the Sevaka-form of Aksarabrahman. The verse in question reads:

- Sfetae A= 9 He o |
HEHcATAR R g =Tk =1 ad 112! (BG 13.15)

In this manner, the Sevaka form of Aksarabrahman is explored here. The final form,

essential for us in this world and seeking liberation, is the Aksarabrahman Guru.
2.8 Aksarabrahman as Brahmasvaripa Guru

Thus far, we have discussed three forms of Aksarabrahman, namely, 1) Cidakasa — it is
subtle, utterly incomprehensible by our human eyes and understanding; it is all-
pervasive, beyond our grasp; no mundane manas or buddhi can ever fully contemplate
this form. ii) Aksaradhaman, the divine abode of Parabrahman, is similarly
incomprehensible by mayic senses; it is beyond the darkness of maya, extremely
distant, and the place from which there is no return. iii) Sevaka — because
Aksarabrahman as the ideal devotee of Parabrahman, eternally in the service of
Parabrahman, resides within Aksaradhaman, all that applies to the forms that reside in
Aksaradhaman also apply to the Sevaka form: it can only be apprehended by
Aksaramuktas, or liberated jivas and 1$varas, and is inaccessible to any and all jivas and
1$varas that are still in maya. What do we have for us? How can Aksarabrahman still be
the bridge for us who are not liberated and still within the clutches of maya that leads

to Parabrahman as described in Mundaka Upanisad 2.2.5 - \chl?l@q @@:2”, and the

218 pahirantasca bhiitanamacaram carameva cal|
siksmatvattadavijiieyam dirastham cantike ca tat||

27 amyrtasyaisa setuh
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Katha Upanisad 3.2 - J: @@W&T{ & Iq TH'8, or the raft that leads away from
the dangerous currents of maya as described in the Svetasvatara Upanisad 2.8 - El'{{ﬁga?
mzw_ The response to this query elucidates the existence of the fourth form of
Aksarabrahman, which, in the form of Aksarabrahman Guru and absolute dharaka of
Parabrahman, materializes within our cosmos and safeguards the lineage of the
sampradaya. More importantly, as Mahamahopadhyaya Bhadreshdas Swami explains
in  Svaminarayana-Siddhanta-Sudha: ~ WiqHeEHa  fUqEeEE  GEcHEEiHa

FATSEHETTHIIST e HI g RAGEHTHIAIA IR 7122 meaning that “it is on

account of the inexplicable compassion of (Aksarabrahman and Parabrahman) that the
Guru, like a thousand mothers, like a thousand fathers, like a thousand friends, becomes
like us and provides us the opportunity to eternally experience supreme bliss of
Parabrahman.” This is why we have the Aksarabrahman Guru, and an everlasting

lineage of these Gurus, amongst us.

The three most crucial verses, from the Upanisads and Gita, in this matter that appear

also in the Svaminarayana Bhasyam series are as follows:
- dfgxTe | TeRaT T catHedTior: #TERI s e 122 (MU 1.2.12)

- dfgfg wforma afrse dem=m |
IYSeIfed d I FIEaEE¥: 11222 (BG 4.34)

R KRN ERRIEC KRR
TEAIA SHIVAT greil: TehTeT=d HETed: 11223 (SU 6.24)

218 yah seturijananamaksaram brahma yat param

29 brahmodupena prataret

220 Svaminarayana-Siddhanta-Sudha 2.15.4, p. 75; matrsahasramiva pitrsahasramiva
suhrtsahasramiva yathd smadbhavabhavi bhiitva sarvebhyasca paramasukhamanubhavayatityakarant
karuna

