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Chapter 6

“anavrttih Sabdadanavrttih Sabdad” — Sadhana and

Mukti

6.1 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 Aksara-Purusottama Dar$ana’s principles.
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.

TSV T T SESTRIETETTeed! = Faivefg: TafeavmE:
TCAETILSTRITE = g1 Hifd: S | A hHeEg ey heal
el yETE |

ST SRR VT SETTRETeR] ST, TRETaIor: Wi Wich STefat=a | ot
GO QT QISTETSca A2 | Hed Ty < Gx TCHTCH : T,

! 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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HHGHT T | TCATCHTSAATGRIT STEEUT Heh! <8 AFeATSTHHT
QRHTCHATSERETH T STRIATIeh! el FaalSERETHISTETd: Tl

AT SREYT S Faul geh fesamm=a i |

“To achieve ultimate liberation, spiritual seekers (mumuksus) must develop
unwavering devotion for Parabrahman Purusottama Bhagavan Swaminarayan and the
present Aksarabrahman Guru, who embodies Parabrahman fully and continuously.
These seekers should cultivate a faultless perception of their divinity (nirdosa buddhi)
and, upon encountering them, firmly believe that they have met the present
manifestation of Parabrahman. They should wholeheartedly associate with them

through their thoughts, words, and actions to please them greatly.”

“By diligently following this path, and with the grace of Parabrahman, the aspirant jivas
and 1$varas attain the highest devotion to Parabrahman, having attained ekantika
dharma and become brahmaripa, meaning attaining the liberating virtues of
Aksarabrahman. All their sorrows and imperfections are permanently eradicated, and
they experience the supreme bliss of Parabrahman while still alive. By the will of
Paramatman, such a devotee, as brahmariipa, attains Paramatman’s Aksaradhaman
after leaving the mortal body through the arcirmarga. In Aksaradhaman, the devotee,
now possessing a divine brahmic-body, eternally enjoys divine bliss while rendering
service to the master of Aksaradhaman, Parabrahman, with the attitude of a devoted

servant (dasabhava), through beholding the divine form of Parabrahman.”
6.2 Opening

In this chapter, we delve into a critical analysis of the Vedantic principles of sadhana
(spiritual endeavor or praxis) and mukti (liberation) as expressed in the sacred
scriptures of the Prasthanatrayi, namely the Upanisads, Bhagavad Gita, and
Brahmasiitras. Our exploration is enriched by the profound insights presented in
Mahamahopadhyaya Bhadreshdas Swami’s Svaminarayana Bhasyam of the Aksara-

Purusottama Darsana.
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In order to comprehend the essence of sadhana and mukti, one must have a clear
understanding of the fundamental nature of jivas and 1$varas. Jivas, encompassed within
their three bodies - gross, subtle, and causal, and 1§varas, dwelling within their three
forms - virat (cosmic form), sitratman (subtle form), and avyakrta (unmanifest form),
strive relentlessly towards attaining the ultimate state of bliss. However, they find
themselves entangled in various unfortunate and discomforting situations, unable to

find respite from the ceaseless rounds of birth and demise.

Derived from the profound teachings enshrined in the Upanisads and Srimad-
Bhagavad-Gita, it becomes palpable that genuine tranquility can solely be ascertained
through the cognizance of a qualitative unity with Aksarabrahman and via unwavering
devotion to Parabrahman. Without this realization and devotion, all jivas and 1§varas
remain trapped in the ceaseless cycle of transmigration. Therefore, the key to liberating
oneself from this predicament lies in emulating the qualities of Aksarabrahman and
seeking the benevolence of Parabrahman through the practice of sadhana — the
transformative praxis that leads to mukti — liberation, which marks both an end and a

new beginning.

Throughout this chapter, we shall embark upon an in-depth exploration of the profound
insights provided by Mahamahopadhyaya Bhadreshdas Swami in his Svaminarayana
Bhasyam. By analyzing the interpretations of the Prasthanatrayi’s Vedantic principles
of sadhana and mukti, we aim to shed light on their inherent consistency and
significance. This analysis will further elucidate the profound interplay between human

endeavor, divine grace, and the ultimate attainment of spiritual liberation.
6.3 Brahmavidya: The Path to Mukti

Central to our inquiry is the profound concept of Brahmavidya, signifying the
knowledge of the ultimate realities — Aksarabrahman and Parabrahman. This
knowledge emerges as the sole avenue towards achieving mukti, liberation from the
ceaseless cycles of birth and death. This fundamental notion finds affirmation not only
in the Upanisads but also in the Brahmasiitras and the Srimad-Bhagavad-Gita. Indeed,

Badarayana Vyasa himself, commencing the fourth section of the third chapter (BS
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3.4.1), unequivocally validates the fulfillment of the highest purusartha, the ultimate

aim of human life, through Brahmavidya, as enunciated in the srutis — Upanisads.

- TRWTIS: YeATeld SeE:? (BS 3.4.1)

Mahamahopadhyaya Bhadreshdas Swami, in his illuminating Svaminarayana
Bhasyam, elucidates various references from the Upanisads that emphasize the

significance of Brahmavidya. Let us explore some of these notable mentions:

- JeATSFE AT SR ST T SaeiHy
TToRTCT IXTHAT: TRE=Afd & 114 (MU 3.2.6)

- A aftawafea it sTesTEd ag faf 15 (MU 2.2.7)
- T geamfrafiea= saEwmE: |

it =T SHATIOT e g8 WRIa 116 (MU 2.2.8)
- T Torg ATEaTE feregh: e ot et fesa | 117 (MU 3.2.8)
- FEfog I W' 18 (MU 2.1.1)

- "9 uded fagmsi yoitcqeansarganst g desfaes aegar
qaTEqeHar Wafdll® (CU 1.4.5)

