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Chapter 5

“ksarah sarvani bhiitani”- I§varas and Jivas

5.1 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 tenets of the Aksara-Purusottama Dars$ana.
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.

- 3O TEEISERERIT Stavarg T e <ad = aaw) 36 =T
SRR SUeTse-aaawelf: F-aisfu starstearsiere amet J

= forufei| THTeHT T st daesaTUS T Ty Satdl $4T Od

SHeT SATSHSEHAT: TEIANSU[EHEHT ST CETOIYThT FTETET

ARSI HTATSGT: JTSY[HeRHahd e cehH T thTE|
TETIEN oI e e et s e T ey
SHTAATSATATHTT: | O F =T T e fir= gf)

! Svaminarayana-Siddhanta-Sudha 1.6.4, pp. 10-14
2 Svaminarayana-Siddhanta-Sudha, pp. xxxi-xxxiv; See Appendices 1.A and 1.B for a photocopy of the

original Gujarati text in HH Pramukh Swami Maharaj’s handwriting.
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- S TSR sasTarT sAvry =t et =ra = aem) v Sfa
HUSEHT: TIEIAISU[HEHT ST GTETIRIhH &

FTARISATICERTAAT HTATSGT: JTSY[HeRHehd e chHbTH I |

“Iévara, as an eternal sentient entity, is distinct from Parabrahman, Aksarabrahman, and
jivas. Although extremely less powerful than Aksarabrahman and Parabrahman, 1$varas
possess greater knowledge and strength than jivas. Guided by the will of Paramatman,
they carry out various tasks related to the creation and maintenance of the brahmandas.
Similar to jivas, 1$varas are innumerable, infinitesimally small, indivisible, and possess
other inherent qualities. They embody the essence of knowledge (jignasvaripa) and
possess the capacity to know (j7iatr) yet remain perpetually bound by maya. Engaging
in karma, they inevitably experience the consequences of their deeds. Among the
category of 1§varas, there exist distinct entities such as Pradhana Purusa, Virat Purusa,
deities of the senses (indriyas), inner faculties (antahkarana), and others. It is crucial
to recognize that these 1§varas are ontologically separate from one another, each

possessing its unique nature and essence.”

“The jivas are also eternally existing sentient entities that are fundamentally distinct
from Parabrahman, Aksarabrahman, and 1$varas. Just like 1$varas, jivas are
innumerable, infinitesimally small, indivisible, and possess various inherent qualities.
They embody the essence of knowledge (jrignasvaripa) and possess the capacity to
know (jriatr). However, they, too, remain perpetually bound by maya. Engaging in
righteous and unrighteous actions (karma), they inevitably experience the outcomes of

their deeds.”
5.2 Opening

Jivas (individual souls) and 1$varas (empowered beings) are the last two entities of five
in the discussion here. Jivas and 1§varas remain ensnared within the intricate web of
maya until the attainment of liberation, a state heralding their release from the relentless
cycle of countless births and deaths. The term “jiva” derives its etymology from the
Sanskrit verb root \jiv, which signifies the act of living or existence. The meaning is

also extended to that by which something lives. Mahamahopadhyaya Bhadreshdas
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Swami, in his Svaminarayana-Siddhanta-Sudha, expounds on the meaning of the word
as one that enlivens the body and lives by it. A jiva is the metaphysical sentient entity

by which the body thrives.

Moreover, a jiva needs a body to experience mundane pleasures and the fruits of karma
—so it lives because of the body. Jivas are infinite in count, immortal, uncuttable, devoid
of old-age, and extremely minute. The same is to be understood for 1§varas too. They
get their name because they are empowered. They are more powerful than jivas as their
activities include creating, sustaining, and demolishing realms — all in accordance with
the independent and eternal will of Parabrahman. I$varas also acts as the main deities
of indriyas and antahkaranas. The relationship of all Jivas and i$varas with
Parabrahman is dependent since Parabrahman grants them the freedom to act. More
about this will be discussed in the chapter. Aksarabrahman is present amongst us in the
form of Brahmasvariipa Guru and shows us the way to Parabrahman and grants us
moksa. All the jivas and 1$varas that are blessed with a spot in Aksaradhaman as
Aksaramuktas maintain their jiva or 1$vara status, though they gain certain qualities of
Aksarabrahman. These jivas or 1§varas are now Aksaramuktas possessing qualities like
that of Aksarabrahman and are able to offer ultimate devotion to Parabrahman, to be
able to participate in the creation of uncountable universes, and not being bound by

maya ever again. We further explore the jivas and 1$varas in this chapter.
5.3 I$varas

I$vara, in the context of Aksara-Purusottama Dar$ana and the Prasthanatrayi, refers to
empowered beings or divine controllers who possess qualities superior to jivas and
govern specific realms of existence. They are distinct from jivas and gain their powers

by the wish of Parabrahman.

The concept of I$vara is discussed in various scriptures, including the Srimad-

Bhagavad-Gita and the Svetasvatara Upanisad.
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- el o TR | SerT e o S |
e It o TETISET odf a-eiga d 11° (SU 6.7)
It is said that Parabrahman is the master of gods. These “gods” are 1$varas. In Vedanta
philosophy, I$varas are considered to be greater, more knowledgeable, and more
powerful than jivas as they play a crucial role in the cosmic order, governing various
aspects of creation, preservation, and dissolution — as willed by Parabrahman. While
they possess greater qualities and authority, they are still distinct and deficient in front
of Aksarabrahman and Parabrahman. These entities govern the universe they are
assigned and perform assigned tasks. We shall discuss more about them with each

progressing section.

As mentioned in the Parabrahman chapter, there are two types of the presence of
Parabrahman in all entities. One is the witness and controller of all. The second is as
nitya (eternal and endless) and complete presence in Aksarabrahman. In the first type,
Parabrahman also chooses to “re-enter” in jivas or 1§varas. This special entry, or
anupravesa, is what makes the 1§varas capable of being avataras of the avatarin
Parabrahman. The process of avatarana “coming down,” that by which avatarana
happens, and that in which avatarana happens are all avataras. However, all avataras

should be understood by Parabrahman, the avatarin.

Parabrahman does anupravesa in the avataras with a special intention of fulfilling some
specific tasks. Upon completing those tasks, Parabrahman takes away the prowess
bestowed for that task. This coming down of Parabrahman is temporary and dedicated
to fulfilling the intended tasks. However, there are two other ways of “coming down”
that are more important for the discussion here. Parabrahman sometimes manifests in
front of our eyes, with all its divinity, abode, and muktas. This is not an avatara as this

is avatarin in the form of Bhagavan Swaminarayan (1781-1830).

Moreover, Parabrahman continued manifesting before his devotees even after his return
to his abode in 1830. This lineage of Aksarabrahman Gurus manifests Parabrahman to

its fullest, blessing their contemporaries and the universe with exactly the same

3 tamisvaranam paramam mahesvaram tam devatanam paramam ca daivatam |

patim patinam paramam parastadvidama devam bhuvanesamidyam ||
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compassion and love as Parabrahman did. This manifestation or entry of Parabrahman
in Aksarabrahman is not momentary. It is perpetual and absolute, unlike the entry in
avataras. Moreover, avataras, too, are 1§varas, bound in maya, and thus,

Aksarabrahman is infinitely superior to all jivas and 1$varas.

In the Aksara-Purusottama Dar$ana, the avataras, which include Vairajapurusa, are
tasked with the responsibilities of creating, sustaining, and ultimately dissolving their
designated brahmandas, as delineated in the process of creation. Furthermore, the
Pradhanapurusa and all the deities associated with the indriyas and antahkaranas also
hold the status of 1§varas. This elucidates the nuanced understanding of the 1$varas and
the differentiation between the avataras and avatarin within the framework of the

Aksara-Purusottama Dars$ana.
5.4 ISvaras: Extensions

A comparison of jivas and 1$varas concerning their bodies, states of consciousness, and

technical names are as follows.

Predominant Nature Sattva Rajas Tamas
Bodies Jivas Sthitla Stutksma Karana
I$varas Virat Sutraman Avydkrta

States Jivas Jagrat Svapna Susupti
I$varas Utapatti Sthiti Pralaya

Names Jivas Visva Taijas Prajiia

I$varas Vairaja Hiranyagarbha I$vara

Table 5.1: ISvaras: Bodies, States, and Names

Additionally, some other commonly known 1§vara entities are the presiding deities of

indriyas and antahkaranas.
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- Manas — Aniruddha/Candra

- Buddhi — Pradyumna/Brahma
- Citta — Vasudeva

- Ahamkara — Samkarsana/Rudra
- Caksus — Surya

- Srotra — Dik

- Ghrana — Asvinikumara

- Rasana — Varuna

- Tvak—Vayu

- Vak—Agni

- Pani—Indra

- Pada — Visnu

- Payu — Mitra

- Upastha — Prajapati

5.5 Relationship with the Divine

Parabrahman stands as the ultimate transcendental entity, surpassing all others, and
serves as the fundamental support for the entirety of existence. The Brahmasiitras

explain in the first section of the first chapter:

eequee=ar=:4 (BS 1.1.2)

The Upanisads too reveal this principle, while in coherence with the Brahmasutras
mentioned above and Srimad-Bhagavad-Gita verses. Some of these references are

provided below:

4 bhedavyapadesaccanyah
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- g arfecy fag=rfecare=aur aaifeca 7 9 gerssiea: i T

TR THIY @ STCHTSAITE:’ (BU 3.7.9)

- g ATA Trg=ITeqT 3T I 3TTeHT 7 3¢ IRATCHT IR T STH AU

Jfa® (BU 3.7.22)
- of g arq: v | et g | ey | geptaf v
3 117 (TU 2.8.1)

The same idea of Parabrahman being the most transcendental reality — therefore,

beyond jivas and 1$varas — can be found in the Anandamayadhikarana.

Moreover, this consistent study of how jivas and 1§varas are related to Parabrahman is
also reflected in the Bhotrapatti adhikarana of the Brahmasiitras. Jivas and 1§varas
experience bliss and suffering while in the body; however, are these experiences also
felt by Parabrahman and Aksarabrahman as they reside as the soul and controller of all
souls? This is the question that the adhikarana considers. Parabrahman and
Aksarabrahman remain extremely untouched by the vices or limitations, in any way, of
the bound jivas and 1$varas within which they reside. Vyasa presents the relevant

argument in siitra form as follows:
- ARSI R wad® (BS 2.1.13)

He argues that this is commonly explored in the world. Mahamahopadhyaya
Bhadreshdas Swami expounds upon how. The example he provides is that an atman
remains unadulterated by the stages of life that the body it holds passes through. On a
more familiar level, a ball of iron cannot turn fire dark, cold, or hard as it is when heated.
Instead, what is seen is that the iron ball itself changes from dark cold to red hot and
slowly softens to transform, unlike its basic form. The fire shows its form in the iron

ball instead of an iron ball cooling or darkening the inferno. A mantra from the Mundaka

5 ya aditye tisthannadityadantaro yamadityo na veda yasya "dityah Sariram ya adityamantaro
yamayatyesa ta atma’ntaryamyamrytah

® ya atmani tisthannatmano antaro ya atma na veda yasyatma sariram ya atmanamantaro yamayati

7 bhisasmad vatah pavate | bhisodeti siiryah | bhisasmadagniscendrasca | myrtyurdhavati pasicama iti||

8 bhoktrapatteravibhagascet syallokavat
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Upanisad also expounds the same principle with an analogy of two birds — sitting on a

tree and Parabrahman.
- T AT ST ST ST gE I |
T Toouet mgems==nsiimEmensifa 10 (MU 3.1.1)

- A & RN SR Mt JeH: |
I8 A& TRAAHINTHE Al Sftawis: 11 (MU 3.1.2)

These mantras first explore the relation between jivas (and 1§varas) and Aksarabrahman.
Both of them are like close friends, birds perched on the same branch while the jiva
enjoys the tree’s sweet fruit, namely, the consequences of'its karma, and Aksarabrahman
looks on without participating in the activity of enjoying the fruits of the tree. Moreover,
on the same tree, Parabrahman resides. The jiva is freed of its sorrow by contemplating

and recognizing the other purusa — Parabrahman.

Nonetheless, though Parabrahman, being in the same sarira, remains unaffected by
mundane karmic experiences of jivas and 1§varas, it remains the soul of all jivas and
1$varas. Therefore, the jiva’s faculties of knowledge, thought, and action are facilitated
by Parabrahman. Thus, jivas and 1$varas are not independent to act unless permitted by
Parabrahman. The Brahmasiitras Svaminarayana Bhasyam turns to the Kausitaki
Upanisad and shows that the word “prana” contextually means Parabrahman and not
the vital life-breaths. The mantras significant in this context start from 37 @] JT7 T
TTeHT 36 IR WF(’I@?’JIW in the Kausitakt Upanisad (3.27) and end with 10T T
TRITCHT STH-EISSIUSHA: (3.62).