222 tadviddhi pranipatena pariprasnena sevayd)|

upadeksyanti te jiianam jiianinastattvadarsinah ||

22 yasya deve pard bhaktiryatha deve tatha gurau|

tasyaite kathita hyarthah prakasante mahatmanah||
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The Mundaka Upanisad mantra illuminates the characteristics of the Aksarabrahman
Guru as %ﬁﬁ?ﬂ{ {srotriyam} & {brahman}, and ﬁ'ﬁ'{ {nistham}. Here, srotriyam
means the one who has realized all the words of the Vedas and Vedanta; these realized
words are reflected in the Guru’s actions, and the Guru is aptly capable of imparting the
divine wisdom of Brahmavidya through his words and actions. Also, the Guru has to
be Aksarabrahman himself and is thoroughly and absolutely engrossed in Parabrahman.
Such a combination of qualities is unique to Aksarabrahman, in the form of the Guru.
While elucidating each of these virtues, Mahamahopadhyaya Bhadreshdas Swami notes

that the fact that these virtues are unique only to Aksarabrahman establishes that only

Aksarabrahman is worthy of being a Guru. I e qTH S AreesTsad
starforera: fogmaRrar Tevferquai A= 3far Rgrfadd 124, The commentator furthers

the conversation with a more precise and detailed picture of Aksarabrahman as Guru,

along with naming the Gurus in this divine lineage in the Svaminarayana Bhasyam.

The existence of Aksarabrahman Guru for us is, in fact, an ultimate blessing. Moreover,
what adds to that is our association with the Guru to transpire the divine virtues of
Aksarabrahman. As one of the most crucial facts, all three original verses employed
here speak of how the Guru should be approached and associated. The Srimad-
Bhagavad-Gita verse focuses solely on that. The verse from Srimad-Bhagavad-Gita
4.34 emphasizes that to acquire the knowledge of Brahmavidya, one should approach
the Guru with profound humility, inquisitiveness, and a readiness to render service. The
enlightened Guru will reveal the knowledge of Aksarabrahman and Parabrahman.
Mahamahopadhyaya Bhadreshdas Swami adds in his commentary that the question
should not be asked to test the doctrine, examine the speaker’s knowledge, or with
suspicion. Instead, it should be asked to strengthen already faithfully accepted doctrines
and further explore Brahmans’ knowledge. This process should be practiced with
humility as a patient asks a doctor to be cured of his/her ailments. The words read as
follows: TR 7 § Regr=afafaferearsgean Asfu srpudieromef 7 a1 wrgeransty q srea
wpaeds g agd foRival e 9 ke og SdE

224 Mundaka Upanisad Svaminarayana Bhasyam 1.2.12, p. 254; anena nityam paramatmanisthah

saksadaksarabrahmaiva brahmavidyayah vijiiapayita gururbhavitumarhati nanya iti siddhantitam |

119



THTEITINTATINOT THAAT TR 1225, Moreover, this §loka also refers to the Guru

in the future tense — upadeksyanti implying that the Aksarabrahman Guru, in whom the
absolute presence of Parabrahman can be experienced, will be present for all those

seeking mukti.

Additionally, one of Srimad-Bhagavad-Gita verses in the same context speaks of how
one with total faith, complete focus, and sensory restraint attains the knowledge of

Brahmans and then blissful peace immediately. The verse reads:

- FEE ety d I dcaT: G- |

T eeaT i If~amRoTRrTSsid 126 (BG 4.34)

This blessing of the Guru makes mukti available for all seeking it. As for being
enlightened by Brahmavidya, the Svetasvatara Upanisad says to possess the same
staunch and unwavering faith in the Aksarabrahman Guru as one has in Parabrahman.
Those are great souls. This state is the result of associating with Aksarabrahman Guru

that forever blesses one and all.