Through the knowledge of Brahmavidya, the realized souls who have renounced
worldly attachments attained association with Aksarabrahman Guru and transcended
the realm of mundane existence, get liberated from maya and attain absolute devotion

to Parabrahman, in the immortal Aksaradhaman. The knots of ignorance in the heart are

3 purusarthp tah sabdaditi badarayanah

4 vedantavijiianasuniscitarthah sannyasayogadyatayah suddhasattvah te brahmalokesu parantakale
paramytah parimucyanti sarve ||

5 tadvijiianena paripasyanti dhirda anandaripamamytam yad vibhati ||

¢ bhidyate hrdayagranthischidyante sarvasamsayah | ksivante casya karmani tasmin drste paravare ||
7 tathd vidvan namariipad vimuktah parat param purusamupaiti divyam ||

8 brahmavid apnoti param |

° sa ya etadevam vidvanaksaram pranautyetadeva’ksaramamytamabhayam pravisati tatpravisya

yadamrta devastadamrto bhavati
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severed, all doubts are dispelled, and one’s karma dissolves upon this realization of the

most transcendental reality, Parabrahman.

Thus, Brahmavidya, passed down through an unbroken lineage of gurus, holds
profound significance in the Svaminarayana Bhasyam. As interpreted by
Mahamahopadhyaya Bhadreshdas Swami, it serves as the gateway to mukti,
empowering seekers to transcend the incessantly rotating wheel of births and deaths,

and attain a spot in the ultimate abode, Aksaradhaman.

Brahmavidya encompasses the wisdom that leads to the comprehension of both
Aksarabrahman and Parabrahman. This wisdom is the most crucial and beneficial
knowledge, as evidenced by the Brahmasiitras themselves, which commence with an
inquiry into Brahmavidya. The contemplation of Brahmavidya is also explicitly
mentioned in the Mundaka Upanisad. Mahamahopadhyaya Bhadreshdas Swami notes:

afr foed  FRdsTESER s W sl wfd sErfeRn  aneid sgedeised: |

HERSRIIGIRRTSSA AR Y STadefededTg srarorer |10

- 3TTar s (BS 1.1.1)
- IATSER IR 9 "o WA af el S’ (MU 1.2.13)

In Mundaka Upanisad 1.2.13, it is stated that Brahmavidya is that by which the true
knowledge of Aksarabrahman and Parabrahman is acquired. Therefore, Brahmavidya
can be identified as the very essence of the Prasthanatrayi and Aksara-Purusottama

DarsSana.

This Brahmavidya, being the supreme knowledge, is accessible to all individuals and is
regarded as the pinnacle of all knowledge. The Brahmasiitras devote two adhikaranas

to establish this point. When a debate arises concerning the comparison of Brahmavidya

10 Mundaka Upanisad Svaminarayana Bhasyam 1.1.1, p. 232; vetti vidyate jiiayate 'naya ksaram
brahma param brahma ceti brahmavidya tamiti vyutpanno rthah |
aksarabrahmaparabrahmasabdayorubhayorapi brahmapadaghatitatvad brahmavidya |

W athato brahmajijiiasa

12 yena ksaram purusam veda satyam provdca tam tattvato brahmavidyam
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with rites and rituals, Vyasa states in the Itarajyayastva adhikarana, d TS arN
1\?13\"’11'5_'0[13 (BS 3.4.39). This can be investigated as Brahmavidya, given the
aforementioned rationale and corroborating evidence from the Srimad-Bhagavad-Gita
and some of the ten Upanisads, stands as superior to other spiritual pursuits.
Mahamahopadhyaya Bhadreshdas Swami offers supplementary citations from these
texts, thereby fortifying and ultimately concluding the ongoing discourse initiated
within the Brahmasiitras. These references reinforce the supremacy of Brahmavidya

and its significance in attaining ultimate knowledge and liberation.

- uy T i srarorer 1 Fef o At S T g gefes
farfeear 7 foread swHom U ... 14 (BU 4.4.23)

- AN oI YU T HIHA=TTE |
IS § H-aed: TRA =ataal & @: 1S (BG 1.30)

- Terd viafa emiear st~ feresfar |
FIaT iR T 8 9eh: JorE e 1116 (BG 1.31)

- T qFsitarom: qua sihT TemErEdeT 117 (BG 1.33)
- HT%WWQTFW%S&P\{ T |
Tt Sy SETEd s AT wrgfed 11 (BG 2.32)

The significance of Brahmavidya as the supreme wisdom is further emphasized by

Krsna in the Srimad—Bhagavad—GTté. He states, qURErAIsieeRl aft sy

13 atastvitarajjyayo lingacca

14 esa nityo mahima brahmanasya na vardhate karmand no kanivan tasyaiva syat padavittam viditva
na lipyate karmana papakena...

15 api cet sudurdcaro bhajate mamananyabhak|

sadhureva sa mantavyah samyag vyavasito hi sah ||

16 ksipram bhavati dharmatma sasvacchantim nigacchati |

kaunteya pratijanihi na me bhaktah pranasyati ||

7 kim punarbrahmanah punya bhakta rajarsayastatha

'8 mam hi partha vyapasritya ye 'pi syuh papayonayah |

striyo vaisyastatha sudraste pi yanti parangatim ||
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Aqrsiere: | w&fwzaﬁﬁaﬁmeﬁﬁ ‘%I'I?jff 1" (BG 6.46). This verse means that

the yogin who possesses knowledge of Brahmavidya among ascetics is considered
superior. Such a yogin transcends the performance of mere rituals and recognizes them
as a means to attain liberation. In this regard, Mahamahopadhyaya Bhadreshdas Swami
notes that this explanation highlights the greatness of Brahmavidya and does not imply

the disregard of the varnasrama rules.