A relevant discussion holds its place in the Indraprana adhikarana in the following

sutras.

- yrEdETsTEE!! (BS 1.1.29)

O ~

® dvd suparnd sayuja sakhayd samanam vrksam parisasvajate |
tayoranyah pippalam svadvattyanasnannanyo 'bhicakasiti ||

10 samane vrkse puruso nimagno 'nisaya socati muhyamanah |
Jjustam yada pasyatyanyamisamasya mahimanamiti vitasokah ||

" pranastathd 'nugamat
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- T SpUCHITRRITG T <IgEaTeHersT-2 AT B2 (BS 1.1.30)

- IMTEGEAT QUGN I (BS 1.1.31)

- SeETIA={d I aeg Sadceies qemmd' (BS
1.1.32)

More should be known from the Svaminarayana Bhasyam of the respective sutras.
However, to add something to the discussion here, I present what Mahamahopadhyaya
Bhadreshdas Swami comments in the Brahmasiitras 1.1.31. He says that there are two
ways Parabrahman enters into any entity. The typical entry is in all jivas and 1§varas as
a witness of their actions and provider of power to will, know, and act. Sometimes,
pertaining to special events, Parabrahman does anupravesa — a special entry in 1$varas
or avataras. The second type is the supreme type. This eternal type can only be
characterized by being in Aksarabrahman. Parabrahman continues its presence on our
planet through these spiritual masters — the forms of same very Aksarabrahman that is
also the divine abode, divine space and divine devotee in Aksaradhaman. Additionally,
this understanding of Parabrahman as being the master of all, including indra and

prana, can be seen in some of the following mantras too.
- H U T0) US ST | AHRISSRISHA: || & F AT A,
CSTSHTYAT SHHOTT 1T || TN el |1 ¥ Hald aH, T Al
Sfeifer || T SvehdTer T ATy HaS: S (Kausitaki Upanisad

3.62-66)
- offwrsegTa: gad | sfiefa g | diwseefreesy | gepatatd v
i 116 (TU 2.8.1)

12 na vakturatmopadesaditi cedadhyatmasambandhabhiima hyasmin

13 $astradystya tipadeso vamadevavat

% jivamukhyapranalinganneti cennopdsatraividhyad asritatvadiha tadyogat
15 sa esa prana eva prajiiatma | anando ’jaro 'mrtah || sa na sadhuna bhiiyan, no eva sadhuna karmana
kaniyan || esa hyevainam sadhu karma karayati tam, yamebhyo lokebhya unninisati || esa lokapala esa
lokadhipatiresa sarvesah

16 bhisa smadvatah pavate | bhisodeti siiryah | bhisa smadagniscendrasca | mytyurdhavati paiicama iti|
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- sraron o g el (KeU 3.1)

- Wrﬁ*—lgddj{udrﬂdd\ﬁﬁﬂﬂ%lg(KeU3.11)
- ORI T (KeU 1.2)

- UqETSSTEd 90T (MU 2.1.3)
- STUTeTseaT=d 3 faeH?! (BS 1.1.29)

Thus, Parabrahman is referred to by the words like “prana” and “indra,” thus
establishing a master-servant relationship with all liberated and bound jivas and 1§varas.
This study is consistently found in the Upanisads and supported by the Brahmasiitras.
Moreover, on a similar note, another adhikarana also adds to the discussion. We have
discussed the Bhedanirdesa adhikarana in the chapters before, but let us take a quick
look here too. This also acts as concluding remarks for this section as it also establishes

consistency in three texts — fulfilling the main aim of the thesis.

While discussing the siitra - 3T(%h d WaTHaea?? (BS 2.1.23), Mahamahopadhyaya
Bhadreshdas Swami presents a plethora of references from both the Upanisads and the
Srimad-Bhagavad-Gita to show how different are Parabrahman and Aksarabrahman
from bound and liberated jivas and 1§varas. A deeper study into the Svaminarayana
Bhasyam of each of these mantras promises to open a newer perspective on the natures

and forms of these entities.

One of the most important ways of describing the relationship with the divine is that
these jivas and 1$varas are sometimes called a “part” — amsa of Parabrahman. Some
believe that this part of Parabrahman is just intermixed with maya and when blessed
with knowledge, the jiva leaves ignorance and becomes one with Parabrahman, or

others believe that they are either like sparks of Parabrahman analogized with fire and

7 brahmano vijaye deva amahiyanta

18 athendramabruvan maghavannetad vijanihi
19 pranasya pranah

0 etasmajjayate pranah

2! pranasabdavacya iti siddham

22 phedanirdesat
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its incandescent particles - sparks. Both of them are incorrect readings, at least

according to Vyasa, who disagrees, saying, TN ARG =TSty
TTfohaaniaeaqefiad Th? (BS 2.3.43). Atman is indeed an amsa of Parabrahman;
however, this is in the sense that the jiva or 1§vara beholds or possesses some of the
divine virtues, or at least, tries to walk the path to cultivating them. When some of the
infinite virtues are found in the unliberated entities, too, that is what being a “part” of
Parabrahman means. Moreover, on the contrary, if they do not have those virtues or a
yearning for them, they are not called an amsa of Parabrahman. The sitra that
immediately follows, qﬁﬁ“ﬁ?[” (BS 2.3.44), refers to instances in the Upanisads
regarding the topic that Mahamahopadhyaya Bhadreshdas Swami supplies.

- I TS Ao et 7 |l |

Ttz for aventy ge 39 AR 1125 (KU 3.6)

- ¥4q ACTEHTCI T FETSAT 7 STRA26 (KU 3.8)
[N

- WUy eI S T TS a8 vafd e 8
QllshTosrf ¥ Tead fgM waiarasgier e’ (CU 1.9.2)
IETERRETT T TE 9828 (CU 4.15.2)

- U3 T ARy & "atfor amfe Tafa getfor st e 7 v e
(BS 4.15.3)

2 amso nanavyapadesadanyatha ca’pi dasakitavaditvamadhiyata eke

2 mantravarndt

% yastu vijianavan bhavati yuktena manasa sada |
tasyendriyani vasyani sadasva iva saratheh ||

26 sa tu tatpadamapnoti yasmadbhiiyo na jayate

%7 sa esa parovariyan udgithah sa eso ‘nantah parovariyo hasya bhavati parovariyaso ha lokarjayati ya
etadevam vidvan parovariyamsamudgithamupaste

B etam samyadvama ityacaksata evam hi sarvani vamanyabhisamyanti sarvanyenam
vamanyabhisamyanti ya evam veda

2 esa u eva vamanivesa hi sarvani vamani nayati sarvani vamani nayati ya evam veda
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- UV 3 TF AR TS ey ARy I JaY ARy HTfd & T& a0 (CU
4.15.4)

- ol g R T U A g |l € U uRAfd HeHTHI Haw!
(CU 7.26.2)

- T ! AiEHT STRIvR 7 Feid ST A7 e aed S gafod

o

farfecar 7 foreaa srHvT araehafa | TETea fa=sT=dr e Suafkafaer:

o

HHTTEAT YCaTSSCH-ATCHT TR FEATeHT Tty =+ oo axfer et
T i A= 9Tt qufd Ee T quias? (BU 4.4.23)

Some of the references also explain that some jivas and 1§varas are not an amsa of

Parabrahman — since these are those who do not tread the path toward liberation.

Tafd? (CU 7.25.2)

- 38 IddIeY Uoauikd | Afggrediedt fomfE:4 (KeU 2.5)

- TECHIH AT HFEeh: TS |

T I FeHTIT SR ATSTERmaid 135 (KU 3.7)

- q+co|f\o|;1|«io||-1\uo|cqgrh-1 99T 9aT |

TR gEISHT 39 /R 1% (KU 3.5)

30 esa u eva bhamaniresa hi sarvesu lokesu bhati sarvesu lokesu bhati ya evam veda

3! na pasyo mrtyum pasyati na rogam nota duhkhatam sarvam ha pasyah pasyati sarvamapnoti
sarvasah

32 esa nityo mahima brahmanasya na vardhate karmana no kaniyan tasyaiva syat padavittam viditva
na lipyate karmand papakeneti | tasmadevamvicchanto danta uparatastitiksuh samahito

bhutva tmanyevatmanam pasyati sarvamatmanam pasyati nainam papmada tarati sarvam papmanam
tarati nainam papma tapati sarvam papmanam tapati

33 atha ye’nyatha to viduranyarajanaste ksayyaloka bhavanti tesam sarvesu lokesvakamacaro bhavati
3 iha cedavedidatha satyamasti na cedihavedinmahatt vinastih

35 yastvavijianavan bhavatyamanaskah sada’sucih |

na sa tatpadamapnoti samsaram ca’dhigacchati ||

36 yastvavijianavan bhavatyayuktena manasa sada)|

tasyendriyanyavasyani dusta’sva iva saratheh ||
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- 3TYAT A d AR S THAISSIAT: |
TIEd A= fed 3 o TegHT SHT: 1137 (TU 3)

The third siitra of the Amsa adhikarana, 310 = TIA8 (BS 2.3.45) is about how this

principle is consistently explained in the Srimad-Bhagavad-Gita.

- qﬁmsﬁa@%w GqTd-: |
TN SeRfaeenf i 129 (BG 15.7)

Mahamahopadhyaya Bhadreshdas Swami explores this stitra through one of the
teachings of Parabrahman Swaminarayan found in the Vac. G. II 8. Parabrahman
Swaminarayan explains that the jivas that are called amsa of Parabrahman are the ones
that withdraw their five sense and mind from the objects of desire and keep those
faculties focused solely on Parabrahman and that which is related to Parabrahman. On
the other hand, those who choose to be led astray by their indriyas and antahkaranas
are not an amsa of Parabrahman. That is why one should engage in upasana of

Parabrahman while offering one’s vrtti to the divine.

Jivas and 1$varas, amsa or not, are still eternally and completely distinct from the
highest supreme entity, Parabrahman. Here are a few mantras and verses that emphasize

this fact.

- T frcat SR st A faefa e 10 (KU 5.13)

- STIEAE: TENl e SATeA famfat! (KU 4.12)

- STCHT T8 STTCHATS=ART FJHTCHT 7 g FEATeHT IR T SATCHTTHRT
JHIfd F q SATHTS-aarega:*2 (BU 6.7)

37 asuryda nama te loka andhena tamasa "vrtah)|

tamste pretyabhigacchanti ye ke catmahano janah ||

38 smaryate

3 mamaivamso jivaloke jivabhiitah sanatanah)|

manahsasthanindriyani prakrtisthani karsati ||

4 nityo nityanam cetanascetananameko bahiinam yo vidadhati kaman |

W adgusthamatrah puruso madhya atmani tisthati

2 yah atmani tisthan atmano ntaro yamatma na veda yasydatma Sariram ya atmanamantaro yamayati

sa ta atma ntaryamyamrtah
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- e T R | qaaet a o qgay | afd 9= (SU 6.7)
- TR S FAY T[E: Wi HevaaTreaT* (SU 6.11)

- QATIeHT TR = 7edt (SU 1.6)

- 3OH: TR (BG 15.17)

Here are also some mantras and verses that show that jivas and 1§varas are different

from the second highest entity, Aksarabrahman.
- T YT ST T ST et aRrEsT |
T TUe S s==stEmReifd 197 (MU 3.1.1)
- TEd: THeIhy ... % (KU 3.11)
- TEAdISSERRAEE Y (KU 6.7)
- GEUSTHAHTTE S I 1 1% (KU 3.2)
- YT ST & dedeqTg=aas! (MU 2.2.4)
- & FIT AT HeETsER 320 (BG 15.16)

Most of these mantras have appeared multiple times through this project, and thus, can
be well understood. Moreover, there are a few discussions of note that are based on the

relationship of jivas (and 1$varas) and Aksarabrahman.

The siitra found in the Dyubhvadyadhikarana of the Brahmastitras draws attention to

the differentiation between jivas (and 1$varas) and Aksarabrahman. It reads:

B tamisvaranam paramam mahesvaram tam devatanam paramam ca daivatam| patim patinam
4 eko devah sarvabhiitesu giidhah sarvavyapi sarvabhiitantaratma

4 prthagatmanam preritaram ca matva

4 yttamah purusastvanyah

41 dva suparnd sayuja sakhdaya samanam vrksam parisasvajate |

tayoranyah pippalam svadvattyanasnannanyo 'bhicakasiti ||

* hatah paramavyaktam

Y mahato vyaktamuttamam

0 yah seturijananamaksaram brahma yat param |

St $aro hyarma brahma tallaksyamucyate

32 ksarah sarvani bhiitani kiitastho ksara ucyate
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‘ﬁﬁaﬁlé?l'l_c[ﬁ (BS 1.3.5). The contention is about who is the bridge to the immortal

Parabrahman referred to by the Mundaka Upanisad mantra below:

- IR T giE ST T | o € |
AHA STTATSSCHTTHIT Tl forfsaemae s aq: 11 (MU 2.2.5)

Also, there are characteristics of Aksarabrahman that are absolutely not possible in any
bound or liberated jivas and 1$varas. This is interestingly brought up in the middle of
the Dahara adhikarana of the Brahmasiitras. In the sitra, EHTWTI{?H 3'&[
TTSHRETTS (BS 1.3.38), the opposition doubts that the word samprasada appearing

in the Chandogya Upanisad might be for the jivas and 1$varas. The mantra reads:

- YUY AEHTGI ST AT 0 ST fereoerr ] &
wuuTTsTfaeTEd | Uy STefd gt (CU 8.3.4)

Who is that atman referred to by the word samprasada? 1t could not be jivas or 1§varas.

