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Chapter 4

“jagatyam jagat” — Maya

4.1 Siddhantasamamnaya

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

follows the Sanskrit text.

- AT BAOTTcHeRT TRUMTHHET STETSH=Teh SRS S B eTeT
ferfererfererrarepivoft =1 wsraror: wifh: | Oha AT ST,
HEFAHATSCATE, WaTd qNTHATICEE: ST &I TsTal ST
HTATAT: FeaTSea- ety 0 qesiiof =if |

“Maya, an eternal and ever-changing entity, is formed by the three gunas. It is
characterized as insentient (jada) and serves as the material cause for the creation of
infinite brahmandas, and is Paramatman’s wondrous and mysterious power!8!. This

very maya is responsible for the ego and attachment experienced by both jivas and

179 Svaminarayana-Siddhanta-Sudha 1.6.4, pp. 10-14
130 Syaminarayana-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.
181 Tt is an instrument, just like a sword is the “power’ of a soldier.
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i$varas, and it has been the cause of their births and deaths since eternity.
Aksarabrahman and Parabrahman are forever entirely untainted by, beyond, and the

saririn of this maya.”
4.2 Opening

Maya, being a concept of great significance in various traditions, holds different
interpretations. Some view it as an illusion that hinders the realization of one’s infinite
nature, while others perceive it as a constantly changing force that binds all beings.
Transcending maya is considered a path to liberation, and some even define liberation
as the act of crossing beyond maya. However, the Aksara-Purusottama Dar$ana goes
beyond this understanding and emphasizes that true liberation entails not only
transcending maya but also attaining a state of qualitative oneness with Aksarabrahman.
This liberated state is characterized by becoming like Aksarabrahman or brahmaripa.
In this chapter, we will delve into an elaborate exploration of maya as described in the
Prasthanatrayt, with insights from the Svaminarayana Bhasyam, and examine how this
metaphysical concept can be consistently and coherently understood through these

three texts.

To begin, we will focus on Bhagavan Swaminarayan’s interpretation of maya in the
Aksara-Purusottama Darsana, specifically exploring his teachings found in the
Vacanamrta. This endeavor will furnish us with invaluable insights into the essence of

maya and its significance in the spiritual odyssey.
4.3 Maya — as explained in the Vacanamrta

Bhagavan Swaminarayan discusses maya using the term “maya” itself or “bhagavan ni
maya” - Parabrahman’s maya - in seven of his Vacanamrtas. Let us explore how he

elaborates on the concept:

- In the first Vacanamrta, G. I. 1, Bhagavan Swaminarayan describes maya as
“anything that hinders a devotee of Parabrahman from focusing or meditating

on the form of Parabrahman”.
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- Vac. G. 1. 34 further explains this hindrance as affection. People develop
affection for their partners, friends, offspring, and so on, and Bhagavan

Swaminarayan identifies this affection or attachment as Parabrahman’s maya.

- In Vac. Sarangpur 14, Bhagavan Swaminarayan presents an alternative
perspective on maya, referring to a dialogue between Sanatsujata and
Dhrtarastra from the Udyoga-parvan of the Mahabharata. Here, maya is defined
as laziness and infatuation, significant challenges that spiritual seekers must

address on the path to liberation.

- Vac. Panchala. 3 elucidates love as a form of maya. Bhagavan Swaminarayan
explains that this very maya sustains the normal and orderly functioning of the

world and “binds jivas and 1$varas in the endless cycles of birth and death”.

- Vac. G. II. 36 characterizes maya as love or affection directed towards anything

other than Parabrahman (and anything associated with Parabrahman).

- In Vac. G. II. 65, Bhagavan Swaminarayan further describes maya as the
ignorance that hinders spiritual seekers from recognizing or understanding the
divine and transcendental form of Parabrahman that is manifest before them.
They may mistake this form for a human form, unaware of its true glory and

divinity.

- Vac. G. III. 38 emphasizes that maya’s deluding effect on unliberated beings is
rooted in their strong identification with the body (I-ness or aham) and

possessiveness towards objects related to the body (my-ness or mamatva).

By exploring these various aspects of maya as explained by Bhagavan Swaminarayan,
and now through various appellations, we gain a deeper understanding of its influence
and significance in the spiritual journey. Maya acts as an obstruction, manifesting in
forms such as affection towards the mundane, laziness, infatuation, and ignorance that

hinders one from realizing their true self.
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In the Upanisads, maya is characterized as “sentient” due to its ability to act like a
sentient entity. It houses countless bound jivas and 1§varas within its womb, even before
and after the creation of universes. However, maya is fundamentally insentient, serving
as the cosmic raw material that requires the presence of a sentient entity to animate it
in the creation of infinite universes. This dual nature of maya gives rise to its
categorization as jada-cidatmika (insentient-sentient). It is famously referred to as
prakrti, while Parabrahman is referred to as mayin (the controller of maya) in the

Svetasvatara Upanisad — AT q Sehfd feramaTRA d TREH "% (SU 4.10).

Maya is characterized by its ever-changing and ever-producing nature, which is evident
in our daily activities. It is composed of the three gunas—sattva, rajas, and tamas—
giving it the technical name trigundatmika. As the primordial matter, maya serves as the
material cause of the infinite insentient universes, providing a platform for bound jivas
and 1$varas to progress towards liberation. It is important to note that maya’s role as the
raw material of creation is a result of the eternal intention of Parabrahman. While maya
serves as the root cause, the wondrous phenomena of creation manifest through the
inspiration of Parabrahman and Aksarabrahman. Parabrahman, as both the material and
efficient cause of creation, remains the ultimate creator, enlivening and creating from

maya.

Maya, within the metaphysical system of Aksara-Purusottama Darsana, is an eternal
entity among the five independently existing entities. It possesses the quality of
workings, expressed through name, form, and other aspects, remain elusive even to the
most perceptive scholars and philosophers. It is also known by names such as tamas
and andhakara (darkness), as it overshadows the inherent enlightened nature of jivas
and 1$varas, resulting in their bondage. Furthermore, maya is referred to as avidya due
to its opposing nature to knowledge (vidya). However, the most significant
characteristic of maya is its role as Parabrahman’s sakti (power, energy, or potency). It

is crucial to note that Parabrahman is inherently omnipotent, regardless of maya.

182 maya tu prakrtim vidyanmayinam tu mahesvaram
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However, maya is employed by Parabrahman’s eternal will as the material for all

creation, similar to how a sword is the power of a soldier.

This very maya, as nescience, entangles infinite jivas and 1§varas in countless cycles of
births and deaths. The process of maya’s evolution during creation is further explored
in this chapter, focusing on the consistent analysis of maya offered by the

Prasthanatray.
4.4 The Process of Creation

Firstly, let us delve into the intricate details of the protological process of infinite
universes (jagat) within the framework of the Aksara-Purusottama Dar$ana. This
process of creation aligns with the traditional understanding found in scriptures like the
Puranas while also drawing parallels to the metaphysics of Samkhya philosophy. It is
important to note that Samkhya is a dualistic school of thought, and the resemblance of

note here lies in its description of the evolutes of prakrti.

The protological process is expounded in various Vacanamrtas, serving as the
foundation for Mahamahopadhyaya Bhadreshdas Swami’s commentaries on texts such
as the Mundaka Upanisad 1.1.7 and Brahmasitras 2.3.16. Following the final
dissolution, maya merges with Aksarabrahman and Parabrahman, wherein all
unliberated jivas and 1$varas rest dormant within its womb. When the ultimate authority,
Parabrahman, desires — with extreme compassion — to create the jagat, he gazes upon
Aksarabrahman intending to procreate infinite universes for mukti of infinite jivas and
1$varas. This divine gaze charged with the wish of creation prompts Aksarabrahman to
select one of the infinite divine Aksaramuktas, liberated jivas, and 1§varas, to join with

maya.

It is essential to emphasize that Parabrahman does not require the support or assistance
of Aksarabrahman. Prior to their union, maya exists in a state of absolute equilibrium,
with its three gunas — sattva, rajas, and tamas — maintaining an equal proportion of
33.33% each. As the chosen Aksaramukta offers its presence to maya, the mere

existence of the Aksaramukta serves as the link between the two, causing the
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equilibrium of maya to be disrupted and giving rise to the process of creation. This

union of maya, or prakrti, and Aksaramukta, or purusa, is referred to as prakrti purusa.

Aksarabrahman

Maya Aksaramukta =
{Prakrti) (one of the infinite)

Prakrtipurusa
(maya and mukta together)

e

Pradhanapurusa
(lower prakrti and isvara)
(infinite pairs)

(From one of the infinite pairs of Pradhanapurusa)

Mabhattattva

{Ahamkaras)

Manas, Buddhi, Five tanmatras,
Presiding Indriyas Five
Devas Antahkaranas Mahabhiitas

Virat (vairaja)

Prajapatis including

Marict

Sub-prajapatis including
Kasyapa

y

A 4 Y

| Danavas I[Allmobile and immobile forms,Jl Devas I

microbes to microcosm

Figure 4.1: Process of Creation: Utpatti Sarga of Aksara-Purusottama Darsana

The consequence of maya becoming unstable is the emergence of infinite

pradhanaprakrtis. Each of these pradhana bodies is presided over by an 1$§vara, and

190



prakrti serves as a lower form of miila-maya. Thus, from the initial coupling of maya
and the Aksaramukta, numerous pradhanaprakrtis evolve, with each giving birth to a

universe (brahmanda).

Let us explore the creation process within a single universe, as the principles remain
consistent across all universes. The first entity to arise from pradhana prakrti is
mahattattva, representing citta, which can be understood as the perceptive mind—one
of the four antahkaranas (internal faculties). With the participatory will of
Aksarabrahman and Parabrahman, mahattattva manifests the three gunas—sattva,
rajas, and tamas—of maya in the form of cosmic ego, Ahamkara. These gunas possess

inherent qualities of goodness, passion, and ignorance.

The sattvic ahamkara gives rise to manas (mind) and the presiding deities of the senses,
which are the faculties that enable sentient beings to perceive their surroundings. The
rajasic ahamkara develops into the ten senses (indriyas), buddhi (intellect), and pranas
(life-breaths). On the other hand, the tamasic ahamkara unfolds into the five
mahabhiitas (gross elements) and their corresponding tanmatras (subtle base elements).
The intricate connections and relationships among these entities will be further

discussed in subsequent chapters.

These various entities come together to form the body of Virat, with Vairaja serving as
the presiding 1§vara that enters this body following the wishful instigation of
Parabrahman. The gross body of Virat represents the entire universe itself. From the
navel, heart, and forehead of Virat, the manifestations of the renowned Hindu trinity of
deities—take place. Inspired to create and protect the forthcoming creation, Brahma
engenders Marici and other prajapatis, who, in turn, give rise to additional prajapatis
such as Kasyapa and others. These prajapatis play a vital role in creating and sustaining
all life forms, encompassing the animal and plant kingdoms and single-celled microbes.
This process repeats in every universe. It is essential to recognize that the participation
and divine inspiration of Aksarabrahman and Parabrahman permeate the entire creation
process, as it is solely through their wish that the process begins and reaches its

culmination.
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4.5 The Creators: Parabrahman and Aksarabrahman

In this section, I will delve into the specific details regarding the entities and principles
elaborated upon in the Prasthanatrayi. A crucial aspect to explore is the roles played by
Aksarabrahman and Parabrahman in the process of creation. Maya serves as the
fundamental substance from which all creation arises. However, due to its inherent
insentience, maya cannot actively participate in creation without the inspiration

provided by these two divine entities.

Furthermore, it is Parabrahman who initiates the desire for the manifestation of
creation. Therefore, both Aksarabrahman and Parabrahman serve as nimitta karana
(efficient cause) and upadana karana (material cause) for the creation to come into
being. They are inseparable in their roles as described by the term “abhinna-nimitta-
upadana-karana” in the tradition. This signifies their indispensable involvement in the

entire process of creation.

It is through the combined agency of Aksarabrahman and Parabrahman that the universe
is brought into existence. Parabrahman’s intention and, in turn, Aksarabrahman’s
selection of the divine Aksaramuktas to unite with maya are essential steps in the
creation process. The significance of Aksarabrahman and Parabrahman as the creators
becomes evident when we acknowledge their multifaceted roles as the efficient cause,
providing the impetus for creation, and the material cause, pervading and thereby
creating from the substratum that becomes the infinite universes. Their inseparable
presence and involvement highlight their supreme authority and indispensability in the

cosmic scheme.

By comprehending the profound roles of Aksarabrahman and Parabrahman as the
abhinna-nimitta-upadana-karana — the inseparable efficient and material cause, we
gain deeper insights into the cosmic dynamics and the intricate interplay between the
divine and the phenomenal realms. These entities form the bedrock of creation,

embodying the primal forces that set the wondrous dance of existence in motion.
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In the subsequent sections, we will further explore the attributes and characteristics of
Aksarabrahman and Parabrahman, unraveling their intricate relationship and

significance in the grand tapestry of creation.

4.5.1 Sadvidya of the Chandogya Upanisad

Various perspectives emerge regarding the creator’s identity and nature in the varying
realms of philosophical traditions. However, Vyasa, a prominent sage and scholar,
asserts that only entities designated by the term “saf” can be regarded as the true
creators. According to Vyasa, Aksarabrahman and Parabrahman hold the position of
creators in all of existence. This viewpoint differs from the beliefs held by the Samkhya
and other traditions, which attribute the role of the creator to concepts such as time,

action, maya, or pradhdna.

To substantiate this argument, Vyasa refers to the Brahmasiitras and employs mantras
from the Chandogya Upanisad as the basis for discussion. One such siitra states:
Se7aATeeay'$ (BS 1.1.5) — On account of seeing, it (the cause of Creation) is not
pradhana. This sttra implies that the cause of creation cannot be attributed solely to

pradhana, which is a notion affirmed within the Samkhya tradition.

The mantras from the Chandogya Upanisad serve as the subjects for introducing and
supporting Vyasa’s arguments. While I present only a select few here, it is important to
note that there are additional relevant verses from the same section of the Chandogya

Upanisad:
- UqT GIRIGHY STEIGRREATEAR 4 (CU 6.2.1)
- daEd g | SRR (CU 6.2.3)

These mantras, along with others from the same section of the Chandogya Upanisad,

provide valuable insights into the nature of creation and the role of the creators. They

183 fksaternasabdam

18 sadeva somyedamagra dsidekamevadvitiyam

185 tadaiksata bahu syam prajayeyeti
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shed light on the profound connection between Parabrahman and the manifold infinite

universes, emphasizing the intentionality and agency behind the process of creation.