Although Brahmavidya is the most incredible and highest wisdom of all, it is inclusive
and open to all individuals. The Prasthanatrayl welcomes everyone, irrespective of
gender, color, creed, race, or any other worldly parameter, to contemplate the divine
forms of Aksarabrahman and Parabrahman. This Vedantic principle is addressed

explicitly in the Antara adhikarana of the third chapter of the Brahmasttras.

- IR AU TSI HETSTIUfIf S ae=aaa (BS
3.3.34)

It can be unanimously agreed upon that Brahmavidya is the paramount wisdom
accessible to all and, more importantly, the only path to mukti. This consensus is
consistently upheld by all three texts of the Prasthanatrayi, thereby affirming the

centrality of Brahmavidya in the journey toward liberation.

In conclusion, the analysis of the Prasthanatrayt in the context of sadhana (spiritual
endeavor) and mukti (liberation) as presented in the Svaminarayana Bhasyam reveals
the pivotal role of Brahmavidya. This wisdom, encompassing the understanding of

Aksarabrahman and Parabrahman, holds the key to ultimate bliss and liberation.

This short study highlights the significance of Brahmavidya as the essential means to
achieve mukti. It is emphasized that association with Aksarabrahman and proper
practice of Brahmavidya can lead an aspirant towards liberation. The scriptures

consistently affirm that without attaining oneness with Aksarabrahman and devotion to

9 tapasvibhyo 'dhiko yogt jiianibhyo 'pi mato 'dhikah |
karmibhyascadhiko yogt tasmad yogt bhavarjuna ||

20 antara bhiitagramavatsvatmano ‘nyathd bheda nupapattiriti cennopadesantaravat
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Parabrahman, jivas and 1§varas remain trapped in the continuous loops of being born
and dying. Brahmavidya is the wisdom that enables one to transcend the limitations of
the three bodies and to experience the divine realm. Moreover, it is elucidated that
Brahmavidya is not only the greatest of all knowledge but also the only path to mukti,
as consistently asserted by the Prasthanatrayi texts. The profundity of Brahmavidya
transcends the efficacy of rites, rituals, and other spiritual pursuits, as it directly guides

one towards the apprehension of the ultimate truth.

In essence, the exploration of Brahmavidya in the context of sadhana and mukti

underscores its profound importance in the spiritual journey.
6.4 Brahmabhava of the Srimad-Bhagavad-Gita

In order to ensure consistency among the Brahmasiitras, Srimad-Bhagavad-Gita, and
Upanisads this chapter explores the process of sadhana as elucidated by the
Prasthanatray1 and interpreted in the Svaminarayana Bhasyam. The central focus of
sadhana is the attainment of brahmabhava, a state of being that resembles that of
Aksarabrahman. In this section, we shall examine how the principle of brahmabhdava is

consistently emphasized throughout the Bhagavad Gita.

The first chapter concludes with Arjuna’s distress, which Krsna begins to alleviate at

the beginning of the second chapter. Safijaya describes the situation:

- T AT FRTTE UG CTaTo |
ferefte=fHe serReT= Feeed: 112! (BG 2.1)

Krsna, addressing his dear friend and disciple, describes brahmabhava as a means to
relieve Arjuna of his distress and worldly concerns. This relief becomes evident at the
end of the Bhagavad Gita, where Arjuna is convinced, relieved, and invigorated. Krsna
states: STRIMd: JH~TCHT Y=fd T Aga@fd 122 (BG 18.54). These words enlighten

Arjuna, and in a few verses, he declares:

2 tam tatha krpayavistamasrupiirnakuleksanam |
visidantamidam vakyamuvaca madhusidanal ||

22 brahmabhiitah prasanndtma na Socati na kanksati |
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- B HIE: HfcieHT CesETE AT |

feerarsiem Tae=E: iy I== 99 12 (BG 18.73)

This attainment is one of the expected outcomes, as the resolution of Arjuna’s plight
begins the Gita. However, brahmabhava encompasses more than merely dispelling
infatuation or acquiring wisdom. The essence of this divine state, akin to
Aksarabrahman, lies in the jiva or 1§vara’s actualization of qualitative oneness with
Aksarabrahman; in other words, attaining the state of Aksarabrahman and the ability to
offer devotion to Parabrahman. The Bhagavad Gita repeatedly reinforces the concept

of brahmabhdava, beginning from the second chapter.

In the second chapter, Arjuna poses a question:

- Terausred 1 et FETTeRRRT YT |
Teoraeft: foh oo foRmTeda soia fohg 124 (BG 2.54)

Krsna responds to Arjuna’s query starting from the following verse: SEHINEEHE C
(BG 2.55) until ¥ STraa RS e (BG 2.71). Concluding this section, Krsna states:

- wr sl feerf: oref A1 wre ferRrta |
Reoramrem-aenTersi sEHatm=sid 1177 (BG 2.72)

In these concluding words, Krsna presents the term “brahmi sthiti” as a state where all

the previously mentioned qualities of sthitaprajiia reside. In the Svaminarayana

Bhasyam, it is interpreted as follows: SIT&fT S&I0T zafufd smaft anereersrRraTaf-afd
~ aa‘ D ¢ D

2 nasto mohah smytirlabdha tvatprasadanmayacyuta |
sthito smi gatasandehah karisye vacanam tava ||

- 24 sthitaprajilasya ka bhasa samadhisthasya kesava | sthitadhth kim
prabhaseta kimasita vrajeta kim ||

% prajahati yada kaman
26 sa santimadhigacchati

27 esd brahmi sthitih partha nainam prapya vimuhyati |

sthitvasyamantakale 'pi brahmanirvanamrcchati ||
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TATCHIITHATAT et Teerfer: aRTaTeal srerferTeereandr fsgesiead 1°* “Brahmi
signifies the association with Aksarabrahman as of utmost significance, and the
qualities of Aksarabrahman are acquired through loving and absolute contemplation of
the Aksarabrahman Guru. This state is characterized by aligning one’s atman with the

qualities of Aksarabrahman, facilitating unwavering devotion to Parabrahman.”