Mahamahopadhyaya Bhadreshdas Swami presents four reasons.

One, Aksarabrahman is eternally devoid of all vices and full of divine virtues and

superior in this way in comparison to jivas and 1§varas.

- U HATHTSTRAUTTHT forsl forgegfersiient forforercatsfoTe: geehm:
HAGHI! AT BIoTE TSl ST AATSTRTE T AH T
afed o SIS T ST o qHadsa-a’ (CU 8.1.5)
Aksarabrahman is the supporter of jagat manifested as infinite universes filled with

infinite bound and some liberated jivas and 1$varas.

33 bhedavyapadesat

3 yasmin dyauh prthivi cantariksamotam manah saha pranaisca sarvaih |
tamevaikam janathd tmanamanya vaco vimuiicathamrtasyaigsa setuly ||

55 itaraparamarsatsa iti cennd sambhavat

6 atha ya esa samprasado smaccharirat samutthaya param jyotirupasampadya svena
riapend bhinispadyate | esa atmeti hovaca

57 esa atma’pahatapapma vijaro vimrtyurvisoko vijighatso ‘pipasah satyakamah satyasarkalpo yatha
hyeveha praja anvavisanti yatha nusasanam yam yamantamabhikama bhavanti yam janapadam yam

ksetrabhdagam tam tamevopajivanti
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- 3 HTHT F (AT AR ST I ARl T -l 7 ST

Y k! T Gehel o G5hel Ul UTHHISAT el STeaTeHT gy

STaTeeh: 118 (CU 8.4.1)

Aksarabrahman is eternally beyond the measures of mundane virtue and vice.

- T T SR SRS e duTHAY RIS Jay Ay
HAI (CU 8.4.3)

Aksarabrahman has the agency of all, unlike any jivas and 1§varas.

- Y Y FEICHAHA T AT AT HIHIEAST Gy ARy HHER
Tafd® (CU 8.1.6)

To conclude this section, one might ask, when there is already oneness described
between Aksarabrahman and jivas (and 1§varas), why is there a need to say that again
and again? To answer this question, the Akasarthantara adhikarana steps in. Both
entities are said to be one; they are so different metaphysically. Consolidating the study
of consistency that has propelled this section, let us understand a proposition relevant
to a state of existence — susupti (deep sleep) and utkranti (ascension) after death as seen
in the Upanisads. The Chandogya Upanisad and the Brhadaranyaka Upanisad explore
susupti and utkranti in their multiple chapters. The following mantra shows the

difference between both entities at issue.

- TEACYH: THET: HHET: T T forsTHTeT et TS gt waifd o 7
g ITHT TYTT ISt & & Ho=1 9 11! (CU 8.6.3)

38 atha ya datma sa seturvidhrtiresam lokanama sambhedaya naitam setumaho ratre tarato na jard na
mrtyurna Soko na sukrtam na duskrtam sarve papmano to nivartante pahatapapma hyesa
brahmalokah||

¥ tadya evaitam brahmalokam brahmacaryend nuvindanti tesamevaisa brahmalokastesam sarvesu
lokesu kamacara

0 atha ya ihatmanamanuvidya vrajantyetamsca satyan kamamstesam sarvesu lokesu kamacaro bhavati
! tadyatraitatsuptah samastah samprasannah svapnam na vijanatyasu tada nadisu sypto bhavati tam

na kascana papma sprsati tejasa hi tada sampanno bhavati ||
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- AACYEY: T AT T IR qaT SR e d®? (CU 6.8.1)

- 3T TR STTCHT RFTCHHTSTEG Scasi AT (BU 4.3.35)

This section about the relationship of jivas and 1§varas with the divine Parabrahman and
Aksarabrahman highlights, in more than a couple of ways, how the description of jivas
and 1$varas is consistently found in the Prasthanatrayi, creating a harmony that when
explored from any side, brings out a new beauty of the study. A clear distinction from
Parabrahman is found in the sttra of Antasstaddharma adhikarana of the Brahmasutras.
While the Brhadaranyaka Upanisad and Taittirtya Upanisad support that principle, the
Srimad-Bhagavad-Gita too contributes support through the verses of its 15" chapter.
The same idea of Parabrahman being the most transcendental reality — therefore,
beyond and different from jivas and 1§varas — can be found in the
Anandamayadhikarana. Also, the bliss and suffering experienced by jivas and $varas
remain inferior to that of Parabrahman, although Parabrahman resides in the very same
atman as the sitra, WT%N’PTQ?[ Wv_vhﬁlﬁ?[ (BS 2.1.13), suggests. The Mundaka
Upanisad mantras add to the discussion by providing a beautiful analogy of a tree and
birds sitting on it. The Kausttaki Upanisad provides support for the doctrine that jivas
and 1$varas are not independent unless permitted to act by Parabrahman, as
Parabrahman grants them their ability to gain knowledge, to have thoughts, and to
perform any action. Mahamahopadhyaya Bhadreshdas Swami too explains in the
Svaminarayana Bhasyam the two types of entry of Parabrahman into all other sentient
entities. The section called the Bhedanirdesa adhikarana of the Brahmasutras concerns
the jivas and 1§varas and their relationship to Aksarabrahman and Parabrahman. In
accordance with Vyasa’s assertions, Mahamahopadhyaya Bhadreshdas Swami provides
a substantial array of references derived from both the Upanisads and the Srimad-
Bhagavad-Gita to substantiate and elucidate his points. The Mundaka Upanisad mantras
reveal Aksarabrahman to be the bridge to Parabrahman (MU 2.2.5) and, thus, making
jivas and 1$varas the purposeful walkers of the bridge. Moreover, it is interesting to note

how Mahamahopadhyaya Bhadreshdas Swami comments on the word samprasada,

2 yatraitatpurusah svapiti nama satd somya tada sampanno bhavati

8 ayam $arira atma prajienatmanasnvariadha utsarjan yati
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first found in the Chandogya Upanisad, to state the explicit differences between the
mundane and the divine. In bringing this section closer to a close, we finally see how
the multiple chapters of Brhadaranyaka Upanisad and Chandogya Upanisad explore
susupti and utkranti to differentiate the jivas and 1$varas from Aksarabrahman and

Parabrahman.
5.6 Atman: Anadi

The second part of our exploration of consistency through the elucidation of jivas and
1$varas in the Prasthanatray1 continues with a study of atman (a term used for both jivas
and 1$varas, as they both are sentient and pervade within their respective bodies). Here,
the discussion concerns whether jivas and 1§varas are created rather than being eternal,
sentient entities. The objectors make known this view of the creation of jivas and 1§varas
while supporting it through various mantras from the Upanisads. This seemingly
apparent support is just an unsound interpretation that we will understand through the
words of Mahamahopadhyaya Bhadreshdas Swami by the end of this section.

Nonetheless, some of the references that the objector provides are as follows:

- Iq: STEAT ST S A1 SHTe, saest e
- gl 91 gHIH qATH FE=aS (TU 3.1.1)

- FgaArt aRawEf € (MU 1.1.6)

- EAT: IR &1 TN (CU 6.8.4)

- TEHTE 3HT: TN TS (PU 1.14)

- ST TS STUTT: ©& AlehT: T qalT: |aiior T sgeert=a*® (BU
2.1.20)

 yatah prasita jagatah prasiiti toyena jivan vyasasarja bhiinyam
% yato va imani bhiitani jayante

% yadbhittayonim paripasyanti dhirah

7 sanmiilah somyemah sarvah prajah
8 tasmad imah prajah prajayante

9 atmanah sarve pranah sarve lokah sarve devah sarvani bhiitani vyuccaranti
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As the study of the Prasthanatrayt suggests the harmony of the three texts, various other
mantras expound on the other side of the debate — jivas and 1$varas are, in fact, not
created. The Brahmasiitras discusses this debate in the Atma adhikarana. The siitra
mentions that these two entities (and indeed all five entities) are said to be eternal in a

variety of references from the srutis and smytis. This siitra reads:
- STeHT YdHeETed arer 0 (BS 2.3.18)

Various mantras of Upanisads and the verses of the second chapter of the Srimad-

Bhagavad-Gita offer support to this siitra.

SR RPRCENCRESIPENIEEERCEIEC
HSI e jPEATS QA 8=d g SRR 17 (KU 2.18)

- JIRgEsi? (SU 1.9)

o

- T et SaEgaEEm 7 (SU 6.13)
- Hedded Sﬁéﬂﬁ?ﬂ'@ﬁﬁv—f ST |
FHATRHISTHIR TETEIEERE IR 1™ (BG 2.18)

- TS T A TR e HiordT S | 9 F: |
HSI e TS QU A 8=1d &I H IR 117 (BG 2.20)

- JaIsTerTiE et o Tamswerem ¢ (BG 2.21)

- Frca: wET: wESE a7 (BG 2.24)

0 natma Sruternityatvacca tabhyah

"\ na jayate mriyate va vipascinnayam kutascinna babhiiva kascid |
ajo nityah sasvato ’yam purano na hanyate hanyamdane Sarire ||

3 nityo nityanam cetanascetananam

" antavanta ime deha nityasyoktah saririnah |

anasino prameyasya tasmadyuddhyasva bharata ||

> na jayate mriyate va kaddacinnayam bhiitva bhavita va na bhiiyah |
ajo nityah sasvato ’yam purano na hanyate hanyamdane Sarire ||

8 yvedd vinasinam nityam ya enamajamavyayam

7 nityah sarvagatah sthanuracalo 'yam sandtanah
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- 3 FemaesTq’ (BG 2.30)

However, the question of what should be made of the references presented before

suggesting that jivas and 1§varas are created, still remains. Mahamahopadhyaya

Bhadreshdas Swami provides a clarification: W’fﬂw TS QRT-ataaT e
AgcorerelcaTa]| T JeloR eI T H0T 7  Ta&Y RISTU forehr:| 7 = GArenl foshrrseirel
T FEESHET d T SIS HROCEISHraTd, TsqHT da o

Te=Id T, TSI EEARL & ffver |
S TEGh I THTAAEOTTHITE | TAISTY el EIW: | AT T F SrErer ! T2
Jar & AT ScqEa E ﬁ:@"{ |”°. Here, the “creation” of jivas and 1§varas should be
understood as them receiving an appropriate body with respect to their karma. This
blessing of Parabrahman is interpreted as their “creation”, and thus, not in the
metaphysical sense. As a body perishes, a new body is received; however, there is no
change — good or bad — in the form of individual souls or empowered beings. Therefore,
there is no change in the infinite number of already existing jivas and 1§varas — even

amid the procreation of jagat or its ultimate dissolution.

Indeed, the refutation presented here pertains to the distortion of svaripa, the true
nature itself, as even knowledge can be subject to distortion. Thus, the concept of
eternality extends to the atman, transcending the cycles of death and rebirth that occur
during dissolution and creation, respectively. It highlights the timeless nature of the

atman, existing beyond the limitations of temporal existence.