By examining the teachings of the Upanisad and the interpretation offered by Vyasa,
we gain a deeper understanding of the concept of Sadvidya, which affirms
Aksarabrahman and Parabrahman as the ultimate creators. The subsequent sections will
further elucidate the significance and implications of this understanding, exploring the

intricate aspects of creation and the interplay between the creators and the created.

In the Chandogya Upanisad, a section known as Sadvidya imparts teachings about the
nature of creation. The term “sar” in this context refers to Aksarabrahman and
Parabrahman. These two entities are considered the essence, controller, and ultimate
cause of all past, present, and future creations. When the infinite universes that are

created dissolve, they remain dormant within their cause.

The mantras in this section indicate that Parabrahman (and Aksarabrahman) is referred
to as the creator due to the act of perceiving or witnessing. However, this designation
does not extend to other entities. The act of perceiving requires a sentient being, as it is
a capacity inherent to consciousness. Consequently, the Samkhya tradition’s notion of
pradhana, an insentient entity composed of three gunas, is ruled out as the cause of
creation. When speaking literally, it is illogical to attribute actions associated with
sentient beings to insentient objects, as exemplified by phrases such as “the ocean called

me” or “the airplane smiled.”

An objection can be raised that the sentient entities capable of causing creation could
be the jivas, as one of the characteristics of sat is its unblemished nature under all
circumstances, which is commonly possessed by all sentient beings. However, jivas
(and 1§varas) can be excluded as the ultimate creators because they are bound within
the created world governed by maya. In order for them to be creators, they would need
to exist apart from and have control over the very elements that form their own bodies.
Nevertheless, bound entities governed by maya lack the ability to create these elements,

let alone other bodies.
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An objector may argue that even if bound jivas and 1$varas are not creators, this does
not disqualify the liberated jivas and 1§varas from being creators. However, this position
is not defensible because liberated beings, known as muktas, attain their liberated status
and ability to transcend maya from Aksarabrahman and Parabrahman. Their abilities
are, therefore, contingent upon the will of these two entities. Moreover, the notion of
independent creators among the muktas contradicts the principles outlined in the

Prasthanatrayi. Vyasa supports:

- GHATINES JRUaH - gdcar=d % (BS 4.4.17)

The siitra can be translated as, (to muktas), but the ability to create (independently) is
prohibited because of the context (in the Upanisads) and not being mentioned

(contextually, in the srutis).

Furthermore, the Chandogya Upanisad, in verse 6.2.1, attributes the qualities of “ekam”
(one) and “advitiyam” (singular) specifically to Aksarabrahman and Parabrahman.
According to the teachings of the Prasthanatray1, only these two entities can possess the
attribute of being singular and uniquely one. On the other hand, jivas and 1§varas are
individual souls, and an infinite number exists. Therefore, they cannot be regarded as
possessing the same level of capacities and powers as Aksarabrahman and

Parabrahman.

The references from the $ruti texts — Upanisads emphasize the roles of Aksarabrahman
and Parabrahman as the primary causes of creation. Multiple mantras within these texts
depict Parabrahman as the supreme creator, underscoring the pivotal positions occupied

by these two divine beings. Some of them are mentioned below:

- STCHT 9T 38H T SATHT=TT=fceha YA | § $e7d @iehi=] gt 3’7
(AU 1.1.1)

- SATCHAGHY HATHICTES T | FSTNed T=AETHAISTRA!* (BU 1.4.1)

136 jagadvyaparavarjam prakaranadasannihitatvacca

187 atma va idameka evagra asinnanyatkimcana misat | sa iksata lokannu srja iti

188 gtmaivedamagra asitpurusavidhah | so nuviksya nanyadatmano pasyat
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. and the ones that regard Aksarabrahman as the ultimate creator, blessed by

Parabrahman’s eternal will, are as follows:
- ST ST 3eHY A (BU 1.4.10)
- AT GoId TTad o T JRETHINERT: dvaf |
- AT HA: [ENTCHRIIHTI qeTsaeavadis foad 11 (MU 1.1.7)
- quET =Ed s (MU 1.1.8)
- I AY: GO JHHE a9: |
- TSR AT FqH= = S 119%(MU 1.1.9)
- FAT GETHTCAThTT e AST: HEeRT: JHad &T: |
- JUTSERITSIE: TR 9TeT: IS o SeTuEted 11193 (MU 2.1.1)

In the same adhikarana, known as the Iksati adhikarana, the concept of pradhana as
creator is once again refuted. Vyasa presents the argument that pradhana cannot be
considered the creator because this viewpoint contradicts the teachings of the
Chandogya Upanisad, which serve as a source of revelation and authority.
Consequently, drawing from the illuminating verses of the Chandogya Upanisad, we
can deduce that pradhana is not the ultimate creator. The words of the original sttra are

as follows:

- fasieRIETd ' (BS 1.1.9)

The stitra here refers to section of the Chandogya Upanisad noted above. The mantra

1S:

13 brahma va idamagra asit
190 yathornanabhih srjate grhnate ca yatha prthivyamosadhayah sambhavanti | yatha satah
purusatkesalomani tatha’ksaratsambhavatiha visvam ||

Y% tapasa ciyate brahma

192 yah sarvajiiah sarvavidyasya jianamayam tapah |

tasmadetadbrahma nama ripamannam ca jayate ||

193 yatha sudiptatpavakadvisphulinigah sahasrasah prabhavante sariipah |

tatha’ksaradvividhah somya bhavah prajayante tatra caivapiyanti ||
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- AT Zd WA HantersTd fsatHia’®s (CU 6.1.3)

The qualities mentioned at the beginning of the exposition of Sadvidya directly
contradict the fundamental characteristics of pradhana. Pradhana is inherently
insentient; therefore, even if one were to possess knowledge of pradhana, it would not

grant them omniscient knowledge of everything.

Throughout the adhikarana, Vyasa engages in repeated debates to refute the notion that
pradhana is the ultimate creator. These debates and arguments are compiled and
summarized in the final sttra of the section, serving as a comprehensive refutation of

the idea that pradhana holds the role of the creator. It reads:
- dcar=da'* (BS 1.1.12)

The siitra says, in translation, “and, also, it is declared by the srutis.” Here, Bhadreshdas
Swami, the commentator, compiles the arguments that precede this adhikarana. The

word sat refers to Parabrahman and Aksarabrahman because:

The Sadvidya section of the Chandogya Upanisad starts by describing a divine human-
shaped body. It emphasizes the significance of the faculty of sight, represented by the
eyes, which enables perception and understanding. This faculty of sight is associated
with the ability to “see” and comprehend the nature of existence. The text further
highlights the inseparable nature of the efficient and material cause of all creation. It
underscores that these two aspects, the nimitta karana (efficient cause) and upadana
karana (material cause), are intricately intertwined and cannot be separated. This

signifies their crucial role in the process of creation.
- daErd 8 | SRR (CU 6.2.3)

In the discussion within the Sadvidya section, the concept of sat is established as the

most significant aspect, serving as the soul of everything. This recognition of sat as the

195 yenasrutam Srutam bhavatyamatam matamavijiatam vijiatamiti
196 Srutatvacca

7 tadaiksata bahu syam prajayeyeti
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central principle underscores its profound significance in understanding the nature of

existence and the ultimate truth.
- gy sl g4 deacd | 3T 8 (CU 6.8.7)

The attainment of stability in the concept of sat is considered indispensable on the path
of moksa, liberation from the cycle of birth and death. Finding stability in saf refers to
achieving a deep and unwavering understanding of the true nature of Aksarabrahman
and Parabrahman while recognizing their eternal and unchanging nature permeating

through all existence.

- CIHARTETEETR o8 T dreed o Are famedisy g gfa 1
(CU 6.14.2)

In the state of deep sleep, a person unites with sat. Deep sleep is a state of temporary
unconsciousness with an inactive mind and stable indriyas and antahkaranas, and the
individual experiences a state of rest and rejuvenation. In this state, the distinctions of
the waking world dissolve, and there is an experiential (and, of course, non-

metaphysical) unity with Aksarabrahman and Parabrahman.

- AT AT &1 {992 (CU 6.8.1)

In conclusion, the Brahmasttras and Upanisads offer a cohesive and coherent
exposition regarding the nature of Parabrahman and Aksarabrahman as the creators. By
examining the scriptures and engaging in philosophical discourse, it becomes evident
that Parabrahman and Aksarabrahman indeed exhibit the attributes of being both the
efficient and material causes of creation. They are inseparable and indissoluble in their

involvement in the cosmic manifestation.

The Chandogya Upanisad, in particular, presents the concept of Sadvidya, where sat

refers to Aksarabrahman and Parabrahman. These divine entities are recognized as the

198 sa ya eso ‘nimaitadatmyamiam sarvam tatsatyam sa atma
199 eyvamevehdacaryavanpuruso veda tasya tavadeva ciram yavanna vimoksye tha sampatsya iti

200 sata somya tada sampanno bhavati
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sole creators of all existence, while other concepts like pradhana are refuted as

insufficient explanations.

The Upanisads highlight the singularity and indivisibility of Aksarabrahman and
Parabrahman, distinguishing them from individual souls or jivas. The Upanisads
repeatedly affirm these divine entities’ supremacy and ultimate causality, firmly

establishing their position as the creators.

Furthermore, the Brahmasiitras supplement this understanding by refuting opposing
views and solidifying the position of Parabrahman and Aksarabrahman as the primary
creators. The consistent exposition found in both the Upanisads and Brahmasiitras
reinforces the significance and authority of Parabrahman and Aksarabrahman as the

universe’s creators.

In this way, the teachings of these sacred texts align in their portrayal of Parabrahman
and Aksarabrahman as the central figures in the process of creation, providing a

cohesive and coherent understanding of their role as the ultimate creators.
4.5.2 Anandamayavidya of the Taittirtya Upanisad

In the Taittirtya Upanisad, there is another instance where the concept of Parabrahman
as the creator is elaborated. This occurs in a section known as the Anandamayavidya.
The second chapter of the Upanisad refers to afman Parabrahman as anandamaya,
signifying its intrinsic nature of being blissful. The Upanisad further elucidates the
connection between the creatorship and the nature of bliss. By associating Parabrahman
with the concept of anandamaya®®', the Upanisad highlights the profound connection
between the creator and the inherent bliss that permeates all of existence. It suggests
that Parabrahman, as the ultimate source of bliss, is the underlying force behind all
creations — microcosm or macrocosm. Through the Anandamayavidya, the Taittiriya
Upanisad reinforces the idea that the ultimate creator is not only the source of all beings

but also the source of profound and eternal bliss. The Upanisad reads:

201 Taittirtya Upanisad 2.5.2
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- WISHHAT | STFEIT TSTRIAT | § qUISARAd | 6 qUEdee | §8 oS |

[N

Afed fohodl | TegPal | AT 122 (TU 2.6.3)

The Brahmasiitras devote an entire adhikarana, known as the Anandamaya adhikarana,
to discuss and establish the identity of the anandamaya purusa, who is regarded as the

creator of everything. The opening siitra of this adhikarana states:
- AFHAISTIE (BS 1.1.13)

The siitra, in translation, reads: “(Parabrahman is) the blissful (purusa) because of the
repetition.” This repetition, in the same section, underscores the significance and
association of Parabrahman with the concept of bliss or @Gnanda. The features that are
mentioned in other mantras, in other words, point to Parabrahman as being

anandamaya.

The subsequent sttras provide a comprehensive examination of the concept and shed
light on the role of the anandamaya purusa in the cosmic order. They serve to deepen
the understanding of this divine entity and its relationship to the infinite universes,
ultimately contributing to the overall understanding of creation as described in the

Upanisads and Srimad-Bhagavad-Gita.

- TEIT: | T YR AT WA | R TITeR: T | IS
STTSRTET ST 7 TITq | T FATSSA=AT 12 (TU 2.7.2)

- AVISSHEET HmiEr W&o’ (TU 2.8.2)

- Far AT Hadd | ST ST 6E | AT st forg e | 7 ferfa
FALHL 126 (TU 2.9.1)

202 g0 ’kamayata | bahusyam prajayeyeti | sa tapo tapyata | sa tapastaptva | idam sarvamasrjata |

yadidam kifica | tatsrstva | tadevanupravisat

203 Gnandamaya’bhyasat

204 yaso vai sah | rasa hyevayam labdhva "nandi bhavati | ko hyevanydatkah pranyat | yadesa akasa

=)

anando na syat | esa hyeva "nandayati |
205 saisa "nandasya mimamsa bhavati

206 yato vaco nivartante | aprapya manasa saha | anandam brahmano vidvan | na bibheti kutascaneti |
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The mantras in the Taittirtya Upanisad collectively emphasize that while all sentient
entities, from humans to Aksarabrahman, possess some degree of bliss, their bliss is
incomparable to that of Parabrahman. The Upanisad repeatedly asserts that
Parabrahman’s bliss surpasses that of all other entities combined. Parabrahman’s bliss
is not only the source of everyone’s bliss but also the highest and infinitely greater than

the cumulative bliss of all other beings.

The repetition of the term “ananda” (of Parabrahman) in the Taittiriya Upanisad
reinforces the understanding that Parabrahman is not just a creator but also
encompasses the essence of supreme joy and bliss. This facet of Parabrahman’s essence
holds significance in comprehending its involvement in the genesis and maintenance of

the cosmos.

By acknowledging Parabrahman as the anandamaya purusa, the Brahmasiitras and the
Taittirtya Upanisad align in their portrayal of Parabrahman as the supreme source of

bliss and the ultimate creator.