Bhadreshdas Swami further states: T8 STafl ﬁaﬁ’ﬁﬁm” - “This Brahmi

sthiti, as explained, is the essence of all the teachings in the Gita.”

Throughout the SrTmad-Bhagavad-GTtﬁ, and indeed, across various chapters, this divine
state of brahmabhava is repeatedly emphasized using diverse terminology. In the third

chapter, particularly when delving into the path of karma yoga, Krsna articulates:

- i Haifor ST S=rereare=adr 130 (BG 3.30)

The compound term “adhydatmacetasa” is explained in the Svaminarayana Bhasyam of
the Bhagavad Gita as follows: “Adhyatmacetasa refers to directing one’s mind towards

the atman of one’s own atman, Aksarabrahman.” The commentary reads: ATHITET

HTeH T TATHAI ST SERSRITCH I TeAqEIGEATTH o aqafel foire:|*!

In the fourth chapter of this smr#i text, Krsna underscores the profound importance of
comprehending the nature of actions (karma) and their intrinsic connection to the
eternal Aksarabrahman. The verses declare that “Aksarabrahman is the offering,
Aksarabrahman is the oblation, and Aksarabrahman is the offering poured into the fire
of Aksarabrahman. Aksarabrahman is, in essence, the culmination of all.” The verse

from the Srimad-Bhagavad-Gita articulates:

28 Srimad-Bhagavad-Gita Svaminarayana Bhasyam 2.72, p. 68; brahmi brahmana iyamiti brahmi
saksadaksarabrahmasambandhiniti yavad tadaksarabrahmasvarapagurumananaprakarsalabhya
svatmanastadaksarabrahmagunasadharmyalaksanatadbhavaripd paramatmopdasanaparamanukiila
sthitih parisuddhatmano brahmavibhavanasamskrta divyadasocyate |

2 Svaminarayana-Siddhanta-Sudha 8.2.3, p. 316; esaiva brahmi sthitirgitopadesasarvasvam

30 mayi sarvani karmani samnyasyadhyatmacetasa |

31 Srimad-Bhagavad-Gita Svaminarayana Bhasyam 3.30, p. 84; adhyatmacetasa datmani

svatmano pyatmabhiite ksarabrahmdatmani yaccetastadadhyatmam tena cetaseti vigrahah |
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- SR SraT SfstarmH STav gad |
ST A TT=ed STRISHHEHTIEAT 1132 (BG 4.24)

In the following verse, BG 4.25, Krsna speaks about the significance and pervasion of
the Aksarabrahman through the same analogy of the fire of Aksarabrahman, while

describing brahmabhdva as indispensable for the karmayoga:

- SRTEEI A AR 1 (BG 4.25)

Transitioning to the fifth chapter, Krsna expounds upon the qualities of a jivanmukta,
an individual who achieves liberation during their earthly existence. The verses BG
5.19, 5.20, and 5.21 emphasize the qualities of a jivanmukta who has attained oneness
with the Aksarabrahman. Brahmayogayuktatman is a jiva or 1$vara who has attained the

association of and qualitative oneness with the Aksarabrahman Guru. Here, the parts of
the verses like STEIOT o feerar:34 (BG 5.19), a@ﬁ{a@ﬁ f&erd:35 (BG 5.20), and the one

mentioned above, are the ones that express an absolute association with the

Aksarabrahman Guru.
- 3R afsla: it It wre ferd v |
fAaT e w1y e srarfor o Reerd: 1% (BG 5.19)
- T TEsfcr T AifgsieTe =i |
feersfgrarat srarfog st feera: 137 (BG 5.20)

- STRRIRTSHhTCHT faracTent JcgeH |
| SRIANTIHTCHT GEHERmEd |1°% (BG 5.21)

32 brahmarpanam brahma havirbrahmagnau brahmana hutam |
brahmaiva tena gantavyam brahmakarmasamadhind ||

3 brahmdgnavapare yajiiam yajiienaivopajuhvati ||
34 brahmani te sthitah

35 brahmavid brahmani sthitah

36 jhaiva tairjitah sargo yesam samye sthitam manah |
nirdosam hi samam brahma tasmad brahmani te sthitah ||
37 na prahrsyetpriyam prapya nodvijetprapya capriyam |
sthirabuddhirasammiidho brahmavid brahmani sthitah ||
38 bahyasparsesvasaktatma vindatyatmani yatsukham |

sa brahmayogayuktatma sukhamaksayamasnute ||
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These verses describe the state of a jivanmukta who has attained a deep connection with

Aksarabrahman — brahmabhdava — and experiences the eternal bliss of Parabrahman.

In the sixth chapter, Krsna speaks about the characteristics of a yogi and the fruits of

yoga. The verses BG 6.8 and BG 6.9 describe the qualities of a yogi:
- JHfaqEcT heee fafsafsa: |
Ih 3cg=Ad AN EHATERAHSH: |1 (BG 6.8)
- ) ) F\D\D l
IS = oy eSS 140 (BG 6.9)

These verses highlight the qualities of a yogi who remains steady-minded, free from
attachments and aversions, and treats all beings with equanimity. This is the result of

attaining the brahmabhava.