In this section, we focus on understanding how jivas and 1§varas are described as “born”
while acknowledging that they are not newly created entities. It is crucial to recognize

that they possess an eternal existence, with an infinite number of jivas and 1§varas that

8 dehi nityamavadhyo 'yam

7 Brahmasiitras Svaminarayana Bhasyam 2.3.18, p. 232; svasvakarmanusaram paramatmecchaya
dehantarasamsargasyaiva tadutpattyarthatvat | tathaiva pirvadehavislesa eva maranam na tu svaripe
ko 'pi vikarah | na ca punaratmano vikara 'bhave tasya karyatva ’bhavat tam prati
brahmaparabrahmanoh karanatvassambhavat, tadvijiianena sarvavijianapratijinda vyahanyeteti
vdcyam, svaripa nyathabhdavariipo vikaro hi nisidhyate | tajjiianasankocavikasalaksanavikarasya tu
tatra’pi sattvanna dosah | ato na pralaye jivesvaratmano nasyanti na va sarge nitand utpadyanta iti
siddham |
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neither increase nor decrease in count. Vyasa resolves this debate by presenting a
coherent argument for the fact that jivas and 1§varas are not created; Vyasa asserts they
are eternal and ever-existent in nature. This is exemplified in the siitra HTcHT
%ﬁﬁ?ﬂﬁ'l'c_tf ar=1:80 (BS 2.3.18), which is elucidated upon by Mahamahopadhyaya
Bhadreshdas Swami in his commentary, bridging the gap and providing a

comprehensive understanding of the subject matter.
5.7 Atman: Anu

The nature of the atman is delineated as indivisible and minutely subtle, often
analogized to an atomic entity, or “of atomic size” — anuparimana, which signifies its
infinitesimal size. It neither possesses an infinite magnitude nor is it restricted in its
ability to accommodate the body it inhabits. The Mundaka Upanisad emphasizes this
aspect, proclaiming @ﬁsulrl?m%wéﬁaw FIRF SIT0T: o=t Eiorewrs! (MU 3.1.9) -
implying that atman should be realized through a discerning intellect. Furthermore, as
atomic in size. The Svetasvatara Upanisad also provides multiple instances that portray
the atman as atomic, though presented in distinct manners. These references
collectively reinforce the concept of the atman’s atomic nature, accentuating its subtle

and imperceptible essence.

- AT FEUs g8:82 (SU 5.8)

- STATSURTAHTTET SIqeT hicdde T = |
qT Sfier: @ fo: @ =rssa=am seud 118 (SU 5.9)

Why is the argument significant? For a few reasons, as defended by Vyasa in the Jia
adhikarana, one of the longest adhikaranas in the Brahmasiitras, regarding the atman’s
ascension, going, and return provides a compelling rationale for contemplating its

atomic size.

80 natma sruternityatvicca tabhyah
81 eso nurdatma cetasa veditavyah yasmin pranah paiicadhd samvivesa
82 @ragramatro hyavaro pi drstah

8 bala’grasatabhagasya $atadha kalpitasya ca |

bhago jivah sa vijiieyah sa ca ’nantyaya kalpate ||
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Considering the returning of the atman — it vividly makes sense to contemplate atman
as atomic; the concept aligns with the experiences and observations of the ascension,
journey, and subsequent return of the atman. It offers a vivid understanding of how the
atman traverses realms and bodies while establishing its infinitesimal size and ability

to transcend physical constraints.

- IERI-TTERTAHT (BS 2.3.20)

Mahamahopadhyaya Bhadreshdas Swami emphasizes the significance of the atomic
nature of the atman, stating, ﬂ'ﬂﬂﬁHTUT TITSSTHT :f@%l"ﬁ: 183, This statement reinforces
the understanding that the atman is indeed atomic in size and not all-pervading. A
collection of references supporting the three arguments mentioned above is presented
to substantiate this argument. First and foremost, the atman is depicted as ascending —
utkranti®® to Aksaradhaman, the eternal abode of Parabrahman, as described in the

Upanisads.

- RIS gId: GAGCShIATT ... TdH

ST SETeATRTGeRET (AU 3.4)

- AT TSGR A TRARRREEATHHA (CU 8.6.5)

- O TEITA SATeAT fershrafer <ieqs am gt ans=rey o
TRGR VI ChTH STONSTERMIA (BU 4.4.2)

Atman goes

- A ASTHTCARRI FAd THaHd d 66 Tost-a” (Kausitaki

Upanisad 1.2)

8 utkrantigatyagatinam

8 Brahmasiitras Svaminarayana Bhasyam 2.3.20, p. 233; anuparimana eva “tma na tu vibhuh |
8 We shall analyze consistency through this topic later in the following chapter.

8 sa yada smacchariradutkramati sahaivaitaih sarvairutkramati ... etena
prajiienatmanasmallokadutkramya

88 atha yatraitadasmaccharivadutkramatyathaitaireva rasmibhirirdhvamakramate
% tena pradyatenaisa arma niskramati caksuso va miirdhna vanyebhyo va
Sartradesebhyastamutkramantam pranonutkramati

N ye vai ke ca’smallokat prayanti candramasameva te sarve gacchanti
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- FA! Id IEAd aag Tesid’! (CU 4.17.1)

- ¥ aed TedT faed®? (CU 8.3.2)

- dF ¥ TSl a1 ged”® (KU 1.3)

- TS d AEATSEHERITSHT Tt~ (BU 3.3.2)
. g Jershst=a®s (10 3)

Atman returns

- TR T Al HHOC (BU 4.4.6)

- Hd A T forg: |a SIS 3fa®7 (BU 6.10.2)

The argument becomes evident when we consider that if the atman were infinite and
all-encompassing in size, the notions of ascending, going, or returning would be

rendered impossible, as expressed by Mahamahopadhyaya Bhadreshdas Swami:

EEId:  FATARISHGRHITEAISSTHAT S 1 @Fad’®,  Furthermore, the  siitra

EARTSGTHTTHITH (BS 2.3.23) supports the concept that the atman is atomic, which is
corroborated by references in the Upanisads. The inherent limitations of spatial
existence are acknowledged upon recognizing the atomic nature of the atman. This
understanding aligns with the notion that the atman’s movements transcend physical
dimensions, operating subtly beyond ordinary comprehension. The siitra and the
Upanisadic references lend credence to the idea that the atman’s true essence is indeed

atomic, underscoring its individuality and distinct presence within the cosmos.

' yato yata avartate tattad gacchati
%2 sarvam tadatra gatva vindate

% tan sa gacchati ta dadat

% agacchanvai te tadyatra’svamedhaydajino gacchanti

% tamste pretya’bhigacchanti

% tasmallokat punaretyasmai lokaya karmane

7 sata agamya na viduh sata agacchama iti

%8 Brahmasiitras Svaminarayana Bhasyam 2.3.20, p. 234; svariipatah

sarvagatasyedamutkramanagamanad "gamanadikam na sambhavet
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In refutation of the opposing argument that posits the limited size of the atman, referred
to as madhya parimana, contingent upon the size of the body it assumes, Vyasa presents
a compelling counterpoint. He argues that such a limited view would imply an inherent
incompleteness in the nature of the atman, as expressed in the satra Ud
TtlTSSFliITEFI?\'«_«’&I\99 (BS 2.2.34). This would reflect the incompleteness of atman.
Mahamahopadhyaya Bhadreshdas Swami further elucidates this concept with an

insightful analogy.

Drawing inspiration from, and building upon, Vyasa’s teachings, The Svaminarayana
Bhasyakara illustrates that considering the atman as having body parts and senses or
being of limited size would to inconsistencies. When the atman transitions from a small-
bodied creature, like an ant, to a larger-bodied creature, like an elephant, the pervasion
would be incomplete or inconsistent. This is, of course, an absurdity that the objector
would not want to affirm. Conversely, when transitioning from a larger mammal to a
smaller one, one might contemplate how the expansive essence of the atman can
seamlessly fit within the confined dimensions of the diminutive physical vessel. It is
inconceivable to argue that the atman changes its size to accommodate different bodies,

as such a notion contradicts the inherently and definitionally eternal nature of the atman.

The debate regarding the atman’s limited size and shape is further refuted in the siitras
T T ety fasrfas: 10 (BS 2.2.35) and TsaRYdg R ay: 10!
(BS 2.2.36). These siitras emphasize that no contradiction arises from variations or
modifications in the atman, as it possesses a unique eternal nature that transcends size

or shape limitations.
5.8 Atman: Kartr

The atman is the kartr - doer and thus responsible for getting the fruits of that karma.

However, this agency is not limited to some action, but it is open for exploration for all

29 ¢ 29 ¢

indriyas, making the atman “the one who sees,” “the one who feels,” “the one who

% ca’tma kartsnyam
190 g ca paryayadapyavirodho vikaradibhyah

101 sntya 'vasthitescobhayanityatvadavisesah
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99 ¢¢ 99 ¢¢ 99 ¢¢ 99 ¢¢ 99 ¢¢

hears,” “one who smells,” “one who tastes,” “one who thinks,” “one who knows,” “one

who does,” and more. The Prasna Upanisad encapsulating this principle reads:

- Y e ZBT T ST BT T HeT 1G] el (ITeaT 0o &
TSETT T FRIfaEd 11102 (PU 4.9)

This profound statement from the Prasna Upanisad, stating the individual souls as “the
seer, the hearer, the thinker, the knower, the doer, and as the source of both pleasant and
uncomfortable experiences,” affirms the all-encompassing nature of the atman, as it
assumes multiple roles and functions within the realm of experience. It highlights that
the atman is not limited to a single mode of perception but possesses the inherent

capacity to engage with the world through various faculties.

The question of agency, whether it lies with the atman or some insentient nature, is a
subject of debate explored in the Kartr adhikarana. The opposing view argues that
certain actions mentioned in the Upanisads or the Bhagavad-Gita do not explicitly
indicate atman as the doer. Instead, it seems that the atman is controlled by nature,

relieving it of responsibility for any good or bad actions. The opposition presents

various verses, such as ¥ ST & =119 (KU 2.18), and &1 I-0-=3d %?\[ B R

T | 3T dt 7 forsiiar At 8fa 7 g=3d 1'% (KU 2.19) from the Upanisads, and verses
from the Bhagavad-Gita, including E@ﬁ: forammomts 1;[‘?[: FUifoT T |
HEGHRIHBTCHT FAlSEHTd e 119 (BG 3.27), AT=E TOI: [ FaT SEISTARafe 1106

(BG 14.19), FREIHRIRGc &d: Fhiceead I'7 (BG 13.20), among others.

However, Vyasa refutes this perspective, asserting that the proponents of this argument

lack a comprehensive understanding of the topic and, unfortunately, of the quoted

192 esa hi drasta sprastd srota ghrata rasayita manta boddha karta vijianatma purusah sa pare ’ksara

atmani sampratisthate ||

13 na jayate mriyate va

14 hanta cenmanyate hantum hatascenmanyate hatam |
ubhau tau na vijanito nayam hanti na hanyate ||

195 prakyteh kriyamanani gunaih karmani sarvasah |
ahankaravimiidhatma karta’hamiti manyate ||

196 nanyam gunebhyah kartaram yada drastda nupasyati |

7 karyakaranakartrtve hetuh prakrtirucyate |
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mantras and verses. His stance aligns with a careful interpretation of the scriptures,
recognizing the atman as an agent of action. This viewpoint is supported by the siitra,
mer—omfog (BS 2.3.33), which is, in turn, substantiated by a range of mantras.
By upholding the siitra and drawing on a multitude of supporting mantras, Vyasa
constructs a compelling argument that establishes the atman as endowed with agency,

counteracting the opposing view and affirming the scriptures’ intended meaning.
- FE~Tog AT fSsfatesd &% (1U 2)

. dedcEcd HeAY ShH 0T Shaldl JTATTIET ST S8t "=t |
O A%
TITee I Seaeh e O o: TelT: Fohered @t 11110 (MU 1.2.1)

- TR IS ... T SUTEIE!!! (CU 3.14.1)

- 3ATCHT o1 3N ST el Aol fAfeeafdsa: 112 (BU 2.4.5)

Mahamahopadhyaya Bhadreshdas Swami counters the argument that is not supported
by Vyasa. See the authoritative Brahmasiitras Svaminarayana Bhasyam with reference
to the above-mentioned siitra. References from the Srimad-Bhagavad-Gita firmly
establish clearly state that atman is indeed an active agent with some agency over its

actions.
- 7 e Hiaq gomfy g fogcrertsd’ 1 (BG 3.5)
- %% HHS AT (BG 4.15)

- ITRUITY ASATR ASSIRITY S&TH 4 |
TR i~ depesd 7eUv 1|15 (BG 9.27)

198 karta Sastrarthavattvat

199 kurvanneveha karmani jijivisecchatam samah

19 vadetatsatyam mantresu karmani kavayo yanyapasyamstani tretayam bahudhd santatani |
tanydcaratha niyatam satyakama esa vah panthah sukrtasya loke ||

" svargakamo yajeta ... Santa upasita

Y12 atma va are drastavyah Srotavyo mantavyo nididhyasitavyah
13 na hi kascit ksanamapi jatu tisthatyakarmakrt

"4 kuru karmaiva tasmattvam

S yatkarosi yadasnasi yajjuhosi dadasi yat |

yattapasyasi kaunteya tatkurusva madarpanam ||
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- S Efd FAHATHT shaed - |

TR lGea & TR gHid: 111 (BG 18.16)