On another note, even though the presiding deities of universes and other 1$varas do not
experience the same level of suffering as humans and other jivas, they are not
completely untouched by duhkha. It is important to note that all jivas and 1$varas are
either within the realm of maya or have previously been bound by it. Consequently,
none of these entities can attain the same level of bliss as Parabrahman. Even the bliss
attributed to the ascending jivas is not significant enough, as highlighted in the

teachings of the Bhagavad Gita.
- &fTor qua Helereh fomTf= 1207 (BG 9.21)

The Srimad-Bhagavad-Gita underscores the impermanence and limited nature of the
bliss experienced by jivas. It emphasizes that the highest state of bliss, which transcends
worldly existence’s temporary joys and sorrows, can only be attained by realizing

Parabrahman through association with Aksarabrahman. The bliss derived from worldly

207 ksine punye martyalokam visanti |
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achievements and experiences pales in comparison to the infinite and unbounded bliss

inherent in the realization of Parabrahman.

Therefore, the Taittirlya Upanisad and the teachings of the Srimad-Bhagavad-Gita align
in their assertion that the bliss of Parabrahman surpasses that of all other entities,
including jivas and 1$varas. The debate presented in the Anandamaya adhikarana also
negates the notion that muktas, or liberated beings, can possess such ultimate bliss. The
bliss experienced by muktas is also derived from Parabrahman, indicating that
Parabrahman alone is the possessor of the ultimate bliss. As stated in the Taittirtya

Upanisad (TU 2.6.3), Parabrahman creates and bestows bliss upon all.

Another argument in the Anandamaya adhikarana pertains to the suffix “-mayat” in the
word “anandamaya.” The conclusion drawn from this debate is that Parabrahman
possesses an abundance of bliss. Moreover, Parabrahman’s bliss is so immense that it
emanates to all other entities making them blissful in their respects. As the discussion
progresses in the anandamimamsa (TU 2.8.2), with the establishment of
Aksarabrahman’s bliss, the description of the hierarchy of bliss reaches its pinnacle.
The infinite bliss of Parabrahman defies measurement and comprehension. The
subsequent sutras in the anandamaya adhikarana further elaborate on these profound

principles.

In conclusion, the Anandamaya adhikarana of the Taittirtya Upanisad delves into the
concept of bliss and its association with Parabrahman. Through various mantras and
arguments, it establishes Parabrahman as the ultimate source of bliss, surpassing all
other entities. The discussions refute the claims that muktas or liberated beings can
possess supreme bliss independently, highlighting that their bliss is also derived from
Parabrahman. Overall, these teachings emphasize the unique and supreme nature of
Parabrahman’s bliss. It establishes Parabrahman as the creator and the ultimate source

of bliss, highlighting the dependence of all entities on Parabrahman.
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4.5.3 “Akasa” of the Chandogya Upanisad 1.9.1

The Akasadhikarana of the first chapter of the Brahmasitras and the corresponding
mantra from the Chandogya Upanisad discuss the concept of akasa and its association
with Parabrahman as the creator. In this particular context, it is worth noting that akdsa
does not refer to physical space or sky, as such material forms do not align with the
traits mentioned in the mantra. Instead, akd@sa is understood to symbolize Parabrahman.

The siitra and the subject mantra from the Upanisad are as follows:

- TR A% (BS 1.1.23)

- GO § a7 SATH TGS HHCIRI SAThTI Jeed A=A

AT SR TR (CU 1.9.1)

It’s important to note that in this adhikarana, Aksarabrahman is not referred to as akdasa.
Rather, the Upanisad explores a form of Aksarabrahman known as Cidakasa in the

section of Daharavidya.

Within the exploration of the creation of the jagat, it is important to acknowledge that
for creation to manifest, Parabrahman’s will alone is sufficient. Through the divine
intention of Parabrahman, everything and every element align and fall into their
designated places, allowing creation to unfold. Parabrahman, being the soul of all
existence, serves as both the primary cause and the efficient cause of creation, along

with Aksarabrahman.

However, one might object here, pointing to the fact that Parabrahman, despite the
power of his will, requires a pre-existing source of material to bring about creation.
Drawing an analogy, just as an engineer, for instance, may have the desire to build a
car, they also need nuts and bolts, gears and axles, lubrication, and fuel for the actual
realization of the car. The mere wish or verbal expressions of the engineer cannot, of

course, spontaneously materialize a functioning vehicle. While their aspirations may

208 gkasastallingat
29 sarvani ha va imani bhiitanyakasadeva samutpadyanta akasam pratyastam yantyakaso hyevaibhyo

Jyayanakasah pardayanam
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inspire others to construct a car, the engineer, solely relying on their wish for the car’s

existence, cannot be considered the ultimate cause.

In response to this objection, the Brahmasiitras provide an aphorism that elucidates the
matter: STHEREIMTSIT o= &ftafg2!? (BS 2.1.25). This siitra employs an analogy
involving the process of forming curd to illustrate its point. It concedes that in the
making of curd, a pre-existing material, namely milk, is indeed necessary. However, it
emphasizes that milk alone is insufficient for transforming into curd. The crucial
component in this process is the starter, a small amount of existing curd, which serves
as the catalyst for the transformation of milk into curd. Without the starter, the milk

cannot undergo the desired metamorphosis.

By employing this analogy, the Brahmasttras asserts that the situation with
Parabrahman is distinct. While an engineer’s wish without the necessary materials
cannot bring a car into existence, the all-powerful and all-creator Parabrahman
functions differently. Parabrahman’s mere intent is enough to create the universe,
irrespective of the presence or absence of other entities. In fact, the Brahmasitras
highlight that even bound or unliberated jivas and 1$varas possess the ability to manifest
and dissolve objects, thus performing awe-inspiring acts. Therefore, it follows that the
all-encompassing Parabrahman, with its boundless power, can, without doubt, serve as

the ultimate source and cause of creation.

In conclusion, the objection regarding the need for a pre-existing source of material for
Parabrahman’s creation is addressed through the analogy of curd formation. The
analogy emphasizes that while an engineer’s desire requires additional materials for the
manifestation of a car, the will of Parabrahman alone is easily sufficient for the creation
of all infinite universe. Thus, Parabrahman’s role as the ultimate cause and creator

remains unchallenged, demonstrating the awe-inspiring nature of power and authority.

20 upasamharadarsananneti cenna ksiravaddhi

204



4.6 Separate or Inseparable?

In the Ananyatva adhikarana, Vyasa introduces a profound question that frequently
arises in philosophical discourse: Do Parabrahman and Aksarabrahman exist separately
from creation, or are they inseparable from it? This inquiry is addressed in the

Brahmasiitras with the following siitra:
- AETICTHTRIUTSTSETTGe: 2! (BS 2.1.14)

In response to this query, an objection is raised, emphasizing that the constituent
elements of an object, such as a pot or a cloth, cannot be independently identified as the
object itself. They necessitate a specific configuration to acquire their distinctive forms.
Furthermore, when a pot shatters or a cloth tears, we attribute the action to the object
itself, not to the raw materials from which it was created. It is evident that the essence
of the object is distinct from its elemental constituents. Acknowledging this valid
objection, Vyasa and Mahamahopadhyaya Bhadreshdas Swami offer a
counterargument, pointing to the fact that the raw materials, such as clay or threads,
permeate the entirety of the resultant manifestation. The final product is nothing other
than the raw materials fashioned in a particular manner. Consequently, the object and
its elemental constituents are inseparable. On what basis, then, can one assert that a pot
is not clay? Similarly, Parabrahman and Aksarabrahman, through their anupravesa
(special entry), pervade all jivas, 1$varas, maya, and the created world. This
inseparability holds true during dissolution, the process of creation, and throughout

eternity.

While this argument remains within the confines of the objection, it is crucial to provide
a broader clarification. The primary source of understanding lies in the teachings of the
srutis (scriptures), which serve as the ultimate authority. In any form, logical reasoning
must yield to the supremacy of the srutis. As the srutis explicitly affirm the pervasion
of Aksarabrahman and Parabrahman throughout the entire jagat (universe), further

logical substantiation becomes redundant.

2 tadananyatvamarambhanasabdadibhyah
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- T IR Gcque Hel e foiTd SRt Tk et

o

ARIehedd T 11212 (CU 6.1.4)

- Oed HIRIGHY SATEeRTaTiEdag 1213(CU 6.2.1)
- TeEd 9g ¥ TSR (CU 6.2.3)

LN o o [ o
- @qudm ardleHHITITdET add] 33|£F[\?|I°I"|I<‘H"ll'\'|3>||°|-'2¢{ AH®Y

STHEATT 11215 (CU 6.3.2)

LN o o [ o
- @qudm ardleHHITINdHT add] 33|£F[\?|I°I"|I<‘H"ll'\'|3>||°|-'2¢{ AH®Y

SATHETAT 11216 (CU 6.8.4)
- uEIsTUTHdeTeRfe | aoded | AT (CU 6.8.7)

Upon continuing to expand upon the arguments mentioned earlier, an important
question arises: Can Parabrahman and Aksarabrahman be considered divisible since
they serve as the material cause of creation, or are they fundamentally indivisible? If
we assert that both Brahmans are indivisible, then, by extension, they must constitute
the entirety of creation and cannot be separate or transcendental in any sense. However,
if we claim that they are divisible, implying the existence of parts, this contradicts the
Srutis that describe them as niramsa (without parts). Resolving this apparent

contradiction is essential. The siitra that describes this objection reads as follows:

o0

- heAJHRh I ERIeGh T 9121 (BS 2.1.27)

The solution offered by Vyasa reads as:

212 yatha somyaikena mrtpindena sarvam mynmayam vijiatam syadvacarambhanam vikaro
namadheyam mrttiketyeva satyam||

213 sadeva somyedamagra asidekamevadvitiyam |

214 tadaiksata bahu syam prajayeyeti

25 seyam devataiksata hantahamimastisro devatd anena jivenatmananupravisya namaripe
vyakaravaniti ||

216 seyam devataiksata hantahamimastisro devatd anena jivenatmananupravisya namaripe
vyakaravaniti ||

217 eso ‘nimaitadatmyamidam sarvam tatsatyam sa atma

218 krtsnaprasaktirniravayavatvasabdakopo va
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- Zd%] e (BS 2.1.28)

In response to this objection, Vyasa provides a solution by emphasizing the subtleties
of language and the context in which terms are employed. He explains that although
Parabrahman and Aksarabrahman are referred to as the material cause, this does not
imply a literal division or fragmentation within their nature. Instead, it signifies their
role in manifesting the diversity of creation while remaining inherently indivisible. In
essence, the concept of material causality should be understood in a metaphorical sense,
as it pertains to the emanation and expression of the universe rather than implying any

form of physical division.

By acknowledging the non-literal nature of their division as the material cause, the idea
of Parabrahman and Aksarabrahman being indivisible aligns harmoniously with the
teachings of the srutis. They remain beyond the limitations of physicality and transcend
the boundaries of conventional understanding. In summary, the Upanisads and
Brahmasitras consistently support the notion that Parabrahman and Aksarabrahman are

inseparable from their creation, serving as both its material and efficient cause.

In resolving the ongoing debates, it is important to emphasize the supremacy of sruti as
the ultimate source of knowledge. Seeking answers from sruti provides us with
conclusive and comprehensive solutions, unlike relying solely on logic, which often
leads to dilemmas and uncertainties. In the context of determining the divisibility or
indivisibility of Parabrahman and Aksarabrahman, the srutis play a pivotal role in
providing the final and irrefutable answers. To substantiate the niramsa (without parts)
nature of Parabrahman and Aksarabrahman, numerous Upanisadic mantras are cited in
the Svaminarayana Bhasyam of the Brahmasiitras 2.1.28. These mantras collectively
reinforce the idea that despite being the material cause of creation, Parabrahman and
Aksarabrahman remain indivisible entities. A compilation of some of these Upanisadic

mantras is presented below:

219 srutestu Sabdamiilatvat
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- TeT AIRIEHT T2 (CU 6.2.1)
- TeEd a5 T SRR (CU 6.2.3)

- U QA EATSHHTIEH! Qo ST SIS SeHATS TR THEy
TR 222 (CU 6.3.2)

- Ty STHI qENfae: AisTeer?? (BU 1.4.1)

- TR T 3eHT STEE2 (BU 1.4.10)

- AT G e = T GREATHITERT: S|
T E: T AT TATSE FFTares o125 (MU 1.1.7)

- qYET S S dASESTEG226 (MU 1.1.8)

- IS SR AT EqE = S (MU 1.1.9)

- AT GAHT TTeThTg forehieTgTT: HessT: Twad q&T: |

A

FATSETEITT: TRT TeT: IS o Sesfuafea 11228 (MU 2.1.1)

- UqEHTSSTIE JT07 3 Ffesnfor =7 |
@ Frgsaiiauy: grerft faaer gifof®? (MU 2.1.3)

- CIEHTST TARHTGTCH SATRIT: {FA: > (TU 2.1.1)

20 sadeva somyedamagra dasit

2! tadaiksata bahu syam prajayeyeti

222 seyam devataiksata hantahamimastiso devatd anena jivend tmand nupravisya namariipe
vyakaravaniti

22 Gtmaivedamagra asit purusavidhah so nuviksya

224 brahma va idamagra dsid

22 yathornanabhih srjate grhnate ca yatha prthivyamosadhayah sambhavanti |
yathd satah purusat kesalomani tatha ksarat sambhavatiha visvam||

226 tapasa ciyate brahma tato 'nnamabhijayate

227 tasmadetad brahma nama riipamannam ca jayate

228 yatha sudiptat pavakad visphulingah sahasrasah prabhavante sariipah |
tatha’ksaradvividhah somya bhavah prajayante tatra caiva piyantil|

2 etasmajjayate prano manah sarvendriyani ca |
kham vayurjyotirapah prthivi visvasya dharini||

20 tasmadva etasmadatmana akasah sambhiitah
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- WISHHAT | 5 T ISR .. TeggdT dedrsqTag?®! (TU 2.6.3)

These srutis collectively emphasize the incomparable and indivisible nature of
Parabrahman and Aksarabrahman. Serving as concrete evidence to surpass the need for
further logical substantiation, they affirm that these entities transcend the limitations of

fragmentation and exist beyond any notion of parts.

Concluding the Svaminarayana Bhasyam of Brahmasttras 2.1.28, Mahamahopadhyaya
Bhadreshdas Swami adds: Sﬁf %ﬁ'&"lﬁ? TFEUal FTEe SR sTery m
fogifadcarg a@da SiedeAamfd®2 The inclusion of the term “ityadi® by
Mahamahopadhyaya Bhadreshdas Swami further strengthens the argument by
suggesting that the list of Upanisadic mantras provided is not exhaustive. In fact,
numerous additional srutis support the principle being discussed. The word
“Srutisatena” or “by a hundred other srutis,” emphasizes the abundance and
overwhelming support of sruti in affirming the indivisible nature of Aksarabrahman

and Parabrahman.