The words SRIMAHheHTT ! (BG 6.27) and SIEIETIRM* (BG 6.28) are other words that

express the meaning of brahmabhava.

-SRI B AR G |

U IS STEvHshen s 112 (BG 6.27)

- goSIId WRTCHT ARt foTashen: |

T SRR g@Hd 1 (BG 6.28)

o

A sthitaprajiia yogin — the one who has attained brahmabhava — is a jianin, as the

Srimad-Bhagavad-Gita utters in the seventh chapter through following and other verses.

¥ jfianavijiianatrptatma kiitastho vijitendriyah |

yukta ityucyate yogi samalostasmakaricanah ||

O suhynmitraryudasinamadhyasthadvesyabandhusu |
sadhusvapi ca papesu samabuddhirvisisyate ||

41 brahmabhiitamakalmasam

2 brahmasamsparsam

B prasantamanasam hyenam yoginam sukhamuttamam |
upaiti santarajasam brahmabhiitamakalmasam ||

“ yurijannevam sadatmanam yogt vigatakalmasah |
sukhena brahmasamsparsamatyantam sukhamasnute ||
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- A9 T e TR RIS |
o f& snfemrsereing @ = o 5= 145 (BG 7.17)

- 3QWT: A JHT el d 3 e |
SATIE: © T8 IehTen ATHaTae TiaH 1146 (BG 7.18)

Continuing this elaborate study of brahmabhava, in the eighth chapter, titled
Aksarabrahmayoga, Krsna discusses the means of attaining qualitative oneness with the
Aksarabrahman Guru. Mahamahopadhyaya Bhadreshdas Swami explains in his
Svaminarayana Bhasyam of the Srimad-Bhagavad-Gita that by developing a strong
association with the Aksarabrahman Guru in body (kayic), speech (vacic), and mind
(manasic), one realizes one’s own identity with Aksara. “When one associates this way
with constant contemplation that “I am Aksara”, “I am Brahman”, “the Aksarabrahman
Guru is my atman”, he or she attains the blissful state of being like Aksarabrahman and
savors the ultimate bliss of Parabrahman”: 3ITEHEHE Sl WQ'&IW&‘IT EES
THTCHRISHTICEYTT TETeH  SETETeari TS cIaTsTaIN Jeauahl sk eh T 4eh-

TS U HAHTCAIUIqgearel Fail~cae:|*7. The verse, while defining 3% as

Aksarabrahman, indicates the approach to constant contemplation:

- 3% SAHIE SR SATECHTTE |
T JTf STaE | TR 9wt e 148 (BG 8.13)

Through contemplation and the assimilation of these verses, we expand our
comprehension of Aksarabrahman, brahmabhava, and the attributes of a jivanmukta

elucidated within the Srimad-Bhagavad-Gita.

4 tesam jiiani nityayukta ekabhaktirvisisyate |

priyo hi jianino tyarthamaham sa ca mama priyah ||
4 udarah sarva evaite jaani tvatmaiva me matam |
asthitah sa hi yuktatma mamevanuttamam gatim ||

47 Sﬁmad-Bhagavad-GIta‘l Svaminarayana Bhagyam 8.12-13, pp. 185-6; ahamaksaramaham brahma
gururipamidamaksaram brahma mamatmetyevamadiripena svatmani brahmaripatvasampattaye
gururapapratyaksabrahmano drdhatamakayikavacikamanasikaprasadgam prapya

mananadilaksanatadvyaharam kurvannityarthah |
B Aum ityekaksaram brahma vyaharanmamanusmaran |
yah prayati tyajandeham sa yati paramam gatim ||
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In the ninth chapter of the Bhagavad Gita, verse 9.15, Krsna characterizes jiianayajia
in the same way as the idea reflected in BG 4.24 - STRITY ST B4, as embodying the
qualitative oneness of one’s atman with Aksarabrahman and attaining the realization of

Parabrahman permeating all existence.

- FEERH AR (BG 9.15)

. and Mahamahopadhyaya Bhadreshdas Swami’s words are ST FIITETE T
RHTCHHTEITChRARTO Jageaed: |5 — “By attaining the oneness of the self with
Aksarabrahman and through the direct perception of Parabrahman, jrianayajiia is

accomplished.”

In the tenth chapter, when Krsna brings in the concept of adhydatmavidya while
describing vibhutis. This contemplation aligns with the one expressed in the eighth
chapter. There, it is asked that what is adhydatma — TRHEITER (BG 8.1), and it is
answered that svabhava is called adhyatma - @mla“rswmg%aﬁﬁ (BG 8.3).
Mahamahopadhyaya Bhadreshdas Swami interprets that here sva means
Aksarabrahman, and thus svabhava is Aksarabrahma-bhava or brahmabhdava. Back to
the tenth chapter, Krsna speaks of his vibhuti - AT =T %I'Q'Fﬂ"{s“: “Of all the kinds

of knowledge, | am adyatmavidya (Brahmavidya).”

Moving to the eleventh chapter, Arjuna expresses his gratitude to Krsna for imparting

the knowledge of “adhyatma,” which dispels his delusion. Arjuna sings:

- HEUETE WH TRHEATCHE S |

I ek HTels ferma |19 11 55 (BG 11.1)

Y brahmarpanam brahma havih

0 jiianayajiiena capyanye

5! Srimad-Bhagavad-Gita Svaminarayana Bhasyam 9.15, p. 21; svatmabrahmaikyamasadya sarvatra
paramatmasaksatkaralaksanena jianayajiienetyarthah |

32 kimadhyatmam

33 svabhavo 'dhyatmamucyate

* adhyatmavidya vidyanam
% madanugrahdya paramam guhyamadhyatmasamjiiitam |
yattvayoktam vacastena moho yam vigato mama ||
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Arjuna acknowledges the profound and transformative nature of the knowledge of
adhyatma, which Krsna has revealed to him, leading to the removal of his delusion, and

he craves to learn and absorb more.