Nevertheless, within the comprehensive discussion concerning the volition of jivas and
1$varas, it is imperative to acknowledge that their capacity for agency does not exist in
isolation from the divine will of Parabrahman and Aksarabrahman. This foundational
tenet is underscored in the Paratantra adhikarana — 9Uq ?‘l‘c_\ggﬁ:m (BS 2.3.41), stating
that Parabrahman, being infinitely transcendent to jivas and 1$varas, possesses the
ultimate agency. Parabrahman bestows upon jivas and 1§varas the capacity to know,
will, and act, as discussed previously. Various references underscore the supremacy of
Parabrahman over infinite beings, including jivas, 1$varas, and even Aksarabrahman,

lending further support to this understanding are helpful to provide here.
- TqgEAETeR SE UageHaTa a! ® (KU 2.16)
- HEd: Wgd e (KU 3.15)

- &G W 910 (MU 2.1.2)

- UAETSSHEEAT T Rert qevHterd 2! (PU 5.5)
- HEEg Y W faqHE Fg afmn' 2 (MU 2.2.1)
- e A2 (MU 3.2.8)

- I TR I (BG 8.3)

"6 tatraivam sati kartaramatmanam kevalam tu yah |

pasyatyakrtabuddhitvanna sa pasyati durmatih||

"7 parattu tacchruteh

U8 etaddhyevaksaram brahma etaddhyeviksaram param

9 mahatah param dhruvam nicayya

120 aksarat paratah parah

121 etasmajjivaghandt paratparam purisayam purusamiksate

123 paratparam purusamupaiti

124 aksaram brahma paramam
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- TR g UG A1 (BG 8.22)

However, a significant shift in the discourse occurs with the introduction of the second
and last siitra of this adhikarana, WFH’&&RT;T fofeaufafrgrsageaifess: 126 (BS
2.3.42). An essential inquiry arises from these considerations: if the jiva (or 1$vara) is
not inherently independent, it raises doubts regarding its innate sense of agency
(kartrtva) discussed earlier. Conversely, if all forms of agency are solely attributed to
Paramatman, it questions the necessity of adhering to any rules and regulations of
prescribed or prohibited deeds (vidhi and nisedha). This raises the profound question of
how one can exercise free will and make conscious choices if Parabrahman ultimately
orchestrates all actions. Moreover, this line of reasoning leads to a critical flaw in the
concept of moksa. How can one attain mukti if every action they perform is ultimately
carried out by Parabrahman itself, leaving no space for autonomous actions by the
jivas? This perspective suggests that although individuals are bound by their
circumstances, liberation remains a viable possibility, whether in the near or distant

future.

These perplexing doubts find their resolution in the profound insights of
Mahamahopadhyaya Bhadreshdas Swami. It is emphasized that jivas and 1$varas are
not permitted to act independently without the consent and guidance of Aksarabrahman
and Parabrahman. A counterargument may arise here: if jivas and 1$varas lack
“independent” agency, then where does their past karma originate from? How do they
attain a body based on their karma? Are they merely experiencing the consequences of

other jivas’ or 1$varas’ karmas?

Additionally, where does the notion of being bound by maya and the subsequent
freedom through Aksarabrahman and Parabrahman fit into this framework? The
concept of independence here is a blessing in the form of dependence. Without it,

numerous questions, as previously posed, would arise. These two sttras of the

125 purusah sa parah partha

126 krtaprayatnapeksastu vihitapratisiddha 'vaiyarthyadibhyah
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Paratantra adhikarana profoundly explore free will, dependence, and the intricate

interplay between independence and dependence within ourselves.

Mahamahopadhyaya Bhadreshdas Swami develops a relationship between being a doer

and knower of actions, saying, d¥I JTT  ITERATSSHA: ﬁcﬁ

AT SATATEATHIH HOIAT Fjedl caTleie &1d | 7 & STe: Rred iy | 7 a7 57
SR < AT | FTAATSSTEBHATIRRIGHE : | JTca el WA | JTcet o FHsRaATshd e

| Afg SEHETRIT | STar ISRy HasEsrERer faeRid Jraue:
FHlcaqEIa e 127, Regarding this scripture, if the atman were to have agency, it would

c

only be meaningful if conscious nature and qualities were capable of agency. Insentient
can neither be taught nor be directed by something sentiment. It is only the knower who
is capable of perceiving. The knower alone becomes the doer. Knowledge itself is the
ability to perform actions. That indeed pertains solely to consciousness. Therefore, by
engaging in acts such as worship, meditation, and other forms of practice, the scripture

teaches the self’s agency as that of the knower.

The atman is kartr because it is also the knower. An interesting relationship between

the knower and to be known is found in the Prasthanatray.
5.9 Atman: Jhatr

In the Jia adhikarana, aﬁﬁama?[ 122 (BS 2.3.24), a captivating analogy is
masterfully presented to vividly portray the all-pervasive essence of the atomic atman
within the physical body, propelled by its innate power of knowledge (jiana sakti). This
compelling analogy draws a parallel between the atman and a drop of sandalwood paste,
whose mere presence in any part of the body permeates the entire being, diffusing a
delightful aroma that envelops it entirely. Thus, the atman, akin to this fragrant drop,

abides within the sanctuary of our hearts, serving as the central locus from which its

127 Brahmasiitras Svaminarayana Bhasyam 2.3.33, p. 240; tasya caitasya Sastrasyd’ tmanah kartytve
satyeva rthavattvadacetanaprakrtigunanam kartrtve tvanarthakyameva syat | na hi jadah siksyate
kvapi | na va jadam prerayitum cetana adisyate | jiataiva distamavadharayitumarhah | jiataiva karta
bhavati | jidtrtvam ca jianakriyakartrtvam | taddhi cetanamdatrabhiyogi | ato yajanadhyanopasanadisu
niyojayacchastrasiksanam vijiiapayati jiiaturatmanah kartytvamasyeveti |

128 avirodhascandanavat
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profound influence radiates, imbuing the entire body with purpose, functionality, and

profound significance.

Continuing the tapestry of profound metaphors, the {DWT@TSSFﬁW 129 (BS 2.3.26) siitra
unveils another enlightening example, leveraging the metaphor of light. Just as a single
luminous source can illuminate an entire room, the atman resides within the depths of
our hearts, disseminating its radiant effulgence throughout the vast expanse of the body.
It is crucial to discern the distinctiveness between the atman and its quality of
knowledge (jiiana). While references affirm the atman as the embodiment of wisdom
(jianasvariipa), it is imperative to grasp that the atman transcends the boundaries of
knowledge as an attribute (jiana guna). This distinction is further illuminated in the
siitra ‘ZW\IW'I?[”O (BS 2.3.28), which expounds upon the discerning comprehension
found within the scriptures, wherein the srutis and smrtis acknowledge and honor this

nuanced perspective.

- 7T R teaiaT foma’®! (BU 4.3.30)

- U AT TR YRdg a2 (BG 3.33)

- JUEATd I FMTEaEER: 13 (BG 4.34)

- A AT 9  (BG 7.19)

Moreover, instances can be found where the srutis attribute the quality of knowledge
(jiana guna) to the atman. However, in such cases, it is essential to focus on the specific
characteristic being emphasized rather than conflating it with the atman’s inherent
nature (svaripa). The final three sutras of this adhikarana seamlessly weave together,
exploring its intricacies with meticulous reverence and aligning with the harmonious

pattern of exploration established throughout this sacred text.

129 gunadvas "okavat

130 prthagupadesat

B na hi vijiiaturvijiaterviparilopo vidyate

32 sadysam cestate svasyah prakrterjianavanapi
133 upadeksyanti te jianam jiianinastattvadarsinah

134 jfianavan mam prapadyate
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S IEHREICE k) qmma&hm\m (BS 2.3.30)

- YEcATiedd e wdishsafranTd ¥ (BS 2.3.31)

- s sasEE T S IAHEAT ATs=rer' Y (BS 2.3.32)
5.10 Three States of Consciousness

As we continue our inquiry into the essence of a jiva, we turn our attention to examining
the profound significance of the three states (avasthds) in which jiva functions and
remains firmly entrenched in its unliberated state. These states serve as crucial
platforms through which jivas experience and derive pleasure from the objects of
material sense gratification. By exploring these avasthas, we gain deeper insights into
the intricate dynamics of the jiva’s relationship with the material world and the

mechanisms through which it seeks enjoyment.

The states of consciousness, known as avasthas, can be classified into three primary
categories: jagrat (the waking state), svapna (the dream state), and susupti (the deep
sleep state). Each of these states presents unique experiential qualities and represents

varying levels of consciousness within the context of human cognitive awareness.

Nonetheless, the Mandiikya Upanisad introduces a fourth state of consciousness that
transcends and holds supremacy over the other three avasthas. This fourth state, known
as turiya avastha, is the state of brahmabhava, where the individual becomes one
having qualitative oneness with Aksarabrahman and experiencing the sublime bliss of
Parabrahman, which we explore in the following chapter. This state is not universally
common to all individuals, unlike the other three avasthds. Only liberated jivas and
1$varas have the privilege of experiencing this state while in their living state. That is
also why we will not discuss it here in detail. Here, our focus will be on a
comprehensive exploration of three primary states of consciousness, drawing insights

primarily from Brahmasiitras and the Mandiikya Upanisad.

135 yavadatmabhavitvacca na dosastaddarsanat
136 pumstvadivat tvasya sato bhivyaktiyogat

B7 nityopalabdhyanupalabdhiprasarigo 'nyataraniyamo va nyathd
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5.10.1 Jagrat Avastha

With the state of heightened sattva guna, this awakened being, known as
Visvabhimanin or Vaisvanara, remains conscious and, through that attention, along with
the ego of the gross body, enjoys the external pleasures of the senses of consciousness,
knowledge, action, and other faculties. With discernment and an awareness of past
actions, the ego of the physical body derives enjoyment from these sensory delights.
The Mandiikya Upanisad aptly describes this state of senses and with discrimination,
such as the manifestation of the perceptual prescribed sound of the previous action. The
light of perception obtained by the trade of the senses is awakened. It is characterized

by the Mandiikya Upanisad as follows.

- SR ST HHIST TR HTGRTI e : T aamT: ToW: I1e:

D

1138 (MaU 2.1)

This particular state is primarily located in the eyes. Moreover, the Mandiikya Upanisad

also associates this state with Aumkara.

- SIRTNGETHT FATSEHIT: THT AEATSSHUTGHEIE ATSSHI § o Hai
TGS Wafd 7 e 95 1'% (MaU 3.2)

5.10.2 Svapna Avastha

This is the second state of consciousness with peaking rajoguna, and this is the state of
creation for Hiranyagrabha 1$vara in its sitratman body. In the dream world, a jiva,
through its subtle body, experiences the pleasures of happiness and distress in all the
forms like chariots and castles, swimming pools and snakes, tango and tigers, and other
things created by Parabrahman, based on the past events and actions of that specific
jiva. That is primarily located in the neck. The Mandikya Upanisad defines the state

and presents its connection with pranava.

138 jagaritasthano bahisprajiiah saptanga ekonavimsatimukhah sthillabhugvaisvanarah prathamah
padah ||
139 jagaritasthano vaisvanaro karah prathama matrd pteradimattvad va "pnoti ha vai sarvan

kamanadisca bhavati ya evam veda ||
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- SIS IS FHTET GhiA et Sfdforpychsr fadtar: are:

o

1140 (MaU 2.2)

- RS SHAT TS ATETeRNiq SHTETgIRN T € o JEard

A HeIfd sk wafd I Te 92 114! (MaU 3.3)

In the third chapter of the Brahmasiitras, the second section focuses on the adhikaranas
related to the states of dream and deep sleep. The Sandhya adhikarana, introduced by
the siitra W@m%m (BS 3.2.1), reads into and contemplates the svapna avastha
(state of dream). Here, the term “sandhya’ refers to the state of dreams. This adhikarana
explores the intricacies and significance of the dream state, shedding light on its nature

and characteristics.

-l TT TR F R el T T 9 Gt o
TAISSAET U THAT HA=AATSSHET, He: TqS: Goid A T ST=:

TSh 0T Gl el ST TSk fT: @e=it: ord | {8 sl 114

(BU 4.3.10)

“No chariots, charioteers, horses, or pathways are inherently present in the dream state.
However, it is Parabrahman who creates these objects within the dream world. Even
though there is no inherent joy or delight in the dream state, Parabrahman manifests joy
and delight for the dreamer. Similarly, while there are no ponds, lakes, or rivers in
reality, Parabrahman brings forth their existence within the dream. Parabrahman

assumes the role of the sole creator, the kartr, in the realm of dreams.”