The extensive support from srutis reinforces the notion of the indivisibility of
Aksarabrahman and Parabrahman. As a multitude of srutis establishes this notion, it is
not a matter of interpretation or speculation but an unequivocal truth derived from the

highest authority of scriptural knowledge.

In essence, the discussions within the Ananyatva adhikarana and others from the
Brahmasiitras shed light on the inseparability of Parabrahman and Aksarabrahman from
creation, emphasizing their integral role as the material cause of the universe. The
objections raised regarding their divisibility are effectively addressed by the
overwhelming support of sruti, which provides extensive evidence of their indivisible
nature. By grounding our understanding in the scriptures, we gain a comprehensive
perspective on the inseparability of Parabrahman and Aksarabrahman from creation,

transcending any doubts or uncertainties that may arise from mere logical analysis.

B 50’ kamayata. Bahu syam prajayeyeti ... tatsystva tadeva nupravisad
232 Brahmasiitras Svaminarayana Bhasyam 2.1.28, p. 178-9; iti Srutisatena svariipato niramsasyaiva

brahmanah parabrahmanasca jagadupadanatvasya siddhantitatvat tattathaiva svikartavyamiti |
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4.7 Prakrti as Jagatkarana?

In this section, the focus turns to the question of whether maya, often described as the
“power” of Parabrahman, can be considered as the raw material of creation. While the
arguments presented so far consistently attribute this role to Parabrahman and
Aksarabrahman, a closer look at the character of maya and its role in the creative
process is indispensable. The objection raised highlights that maya, being ever-
changing and alterable (vikarini), cannot serve as the material cause of the universe. It
distinguishes sentient entities, including jivas and 1§varas, as unchanging and
unaltering. Consequently, this objection also challenges the notion of Aksarabrahman
and Parabrahman as the material cause. Even if they are acknowledged as efficient
causes, the objection posits that a material cause must consistently result in the

production, in this case, the creation of the universe.

In response to this objection, Vyasa asserts that prakrti is indeed the jagatkarana or the
cause of the universe. However, this designation does not imply an independent role for
prakrti. Rather, prakrti is pervaded by Aksarabrahman and Parabrahman, indicating

their inseparable presence within the creative process.

- ST STARTEERAEETd S (BS 1.4.24)

By exploring prakrti as the jagatkarana, the discussion expands to encompass the
intricate relationship between maya, Parabrahman, Aksarabrahman, and the manifested
world. While maya is recognized as an essential aspect of the creative process, it is not
regarded as the sole or independent material cause. Instead, prakrti acts as the medium

through which the divine Aksarabrahman and Parabrahman create.

Indeed, to comprehend the role of maya in the creation process, it is important to
recognize its inherent insentience and its inability to act or function independently.
Drawing an analogy, we can consider a chalk stick lying on the ground. By itself, the
chalk stick cannot lift itself, write on its own, or transform into chalk dust. These actions

require an external agent—a doer, such as a teacher or a student—to interact with the

23 prakrtisca pratijiiadystantanuparodhat
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chalk stick and bring about these specific effects. Similarly, maya, being insentient,
lacks the inherent capacity to create the universe on its own. It requires the presence of
intelligent and conscious entities, Aksarabrahman and Parabrahman, to interact with it
in a specific way, just as the chalk stick requires a doer to impart purposeful actions.
This understanding further reinforces the idea that Parabrahman and Aksarabrahman

are independent creators.

Furthermore, the srutis, the sacred scriptures of the Upanisads, provide comprehensive
and authoritative teachings on the nature of the sentient and insentient. They emphasize
the inseparable presence of the divine principles, Aksarabrahman and Parabrahman, in
the creative process, implying maya acts as the raw material only in their underlying
presence. The following mantras from the Chandogya Upanisad and Mundaka
Upanisad are cited, in this context, by Mahamahopadhyaya Bhadreshdas Swami in his

Brahmasiitras Svaminarayana Bhasyam.

From the Chandogya Upanisad:
- Pledge: THICTITEY: I3 Hd HoIcaHd ARSI o> (CU
6.1.3)
- Examples: WWW@WWWW
YR gishedd 9T 11235 (CU 6.1.4)

. and others. Here, as discussed earlier, the word sat refers to Aksarabrahman and

Parabrahman. Without establishing them as sat, the interpretation is deficient.

From the Mundaka Upanisad:

- Pledge: SRw=] wal foqmd waifid foqd sarefifer 1236 (MU 1.1.3)

4 tamadesamapraksyah yenasrutam Srutam bhavatyamatam matamavijiiatam vijidatamiti
25 yatha somyaikena myrtpindena sarvam mynmayam vijiatam syadvacarambhanam vikaro
namadheyam mrttiketyeva satyam ||

236 kasminnu bhagavo vijiidte sarvamidam vijiiatam bhavatiti ||
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- Examples: TAHTN: TS Tad o JAT IAATHNG: G914 |
T | TETTChTATAT TAISEEWATE fored 1237 (MU 1.1.7)

- YT GAHTATIRIISEH TSN HEHRT: TWa T&T: |

Fenserigfarem: SR Jra: ST 9 Sarfife 11238 (MU 2.1.1)

Here, Aksarabrahman and Parabrahman are mentioned while defining Brahmavidya.
These two Brahmans are understood as the inner controllers, supporters, and souls of
maya, emphasizing their integral role in the cosmic order. It is explicitly stated that
maya cannot act independently as the material cause of creation; instead, it relies on the
involvement of Aksarabrahman and Parabrahman. By recognizing the limitations of
maya and aligning our understanding with the teachings of the srutis, we can grasp the
harmonious interplay between the sentient and insentient existent entities creating the

grand tapestry of creation.

An intriguing insight into the relationship between Parabrahman (and Aksarabrahman)
and maya is found in the Jyotirupakrama adhikarana of the Brahmasttras. In this
context, maya is described as “jyotirupkrama,” which can be understood as the
progressive manifestation of light. Here, the term “jyo#i” signifies Parabrahman, the
luminous and supreme reality. This designation implies that Parabrahman holds the
position of the creator and master of maya. Additionally, the siitra refers to prakrti as
“aja,” meaning the unborn. This characterization further accentuates the subordinate
nature of maya, which originates from prakrti but is ultimately governed and directed

by the supreme power of Parabrahman. The siitra reads:
- SAIfCRIshAT q T BrefiEd T (BS 1.4.9)

The mantra which is the focus of the sitra is from the Svetasvatara Upanisad —

7 yathornanabhih srjate grhnate ca yatha prthivyamosadhayah sambhavanti [yatha satah
purusatkesalomani tatha’ksaratsambhavatiha visvam ||

28 yatha sudiptatpavakadvisphulingah sahasrasah prabhavante sariipah |
tatha’ksaradvividhah somya bhavah prajayante tatra caivapiyanti ||

239 jyotirupakramad tu tatha hyadhiyata eke
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- W@Wa@ ESIE WW:l
HST B! TTHTUNSTRIA STETea=at YehH SIS 11240 (SU 4.5)

Vyasa argues that prakrti independently could not be the cause of all. Therefore, it is
the cause necessarily because of the anupravesa of Parabrahman. The master of maya,
Parabrahman is established as the Creator in the following consecutive mantras of the

Svetasvatara Upanisad:

- I wrRf g forHad?!! (SU 4.9)
- HTT q S TR = Heww? (SU 4.10)
- WA AT 24 (SU 4.11)

The Upanisads, with their profound teachings, shed light on the intrinsic nature of
Parabrahman as the ultimate Creator. In various Upanisads, Parabrahman is depicted as
the originator of fundamental aspects of creation such as prana (life-breaths), buddhi
(intellect), and other essential elements. These mentions highlight Parabrahman’s role

as the source and sustainer of the cosmic materials that constitute the fabric of creation.

When we consider the collective characteristics described in these sections of the
Brahmasiitras and Upanisads, remarkable consistency and coherence emerge. These
texts not only cohere with one another but also affirm the fundamental understanding
of Aksarabrahman and Parabrahman as the ultimate cause of the infinite universes. The
intricate details presented in these scriptures converge to emphasize the central theme
of Aksarabrahman and Parabrahman as the jagatkarana. By highlighting these
characteristics, the Brahmastitras and Upanisads provide a comprehensive framework

that solidifies our understanding of the divine nature and cosmic dynamics.

In conclusion, the exploration of the Brahmasiitras, SrTmad-Bhagavad-GTtﬁ, and

Upanisads concerning the concept of jagatkarana reveals profound insights into the

gjamekam lohitasuklakysnam bahvih prajah srjamanam sariipah |
ajo hyeko jusamano ‘nusete jahatyanyam bhuktabhogamajo nyah ||
21 asman mayi srjate visvametat

22 mayam tu prakytim vidyanmayinam ca mahesvaram

2 yo yonim yonimadhitisthatyekah
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nature of creation and its ultimate cause. These scriptures consistently assert that
Parabrahman and Aksarabrahman are inseparable from creation, serving as both its
material and efficient causes. They permeate every aspect of the manifested universe,

from the subtlest elements to the sentient beings that inhabit it.
4.8 Purpose for Creation

The persistent dilemma concerning the purpose of creation arises when one
contemplates why Parabrahman, eternally blissful and lacking nothing, would engage
in the act of creation. Given that any action typically stems from a purpose, it becomes
crucial to ascertain the reason behind this creative manifestation. This inquiry becomes
even more significant in light of the immense suffering present in the world. If creation
were solely for the benefit of all sentient beings, one would expect a pleasant and
blissful existence to be the outcome. However, such a line of reasoning leads to the
conclusion that Parabrahman cannot be the creator. When confronted with this question,

Vyasa provides his response:
- e lfeTTshaeaH X (BS 2.1.34)

Vyasa’s response to the question of the purpose of creation sheds light on the profound
nature of Parabrahman’s intentions. He explains that Parabrahman’s act of creation is
not driven by personal desires or self-interest. Instead, it is an expression of his infinite
compassion and divine plan. Through the challenges and obstacles faced in the created
universes, individuals have the chance to develop virtues, cultivate wisdom, and
transcend limitations, ultimately attaining a deeper understanding of their true nature

and liberation from the shackles of maya.

Furthermore, the diversity and complexity of creation reflect the magnificence and
boundless creativity of Parabrahman. Every aspect of the cosmos, from the grandeur of
galaxies to the intricacy of living organisms, serves as a testament to the limitless

potential and divine craftsmanship inherent in the act of creation.

24 Jokavattu lilakaivalyam
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In essence, it is evident that Parabrahman’s intention is rooted in ultimate benevolence.
Through the tapestry of creation, souls embark on a transformative journey of self-
discovery and spiritual realization, guided by the eternal presence of Parabrahman’s
love and grace. Just as a billionaire may generously bestow wealth without any personal
gain or a musician may spontaneously create beautiful melodies for the sheer joy of it,
Parabrahman’s act of creation stems from his profound benevolence and self-

contentment.

Parabrahman, being beyond the limitations of human emotions and desires, does not
create a need for pleasure or personal fulfillment. It is the divine will that every soul be
liberated and experience the ultimate bliss through cultivating qualitative oneness with
Aksarabrahman and offering devotion to Parabrahman. Parabrahman is complete in its
own bliss, fulfilled in every aspect, and self-contained. Parabrahman’s creation

expresses his divine abundance, overflowing with blessings for all beings.

In recognizing Parabrahman as “avapta-samasta-kama” (one whose all wishes are
fulfilled and has no more) and “nijananda-santrpta”** (one who is absolutely content
and pleased with his own bliss), or all-good, all-fulfilled, self-blessed, self-contained,
and self-abundant, we come to understand that the purpose of creation is rooted in his
infinite love and grace. Through creation, he provides the means for souls to evolve,
learn, and ultimately attain liberation. It is a testament to his limitless compassion and

the inherent goodness that permeates the cosmic order.

Following the previous argument, which echoes the Problem of Evil posed to and by
Western philosophers and theologians, another question arises as to how the world is.
The question of the existence of both good and evil, happiness and suffering, and the
disparities observed in the world raises concerns about the nature of creation. The world
seems to be characterized by a partiality encompassing various parameters such as high
and low, rich and poor. Even within the animal kingdom, countless beings lack the
opportunity to break free from the cycle of endless births and deaths, a condition

marked by partiality. It can also be argued that the act of creation itself displays an

245 Brahmasiitras Svaminarayana Bhasyam 2.1.34, p. 184
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element of cruelty or indifference. Countless jivas and 1§varas have been subjected to
the grip of prakrti for eternity, experiencing lives filled with suffering as they endlessly
cycle through the rounds of birth and death. This notion is explicitly addressed in the

Vaisamya-nairghrnya-adhikarana, as captured by the following siitra:
- SSTRIAEUY T ruereTaen fE qefafa?s (BS 2.1.35)

This siitra prompts an inquiry into the apparent imbalance and suffering present in the
world and proceeds to respond to it too. This line of inquiry delves into the
philosophical exploration of why such disparities exist and how they are reconciled
within the creation framework. The exploration of this topic requires a comprehensive
understanding of the complex interplay between individual karma, the law of cause and
effect, and the divine plan. It is within this context that the sttras and Upanisads offer

profound insights and teachings.

Indeed, the concept of karma plays a crucial role in our gaining an effective
understanding of the consequences we experience in life. Just as a seed of avocado can
only yield an avocado plant and not anything from grass or conifer species, our actions
in the past determine the outcomes we face in the present. The principle of ‘you reap

what you sow’ governs the law of cause and effect.

In the context of partiality, consider the scenario where a boss, in a bias-free setting,
pays employees based on their performance. At first glance, one might perceive this as
partiality, as those who achieve better results receive higher compensation. Conversely,
it would be unfair for employees who did not fulfill their assigned duties to receive the
same payment as diligent workers. However, this partiality is justified because the

rewards directly relate to the effort and work performed.

The Brhadaranyaka Upanisad offers insights into this concept, emphasizing the
relationship between action and consequence. It teaches us that every individual is

responsible for their own karma and must face the outcomes of their actions.