The same process of approaching the Guru resonates in the Katha Upanisad.
Recognized as one of the significant mantras by many Vedanta practitioners, this mantra
persuades us to leave our slumber and approach the great Aksarabrahman Guru to learn

Brahmavidya. The Katha Upanisad mantra reads:

- 3fasd S T S e |
& e (RTelT geesra grf v et Fefd 1227 (KU 3.14)

225 §1imad-Bhagavad-Gita Svaminarayana Bhasyam 4.34, p. 109; pariprasnena na tu
siddhantavicikitsabuddhya na pi vaktrpariksanartham na va sankaya’pi tu sraddhaya svikrtasyaiva
siddhantasya dadhyartham visesato bubhutsaya ca vyadhimuktyabhildsino vaidyam prativa
bhavamoksabhilasino namrataya prasnakaranenetyarthah|

226 sraddhavanllabhate jiianam tatparah samyatendriyah |

jhanam labdhva param santimacirendadhigacchati ||

227

uttisthata jagrata prapya varan nibodhata |

ksurasya dhara nisita duratyaya durgam pathastat kavayo vadanti ||
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Mahamahopadhyaya Bhadreshdas Swami expounds the Guru should be Gunatita,
eternally untouched by maya, and proficient in doing upasana of Parabrahman, and
possesses Parabrahman in his fullest. The eloquent words of the Svaminarayana
Bhasyam are as follows: Q'B'F[ FTfEar WWFFI?ITTT%?I'F[ Wﬂ@w
NUIGIGIE RHTCHIRH ST I ISEEaE] HTCHORH eI EaT
CHTCHEET Y TRRTAT, AR HTETEERSTaEaE I Hal Weal B dee RIS
TSTRIEESae qRIsh ATeTed e TCATCHI I ETATSTHISRT, THgT=auCrateTshT],
eI ST ferfrarr=eto] Tefiehed TEaauIagT TTotal{qarag| STarTisTarea & -aqurserHi

statfarent e, | 228,

All the mentions and explorations in the Prasthanatrayi and the Svaminarayana
Bhasyam come together to provide a coherent picture of Aksarabrahman as

Brahmasvariipa Guru as the only and ultimate connection to mukti, and Parabrahman.
2.8.1 Aksarabrahman Guru and Upanisadic Analogies

Aksarabrahman is described as a bridge, or a boat (a connecting medium), to
Parabrahman that all jivas and 1$varas may use. This is to say that to reach or attain
Parabrahman, Aksarabrahman is the essential medium or, more precisely, the only
medium. This attainment does not just mean physical attainment. It is also the means
for contemplating the form of Parabrahman and meditating on that form with the
understanding of Parabrahman’s complete divinity. The references provided below
reflect this notion, revealing coherence among the texts, in this case, the Upanisads, on

a central principle, the nature of Aksarabrahman.

228 Katha Upanisad-Svaminarayana Bhasyam 3.14, p. 134; $resthan anadito maydasamsargarahitan

paramatmaparamopasanakusalan gunatitan, paramatmaparamadivyasukhatimagnan svasangena
paramdtmaparamadivyasukhapradan paramdatmasvariupopadesakusalan srotriyan
saksadaksarabrahmasvariupan sada parabrahmanisthan tattvadarsino ‘naditah
parabrahmasahajanandasya samyak saksacca dharakan paramatmapratyaksatda 'nubhavakan
siddhantaparampararaksakan guruvaran prapya vidhivattaccharanam svikytya
taddrdhataraprasangam labdhvetiyavad | brahmaparabrahmasvarapanirapanapradhanam

brahmavidyam nibodhata ...
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The Mundaka Upanisad states that Aksarabrahman is the bridge to the divine

Parabrahman.

- IR §G:22 (MU 2.2.5)

c

The Katha Upanisad mentions the same idea regarding the jivas and 1$varas.

- ¥: IOSTHTHER STET I W |
v et ur Trferese 31eRATR 11230 (KU 3.2) — “This Aksarabrahman is,

for those who wish to progress, a bridge, the greatest, without fear, and the one

who leads to Aksaradhaman, that is the farthest shore.”

The Svetasvatara Upanisad says:

- a@gﬁ?mﬁaﬁaﬁmwﬁ TATERTH 1123 (SU 2.8) — “The wise cross the

terror-inspiring streams using the boat in the form of Brahman.”