In the twelfth chapter, Arjuna inquires about the devotees who engage in Parabrahman’s
and Aksarabrahman’s absolute devotion. Krsna establishes the superiority of this form
of engagement with the form of Parabrahman in verse BG 12.2. He further explains that
those who associate with the eternal and imperishable Aksarabrahman, with constant
contemplation, attain Parabrahman. However, He also points out the difficulties faced
by those who lack brahmabhava and love for Aksarabrahman in verses 12.4 and 12.5,

respectively. The verses read as follows:

- U HAaH ¥ HRRTE T |
3 FTTHSIR 8T o JITEET: 1156 (BG 12.1)

- HEE ALY A g U |

SEAT TRANIATES § JehadT 7T 117 (BG 12.2)

- A Tegafed AT Fedfed T 1% (BG 12.4)

- FISNIS TR e TRt T |

3FeIehl {2 i @ qgalfatemed 11 (BG 12.5)

These verses emphasize the significance of devotion and constant contemplation of
Parabrahman for attaining liberation and the highest spiritual realization. The second
part of the same chapter describes the qualities of a beloved devotee (priyabhakta) with
the recollection of the same brahmabhava - the heart of the Srimad-Bhagavad-Gita.
The verses read from BG 12.13 to BG 12.19 as below:

36 evam satatayukta ye bhaktastvam paryupasate |

ye capyaksaramavyaktam tesam ke yogavittamah ||
ST mayyavesya mano ye mam nityayuktda upasate |
Sraddhayd parayopetdste me yuktatama matah ||

38 te prapnuvanti mameva sarvabhiitahite ratah ||
% kleso dhikatarastesamavyaktasaktacetasam |
avyakta hi gatirduhkham dehavadbhiravapyate ||
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- ST HEAYAHT B 0 T A |

T Fregehn: awg-agw: &l 10 (BG 12.13)

- T HAd AN AATHT G HE: |

T farTS T Heah: & H 52 197 (BG 12.14)

o N NN N

- qwlfﬂ‘\llgﬂid Alehl ("IIOI')I""HE‘\\?ICI g |
TSR @ @ = 8 B 19 (BG 12.15)

- 3 Y[foeet SETE M TasaY: |
afeaiteant O feh: @ 8 5971 19 (BG 12.16)

- A gwfa T3 T afa T wreafa |
SR N TR 8 5 B 19 (BG 12.17)

- g9 YO T qer AT |
iarrgEe @y §9: Fgiedisa: 119 (BG 12.18)

o X A

o o
- deddiH=RqldAlAl A-d el DE] heI<d |

Afena: Termfasdfram= e 7t 16 (BG 12.19)

In the thirteenth chapter, verse BG 13.11, Krsna describes the necessary attributes for a

mumuksu (one seeking liberation). The verse is as follows:

- TS qEHTEsH |67 (BG 13.11)

0 advesta sarvabhiitanam maitrah karuna eva ca |
nirmamo nirahankarah samaduhkhasukhah ksamf ||

o1 santustah satatam yogi yatarma drdhaniscayah |
mayyarpitamanobuddhiryo madbhaktah sa me priyah ||
2 yasmannodvijate loko lokannodvijate ca yah |
harsamarsabhayodvegairmukto yah sa ca me priyah ||
3 anapeksah sucirdaksa udasino gatavyathah |
sarvarambhaparityagt yo madbhaktah sa me priyah ||
% yo na hrsyati na dvesti na Socati na kanksati |
Subhasubhaparityagt bhaktimanyah sa me priyah ||

85 samah Satrau ca mitre ca tatha manapamanayoh |
Sitosnasukhaduhkhesu samah sangavivarjitah ||

% tulyanindastutirmaunt santusto yena kenacit |
aniketah sthiramatirbhaktimanme priyo narah ||

7 adhyatmajiiananityatvam tattvajaanarthadarsanam
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Mahamahopadhyaya Bhadreshdas Swami comments on FATHIH TG in his
Svaminarayana Bhasyam of the Srimad-Bhagavad-Gita. He explains, HadH,

LHTHI IS cd -Hmﬁqﬁmra@wamﬁmﬁm@ which directs one’s

attention to what it means to be engrossed in Brahmavidya. It involves unwavering

association with the Brahmasvartipa Guru, the cultivation of qualitative oneness with

the Guru, and the expression of the highest devotion to Parabrahman in this state.

In the conclusion of the description of the virtues of “one who is beyond the three modes
of material nature (gunas)” — gunatita in the fourteenth chapter of the Gita, Krsna
imparts the wisdom that only one who has attained the gunatita state is able to become

like Aksarabrahman in verse 14.26:

- H ORISR edd 1170 (BG 14.26)

Mahamahopadhyaya Bhadreshdas Swami elucidates brahmabhiiyaya as the virtues
essential for a devotee to attain liberation. It is important to note that these virtues do

not include those exclusively possessed by Aksarabrahman.