246 yaisyamyanairghrnye na sapeksatvattatha hi darsayati
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TERETIEA 11247 (BU 4.4.5)

The disparities we encounter can be seen as the results of individual karma, shaping the

unique circumstances and experiences of each being.

This raises the question of whether Parabrahman is subject to the laws of karma when
bestowing the results of actions. Is Parabrahman obligated to adhere to a predetermined
standard where specific actions must yield predetermined outcomes, or is he free to
exercise his will to bestow the fruits of karma? Mahamahopadhyaya Bhadreshdas
Swami provides an answer based on the scriptures, stating that Parabrahman is

absolutely independent and not bound by anything influenced by maya.

Parabrahman, being beyond the realm of maya, transcends any limitations or
constraints. He is not compelled by a preexisting system dictating the consequences of
karma. However, Parabrahman has established this system of cause and effect to
provide spiritual aspirants with a comprehensible framework and motivation to engage
in spiritual practices. Without such a system, ignorance or negligence may hinder the
path of spiritual growth. To illustrate this point, we can consider the analogy of a king
granting gifts to someone based on their performance. The king may choose to bestow
a gift not solely because of the performer’s merit but also out of a desire to promote art,
motivate the artist, or simply because he is pleased. However, the king follows the
reward system based on performance, even though he has the power to overrule that
rule. Similarly, we can understand Parabrahman’s benevolence in granting the fruits of

karma.

7 yathakari yathacari tatha bhavati | sadhukart sadhurbhavati papakari papo bhavati punyah
punyena karmana bhavati papah papena | atho khalvahuh kamamaya evayam purusa iti sa yathakamo

bhavati tatkraturbhavati yatkraturbhavati tatkarma kurute yatkarma kurute tadabhisampadyate ||
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Parabrahman’s independence does not undermine his compassion and benevolence. He
orchestrates the system of cause and effect to facilitate spiritual growth. While
Parabrahman has the freedom to exercise his will, he chooses to adhere to the system

he has established for the benefit of spiritual seekers.

Mahamahopadhyaya Bhadreshdas Swami elaborates on the benevolence of
Parabrahman, emphasizing that: “sarva’pi daya™®*® — it is all mercy. Parabrahman
creates bodies, objects, and situations for jivas and 1$varas to experience the fruits of
their karmas and ultimately be liberated from the cycle of births and deaths. In the
world, Parabrahman is pleased by the faith and perseverance of devotees and blesses
them with the opportunity to associate with the Brahmasvariipa Satpurusa. By
meditating on the form of the Guru and realizing oneself as Aksarabrahman, through

his grace, jivas and 1$varas are granted moksa, liberation from the incessant cycles of

births and deaths.

This understanding aligns with the consistency found in the three texts of the
Prasthanatrayl. When examined collectively, these texts present a unified and
interconnected comprehension of the objective of creation and the functions of
Parabrahman and Aksarabrahman in conferring krpa and mukti. Let us now move to
the essential natures of various elements as the Prasthanatrayl walks us through them.
First, we start with a comprehensive listing of various characteristics of the elements in

the process of creation, as Parabrahman Swaminarayan explains in the Vacanamrta.
4.9 Material Creations — Vacanamrta Explains

In the Vacanamrta, Bhagavan Swaminarayan provides a detailed explanation of the
elements, which is significant to our discussion. Mahamahopadhyaya Bhadreshdas
Swami also references this section and highlights the characteristics described therein.
The specific Vacanamrta we refer to is Vac. G. I 12, titled “The Attributes of the

Elements, Creation.”

248 Brahmasiitras Svaminarayana Bhasyam 2.1.35, p. 185

218



During the assembly, Parabrahman Swaminarayan emphasizes the importance of
understanding and contemplating the nature of the 24 elements, as it can help
individuals transcend ignorance and ultimately break free from the bondage imposed
by these elements. He explains some of them to his audience. These 24 elements consist
of five elements that constitute the gross body of jivas, known as the mahabhiita and
nineteen elements that form the subtle body of jivas. The subtle body includes the five
jhana indriyas (cognitive senses), five karma indriyas (conative senses), four
antahkaranas (inner faculties), and five pranas (life-breaths). Let us briefly explore the

characteristics of these elements.

The five mahabhiitas, or gross elements, are fundamental physical body components.
They comprise prthivi (earth - solidity), apah (water - liquidity), tejas (fire - heat), vayu

(air - gaseous form), and akdasa (space - emptiness).

The subtle body consists of the five jiiana indriyas, which are the cognitive senses
responsible for perceiving the external world. They include sabda (hearing), sparsa
(touch), ripa (sight), rasa (taste), and gandha (smell). The five karma indriyas, or
conative senses, are responsible for performing actions and interacting with the external
world. They include vak (speech), pani (grasp), pdada (locomotion), payu (excretion),

and upastha (procreation).

The four antahkaranas, or inner faculties, play a crucial role in mental and emotional
processes. They comprise manas (mind), buddhi (intellect), citta (sometimes, memory),
and ahamkara (ego). These faculties contribute to the formation of thoughts,

understanding, memory, and the sense of individual identity.

Lastly, five pranas, or life-breaths, are vital energies that sustain life functions. They
include prana (respiration), apana (elimination), vyana (circulation), uddana (vital

breath), and samana (digestion).

Understanding the characteristics and functioning of these elements can aid seekers in
their journey toward liberation by transcending the limitations imposed by these

components of existence.
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After detailing the features of a purusa, Parabrahman Swaminarayan describes the

characteristics of maya/prakrti and its components.

- Prakrti is made up of three gunas, and it is both sentient and
insentient, eternal, featureless (that is, in its base form, it has no
special attributions like the mahabhutas or tanmatras), a terrain for
all jivas and all other entities, that is to be known as creation

following the protological process.
- Prakrti is disturbed and inhabits the state of disequilibrium by kala.

- Mahattattva 1s regarded as a (cosmic) form of citta. It is made up of
sattvaguna, largely unadulterated by rajas and tamas. It is luminous,
pure, tranquil, and the beholder of all Creation (only because
Aksarabrahman and Parabrahman have wished it to be so) in its

subtlest form.
Ahambkara has the following traits:
- Itis made up of sattva, rajas and tamas;

- and, therefore, it has tranquility (sattvic), passion or activity (rd@jasic), and

ignorance (tamasic)

- Itis also the cause of the evolution of all the mahabhiitas, indriyas,

and antahkaranas.
Manas (mind) is described as follows:
- It is the locus of generating all desires and infatuations for objects.
- It is formed of fluctuating thoughts.

- It governs all of the indriyas.
The features of buddhi (intellect) are described as follows:

- It is the possessor of the knowledge of all objects.
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- Special and in-depth knowledge acquired by the indriyas is also

attributable to buddhi.

- Doubts, conviction, sleep, and memories are found therein.
The five cognitive senses (jriana indriyas) are as follows:

- Srotra — hearing

- Tvak —touch

- Caksu — sight

- Rasana — taste

- Ghrana — smell
The five conative senses (karma indriyas) are as follows:

Vak — Speech

Pada — locomotion

Pani — dexterity

Payu — excretion

Upastha — reproduction

These senses engage themselves in their respective objects of perception or grasping —
to serve as means of experience for the atman. Now, the five tanmatras — sabda, sparsa,

riipa, rasa, and gandha — are discussed.
- Sabda (sound)
o Itis the supporter of the meanings.
o Areason for all social interactions
o Discloses the background and nature of its speaker.

o Dwells in @kasa, one of the mahabhiitas
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o The sense of hearing, or ears, grasps it.
- Sparsa (touch)

o It is the tanmatra of vayu (air)

o Recognized by the touch sense or skin.

o It also comprises softness, hotness, coldness, hardness,

roughness, smoothness — and other features of an object.

- Rapa (sight)

o Reveals forms of objects in sight.

o It dwells in objects inferiorly.

o Depending on the object.

o Tanmatra of teja (light/fire)

o Perceived by the sense of sight or eyes.
- Rasa (taste)

o Distinguished as sweet, astringent, pungent, bitter, sour, and

salty.
o A tanmatra of water (jala)
o Perceived by the taste sense or tongue.
- Ghrana (smell)
o Distinguished as fragrance or stench.
o A tanmatra of prthivi (earth)

o Perceived by the sense of smell or nose.

Now, the five mahabhiitas — prthivi, jala, tejas, vayu, and akasa — are discussed.

Prthivi (Earth)
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- Supports all sentient beings and insentient objects.
- In the form of realms, it is a place of dwelling.
- Distinguishing mark in all four other bhiitas

- It is the material that the physical form of all living beings is made

up of.

Jala (Water)

It binds prthivi.

- Softens an object.
- Moistens

- Satiates

- Sustains lifeforms.
- Quenches thirst

- Eliminates heat.

It is found in abundance

Tejas (light/fire)

Luminance

- Digests food

- Absorbs rasa.

- Burns wood and other combustibles.
- Subdues cold.

- Dries

- Strikes hunger.

Vayu (air)
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- Shakes trees and other objects.

- Collects hay and other such objects.

- Carries visayas to their indriyas.

- In the form of pranas, being the soul of all indriyas
Akasa (space)

- Provides space/void to all jivas.

- Furthermore, thus, it causes and allows internal and external

functioning of the body and other activities.

- Dwelling for pranas, indriyas, and antahkaranas

The gross elements, represented by the five elements, constitute the physical body,
while the subtle elements, encompassing the cognitive and conative senses, inner
faculties, and life-breaths, shape the subtle body. Each element has its specific role in

the functioning and experience of life.

This comprehensive understanding of the elements allows us to comprehend the
protological process described in the discussion of Creation. By recognizing the
intricate interplay of these elements, we gain deeper insights into the divine design and
the purpose behind creation. The consistent teachings found in the Vacanamrta aftirm

the profound wisdom and depth of the Prasthanatrayi.

Delving into the profound depths of metaphysical intricacies, we embark upon a
scholarly expedition, meticulously unraveling the esoteric teachings encapsulated
within the revered Prasthanatrayi. With scholarly ardor, we now venture into the
profound expanse of philosophical discourse, where we meticulously scrutinize and
contemplate the subtle nuances surrounding the elements elucidated within these sacred

texts.
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4.10 Three Gunas and Ahamkaras

Within the fundamental essence of maya, we encounter the intricate interplay of three
primal gunas: sattva, rajas, and tamas. Sattva, encompassing qualities such as purity,
honesty, contentment, knowledge, wakefulness, and discernment, illuminates the path
of understanding. In contrast, rajas signifies the impetus of a passion characterized by
attachment and the relentless pursuit of worldly desires. Tamas, on the other hand,

embodies darkness and inertia, manifesting as sleep, indolence, and sluggishness.

Furthermore, these gunas find expression in the form of cosmic egos, known as the
sattvic ahamkara, the rajasic ahamkara, and the tamasic ahamkara. These egoic
manifestations depict one’s character and temporary mental states, shedding light on

the multifaceted nature of maya’s constituents.

These ahamkdaras, originating from the three gunas, give rise to distinct sets of
significant evolutes that play a crucial role in the unfolding of Creation. The inner
faculty known as manas emerges from the sattvic ahamkara, accompanied by the
governing deities of the indriyas. From the rajasic ahamkara, a set of senses is brought
forth. This refers to the creation of the senses themselves rather than the physical organs
that house them (golakas), which are formed in the final stages of Creation.
Additionally, buddhi, another inner faculty, and the pranas, a set of life-breaths serving
different functions, arise from the second cosmic ego. The tamasic ahamkara, on the
other hand, gives rise to the tanmatras, subtle elemental forms that serve as the basis
for the subsequent creation of corresponding gross elements. The sabda tanmatra
(sound or word) initiates the process by self-generating akdsa (space), which then gives
rise to the sense of touch. From touch emerges the element of air, followed by ripa or
sight, which leads to the creation of fejas (fire or light). Subsequently, rasa (taste) and
Jjala (water) come into existence. Finally, the tanmatra of gandha (odor) is formed from
water, ultimately leading to the manifestation of the earth element. A comprehensive

249

overview of these evolutes can be observed in the accompanying table”*”, providing a

clearer understanding of the intricate progression of Creation.

24 The rectangular shape is for the tanmatras and the hexagonal shape represent the mahabhiitas.
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Figure 4.2: Creation: Tanmatras and
Mahabhiitas

as being originate of maya:
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Furthermore, it is noteworthy that the three
gunas are extensively discussed in the
Bhagavad Gita, appearing on multiple
occasions. It is particularly significant to
observe that in these mentions, the three
gunas are consistently described as “born of
maya.” This observation holds importance
as it emphasizes that the gunas are not only
derived from maya but also constitute its
fundamental elements. Although they are
often perceived as separate entities, they are
essentially the components that form and
comprise maya itself. It is essential to
recognize this interconnected relationship
between the gunas and maya to attain a
more profound comprehension of their

inherent nature and functioning.

Below are some verses from the smrti

prasthana that explicitly mention the gunas
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In the fourteenth chapter of the Srimad-Bhagavad-Gita, an elaborate explanation of the
gunas is provided, along with their various manifestations. This chapter provides a
comprehensive guide to understanding the nature of the gunas. However, to maintain
conciseness, let us now proceed to the next topic of discussion, which is the concept of

“manas” or the mind.
4.11 Manas (Mind)

The concept of “manas” can be understood as a multifaceted element, an inner faculty,
and an antahkarana responsible for the contemplation process or “manana.” The term
“manas” itself derives from its role as the site where thoughts arise and fluctuate in the
realm of existence. It is a dynamic entity that external factors and associations can
influence. It primarily comprises the sattvic aspect of ahamkara (ego) and catalyzes
desires related to sensory activities. It acts as a friend and collaborates with the

cognitive and conative senses while also playing as a master to them. The indriyas

232 prakrtim purusam caiva viddhyanadrt ubhavapi |
vikaramsca gunamscaiva viddhi prakrtisambhavan ||
23 purusah prakytistho hi bhurkte prakrtijangunan |
karanam gunasano’sya sadasadyonijanmasu ||

234 sattvam rajastama iti gunah prakytisambhavah |
nibadhnanti mahabaho dehe dehinamavyayam ||

253 na tadasti prthivyam va divi devesu va punah |

sattvam prakrtijairmuktam yadebhih syatribhirgunaih ||
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(senses) follow the mind’s guidance, moving according to its directives and indulging
in activities determined by the mind’s influence. The Katha Upanisad beautifully

illustrates the significance of manas with the following verses:

- e T ferfg s T g |
f q wrf fafe w: smede =1 125 (KU 3.3)
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HATH -SRI HIheTgHATIT: 1127 (KU 3.4)

“The atman (individual soul) is the rider in the chariot, and the body is the chariot.
Buddhi (intellect) is the charioteer, and the mind is the reins. The senses are the horses,
and their objects of perception are the paths they travel on.” These verses highlight the
interplay between the mind, intellect, senses, and the atman, emphasizing the role of

manas as a crucial and indispensable component in our experience.