When Aksarabrahman is said to be a bridge connecting two plains or a boat connecting
the two shores, this is not to be understood merely metaphorically (that is, as having no
bearing on reality), as the metaphor conveys the absolute necessity of Aksarabrahman.
Without the support of Aksarabrahman, crossing the terror-inspiring streams referred to
by the Svetasvatara Upanisad is, as the texts proclaim, an impossible task. The endpoint
to which Aksarabrahman leads the liberation-wishing souls is Aksaradhaman, the
sacred and ultimate realm where Parabrahman dwells eternally. The following
necessary clarification is warranted in this discussion: although a house stands as a
separate entity from its owner when a guest articulates the intention of visiting a specific
house, it signifies not only the desire to reach the physical house but, more pertinently,
the aspiration to reach the master of that dwelling. What this example lucidly conveys
is that saying that Aksarabrahman leads to Aksaradhaman is precisely to say that
Aksarabrahman is leading souls to Parabrahman. Thus, when an aspirant, who wishes
for moksa, refers to seeking or attaining Aksaradhaman, the meaning s/he conveys is

that of attaining Parabrahman, who resides within the abode. The area below and

2 amrtasyaisa setuh
0 yah seturijananamaksaram brahma yat param |
abhayam titirsatam param naciketam Sakemahi ||

Bl brahmodupena prataret vidvan srotamsi sarvani bhayavahani ||
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surrounding the bridge, or the underside of the boat, is maya that is terrifyingly
dangerous and has bound all jivas and 1§varas forever until they attain Aksaradhaman

and Parabrahman.
2.9 Closing

The chapter opens with the words of HH Pramukh Swami Maharaj, explaining the
nature and characteristics of Aksarabrahman. Firstly, Aksarabrahman is introduced as
an entity different from and inferior only to Parabrahman and superior to all jivas and
i$varas, bound or liberated, and maya. Cultivating qualitative oneness with
Aksarabrahman leads to the mukti of jivas and 1$varas while granting them the ability
to worship Parabrahman perfectly. The etymology presented then makes the nature of
Aksarabrahman more apparent for us to proceed to multiple and consistent appearances
of the words Aksara and Brahman in the Prasthanatrayi. Having a better understanding
of the etymological meaning of Aksarabrahman, we first contemplate its relationship
with Parabrahman through the Paradhikarana of the Brahmasiitras. Various analogies
employed there explore the nuanced depths of the relationship between the two
divinities. On this note, the Brahmasiitras provide an interesting analogy of a coiled-up
snake. If the coiled snake is a snake and coil simultaneously, could Aksarabrahman and
Parabrahman be thought of in that way — namely, as the same entity with different
names? Vyasa refuses that and other related views and refers the readers to sastras for
a more accurate perspective. The relationship between the two entities remains that of
a master and a dependent. Parabrahman remains Q%ﬁmﬁaﬁa{m(cu 6.2.1), while

Aksarabrahman remains in service of Parabrahman in four forms.

This segment of the chapter initiates with a succinct yet profound exposition on the four
distinct manifestations of Aksarabrahman. These manifestations include Cidakasa,
Aksaradhaman, the Sevaka residing within Aksaradhaman, and the pivotal role of
Brahmasvariipa Guru in orchestrating the liberation (mukti) of all earnest jivas and
1$varas. This contemplation delves into the intricate dimensions of Aksarabrahman’s