In the fifteenth chapter, while mentioning the traits of a devotee who deserves a place
in Parabrahman’s divine abode that is a form of Aksarabrahman, Aksaradhaman, Krsna

states in verse 15.5:

o o o o
- TmimRT SaagTRNT e fofiamesm: |

Sra o : Y EHTea-aeT: yansad ad "' (BG 15.5)

o

Meaning, “those who are devoid of pride and delusion, conquerors of the affliction of
attachment, perpetually absorbed in Aksarabrahman, with desires extinguished,
liberated from the dualities of pleasure and pain, remain untouched by them. They

ultimately attain the imperishable realm, Aksaradhaman.” According to

8 adhyatmajiiananityatvam
69 Srimad-Bhagavad-Gita Svaminarayana Bhasyam 13.11, p. 280; satatam svatmabrahmasvaripatva-
sampattipurvaka-parabrahmopdasanalaksana-brahmavidyanisthatvam

0 sa gunansamatityaitanbrahmabhiiydya kalpate
" nirmanamohd jitasargadosa adhyatmanitya vinivrttakamah |
dvandvairvimuktah sukhaduhkhasamjiiairgacchantyamiidhah padamavyayam tat ||
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Mahamahopadhyaya Bhadreshdas Swami, adhyatmanityah implies those who

continuously perceive Aksarabrahman within their own selves.

The sixteenth chapter starts with the tenet of divine natures with one of the first ones
being grianayoga s constancy (grianayogavyavasthiti). The commentator discerns this
as “firm conviction in Parabrahman jeweled with qualitative oneness with
Aksarabrahman; and absolute wisdom of jiva, 1$vara, maya, Aksarabrahman, and
Parabrahman.” The words in the Svaminarayana Bhasyam are: SRS fd-

o N o N 72
ddYoich2]ld I{'?JdISOIQIHQ‘RﬂUTﬂﬁ JHTAHATIRATSAABIAGVIINT IATSTEITH |

In the seventeenth chapter, Krsna expounds on the glory of the sacred syllable, 3%, and
its connection to various sacrifices. In verse 17.24, he says that Aum is chanted by the
speakers of Brahmavidya and is recognized as referring to the two Brahmans —

Parabrahman and Aksarabrahman.

- TEHIE 3% FIETE Iy fsra: |

A [T Ed SrareeT 113 (BG 17.24)

Mahamahopadhyaya Bhadreshdas Swami explains that those who possess
Brahmavidya (knowledge of Brahman) meditate on Parabrahman, along with
Aksarabrahman, using the foundation of the sacred syllable, 3%. This meditation is
performed to attain the state of brahmasthiti. Without association with Aksarabrahman,
all rites and rituals are ultimately futile. The following is the interpretation provided in
the Svaminarayana-Siddhanta-Sudha — JEHIG FEEINGIERINE RIS )
TSR HE STRTOT SRIE-4T SaTferaaraiata w17

72 §rimad-Bhagavad-Gita Svaminarayana Bhasyam 16.1, p. 318; jivesvaramayabrahma-
parabrahmetitattvaparicakayathavasthita 'vabodhalaksane jiiane

paramatmasvarupa calanisthalaksanayoge ca’vasthanam |
3 tasmad om ityudahrtya yajiiadanatapahkriyah |
pravartante vidhanoktah satatam brahmavadinam ||

74 Svaminarayana-Siddhanta-Sudha 8.2.3, p. 318; yasmat pranavo ‘ksarabrahma’bhidhayyapi
yasmdcca yajiadanadisakalakriyanam svatmabrahmabhavamaprapyaiva nusthane vyarthatvad
brahmasthitilabhaya pranava’lambanena parabrahmana saha brahmano pyanusandhanam

brahmavidyavatamiti bhavah |
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In the last chapter of the Gita, Krsna once again establishes the importance of
brahmabhdva in verse 18.50, and the accomplishment that accompanies it in verse

18.54:

- Tafs wmar Fem s qerta e A |
THTEA i 8T =S 19 1175 (BG 18.50)

- SR THTCHT F R o et |
HH: Y YA HRith TWd T 110 (BG 18.54)

In interpretation, it is understood as follows: “Achieving success, siddhi on the spiritual
path is only possible through the knowledge of Brahmavidya. Upon reaching a state
akin to that of Aksarabrahman, profound joy ensues. There is no room for sorrow or
desire. Equally inclined towards all sentient beings, one ultimately attains the pinnacle

of devotion to Parabrahman.”

These verses emphasize the attainment of brahmabhdva, where one realizes both

Brahmans and achieves a state of transcendental joy and equanimity.

In this manner, Srimad-Bhagavad-Gita starts with brahmabhdva and continues
unfalteringly to focus on this essential topic until the end of the last chapter. This is how
Mahamahopadhyaya Bhadreshdas Swami interprets the Gita and offers a consistent

exploration of the heart of the Gita.

The same brahmabhava is discussed at near the end of the Mundaka Upanisad. The

mantra reads:

- WAIE A A WA ST A ST W ARSI feehel WA |
et =Mk i aTeT T famhisyet watd 1177 (MU 3.2.9)

75 siddhim prapto yatha brahma tathapnoti nibodha me |

samdsenaiva kaunteya nistha jiianasya ya para ||

76 brahmabhiitah prasanndtma na Socati na kanksati |

samah sarvesu bhiitesu madbhaktim labhate param ||

77 sa yo ha vai tat paramam brahma veda brahmaiva bhavati nasyabrahmavitkule bhavati |

tarati Sokam tarati papmanam guhagranthibhyo vimukto 'myto bhavati ||
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This mantra emphasizes the transformative power of realizing Aksarabrahman. By
associating with the divine Aksarabrahman Guru and internalizing his form, words, and
actions, the spiritual aspirant can attain the state of becoming brahmaripa—having the

nature and realization of Aksarabrahman.

The idea is that through unwavering devotion, surrender, and absorption in the
teachings and presence of the Guru, one can transcend the limitations of the material
world and experience qualitative oneness with Aksarabrahman while offering pure and
ultimate devotion to Parabrahman. This process removes ignorance, therefore,
liberation from worldly attachments and leads to the attainment of an immortal spot in

Aksaradhaman.

This understanding is consistent with the overall theme of the Bhagavad Gita, which
emphasizes the importance of spiritual knowledge, devotion, and the guidance of a

realized Guru engrossed in Parabrahman.