The mind assumes a central and transformative role in shaping our interpretations of
experiences, whether they be moments of profound joy or the depths of suffering. It
serves as the interpreter, allowing individuals to maintain a sense of calm even in
distressing situations and vice versa. The functionality of the mind can be illustrated
through an example: Imagine a person sitting in an airplane who simultaneously
observes a passenger in the opposite aisle, locates and presses the flight attendant
button, and gazes out of the window to enjoy the view of double layers of fluffy clouds
and a rainbow. The mind directs the senses on where to focus their attention, how long

to do so, and what aspects to grasp from the surrounding space.

The mind’s involvement extends beyond a single sense organ. For instance, one can see
and touch an object simultaneously, with the mind processing information from various
directions to form a coherent mental picture. The mind maintains immediate

connections with all the senses, facilitating their smooth functioning. This

256 Gtmanam rathinam viddhi Sariram rathameva tu |

buddhim tu sarathim viddhi manah pragrahameva ca ||
7 indriyani hayanahurvisayamstesu gocaran |

atmendriyamanoyuktam bhoktety@hurmanisinah ||
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interconnectedness is not limited to cognitive senses alone. When offered a glass of
water, the mind directs the eyes to perceive the offering, processes the information, and
subsequently instructs the hand to reach out and grasp the glass. Simultaneously, it
maintains eye contact with the steward and utilizes speech to express gratitude for the
service rendered. The senses, or indriyas, act as receivers of sensory stimuli while the
mind processes this information, allowing individuals to experience pleasure or
aversion. For example, upon encountering a gruesome image or perceiving an
unpleasant odor, the mind can quickly shift the focus to a pleasant image or fragrance,
thereby altering the experience from disgust to delight. The mind’s ability to direct and

regulate the sensory input enhances the overall experience of joy or repulsion.

Furthermore, the mind possesses a remarkable attribute of fickleness. It can traverse
great distances, being unsettled, merely through the power of thought. While individual
thoughts may appear insignificant on their own, a mere gentle reminder can initiate a
cascade of interconnected thoughts, intertwining to form a coherent fabric of ideas. The
mind has the ability to present past events and distant places as though they were
unfolding in the present moment. This quality of the mind exemplifies its capricious
nature. To emphasize the extent of its fickleness, Arjuna compares the task of
controlling the mind to taming the wind itself. In the Bhagavad Gita, he states that “the
mind is restless and unruly, akin to a forceful gale.” Arjuna expresses his struggle in
attempting to subdue the mind, recognizing it as an arduous endeavor comparable to

taming the uncontrollable winds.

- o & T 0T I Seag g |
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This analogy vividly captures the elusive and unpredictable nature of the mind,
highlighting its tendency to fluctuate and resist restraint constantly. Just as the wind
cannot be easily harnessed, the mind, too, poses a formidable challenge in terms of

maintaining control and steadiness for progression.

238 caficalam hi manah krsna pramathi balavad drdham |
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Furthermore, the mind is highly susceptible to the influence of thoughts. It swiftly
responds and reacts to both pleasant and unpleasant circumstances, undergoing changes
accordingly. When faced with favorable situations, the mind becomes delighted, while
encountering challenging experiences leads to its disturbance. Similarly, in the absence
of any external stimulation, the mind can become restless and mischievous, seeking
something to cling to. The nature of the mind can be likened to that of a very young
person yearning to play with fire or handle a pair of scissors. Allowing him to engage
in such activities may result in harm, while denying him the opportunity evokes feelings
of hurt and dejection. Similarly, the mind possesses immense power, capable of
captivating even scholars and philosophers within its whirlpool of thoughts, potentially

wreaking havoc upon their intellectual pursuits.

Due to its inherent instability, the mind proves to be a formidable challenge to control.
Its fluctuations and wavering nature make it resistant to restraint, demanding a great

deal of effort and discipline to master its influence.

In conclusion, the mind plays a pivotal role in the human experience as an essential
element and inner faculty. It serves as a landscape for generating diverse thoughts,
influenced by external associations and the interplay of the three gunas. It functions as
the interpreter of experiences, enabling one to navigate the realms of happiness and
suffering, and it possesses the power to shape one’s perception and response to the
world. The mind’s susceptibility to thoughts, its sensitivity to external circumstances,
and its powerful influence highlight the need for cultivating mastery over it. The
Upanisads remind us of the mind’s role as the charioteer, directing the senses and
intellect, while the Srimad-Bhagavad-Gita emphasizes the significance of self-control
and the pursuit of knowledge to govern the mind’s fluctuations. These timeless
teachings inspire individuals to embark on the path of self-awareness, seeking to
transcend the transient nature of the mind and establish a state of inner harmony and

serenity.
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4.12 Buddhi (Intellect)

Buddhi, among the inner faculties, assumes a crucial position as intellect or wisdom,
being the very source of all knowledge. It acts as a conduit through which knowledge
is acquired, fostering diverse forms of comprehension, including doubts,
contradictions, convictions, and memories. Furthermore, buddhi facilitates sleep and

serves as an essential catalyst for both general and specialized knowledge.

A point of debate surrounding buddhi is its association with the concept of kartr, the
doer or agent. In the Kartr adhikarana, Vyasa offers a clarification, asserting that buddhi
is not synonymous with the doer. While buddhi plays a crucial role in decision-making
and guiding actions, it is distinct from the concept of agency or the individual

responsible for actions.
- YRR (BS 2.3.38)

It serves as a cognitive tool for acquiring knowledge and discernment, allowing
individuals to navigate the complexities of thought and decision-making.
Mahamahopadhyaya Bhadreshdas Swami provides further insights into the role of
buddhi as an instrument rather than the doer. According to Bhadreshdas Swami, buddhi
functions as a tool or medium for the atman, the true self. By attributing the role of the

doer to buddhi, it deviates from its inherent nature as an instrument.

Attempting to argue that buddhi should relinquish its role as an instrument to become
the doer is not tenable. This is because enjoying the fruits of actions is inherently linked
to the atman, and buddhi is the means to realize particular ends. Therefore, the atman
remains the ultimate doer of actions, while buddhi serves as a means to facilitate the

fulfillment of those actions.

Furthermore, it is elucidated that in pursuing mukti, liberation from the cycle of
mundane existence, the thought of being separate from worldly affairs arises within

buddhi. This highlights the role of buddhi as the mechanism that distinguishes the doer

29 Saktiviparyayat
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from the objects of action (visayas). Therefore, while buddhi plays a crucial role in

discernment and realization, it cannot be considered the doer of actions.

The Katha Upanisad establishes the role of buddhi as the charioteer for the atman. In
verse — ﬂ'@@ﬂ'@ﬁlﬁ&’m (KU 3.3), it is emphasized that buddhi is to be understood
as akin to the charioteer. This metaphor emphasizes the importance of buddhi in guiding
and directing the atman in its journey through life. Furthermore, in the second part of
the Katha Upanisad 3.4, it is mentioned that the atman is the enjoyer in conjunction
with the indriyas (senses) and manas (mind), highlighting the interplay between these
faculties. Buddhi serves as the driver that steers the atman toward its desired

destinations.

Moreover, the Katha Upanisad also alludes to the state of supreme existence - where
one is associated with Parabrahman and attains a state in which one has qualitative
oneness with Aksarabrahman, where buddhi becomes dormant. The verse — ﬂﬁs{%{ q
ﬁ%@%mmg: T T2 (KU 6.10) describes this state where buddhi ceases its active
functioning. In this state, buddhi no longer operates as it does in the normal state of
maya’s bondage. It is in this dormant state that one attains the ultimate transcendental

goal.

The Bhagavad Gita also provides various insights into the multifaceted nature of
buddhi. 1t explores different aspects and functions of buddhi through verses that shed
light on discernment, wisdom, and decision-making processes. These verses, when seen
through their respective Svaminarayana Bhasyam, offer deeper contemplation on the

role of buddhi in navigating the complexities of life and attaining spiritual realization.
- fean feamt 37 1762 (BG 2.39)

- e ekl AT AT (BG 2.39)

260 buddhim tu sarathim viddhi
21 buddhisca na vicestate tamahuh paramam gatim
292 puddhiryoge tvimam Srnu |

263 buddhya yukto yaya partha
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- IHTTICHRT FfGIHhE FoT= I (BG 2.41)

- TEAISIATHTRAT|?S (BG 2.41)

- SfganTEASsE (BG 2.49)

- Sl YA (BG 2.49)

- gfeg® SEER (BG 2.50)

- FHS g 2 (BG 2.51)

- gfgfaafeafa 270 (BG 2.52)

- TS SR AT 1127 (BG 2.53)

- ST iGN gfeATaCHuRAft 1272 (BG 2.63)
- gfg: wiafdsd 177 (BG 2.65)

o o

- ARG FlsTHE 7 (BG 2.66)
- HAT fgSHET’ (BG 3.1)
- fE HreEEiE 7776 (BG 3.2)

- AGHE SRS FHESEM (BG 3.26)

24 yyavasayatmika buddhirekeha kurunandana |
265 puddhayo 'vyavasayinam

266 buddhiyogaddhanaiijaya

267 buddhau Saranamanviccha

268 buddhiyukto jahatiha

26 karmajam buddhiyukta hi

210 buddhirvyatitarisyati |

2 samadhavacala buddhistada yogamavapsyasi ||

272 smrtibhramsad buddhindso buddhinasatpranasyati
23 buddhih paryavatisthate ||

274 nasti buddhirayuktasya

25 mata buddhirjanardana

276 buddhim mohayasiva me

27 na buddhibhedam janayedajiianam karmasanginam
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glesor 71 SferenTmET=ad 1278 (BG 3.40)

Il . . 11279
HE] O ST o Taeq @ 1177° (BG 3.42)

TS g W AT (BG 3.43)
ST T S[GEAT At =52 1281 (BG 5.11)
FieumRmdi-=a7252 (BG 6.21)

N

T: IHEIRHE AT GiaRIaan 152 (BG 6.25)
T o fEEATT AWd> (BG 6.43)
RIS SR @ AT e = 1255 (BG 7.4)
Sl EHamRA* (BG 7.10)
SfeiHErTE: 27 (BG 10.4)
ety e % (BG 10.10)

afr g e (BG 12.8)

Sfgtemaa T2 (BG 13.5)

N

o ¢

fded 7 fefa! (BG 18.17)

28 indriyani mano buddhirasyadhisthanamucyate |

manasastu para buddhiryo buddheh paratastu sah ||

20 evam buddheh param buddhva

Bl kayena manasa buddhya kevalairindriyairapi |
282 puddhigrahyamatindriyam

83 $anaih Sanairuparamed buddhya dhrtigrhitaya |
24 tatra tam buddhisamyogam labhate

285 Bhiimirapo 'nalo vayuh kham mano buddhireva ca |
86 buddhirbuddhimatamasmi

7 buddhirjiianamasammohah

28 dadami buddhiyogam tam

9 mayi buddhim nivesaya

20 puddhiravyaktameva ca

2 buddhiryasya na lipyate
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F5¥id gaga®? (BG 18.29)

- g @1 e Afeehi® (BG 18.30)
- i a1 el TSTE (BG 18.31)
- g |1 uTed e (BG 18.32)

o N

- SIQHT TRISAT IR (BG 18.51)
- IfearmuiEHe’ (BG 18.57)

By examining these references from the Katha Upanisad and the Srimad-Bhagavad-
G1ta, we gain a comprehensive understanding of buddhi as the charioteer, the facilitator

of enjoyment, and its significance in spiritual evolution and transcendence.

In conclusion, both buddhi and manas play significant roles as inner faculties in the
human experience. Buddhi referred to as intellect, serves as the charioteer for the atman,
guiding and directing its actions and experiences. It acts as an instrument for the atman
to fulfill its actions and plays a crucial role in knowledge acquisition, decision-making,
and discernment. Buddhi’s active functioning allows for the smooth coordination
between the atman, indriyas, and manas, enabling the enjoyment of objects and

experiences.

Conversely, the manas, the mind, serves as a terrain for generating fluctuating thoughts
and is easily influenced by outer circumstances. It is instrumental in perceiving and
interpreting the experiences of happiness, suffering, and the fluctuations of the mind.
Manas exhibits fickle tendencies, swiftly traveling through thoughts and bringing the
past and distant times near and here. It also possesses great power, capable of both

elevating scholars and philosophers through profound contemplation and leading them

22 buddherbhedam dhrtescaiva
23 buddhih sa partha sattviki
2% buddhih sa partha rajast

25 buddhih sa partha tamast
2% buddhya visuddhaya yukto
27 buddhiyogamupasritya
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astray in its whirlpool of thoughts. Due to its instability, controlling the mind is a

challenging endeavor.

While buddhi and manas are distinct faculties, they are interconnected — easily
understood through the analogy of the Katha Upanisad. Buddhi acts as the charioteer,
directing the mind and senses toward their respective objects, while the manas, in turn,
influence and affects the functioning of buddhi. 1t utilizes the capabilities of the manas
to process contemplation and generate thoughts, contributing to the overall functioning

of the mind.

Together, buddhi and manas shape our cognitive and intellectual processes, mediating
our interactions with the external world and guiding our spiritual journey.
Understanding the intricate relationship between these inner faculties deepens our
comprehension of human nature and its role in self-realization and the pursuit of higher

truths.

4.13 Indriyas (Senses)

Indriyas, which can be understood as instruments or senses, play a crucial role in
acquiring and processing knowledge. These indriyas, also called senses, act as conduits
for information. The process of receiving knowledge unfolds systematically. Initially,
the indriyas engage with their respective objects, detecting and interacting with the
external world. The information thus gathered is then relayed to the manas, the inner
faculty responsible for contemplation and processing. Subsequently, the processed

information is presented to atman, the inner self, and ruler of all internal systems.