The question arises as to who is responsible for creating the objects in the dream state:

Is it Parabrahman, the individual atman experiencing the dream, or the mind? Vyasa

140 syapnasthano 'ntahprajiiah saptanga ekonavimsatimukhah praviviktabhuktaijaso dvitivah padah ||
Y1 svapnasthanastaijasa ukaro dvitiya matrotkarsat ubhayatvadvotkarsati ha vai jiianasantatim
samanasca bhavati nasyabrahmavitkule bhavati ya evam veda ||

92 sandhye srstiraha hi

3 na tatra ratha na rathayoga na panthano bhavantyatha rathan rathayogan pathah srjate na

tatra ’nanda mudah pramudo bhavantyathd "nandan mudah pramudah srjate na tatra vesantah

puskarinyah sravantyo bhavantyatha vesantan puskarinth sravantih srjate sa hi karta ||
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addresses this query by asserting that HTITHTA TSRS “ (BS
3.2.3) It is Parabrahman who creates all the objects in the dream state. Out of
compassion, Parabrahman takes into account the vasands, and thus, jivas’ causal body
— karana, the 1§varas’ unmanifest form — avyakrta, and their past deeds to shape the
dream world. As the jivas are still bound and unliberated, having not fully realized their
true nature as atman and achieved unity with Aksarabrahman, they do not possess the

qualities of a liberated jiva or 1$vara for their own benefit.

Furthermore, the Chandogya Upanisad suggests, JaT a?ﬁ'ﬁ Elv"l'@'g ot Wﬁ'ﬁ qwIf |
TG T ST AR SAHERH 11145 (CU 5.2.9), Vyasa argues, Gaehel T8 gatrarard

= dfgg: 146 (BS 3.2.4), that if the dreamer is the actual creator, then why do bad dreams
occur? Why would not one wish for the best luxuries and experiences instead of
troubling nightmares? This highlights the fact that jivas and 1$varas can experience
dreams but lack the ability to create them. It is Parabrahman who crafts these realms
with limited and exclusive experinces for each individual atman of all unliberated jivas
and 1$varas. Mahamahopadhyaya Bhadreshdas Swami aptly states, mﬁgﬂﬁ%
TS WETIHATSTHRTS U St aTsfehoachical dW de(Sehqeatid

QHTeHAT Grearerd sf Feferd 11147, This firmly establishes that the power of creation

within the dream state belongs solely to Parabrahman. Moreover, all these states of
consciousness and the transitions between them are a blessing bestowed by
Parabrahman. Without Parabrahman’s influence, such experiences and shifts would not
be possible, as Vyasa states, ‘T{Tl'i-‘i-l‘?«qI-1|t\13 faifed aat gt srefauia 48 (BS 3.2.5). The
final sttra of this adhikarana, TEIIIET Arsfule (BS 3.2.6), highlights that the gross,

Y4 mayamatram tu kartsnyend nabhivyaktasvaripatvat
S yada karmasu kamyesu striyam svapnesu pasyati |
samyddhim tatra janiyat tasmin svapnanidarsane ||

146 siicakasca hi Sruterdacaksate ca tadvidah

147 Brahmastitras Svaminarayana Bhasyam 3.2.4, p. 286; itthamista nistasiicake svapnadarsane
svestarthamatra bhikanksino jivasyesvarasya va kificatkaratvanna tesam tatsrstikartrtvamiti
paramdtmand sotpadyata iti nisciyate ||

8 parabhidhyanattu tirohitam tato hyasya bandhaviparyayau

99 dehayogadva so 'pi
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subtle, and causal bodies are formed by eternal vasanas, and these bodies are attained

by us because Paramatman, out of his divine will, desired us to have them.

5.10.3 Susupti Avastha

This avastha is the third state of consciousness, with famoguna at its highest. For
1$varas, who reside in their avyakrta body, it signifies the state of dissolution. However,
for jivas, it is the state of the karana, or causal body, where they are known as prajia
and experience the profound bliss of pradhanapurusa. In this state, all the senses,
faculties, desires, knowledge, and the sense of doership are dissolved within the causal
body, and the jiva experiences sat. The Chandogya Upanisad beautifully expresses this
truth, stating, g Tq GIT: Fal: IS Od 3T :T%I:q)’: gd ATT=SME 3fa! S0 (CU
6.10.2), in the Sadvidya section. The Brahmasiitra, 31d: JSTEISTHA'S! (BS 3.2.8),
explains that this is the state of immersion in Aksarabrahman and Parabrahman because
when the jivas and 1§varas wake up, they stop experiencing the bliss of Parabrahman.
Just as one cannot fall asleep in one place and wake up in another, the profoundness of

deep sleep is firmly established in the Upanisads through various instances.

In the Brhadaranyaka Upanisad:

- 3T ST YHT AT F&T 7 FRI= g Tl A1 A18AT HEwtd: Hgarr
TSI aaRTss= a1 Seraged Tafd 20 1152 (BU 2.12.19)

In the Chandogya Upanisad:
- TERIAA GH: T S S T fAsTHTeTy] deT Ay g6 wafa d T
g ITHT TR ST 1S & TFa=1 siafet 1113 (CU 8.6.3)

130 eyvameva khalu somyemah sarvah prajah sata agatya na viduh sata agacchamaha iti

S atah prabodho smat

152 atha yada susupto bhavati yada na kasyacana veda hitd nama nadyo dvasaptatih sahasrani hrdayat
puritatamabhipratisthante tabhih pratyavasrpya puritati Sete ||
153 tadyatraitat suptah samastah samprasannah svapnam na vijanatyasu tada nadisu sypto bhavati tam

na kascana papma sprsati tejasa hi tada sampanno bhavati ||

288



- A TE: Tl AT HaT | e @R Hatd 115 (CU 6.8.1)

- UgHE T AR Tl S wf wee T fog: af wereme gf s
(CU 6.9.2)

In the Mandiikya Upanisad:

- T YHI 7 hodd I HIHIA | Foa T TR ToqqHd | GIaee

T THHEA TAISSH-EHAT RIH-Ee <d e ST are: 1|15
(MaU 2.3)

- Y TR AR AT frdedtat fiifa & o 3d wendifas
afd 7 Td 92 11157 (MaU 3.4)

One of the interesting discussions on this topic is found in the Karmanusmrti adhikarana

of the third chapter of the Brahmasiitras.
- " q FHITE RISt (BS 3.2.9)

The question arises whether there is a different atman (self) when the previous one tries
to wake up from deep sleep. This question can be addressed by considering karma
(action), anusmrti (remembrance), sabda (word), and vidhi (instruction). These four

reasons can be explored as follows:

1) Karma: Just as when a person has an unfinished task that requires more than a day to
complete, they sleep at night and wake up the next day to resume and finish the same

task.

i1) Anusmrti: The power of remembrance (anusmrti) is significant, as we can recall past
experiences even when we are far removed from those moments. For example, we

might think, “Oh, I remember being in Sarangpur last year for the festival of colors,

154 yatraitat purusah svapiti nama sata somya tada sampanno bhavati ||

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

136 yatra supto na kaiicana kamam kamayate na kaficana svapnam pasyati tatsusuptam | susuptasthana
ekibhiitah prajiianaghana eva "nandamayo hyanandabhuk cetomukhah prajiiastrtiyah padah ||

157 susuptasthanah prajiio makarastrtiya matra miterapiterva minoti ha va idam sarvamapitisca
bhavati ya evam veda ||

158 sa eva tu karmanusmrtisabdavidhibhyah
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where HH Mahant Swami Maharaj blessed, with compassion and care, the groups of

devotees and brought them happiness.”

iii) Sabda: From the words of the sruti (scriptures), we can understand that the jiva
(individual soul) returns from the state of susupti (deep sleep) in Aksarabrahman and
Parabrahman to its normal daily activities upon waking up. The Chandogya Upanisad

states that even after being in Aksarabrahman and Parabrahman, day after day, the

subjects do not attain Aksaradhaman, Qﬁlﬁé’m: Hal: ST AR =5 R NIET
fomaf=a! (CU 8.3.2) and T 38 SATET a1 2T AT el AT SRTRT AT 1Sl a1 Gagl ot 3= aff
TIeR! 91 A I W= qerHaf=a'® (CU 6.10.2).

iv) Vidhi: Furthermore, if there were any other explanations for the waking state, it
would pose a problem for the vidhis suggested by the srutis, such as RILECESIDRRY ]
I F=ea (KU 3.14), 71T a7 31 58 Hide Aeqedl fAfgenfédes: 16! (BU 4.5.6)

and others.

It is important to clarify that the aforementioned sruti passage, 9T €FI dal HHI~]
afd's2 (CU 6.8.1), holds relevance primarily for the realm of bound jivas and Tévaras.
This distinction is crucial, as a liberated being (mukta) who has attained the state of
brahmariipa has already transcended the realm of aspirations and accomplishments.
Such a mukta is already immersed in Parabrahman with unwavering devotion, having
acquired some of the qualities of the divine entity Aksarabrahman. For the mukta, it is

expressly stated, T SIRIHIIR T TUUMSHITSRIA!63 (CU 8.12.2). Here, the mukta

is perpetually immersed in the supreme radiance of Parabrahman, experiencing
boundless bliss. On the contrary, unliberated jivas and 1§varas incessantly traverse the
realm of existence, transitioning in and out of the state of susupti, characterized by the
dissolution of phenomenal experiences. Within this state, they temporarily withdraw

into the realm of pure souls, albeit with inherent limitations.

159 evamevemah sarvah praja aharahargacchantya etam brahmalokam na vindanti

10 1q iha vyaghro va simho va vrko va varaho va kito va patango va damso va masako va yad yad
bhavanti tadabhavanti

161 atma va are drastavyah srotavyo mantavyo nididhyasitavyah
192 sata somya tada sampanno bhavati

163 param jyotirupasampadya svena riipend 'bhinispadyate
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These three states of consciousness hold distinct characteristics for both jivas and
1$varas. Alongside them is the turiya avastha, known as the “fourth” state, which
signifies the embodiment of Brahman. While susupti grants a temporary experience of
Aksarabrahman and Parabrahman, this fourth state immerses one eternally in the realm
of Parabrahman. Individuals attain this absolute transcendence through the guidance
and association of the revered Brahmasvariipa Guru. The Mandukya Upanisad delves

into the depths of this state, presenting its profound significance.

SRR I R R DRBRERFIECEE RN Rl

ITGTHTERHUTINAIV AT IGY TN ICHICIIER, TI==geTy

Tt e wrqel TR @ AT | o3 1164 (MaU 2.5)

- HAAEHJAISSHAER: YUsaIRH: RIEisgd THIgHR SATchg
IR TS ST T Uef 32 11195 (MaU 4.1)

Furthermore, it is worth mentioning the intriguing concept of “mugdha avastha,” which
refers to the state of temporary unconsciousness or fainting, as expounded in the
@Sﬁ'{‘l’ﬁqﬁf : WF@WI?[ (BS 3.2.10) sutra of the Mugdha adhikarana. The vivid term
“ardhasampatti” suggests that within this diminished state of consciousness, there
exists a partial realization of the jiva’s intrinsic nature. It signifies that the jiva retains a
subtle imprint of its authentic essence even during temporary unawareness. This notion
highlights the enduring presence of the jiva’s fundamental identity amidst the ebb and
flow of consciousness. The following table, only using the original words of the
Mandiikya Upanisad mantras, offers a succinct, side-by-side comparison of all three

states, alongside the fourth avastha.

14 nantahprajiiam na bahisprajiam nobhayatahprajiiam na prajiianaghanam na prajiiam naprajiam |

adrstamavyavaharyamagrahyamalaksanam acintyamavyapadesyamekatmapratyayasaram

prapaiicopasamam Santam Sivamadvaitam caturtham manyante sa datma sa vijiieyah ||

15 amatrascaturtho 'vyavaharyah i Samah Sivo dvai ikara atmai
vavaharyah prapaiicopasamah Sivo 'dvaita evamonkara atmaiva

samvisatyatmandtmanam ya evam veda ||
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Waking State Dream State Deep Sleep State “The Fourth
State”
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Table 5.2: Three States of Consciousness and the “Fourth” State From the Mandiukya Upanisad
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5.11 Three Bodies

In the realm of unliberated existence, both jivas and 1§varas possess three distinct
bodies. For the jivas, these bodies are referred to as sthiila (gross), sitksma (subtle), and
karana (causal). On the other hand, the bodies attributed to the 1§varas are known as
virat (cosmic), sitratman (subtle or thread-like), and avydkrta (unmanifest). While the
Prasthanatray1 does not extensively elaborate on the bodies of 1§varas, it does provide
some insights that contribute to a certain level of coherence. As for the bodies of jivas,
detailed discussions have already occurred in the preceding chapter. However, it is

worth exploring certain significant aspects within this context.