multifaceted existence, illuminating the academic discourse on these profound

232 ekamevadvitiyam
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concepts. An exciting interpretation of Mundaka Upanisad mantras 2.2.7 and 2.2.1
presents a vivid exposition of all four forms. We open our description of Cidakasa with
the exploration of the “dahara” of the Chandogya Upanisad. Dahara (Cidakasa
Aksarabrahman) is a small space in a small lotus-shaped heart — dahara, again.
Parabrahman, to be sought, is even subtler than Aksarabrahman and resides within
Aksarabrahman. The Daharadhikarana (BS 1.3.14-23), which is dedicated to the same
Chandogya Upanisad mantra, provides a new perspective on this discussion while also
preparing the field for Akasarthantaratvadhikarana (BS 1.3.41-43) that follows. This
discussion focuses on another of the Chandogya Upanisad mantras (CU 8.14.1) as its
subject, establishing the term “akasa’ as the sentient space — Cidakasa, instead of the
elemental space, the fifth bhiita. Cidakasa pervades and beholds all of creation inside
and out, including all jivas and 1§varas. Here the Aksaradhikarana and
Dyubhvadyadhikarana too provide aid in the discussion and further demonstrate the
consistency between the three texts. The mantras from various Upanisads serve as
further support for each of the following sub-sections. Another such adhikarana using
a different word — sarvatra (literally, “everywhere”) for the pervasiveness of Cidakasa
Aksarabrahman — comprises Brahmasiitras 1.2.1, and is focused on the first mantra of
the I$a Upanisad. As a part of delving deeper into the conversation about Cidakasa, the
I$a Upanisad speaks of it as being far and near - ﬂ%ﬁi’%ﬁ?” (IU 5). Such pervasion
entails being near and far, everywhere, and controlling and supporting all. One of the
other characteristics of Aksarabrahman in its Cidakasa form is to create. It creates the
infinite universes so casually as a spider produces its webs, things on the earth grow,
and hair grows on human skin; Mundaka Upanisad 1.1.7 provides such insightful
analogies. Because Aksarabrahman is the basis of all — while pervading it all, everything
is called Aksarabrahman as expounded in Aitareya Upanisad 3.2-3. This analysis of
coherency in the Prasthanatrayl concludes the Cidakasa section, and we transition into

a discussion of the Aksaradhaman or divine abode form of Aksarabrahman.

Aksaradhaman is known by different names, almost all referring to it as a final place,

Parabrahman’s abode, or Aksarabrahman in the form of an abode, Aksaradhaman.

23 taddiire tadvantike
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Parabrahman presides as the master of the abode, in which also resides Aksarabrahman
in its Sevaka form and infinite aksaramuktas. It is a divine place of non-return and
attained only by the grace of Aksarabrahman and Parabrahman. We explored how
Srimad-Bhagavad-Gita and Katha Upanisad presents a coherent picture of the realm of
“no return.” Aksaradhaman is eternal, vast, and singular — thus, opening a study of its
infinitudes from the Upanisads, Srimad-Bhagavad-GTtﬁ, and Brahmasitras. It is also
the luminous place that grants to all else luminosity. Through its light, everything is
luminous. Even in understanding this supreme abode, the question of who can attain
Aksaradhaman persists. This question is treated in detail in the chapter. As a conclusion

to this part, we survey the mentions of Aksaradhaman in the Srimad-Bhagavad-Gita.

The third part of the section is an exploration of Aksarabrahman as Sevaka in
Aksaradhaman. For this section, we study, in some detail, four mantras from the
Upanisads, namely, Mundaka Upanisad 2.2.1, 12 Upanisad 16, Taittiriya Upanisad
2.1.1, and Katha Upanisad 3.1, establishing the nature of Aksarabrahman as Sevaka,
appreciating in doing so the coherence to be found among the three texts of the

Prasthanatray.

The last part of the chapter comprises an exposition of Aksarabrahman in the form of
Brahmasvariipa Guru, who is manifest before us. The Guru is established as the bridge
to Parabrahman, or a boat to cross the torrential currents of maya. The most crucial
three verses to settle the understanding of the Guru are Mundaka Upanisad 1.2.12,
Srimad-Bhagavad-Gita 4.34, and Svetasvatara Upanisad 6.24. These verses also offer
a way of approaching and appreciating the Guru, thus allowing oneself to have an
absolute association and mukti in return. We also encounter the analogies used in the
Upanisads to realize better the significance of the Aksarabrahman Guru in progressing

toward mukti.
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