The indriyas can be classified into two categories based on their functions. The j7iiana
indriyas serve as entry senses, enabling the reception of knowledge, while the karma
indriyas function as exit senses, facilitating the expression of thoughts and intentions.

Let us delve into the five jiiana indriyas and their specifications:

1. The srotra indriya, located in the ears, serves as the hearing faculty, perceiving the

visaya or object of sound.
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- The tvak indriya, associated with the skin, is responsible for the sense of touch and

the perception of different textures.

- The caksu indriya, situated in the eyes, enables vision and the perception of visual

stimuli.

- The rasana indriya, located in the tongue, facilitates the sense of taste, allowing us to

discern different flavors.

- Lastly, the ghrana indriya, residing in the nose, is the faculty of smell, enabling the

perception of various odors.

In contrast to the jiiana indriyas, which receive sensory input, the karma indriyas
function as motor organs, carrying out actions in response to the directives of the manas
and atman. These exit senses are instrumental in executing desired actions and fulfilling

the objects of desire. Let us explore the five karma indriyas:

- The vak indriya is the faculty of speech, allowing for verbal expression. It utilizes the

same organ, the tongue, as the jiana indriya for taste.

- The pani indriya represents the grasping or holding capacity and is associated with

the hands. It enables the manipulation and interaction with objects in the external world.

- The pada indriya is the faculty of walking, involving using the feet for locomotion

and movement.

- Payu, the indriya associated with the anus or rectum, is responsible for eliminating

waste products from the body.

- Lastly, the upastha indriya pertains to the reproductive organ and is involved in the

process of procreation.

These ten indriyas form an intricate network connecting the individual with the external
world. Through the jiiana indriyas, the manas receive and process information, while

the karma indriyas enable actions and the manifestation of desires.
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Indriya

Organs Senses/Actions Visayas Devas
S
Srotra Ears Hearing faculty | Sabda (sound) Dis
Jiiana
indriyas Tvak Skin Sensibility faculty | Sparsa (touch) | Vata
(input)
Caksu Eyes Vision faculty Riipa (form) |  Surya
Cognitive
(entry Rasana | Tongue Taste faculty Rasa (taste) | Praceta
senses)
Ghrana | Nose Smell faculty Gandha (odor) | Asvina
Mouth
Vak Speech faculty Speech Agni
/Tongue
Karma
indriyas Pani Hands Grasping faculty Dexterity Indra
(output)
Pada Feet Walking faculty Locomotion | Upendra
Conative
(exit Payu Anus Elimination faculty Excretion Mitra
senses)
Upasth
Genitals | Procreation faculty | Reproduction Ka
a

Table 4.1: Jiana and Karma Indriyas

In summary, the indriyas serve as vital instruments for perceiving and interacting with

the external environment. They enable the reception of knowledge through the jiiana

indriyas and the execution of actions through the karma indriyas. By understanding the

functions and interdependencies of these senses, one can gain insight into the complex

mechanisms that facilitate our engagement with the world around us.
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4.13.1 Are Indriyas Made?

In the Brahmasiitras, a discussion emerges regarding the origin of the indriyas, referred
to as pranas in the text. The siitra TJT YTUM:2%% (BS 2.4.1) states, “In the same way, the
pranas (indriyas) (are born).” This suggests that, just like other elements, the indriyas
also have their birth from Aksarabrahman and Parabrahman, the divine entities. This
assertion finds support in the Mundaka Upanisad, which proclaims the origin of prana
(vital airs), manas (mind), all indriyas, sky, wind, and light, and so on from

Parabrahman.
- UAEHATSSIRIG IO 4 S (-5 Tior = @ qrgsaiied:>” (MU 2.1.3)

Notably, the term prana, commonly associated with vital airs, is specifically mentioned
separately from all indriyas in the mantra. Therefore, there is no confusion regarding
the change in terminology in the aforementioned siitra. Mahamahopadhyaya
Bhadreshdas Swami, in his commentary Mundaka Upanisad Svaminarayana Bhasyam,
highlights that the preceding mantras and mundakas (sections for the Mundaka
Upanisad) praise Aksarabrahman as the Creator of all. Thus, this particular mantra
solely focuses on Parabrahman. Significantly, the concept of the indriyas finding their
source in the divine entities of Aksarabrahman and Parabrahman aligns with the

Prasthanatrayi—the three foundational texts of Vedanta.

The indriyas are not merely biological or physiological functions but channels through
which we experience and navigate knowledge and action. In conclusion, the
Brahmasiitras and the Mundaka Upanisad shed light on the origin of the indriyas,

affirming their birth from Aksarabrahman and Parabrahman.
4.13.2 What is the Count?

Another question that arises is the number of indriyas: are they five, seven, ten, or
eleven? Vyasa raises this question in the Saptagati adhikarana of the Brahmasutras. The

objectors’ view suggests that the indriyas are seven in number. However, Vyasa

28 tatha prandh

29 etasmajjayate prano manah sarvendriyani ca kham vayurjyotih
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disagrees and argues that the karma indriyas should also be included in the count. The
slitra — TEATGTE] feordsar 7ap (BS 2.4.6) — states, “Because hands and others are
present; therefore, no (indriyas are not seven).” This implies that the indriyas extend

beyond the commonly perceived seven and require the inclusion of the karma indriyas.

The Brhadaranyaka Upanisad mantra and verses from the Gita concur with this

perspective, providing a coherent understanding of the count of the indriyas.

- oW ‘3;6& TTOTT ATeReh1ERT:20! (BU 3.9.4) — “In this human being, there are ten

pranas (indriyas), and atman (manas) is the eleventh”.

- gfesanfor e =802 (BG 13.5) — “And the five senses, along with the mind as the

sixth.”

These mantras support the notion that there are ten indriyas in a human being, with the

mind (manas) being the eleventh.

Expanding on the concept and count of the indriyas in the commentary on Brahmastitras
2.4.6, Mahamahopadhyaya Bhadreshdas Swami discusses how the senses (indriyas)
and inner faculties (antahkaranas) are counted. He explains that the antahkaranas are
sometimes counted as four: manas, buddhi, citta, and ahamkara, to illustrate their
distinct activities. However, when they are counted as one or simply as mana, they are
considered a single entity. Additionally, in the Srimad-Bhagavad-Gita Svaminarayana
Bhasyam on the aforementioned mantra, the Svaminarayana-Bhasyakara highlights

that manas is the inner faculty that governs both jfiana and karma indriyas. It states, Teh

EEEIRIECIE R E-RINGPIREE N E-RE TR

Through these explanations, it becomes evident that the count of the indriyas
encompasses more than the traditionally recognized seven senses. The inclusion of

karma indriyas emphasizes the holistic understanding of human faculties and their

300 hastadayastu sthite to naivam

30V daseme puruse prand atmaikadasah

392 indriyani dasaikam ca

303 §1mad-Bhagavad-Gita Svaminarayana Bhasyam 13.5-6; ekam ca mano

Jjhanakarmobhayendriya 'nugrahakamantarindriyam |
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interconnectedness. The mind (manas) serves as the central governing force,
coordinating both the jiana indriyas (senses of knowledge) and the karma indriyas

(senses of action).
4.13.3 Indriyas from the Srimad-Bhagavad-Gita

In the Bhagavad Gita, Krsna discusses the nature of the indriyas and their relationship
with the mind (manas). He emphasizes the challenge of controlling the indriyas, even
for a wise person who possesses various skills and knowledge. The mind, as an inner
faculty, seeks to explore its desired objects through the indriyas - forsf-zaeT
(BG 2.64). When the indriyas wander and indulge in sensory objects, the mind follows
suit — 3fesmoTt & =Rat W:ﬁ%ﬁ%ﬂﬂ% 1395 (BG 2.67). This interaction between the
indriyas and the mind highlights their interdependence and the difficulty of restraining

their turbulence.

- I R i T o |
gfegamor ymefif gef=a et 74 130 (BG 2.60)

Another aspect of the relationship between the indriyas and the mind is presented in an
ascension chart mentioned in the Gita, drawing from the Katha Upanisad. The indriyas
are considered superior to the gross body as they draw the atman (soul) towards sensory
objects, hindering meditation or spiritual progress. Although the atman is the ruler of
all elements within the body, it forgets its power and becomes entangled and deceived
by the indriyas and the mind. Mahamahopadhyaya Bhadreshdas Swami expresses this

idea lucidly: WEfawd fq weafa qify <fed Ty sy foemadfa aw

9T 197 — while Krsna explains that “the indriyas are superior, manas is superior to

the indriyas. Buddhi is beyond manas, and he (atman) is beyond buddhi.”

304 yisayanindriyaiscaran

395 indriyanam hi caratam yanmano nuvidhiyate |
306 yatato hyapi kaunteya purusasya vipascitah |
indriyani pramathini haranti prasabham manah ||

307 §1imad-Bhagavad-Gita Svaminarayana Bhasyam 3.42, p. 90; svestavisayam prati pradhdvanti tani

dehinam dhyanopdasanadisu balad viksepayantiti tesam paratvam |
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- gfesfor wareaTg R W T |

o

o

. . 1308
FER T S e Wawd | 1P (BG 3.42)

Furthermore, in different verses of the Bhagavad Gita, the mind (manas) is counted
among the indriyas. It is regarded as the highest among the indriyas in the tenth chapter-
iSO TR (BG 10.22) and the sixth in the count of indriyas in the fifteenth
chapter - AT: NSO (BG 15.7). There are also instances in the Gita where the
indriyas are collectively mentioned with the mind, pramas, and visayas (sensory

objects).

- gfesamofifraamerge g3 gfaf®ar 1181 (BG 2.58, 68)
- Ffat-gafor FeET R ssH B2 (BG 3.7)

- sheaeafeaens wrgst syttt 1P (BG 3.34)
3fesanfr 7t SferenfimET= 1114 (BG 3.40)

- FETONrEIRHTTOT JTOTERHTTOT =T 1315 (BG 4.27)

- gfesamofifesndy ad- sfa e 191 (BG 5.9)
Frda s faf e auwad: 1317 (BG 6.24)

T JAT TRAT -0 T-5ATRT: 1318 (BG 18.33)

- fowfsmaamreRed sy 1110 (BG 18.38)

398 indriyani paranyahurindriyebhyah param manah |
manasastu para buddhiryo buddheh paratastu sah ||
39 indriyanam manascasmi

319 manahsasthanindriyani

S indriyanindriyarthebhyastasya prajia pratisthita ||
312 yastvindriyani manasa niyamyarabhate 'rjuna |

313 indriyasyendriyasyarthe ragadvesau vyavasthitau |
34 indriyani mano buddhirasyadhisthanamucyate |

315 sarvanindriyakarmani pranakarmani capare |
316 indriyanindriyarthesu vartanta iti dharayan ||
ST manasaivendriyagramam viniyamya samantatah ||
318 dhrtya yaya dharayate manahpranendriyakriyah |

319 visayendriyasamyogadyattadagre 'mrtopamam |
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The repeated mention of the indriyas and the mind in the Bhagavad Gita, with over 38
references throughout its 700 verses, underscores the significance of contemplating
their nature and their impact on an individual’s spiritual journey. It highlights the
consistent and coherent portrayal of the indriyas and their relationship with other

elements of creation in the Upanisads, Bhagavad Gita, and Brahmasiitras.
4.14 Prana

Initiating our exploration of pranas, we must first address the fundamental question of
their nature. Vyasa raises this question in the Vayukriya adhikarana of the
Brahmasiitras. The sttra states that pranas are not the vayu (air) or its functions, as they

are mentioned separately.

- T EARSR QIR 1P (BS 2.4.9)

Some may suggest that pranas are simply air or an extension of it. However, according
to Mahamahopadhyaya Bhadreshdas Swami, prana is indeed related to air but in a
distinct state or form - STATSTEATIIITISSI=T El'@ﬁ 9T0T:32!, This understanding is
supported by the mention of prana separately from vayu in the Mundaka Upanisad and
other Upanisads. The Upanisads provide further insights into pranas, offering an

extensive study of their nature.
- UAEHATSSIRIA SITOTE 7 |l l=5Tion = | © agsaid: 2 (MU 2.1.3)

Among the Upanisads, the Kena Upanisad holds significant importance in discussing
prana. It goes beyond the concept of prana itself and explores what gives life to the
life-breaths. The Upanisad reveals that there is something by which the prana is drawn
and sustained and is not grasped by the pramas. That something is identified as

Parabrahman, as interpreted by Mahamahopadhyaya Bhadreshdas Swami.

320 na vayukriye prthagupadesat ||

321 Brahmasiitras-Svaminarayana Bhasyam 2.4.9, p. 258; avasthavisesa ’panno vayureva pranah

322 etasmajjayate prano manah sarvendriyani ca | kham vayurjyotih
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- IO | gTioTiel A STOT: Ui |
el 57&1 & farfeg =12 Afeaqumed 192 (KeU 1.9)

Furthermore, prana finds numerous references in the Srimad-Bhagavad-Gita. These

references provide additional insights into the concept.