5.11.1 Sthila

The physical form, woven from the five elemental strands of tamasic ahamkara, stands
as the tangible manifestation through which the jiva finds its identity in the material
domain. However, it is important to recognize that the jiva and the physical body are
distinct entities, and the realization of qualitative oneness with Aksarabrahman leads to
the transcendence of the jiva’s identification with the physical form. With each
successive birth, the jiva takes on a pristine gross body, whereas upon the culmination
of a life, the physical form is relinquished, a departure that contrasts with the continued
journey of the subtle body alongside the jiva in the cycle of transmigration. The
Upanisads provide contemplative insights into this aspect, as reflected in the following

mantras from the Brhadaranyaka Upanisad and Chandogya Upanisad:

- FATHI TR qAT Hafd Aregeh et araeRr ot wafd goa:
QU SHHUT Il qT9: qT9 372l GedTg: e TRt 769 3 |
FATHTHT WA ThAHAT TeshHad dcshH e AchH Fed
TERIERI 11166 (BU 4.4.5)

166 yathakart 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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- T 3 TR ST € It THOf S T-HTTE STarvrit
&R TR 91, 3790 € 38 OO ¥R 8 I HGAT
ANTHATIERA A o Gt o Aveterit o 11197 (CU 5.10.7)

The categorization of the gross body is based on its origin, which encompasses four
distinct types. These types include svedaja (born of sweat and dirt), andaja (born of an
egg), udbhijja (born by breaking the ground), and jarayuja (born of a womb). These
classifications encompass both the plant and animal kingdoms, giving rise to a diverse
array of 8.4 million different bodily forms, each comprising 2.1 million. While these
categorizations are recognized and acknowledged in various traditions, including the
Aksara-Purusottama Darsana within Hinduism, it is essential to note that the
Prasthanatrayi, consisting of the Upanisads, Bhagavad-Gita, and Brahmasutras, does
not extensively delve into these specific classifications, except a few spots — one of
them is mentioned below.

o oo

Re&SSTHIT (1198 (CU

L RCRE L] A g = yarcmes StiersT

6.3.1)

However, the notion of diverse bodily forms and the recurring cycle of birth and death

stands as a foundational element within the broader teachings of the Prasthanatrayi.

5.11.2 Siiksma

Comprising five jiana indriyas (senses of knowledge), five karma indriyas (senses of
action), four antahkaranas (inner faculties), and five pranas (vital energies), the subtle
body serves as the support for the gross body, which includes elements such as blood,
muscles, fat, bones, hair, flesh, and semen. These components were explored in detail
in the preceding chapter. The Brahmastitras present an intriguing analysis based on the
Pancagnividya of the Chandogya Upanisad, indicating that the subtle body undergoes

transmigration in an unceasing cycle of births and deaths for unliberated jivas and

17 tadya iha ramaniyvacarand abhyaso ha yatte ramaniyam yonimapadyeran brahmanayonim
ksatriyayonim vaisyayonim va, atha ha iha kapityacarana abhyaso ha yatte kapiiyam yonimapadyeran
Svayonim va sukarayonim va candalayonim va ||

18 tesam khalvesam bhiitanam trinyeva bijani bhavantyandajam jivajamudbhijjamiti

294



1$varas. This concept sheds light on the perpetual journey of the individual soul and its

intricate relationship with the subtle body in the context of reincarnation.
- eIt Eid qraisd: FafEqomsm e (BS 3.1.1)

One of the following siitra asserts the same principle, and Mahamahopadhyaya

Bhadreshdas Swami supports it with Sruti and smyti.

- JORTA!0 (BS 3.1.3)
- TR TTOTISTChTHI STOTHCshTH= |l 10T Seshrf=a' 7! (BU
44.2)

- YR EETHI T cshTHA T |

TetcddT Gl SR eETHETeRET 11172 (BG 15.8)

Intricately intertwined with the gross body, the subtle body relies on its presence to fully
manifest its capabilities. Conversely, the gross body, devoid of the subtle body, remains
inert and non-functional. The symbiotic relationship between these two bodies is
undeniable, as they rely on each other for mutual functioning and integration. However,
it is essential to acknowledge that both the subtle and gross bodies find their foundation
in the third body, which serves as the underlying framework for their existence and

interdependence.

5.11.3 Karana

The term “karana” aptly captures the essence of this body, as it serves as the underlying
cause of the perpetual cycle of maya in which both jivas and 1§varas find themselves
entangled. This ka@rana body, being an intrinsic part of maya itself, embodies ignorance
and contributes to the bondage of individuals. However, in the state of jivanmukti,

where liberation is achieved while still alive, both the karana (causal) and avydkrta

1 tadantarapratipattau ramhati samparisvaktah prasnaniriipanabhyam

10 pranagatesca

" tamutkramantam prano nitkramati pranamaniitkramantam sarve pranda aniitkramanti

172 $arii dava, j apyutkramatis h
Sartram yadavapnoti yaccapyutkramatisvarah |

grhitvaitani samyati vayurgandhanivasayat ||
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(unmanifest) bodies of jivas and 1$varas are dissolved, symbolizing the transcendence

of ignorance and the liberation from the cycles of maya.

5.11.4 Distinction of Atman From Its Three Bodies

The relationship between the eternal atman and the transient body is a recurring theme
in the sacred texts of the Prasthanatrayl. The Bhagavad Gita, in particular, delves into
the essence of the self, its connection to the material world, and the path toward spiritual
realization. It invites us to explore the profound distinction between the master, the
atman, and the medium, the body. The text unequivocally proclaims the eternal and
unchanging nature of the atman, in stark contrast to the impermanence of the physical
body. It teaches us that the atman transcends the limitations of the material realm,
remaining untouched by the cycles of birth and death. Within the confines of the body,
the atman resides as the innermost self, the conscious entity that perceives and
experiences the activities of the bodily apparatus, which is referred to as the field.
Insightful analogies are drawn to illustrate the transient nature of the physical body. In
a manner akin to shedding old garments and donning new ones, the atman casts off its
worn-out bodies and assumes fresh ones, all the while retaining its intrinsic nature,
which is timeless and immutable. This profound metaphor invites contemplation on the
impermanence of the bodily form and the eternal essence that resides within.
Ultimately, our attention is directed to the ultimate goal of mukti, liberation from the
cycle of birth and death. By disidentifying with the limited identification of the body
and cultivating a connection with the Brahmasvariipa Guru, the embodiment of the
divine, one embarks on a transcendent journey that leads them beyond the confines of

material existence towards the coveted state of liberation.

The unchanging and eternal atman is contemplated by Krsna in these verses, along with

many others. I present just a few to give a gist of the general argument for the section.

- T ST TR A e ea wierdT o o 93 |
HSI e PS80 &= | IR 17 (BG 2.20)

'3 na jayate mriyate va kadacinnayam bhiitva bhavita va na bhiiyah |

ajo nityah sasvato ’yam purano na hanyate hanyamane sarire ||
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- IrEiTe ST e fosT Far e ARSI |
T IR fererr Sfrori=nfa gefe ety <& 1174 (BG 2.22)

- Sae {8 gar gegde S gaer = |
TEHTEERSY 7 & WMfequa 111 (BG 2.27)

o

- IS AT SHHHEATH W |

ST EATIT T BT TR 1117 (BG 2.28)

Furthermore, the differentiation between the atman and the physical body can be firmly
delineated through the following sloka, which also serves as the prelude to the
subsequent set of slokas referencing the atman as the dweller and sovereign of the

corporeal form.

- AT  dfgle 3 weifee o |
TSR 7 HisehdAad 11”7 (BG 2.17)

- T JRTRICI: ek AT U |

&5 &Y T e TehTITAfd WA 11178 (BG 13.14)
- SfeArsRm=re <8 ST e ST |

AT SRR e 7 7t 111 (BG 2.13)

These references highlight the eternal nature of the atman and its distinct existence

within the perishable human body. In addition, the body is ever-changing and subject

\7% vasamsi jirnani yathd viha ani grhnati "parani
nsi jirnani yatha vihaya navani grhnati naro ’parani |

tatha sarirani vihdya jirnanyanyani samyati navani dehr ||
I3 jatasya hi dhruvo mrtyurdhruvam janma mrtasya ca |
tasmadapariharye ‘rthe na tvam socitumarhasi ||

176 gqvyaktadini bhittani vyaktamadhyani bharata |
avyaktanidhananyeva tatra ka paridevana ||

77 qvinasi tu tadviddhi yena sarvamidam tatam |
vinasamavyayasyasya na kascitkartumarhati ||

'8 yatha prakasayatyekah kytsnam lokamimam ravih |
ksetram ksetri tatha krtsnam prakdasayati bharata ||
179 dehino sminyatha dehe kaumaram yauvanam jard |

tatha dehantarapraptirdhirastatra na muhyati ||
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to decay and perishing. The Upanisads too reflect upon the mortality of mundane body
as AGUHIAHYE oI TG 1'% (IU 17), Aered, wed a1 3¢ I 9egH
TR SHARTSILREATSSTHAIS BT |'8! (CU 8.12.1), and T §3d &9 RN (KU

2.18) amongst others.

- e T8 gar ggde S gaer = |

[SORC)

THTRINERISY 7 & AR 1115 (BG 2.27)

- 3 Fremaesd o wde R |
EHTCHET AT 7 & IR 1113 (BG 2.30)

Finally, the association with the Aksarabrahman Guru leads to realizing bliss of

Parabrahman.
- ST gy forTdee:|
TRy Rereigie=ad 115 (BG 2.56)
- FEATSTEE R TS|
Tstimeta 7 5fv o g9 wfafsar 1186 (BG 2.57)
- wr sl feerfr: el At e ferRrta |
Reurcamem=eTsU sEHamE=sia 1Y (BG 2.72)

180 ya@yuranilamamytamathedam bhasmantam Sariram |
B maghavan martyam va idam $ariramattam mytyund tadasya 'mrtasya’Sarivasya tmano 'dhisthanam |
182 na hanyate hanyamane Sarire

183 jatasya hi dhruvo mrtyurdhruvam janma mrtasya ca |
tasmadapariharye 'rthe na tvam socitumarhasi ||

18% deht nityamavadhyo 'yam dehe sarvasya bharata |
tasmatsarvani bhiitani na tvam socitumarhasi ||

185 duhkhesvanudvignamana: sukhesu vigatasprhah|
vitaragabhayakrodhah sthitadhirmunirucyate ||

186 yah sarvatra nabhisnehastattatprapya subha’subham|
na’bhinandati na dvesti tasya prajia pratisthita ||

187 esa brahmi sthitih partha nainam prapya vimuhyati |

sthitvasyamantakale 'pi brahmanirvanamrcchati ||
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o o
- ISIATcH: IRMT-dET YIHTCHT 9HTEd: |

SiSrgEg @y T HATHE: 115 (BG 6.7)

- WAt T3 T mafa T et
IS IiRFa T € 3 B/ 1'% (BG 12.17)

- g9 YO T T aT AR |
iargEg ey §9: gl (BG 12.18)

- NS EE: T qUClEREsheE: |

AT e t=Terewqf: 11! (BG 14.28)

- SR ST A M 7 Hrgetd]
HH: HAY Y Hth A9 T 1112 (BG 18.54)

The interplay of the three bodies and their relationship with jivas, both in their bound
and liberated states, is crucial to understanding the nature of existence. It also
necessitates an exploration of the concepts of pre-incarnation and reincarnation for jivas
and 1$varas as they navigate the cycles of birth and death. These eternal beings, with
countless lives already experienced and infinite ones yet to come, remain entwined in

the web of maya until they attain the state of brahmariipa.

The profound insights offered by the Upanisads shed light on these aspects, guiding us
toward a more profound comprehension. They reveal that the journey of jivas and
1$varas spans multiple lifetimes, with each incarnation influenced by past actions and

karmic imprints. As these beings traverse the cycles of samsara, they carry remnants of

188 jitatmanah prasantasya paramatma samahitah |

Sitosnasukhaduhkhesu tatha manapamanayoh ||

139 y,0 na hrsyati na dvesti na Socati na kanksati|
Subha’subhaparityagt bhaktiman yah sa me priyah ||
190 samah $atrau ca mitre ca tatha manapamanayoh |
Sttosnasukhaduhkhesu samah sangavivarjitah||

O samaduhkhasukhah svasthah samalostasmakarncanah |
tulyapriya priyodhirastulyanindatmasamstutih ||

192 brahmabhiitah prasannatma na Socati na kanksati|

samah sarvesu bhitesu madbhaktim labhate param ||
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previous lives, shaping their experiences and destinies in subsequent existences. These
sacred texts invite us to delve into the mysteries of pirvajanma (previous lives) and
punarjanma (rebirth), guiding us toward a deeper understanding of the eternal journey

of the jivas and 1§varas. Some of the Upanisad mantras can be understood as below:

- Ul s HeT SN d TRaTRfa!? (MU 1.2.7)

R RECERIRCRICERRE RNy
qefie He: T=ad EEHETSRIG O 1114 (KU 1.6)
- WM fasfreE e’ (PU 5.4)

5.12 Multiplicity

Jivas and 1$varas exist in a multitude, distinct from one another. They are not mere
fragments or a singular whole but possess individual identities and distinct natures that
set them apart. Their numbers are infinite, reflecting the boundless diversity of nature

and experience.