- FETrIeRHTToT JTOTRHTTOT T |
HTCHERTRITTRAT S&fd FEATTA 1724 (BG 4.27)

- 37T SR SOt STOTSaT qm |
SO EGEST JTOTRITHGEO: 1132 (BG 4.29)

- ST TR STy ST |
TS FFfeeT IFUashedsT: 1132 (BG 4.30)

- TqTiehcell STeSRISIETSaT=al g |
TOTIT T} SedlT AT 11327 (BG 5.27)

- SRATOTShTS! HAHTS S THeRaT Iehl ATt =i |
YAHE TTOHTCIY SrIerd o o Jesafer s 1°28 (BG 8.10)

- gegmfor v gy gfe e = |
HETTATCH: STOTHTIRIAT FRTEROTH 1132 (BG 8.12)

323 yatpranena na praniti yena pranah praniyate |

tadeva brahma tvam viddhi nedam yadidamupdsatel|

3% sarvapindriyakarmani pranakarmani capare |
atmasamyamayogagnau juhvati jianadipite ||

325 apane juhvati pranam prane panam tathapare |
prandpanagati ruddhva pranayamaparayanah ||

32 apare niyataharah prananpranesu juhvati |

sarve pyete yajiiavido yajiiaksapitakalmasah ||

327 sparsankrtva bahirbahyamscaksuscaivantare bhruvoh |
pranapanau samau krtva nasabhyantaracarinau ||

38 prayanakale manasa’calena bhaktya yukto yogabalena caiva |
bhruvormadhye pranamavesya samyaksa tam param purusamupaiti divyam ||
32 sarvadvarani samyamya mano hrdi nirudhya ca |
mirdhnyadhayatmanah pranamasthito yogadharanam ||
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- 378 JGT T TIOT @A |
SO TETRIh: FeTe=t = 113 (BG 15.14)

In conclusion, the pramnas are distinct from vayu and encompass a more profound
understanding beyond being mere air or its extension. The Upanisads, including the
Kena Upanisad and the Mundaka Upanisad, bring to light on the nature of prana and
its connection to the life-breaths. Exploring the references in the Bhagavad Gita further

enriches our understanding of pranas and their significance in spiritual teachings.
4.15 Mahabhiitas

The concept of the five mahabhiitas - prthivi (Earth), jala (water), tejas (fire or light),
vayu (air), and akasa (space or sky) - is extensively discussed in the Upanisads and
consequently in the Brahmasitras. Let us explore the Viyad adhikarana and

Tejodhikarana of the Brahmasiitras.

At the beginning of the Brahmasiitras, an overview and conclusion of all debates about
creation state that the masters of creation, sustenance, and dissolution are Parabrahman
and Aksarabrahman — ST-HTEI®T Id: (BS 1.1.2). However, Vyasa delves deeper into the
debate, addressing the opponent’s opinion that the mahabhiitas are not created, as
presented in the Viyad adhikarana. The opponent questions how akdsa can be
considered created when there are no explicit mentions of it in the Upanisads - 9
%I'éil?«'ﬂﬁ : (BS 2.3.1). Vyasa confidently responds, At d (BS 2.3.2) - it does exist.
Mahamahopadhyaya Bhadreshdas Swami provides two Upanisadic references to

support Vyasa’s response:
- TEHTET UAETG SATHT TR FRd: ! (TU 2.1.1)

- USSR SO 6 S (51107 =) @ A= (MU 2.1.3).

30 aham vaisvanaro bhiitva praninam dehamasritah |

prandapanasamayuktah pacamyannam caturvidham ||
31 tasmadva etasmad atmana akasah sambhiitah

332 etasmajjayate prano manah sarvendriyani ca| kham vayurjyotirapah
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Furthermore, while presenting multiple arguments against the opponent’s viewpoint,
Vyasa emphasizes an interesting point in one of the sttras: RICIFCaIY qd formr Fﬁﬂﬁ?‘[
(BS 2.3.7). This implies that whatever undergoes transformation or change is created,
just as we observe in the world. Mahamahopadhyaya Bhadreshdas Swami interprets the
word vibhdga as creation, stating that everything born of prakrti with a name and form
is subject to creation by Parabrahman and Aksarabrahman, also referred to as sat (from
the Sadvidya of the Chandogya Upanisad) - El?ﬁﬁﬂ Tl ATHE TS ST
TR RS T ecaf: HoseaaTeasial TRl =TI, It is evident that the creation

of each mahabhiita overrides the argument against their creation. It is also seen in our

world that although a rule might be dictated targeting one student, the teacher means to

convey it all students present. In a similar manner, the words UaaTcIHg §aH ...3* (CU

6.8.7) dictates that everything is created by the two divinities.

Nevertheless, Vyasa clarifies that even vayu (air) is created - T HTAAT ST (BS
2.3.8). In the Tejoadhikarana, the opponent argues that while the mahabhiitas may be
created, they are produced from other entities and not from Aksarabrahman and
Parabrahman. The following three siitras dismantle these half-nailed arguments. The
first siitra states that zejas (fire or light) is produced from vayu, as mentioned in the
Srutis - TSNSTEAT TS (BS 2.3.10). This argument finds support in the words from the
Taittirtya Upanisad — IR 335 (TU 2.1.1). The subsequent stitra argues that water
is even produced from fire - 3719:33¢ (BS 2.3.11), a notion which is supported by
3Y:... 3% (TU 2.1.1) and TEASHSIA>® (CU 6.2.3). The final siitra addresses the
creation of the earth - tc|'f§,]6ﬁ339 (BS 2.3.12), backed by the same mantra from the
Taittiriya Upanisad and the Chandogya Upanisad - 378¥: qfefefl... >0 (TU 2.1.1) and dT

333 Brahmasiitras Svaminarayana Bhasyam 2.3.7, p. 222; prakytija yavanto namaripavibhaga "pannd
vikarastesam sarvesamapyutpattih sacchabdavacyabrahmaparabrahmanorvacya|

334 aitadatmyamidam sarvam ...

335 vayoragnih ...
336 Gpah

337 agnerapah...
338 tadapo srjata
339 prthivi

340

adbhyah prthivi...
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HA-HYSId (CU 6.2.4). However, these opposing propositions do not diminish the
authority of Aksarabrahman and Parabrahman. It is essential to acknowledge that all
these productions are only possible through the abhidhyana, sankalpa, or will of
Parabrahman. Vyasa draws attention to this by stating: WW@WT@H (BS
2.3.14) - it is because of the will and recognized mentions that he (i.e., Parabrahman) is
the creator of all elements. It is solely through the divine will of Parabrahman that the

creation of all elements occurs. Mahamahopadhyaya Bhadreshdas Swami adds:

R N I I KR I e [ AR N | K G A INE E NP CE R FRR S SN e b el
Multiple instances can be found where Parabrahman and Aksarabrahman are identified

as the creators, as explored in the first half of this chapter.

Mahamahopadhyaya Bhadreshdas Swami adds the perspective of lack of sentience in
the elements to be able to procreate. He says: AT aguamsﬁqwm&cr@w
W@ﬁ'ﬁ'ﬂﬁﬁ@%ﬁﬁﬁ?‘m 142, and while putting a close to this argument and
the adhikarana he confidently states that Parabrahman and Aksarabrahman are
undeniably in this way, the absolute cause of all — AT ST ?ﬁﬁ'jUT
FOTRIAHRUTA 3 2= 1P,

Additionally, the Srimad-Bhagavad-Gita presents various instances that occasionally
speak of the creation of the five mahabhiitas and other elements, attributing their
creation to Aksarabrahman and Parabrahman. The Svaminarayana Bhasyam further

elucidates these references.

- daerd o8 | SR (CU 6.2.3)

341 Brahmasiitras Svaminarayana Bhasyam 2.3.14, p. 226; svadivyasankalpadeva

tayostattatkarya vyavahitapiurvakarana nupravesapirvakam tattadripena sakalajagatkaranata

342 Brahmasiitras Svaminarayana Bhasyam 2.3.14, p. 226; atmano
bahubhavana’bhidhyanaripasyaiksanasya cetanamatradharmatvat tejadinamacetananam
tadasambhavat tattayoreva svakaryabhutatejadikaranavarga nupravistayor-
divyacetanatattvayorupapadyate|

343 Brahmasiitras Svaminarayana Bhasyam 2.3.14, p. 226; ato brahmaparabrahmanyeva tattadriipena
krtsnakaryakaranabhiita iti niscapracam |

3 tadaiksata bahu syam prajayeyeti
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- QT 3T U&= o8ed: T YSEHeIa (CU 6.2.4)
- ITcHAEHY STHI TeNfae: dis=iea’ s (BU 1.4.1)
- WISHEA o8 W ISRRTEY (TU 2.6.3)

- quET = SRR (MU 1.1.8)

- T gIY: G fowy JHEYE a9: |
TG ST ATH ®H= = ST 11740 (MU 1.1.9)

The Srimad-Bhagavad-Gita also adds to the understanding of the creation of the
elements and the role of Parabrahman and Aksarabrahman as their creators. The Gita
teachings emphasize these entities’ divine nature and their overarching role in the
cosmic order. Overall, the Upanisads and Brahmasiitras provide deep philosophical
insights into the relationship between manas (mind), indriyas (senses), pranas (life-
breaths), and the elements. They elucidate the intricate workings of the universe and
the ultimate reality of Parabrahman and Aksarabrahman as the creators and sustainers
of all existence. These profound teachings continue to inspire seekers of knowledge and

provide a thorough grasp on the nature of reality.
4.16 Closing

This chapter commences with the Siddhantasamamnaya verses, which serve as a
guiding framework for the exploration of the “jagatyam jagatr” — the Maya chapter. It
begins by offering a foundational understanding of the concept of maya as interpreted
within our traditional approach to the Prasthanatrayi. The subsequent section delves
into the multifaceted definitions of maya found in the Vacanamrta, encompassing both

its physical and cognitive dimensions. Parallelly, the Upanisads and the revered text

3 td apa aiksanta bahavyah syama prajayemahiti

3 Gtmaivedamagra asit purusavidhah so ‘nviksya

37 so’kamayata bahu syam prajayeyeti
38 tapasa ciyate brahma
3 yah sarvajiiah sarvavidyasya jiianamayam tapah |

tasmadetad brahma nama riapamannam ca jayate ||
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Srimad-Bhagavad-Gita intricately employ an array of terminologies to delineate the
intricate nature and far-reaching consequences of maya. This scholarly exegesis of
maya, as meticulously expounded upon by the erudite interpretations of
Mahamahopadhyaya Bhadreshdas Swami within the Svaminarayana-Siddhanta-Sudha,
adds a profound layer of depth and nuance to our scholarly comprehension of these

intricate philosophical concepts.

Similarly, the Upanisads and the Srimad-Bhagavad-Gita employ diverse terminologies
to describe the nature and effects of maya, as elucidated by the interpretations of

Mahamahopadhyaya Bhadreshdas Swami in the Svaminarayana-Siddhanta-Sudha.

The primary understanding of maya is examined in relation to Creation and the creative
process from a traditional perspective. This exploration leads us to contemplate the
identities of the creators themselves. The subsequent significant section expounds upon
the nature of Parabrahman and Aksarabrahman as the ultimate creators, encompassing
their roles as the essence and masters of all jivas and 1$varas. Here, we begin the
investigation with the Sadvidya of the Chandogya Upanisad. Drawing from these
Upanisadic verses - Had HFIGHT ATEGRHATEART (CU 6.2.1) the Brahmasitras
state - SIS’ (BS 1.1.5). Guided by the Svaminarayana Bhagyam, we navigate
through the Iksati adhikarana, which involves delving into numerous siitras and

incorporating diverse mantras from the Upanisads that lend support to our discussion.

Another vidya that expounds on Parabrahman and Aksarabrahman as the creators is the

Ananadamayavidya from the Taittirtya Upanisad. The first siitra, 3TTTGHIISHATETT >
(BS 1.1.13), introduces the debate presented in the Brahmasitras. The famous verses
from the Upanisad - T : | T AR ASEATSSA=T A | T GaT=Teeh: BIERIGY I
JTERTIT ST | TG | T BIATSSTEAT 1353 (TU 2.7.2) serve as the focal point for this

discourse.

330 sadeva somyedamagra dsidekamevadvitiyam

351 tksaternasabdam

352 anandamaya’bhyasat

353 raso vai sah | rasa hyevayam labdhva "nandi bhavati | ko hyevanyatkah pranyat | yadesa akasa

anando na syat | esa hyeva "nandayati |
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Another subsection that maintains our pursuit of consistency in the Prasthanatrayi
revolves around the representation of “Gkasa” - Cidakasa in the Chandogya Upanisad.
To counter an objection, the siitra SUGEREIHTIT == efitafg?s (BS 2.1.25) asserts
the involvement of Parabrahman as the initial curd in the milk for curdling. Similarly,
the mere intention of Parabrahman is sufficient for the manifestation of everything,

irrespective of the presence or absence of other entities.

As we venture into the Ananyatva adhikarana, we aim to ascertain consistency in the
Prasthanatrayl by contemplating whether the Creation is separate from its creators,
Aksarabrahman and Parabrahman. While examining an array of references from the
Upanisads, we discover that Prakrti is the cause of the universe, while Aksarabrahman
and Parabrahman are presented as the creators. One of the relevant mantras that
addresses this quandary is Wl q Yehld forRIFATRIA = #2901 (SU 4.10) - Maya is

prakrti, and Parabrahman is the mayin (the master of maya).

The subsequent section explores the purpose behind the entire Creation. Why does
“avapta-samasta-kama” and “nijananda-santypta”*>® Parabrahman wish for all to be
created? Out of immense compassion, Parabrahman creates bodies, objects, situations,
locations, and surroundings for jivas and 1$varas to experience the outcomes of their
karmas and eventually attain liberation from maya. While individuals are in the world,
pleased with the faith and perseverance of devotees, Parabrahman blesses them with

the divine opportunity to associate with the Brahmasvariipa Aksarabrahman Satpurusa.

Furthermore, Parabrahman Swaminarayan expounds upon the elements and provides
insightful details about their natures in the Vacanamrta. We delve deeper into the three
gunas (sattva, rajas, and tamas), the ahamkaras (sattvic, rajasic, and tamasic), the mind
(manas), intellect (buddhi), and their respective mentions, as well as the indriyas (both
jhiana and karma indriyas). Within the indriyas section, we explore the debate
surrounding the origin and count of indriyas. Additionally, we include references from

the Srimad-Bhagavad-Gita pertaining to the indriyas. We then proceed to discuss

354 upasamharadarsananneti cenna ksiravaddhi
355 mayam tu prakytim vidyanmayinam ca mahesvaram

3% Brahmasiitras Svaminarayana Bhasyam 2.1.34, pp. 184
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pranas through the Vayukriya adhikarana, of the Brahmasiitras, with condensed
references from the other two sacred texts. The mahabhiitas are then studied through
Viyad adhikarana and Tejodhikarana of the Brahmasiitras. The Tejodhikarana creates a
wondrous harmony of opposition and siddhantapaksa as the Mahamahopadhyaya
Bhadreshdas Swami walks us through it. The chapter, and the overall dissertation,
extensively scrutinize the various elements and entities within the context of the
Prasthanatrayi, aiming to establish a coherent framework and ensure congruity among

them.
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