While there are fundamental aspects that are common to all jivas and 1$varas, such as
the inherent nature of knowledge, the capacity to know and act, and their atomic form,
what truly distinguishes them is their karma and causal (karama) bodies. In the

Svaminarayana-Siddhanta-Sudha'®®

, Mahamahopadhyaya Bhadreshdas Swami delves
into a rich array of references, presenting a myriad of reasons for infinite jivas and
1$varas. These references not only enhance our understanding but also contribute to
establishing consistency in Vedantic principles across the texts of the Prasthanatrayi.
The causal body, karma, and the prior and consequential impressions carried forward
from past lives (pirvasamskara) exert a substantial influence in molding the distinctive

individuality of each being. Even individuals who may appear identical, such as twins

or close friends, possess distinct tastes, preferences, and inclinations. Despite external

193 etacchreyo ye ’bhinandanti miidha jaramrtyum te punarevapiyanti

9% anupasya yathd pirve pratipasya tatha pare |

sasyamiva martyah pacyate sasyamivajayate punah ||
195 sa somaloke vibhiitimanubhiiya punaravartate

19 Syaminarayana-Siddhanta-Sudha 6.16, pp. 284-6

300



similarities, the underlying framework of karma grants them a distinct identity akin to

the DNA that distinguishes physical bodies.

The Srimad-Bhagavad-Gita attests to the inherent differences among individuals,
acknowledging the diversity and unique nature of each jiva. It highlights that every
being possesses a distinct inner disposition, influenced by their past actions, karmic
imprints, and the inherent differences in their causal bodies. The Srimad-Bhagavad-

G1ta states,

- TSI HTErRATOT AIEHT forera: |
et = wepfd Aifet e 117 (BG 9.12)

- HETCHTE] A uref el JehfaTiEmT: |

ST =1 HTeall HdTiersaaH 111 (BG 9.13)

This infinitude in count is also clear from the ontological perspective. There have been
an infinite number of liberated jivas and 1§varas (aksaramuktas) like in Aksaradhaman
since eternally. However, there are also infinite still bound in the relentless shackles of
maya.

As one’s consuming of food would not satisfy another’s hunger, in the same way, the
experiences of pleasure or pain differ from jiva to jiva. The Katha Upanisad, on multiple
occasions, refers to the jivas and 1§varas in a plural form. Therefore, they are at least
not one; they are infinite, as other mantras too bring in their part of the study of

consistency.

- oI SgET T v e srea 7 7 g (KU 2.7)

- AR YU e gfem:2% (KU 5.7)

Y7 moghasa moghakarmano moghajiiand vicetasah |

raksasimasurim caiva prakrtim mohinim sritah ||

198 mahatmanastu mam partha daivim prakytimasritah |
bhajantyananyamanaso jiiatva bhiitadimavyayam ||

199 $ravanayapi bahubhiryo na labhyah srpvanto 'pi bahavo yam na vidyuh

200 yonimanye prapadyante Sariratvaya dehinah

301



- fe e S S st A fogaf w2 (KU 5.13)

There is difference in the way that jivas and 1§varas attain.

T 3ol forgd =HsTodl o1gT A9 gegurad dsfevmisarai-? (CU
5.10.1)

- 3 3 U UG SAHCITHd o gRARERE-2 (CU 5.10.3)

- 15 ¥ 38 THUMRIEUT STV 8 3 WUt AT-Ea ... AT T3
I VAT 8 A HT ATAIRRA (CU 5.10.7)

- TR TTell B ST W A |

AT AT A=A ST IH: 11209 (BG 8.26)

The Upanisads elaborate on various destinies that await jivas and 1§varas based on their
actions, karma, and spiritual progress. Some beings may attain heavenly realms, where
they experience blissful states and enjoy the rewards of their virtuous deeds.
Conversely, those who have accumulated negative karma may undergo experiences in
realms associated with suffering or hellish conditions. Furthermore, the Upanisads
emphasize the ultimate destination of Aksaradhaman, the eternal abode of
Parabrahman. If all beings were unified as a singular entity, such distinctions would not

arise.

- 3THAT A A AR S THAISSIAT: |
e Tearshrreaiea 3 & ASSHRAT SHT: 1126 (TU 3)

21 nityo nityanam cetanascetananameko bahiinam yo vidadhati kaman

22 tadya ittham vidurye ceme ranye Sraddhd tapa ityupdsate te rcisamabhisambhavanti

203 atha ya ime grama istapiirte dattamityupasate te dhiimamabhisambhavanti

204 tad ya iha ramaniyacarand abhydso ha yatte ramaniyam yonimapadyeran ... atha ya iha
kapityacarand abhyaso ha yatte kapiiyam yonimapadyeran

295 $ukdakysne gati hyete jagatah $asvate mate |

=3,

ekaya yatyanavrttimanyaya "vartate punah ||
206 qsurya nama te loka andhena tamasa vrtah |

tamste pretyda ’bhigacchanti ye ke ca tmahano janah ||
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- TdeTaTrI JTedlT sTaletieh He a2’ (KU 2.17)

- T UTEIeEcTT fafead wE g o @ e fof: | e
SEART2 (PU 5.5)

- OAISSU: v (MU 1.2.9)

- TR B d HASTICH dlsh aad ot feRTfa?!o (MU 1.2.10)

- & TR = (BG 2.37)

- TERHT: SHIMRTY Tai-d ARSI (BG 16.16)

Moreover, the consequential fruits of karma are also different. If karma performed by
one entity results in some fruits, why does everyone have different fruits and, thus,

experiences?

- 339 gedrsy foeragd T Seafeded fomfe:
¥ TATGEUaTEd Harcaeial S EHaTsiuatd 11212 (BU 4.4.14)

- 1 9T UaaER M e lecaTSERTeshTd ST © Fuuise o Tqaar MR

o

farfeean seTeatishTa I & ST 1124 (BU 3.8.10)

- T § VA 3THE SR o =i | 3R SR =g o7 | e adt
fergftfe!s (TU 2.6.1)

27 etadalambanam jiiatva brahmaloke mahiyate

298 yatha padodarastvaca vinirmucyata evam ha vai sa papmana vinirmuktah sa samabhirunniyate
brahmalokam

209 tena "turah ksinalokascyavante

219 nakasya prsthe te sukrte nubhiitvemam lokam hinataram va visanti

2 hato va prapsyasi svargam

212 prasaktah kamabhogesu patanti narake Sucau

213 jhaiva santo tha vidmastadvayam na cedavedirmahati vinastih|

ya etadviduramrtaste bhavantyathetare duhkhameva piyanti ||

24 y0 va etadaksaram gargyaviditva smallokat praiti sa krpano tha ya etadaksaram gargi
viditva smallokat praiti sa brahmanah

215 asanneva sa bhavati| asad brahmeti veda cet | asti brahmeti ced veda | santamenam tato viduriti
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Indeed, based on the insights provided by the Upanisads and philosophical
interpretations, it can be concluded that a distinct and individual soul (atman) exists for
each embodied being. These atmans are not only multiple but, in fact, infinite in
number. The notion of infinite atmans resonates with the understanding that each being
possesses a distinct karmic history, tendencies, and individual experiences. This
multiplicity reflects the infinite possibilities of existence and the diverse paths

undertaken by jivas and 1$varas.
5.13 Closing

This chapter, too, opens with the Siddhantasamamnaya leading the way into the study
of jivas and 1$varas. We open with a basic understanding of the jivas and 1§varas while
diving deeper into 1$varas to understand what are avataras and Parabrahman’s
anupravesa. By creating a concise tabular comparison of the bodies, states of
consciousness, and technical names of jivas and 1§varas, we can readily observe their
differences while grasping their underlying similarities. The relationship of jivas and
1$varas with the divine serves as the crucial section of the chapter. The first idea

appearing in this context is that of the difference between Parabrahman and jivesvaras,

as established by HeedUaIM=aTA:2! (BS 1.1.22) and other mantras from the
Brhadaranyaka Upanisad and Taittirtya Upanisad. We explored the topic through the
aphorisms of the Anandamaya adhikarana, Indraprana adhikarana, and others. fereh d
wafaema®!? (BS 2.1.23) provides a nice closing opening doors for us to contemplate
how are some jivas and 1§varas called Parabrahman’s amsa, as established and compiled
by M THTUCIEYT TS GTTfehdaTierameiad k'8 (BS 2.3.43). Encountering
numerous references of the Upanisads and the Srimad-Bhagavad-Gita, we deduce the
uniformity observed concerning the connection between jivas and i$varas with
Parabrahman. As natural curiosity might draw, we also find consistency in how the

PrasthanatrayT explores the relationship of jivas (and 1$varas) with Aksarabrahman. The

word samprasada, of ¥ T TY HFIHTRISEHTESIG TR T SAqeqqvId o

26 phedavyapadesaccanyah

217 adhikam tu bhedanirdesat

218 ams$o nanavyapadesadanyathd ca’pi dasakitavaditvamadhivata eke
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wuuTTsiarfaeaerd) O Srenfe glame!? (CU 8.3.4), used in the context of Aksarabrahman

is surely in the context of its defined relationship with the jivas and 1$varas. The
Akasdarthantara adhikarana steps in when on multiple occasions, the idea of oneness
between the two is introduced, while both the mundane and divine are ontologically,

absolutely different in way too many aspects.

The following part of the chapter is about finding coherence in the fact that the jivas
and 1$varas are eternal, unborn, and therefore, uncreated or unoriginated. They have
existed since literally, forever, without any beginning whatsoever. However, when they
are said to be “born” like in the following mantra of Taittiriya Upanisad, It a1 ST
‘Hjﬂﬁ 220 (TU 3.1.1), it is understood in the sense of them receiving the body to
progress on the path of mukti. Nonetheless, they are eternal and infinite, as both the
Upanisads and Srimad-Bhagavad-Gita reveal the same truth consistently throughout.
Here, the Katha Upanisad and Srimad-Bhagavad-GTté read, almost exactly the same: 7
STTd o o forafa=re sphafer=r s shfarg | sl e snadisd guon 7 g gHH
TR 112! (KU 2.18), and 7 ST foerd a1 shatfer= e sifaar o 7 5@ | 311 (e
BUIEGINDS g'{TUﬁ T Ed BEE IR (122 (BG 2.20). Vyasa tries to bridge the study
through JTeHT Z[d Hedea=d a2 (BS 2.3.18) siitra.

The form of atman is atomic and not infinite or limitedly suiting to the new body it

transmigrates to or is in, in that case. Vyasa gives three reasons for that in the siitra,

SCRI-ITRNTAAT* (BS 2.3.20); he also argues against the other ideas with T&
TFTSSTATSHIEI2 (BS 2.2.34). Moreover, the following section is about how atman

is still a kartr, doer, even after being provided everything necessary by Parabrahman.

219 atha ya esa samprasado smaccharirat samutthaya param jyotirupasampadya svena

ripend bhinispadyate | esa atmeti hovaca

20 yato va imani bhiitani jayante

21 na jayate mriyate va vipascinnayam kutascinna babhiiva kascid |
ajo nityah sasvato ’yam purano na hanyate hanyamdane Sarire ||

222 na jayate mriyate va kadacinnayam bhiitva bhavita va na bhiiyah |
ajo nityah sasvato ’yam purano na hanyate hanyamane sarire ||

23 natma Sruternityatvacca tabhyah

24 ytkrantigatyagatinam

225 evam cd’tma kartsnyam
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The individual jiva or 1§varas is expressed as, Ty f& SBT TS a1 ST TRt JedT sigT
aa?ﬁﬁsrmﬁmgw T LSS ST TFg s 11226 (PU 4.9), in the Prasna Upanisad. We
explore the topic through the words of other Upanisads and the Gita. Parabrahman
remains infinitely beyond, powerful, master over all jivas and 1§varas as contemplated
in the Paratantra adhikarana, along with other opposition doubts. Jivas and 1§varas are
doers — kartr because they are knowers — jiiatyr. Although atman is atomic, it pervades
the body and area as a drop of sandalwood paste with its aroma and light with its

luminosity.

We then discuss the three states of consciousness —jagrat (waking state), svapna (dream
state), and susupti (deep sleep or non-dreaming state) for jivas, as it is found in, majorly,
the Mandikya Upanisad. While exploring other mantras and siitras, we conclude the
consistency in understanding these avasthas. We also delve into the three bodies —
sthitla (gross), sitksma (subtle), and karana (causal) of jivas, along with the atman’s
differentiation from each of these mayic manifestations. Employing the compilation
produced by Mahamahopadhyaya Bhadreshdas Swami in the Sudha, we study
consistent exploration of multiplicity, or infinite in count, of jivas and 1§varas. And that
concludes the study of coherence in the Prasthanatrayt about the nature and form of

Jjivas and 1$varas.

226 esa hi drasta sprasta Srota ghrata rasayita manta boddha karta vijiianatma purusah sa pare ’ksara

atmani sampratisthate ||
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