In conclusion, the interpretation provided by Mahamahopadhyaya Bhadreshdas Swami
offers a consistent exploration of the heart of the Bhagavad Gita, focusing on the
concept of brahmabhdva, or attaining the state of Aksarabrahman. According to this
interpretation, the Gita begins with establishing brahmabhdava and emphasizes its

importance throughout all its chapters.

The qualities and attributes described in the Gita, such as adhyatmajiiana (knowledge
of the self), gunatita (beyond the three gunas), and nirguna (without the gunas), are all
seen as leading to the attainment of brahmabhdava. This interpretation also finds

resonance with the teachings of the Upanisads and Brahmasiitras.
6.5 Atmagrhiti from the Brahmasiitras

The concept of atrmagrhiti is considered the most significant spiritual endeavor. Vyasa
expounds it in the Brahmasiitras (3.3.15-18) and finds support in the other two texts.
Various Upanisads, such as the Katha Upanisad and Brhadaranyaka Upanisad,

emphasize the importance of realizing Aksarabrahman as one’s atman.
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Let us delve deeper into the contemplation of armagrhiti.

o o

- HATCHRITARAEGUd ® (BS 3.3.15)

6.5.1 What is Atmagrhiti?

In this section, we explore the concept of atmagrhiti as mentioned in the Brahmastitras.
As per the elucidation by Mahamahopadhyaya Bhadreshdas Swami, the word “grhiti”
in the compound can be understood as buddhi (intellect) or anusandhanam (attending

to), leading to the term atmabuddhi.

In the Svaminarayana-Siddhanta-Sudha, armabuddhi is defined as firm knowledge that
Brahman is one’s atman, that the imperishable Aksara is one’s atman, and that the
Brahmasvariipa Guru is one’s atman. It represents a specific way of conceiving one’s
atman as being Brahman. The words read: aﬁqﬂ@qﬁ STET HATSSTHTSE HHISSCHTST
SEETEA  TRHUISSCHICHATcHe:  YhUSCHIET:  TAISSHAl  STRTEE
[EEIEEECaNER AN

From the sutra, we can understand that one should have atmabuddhi with
Aksarabrahman because it (atmagrhiti) is the best. “itaravad” is interpreted in two
ways. One in reference to the siitra before, i.e., 3TTcHISGT=A (BS 3.3.14), where the
word dtma refers to Parabrahman, with reference to 3SR HTHTSSA=HT:S! (TU
2.5.2). Itarad, “the one different” (from Paramatman), is Aksarabrahman. Secondly, it
can signify all mayic objects, distinct from the authentic essence of the atman, such as
the body, partner, money, and offspring. As individuals often have a strong attachment
to these temporary and fleeting objects, it is asserted that they (we) should develop such
a staunch association with Aksarabrahman instead. An illustrative instance can be

observed in the case of an individual overcome by love, who may proclaim their partner

8 atmagrhitiritaravaduttarat

7 Svaminarayana-Siddhanta-Sudha 8.2.5, p. 321; atmabuddhirnama brahma mama “tma’ksaram
mama’tma’yam brahmasvariipo gururmama’tmatyadyatmakah prakrstapratyayalaksanah sva’tmano
brahmabhdavanaya vibhavanaprakaravisesah

8 Gtmasabdacca

81 anyo 'ntara atmanandamayah
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as their life, heart, or soul. Such figurative expressions are employed despite the absence
of an actual merging of identities between the two individuals. This phenomenon

exemplifies the concept of armabuddhi within the given context.

The last word, “uttarad” in the sttra, means “because (it is) the best.” The root “ut,”
signifying “up” or “beyond,” imparts a sense of elevation or advancement, and “uttara”
is often used to denote superiority, excellence, or surpassing qualities.
Mahamahopadhyaya Bhadreshdas Swami explains that without atmabuddhi,
characterized by the sense of oneness with Brahman (Aksarabrahman), one is not

eligible for the pure updasana (worship and meditation) of Paramatman.

Indeed, the Upanisads echo the idea of armagrhiti, as proposed in the armagrhiti
adhikarana of the Brahmasiitras. These mantras offer further validation of the concept
of the individual self (atman) being identical to Brahman. Here are some relevant

Upanisadic verses:

- I UF JTSE SRS (BU 1.4.10) — “One who in this way knows that ‘I am

Brahman.””

- ITIHTAT 5@ (MaU 1.2) — “This atman is Brahman.”

- WY H HATCHISd édq Jdq SI&® (CU 3.14.4) — “This atman of mine in the heart is

Brahman.”

D ISGICEI] RARE Grsgafss (IU 16) — “I am that person (Aksarabrahman) in the
light.”

These mantras highlight the realization and affirmation of the ultimate truth that the
individual self (atman) is to be understood as having oneness with Aksarabrahman.
Although ontologically jivas and 1§varas, and Aksarabrahman are different,

understanding oneself to be Aksarabrahman is the path to brahmabhdava, which means

82 ya evam vedad’ham brahma smiti
8 ayamatma brahma
8 esa ma atma ntarhrdaya etad brahma

8 yo savasau purusah so’hamasmi
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the cultivation of liberating qualities of Aksarabrahman. These Upanisadic statements
further strengthen the significance of atmagrhiti and its role in spiritual realization.
Moreover, atmagrhiti is not merely an intellectual understanding of spiritual concepts
but a direct experiential unity of oneself with Aksarabrahman. It involves a shift in one’s
identification from mundane to divine, leading to profound inner freedom, peace, and

liberation from the bondage of maya.

In summary, atmagrhiti, as mentioned in the Brahmasiitras, emphasizes the importance
of developing firm knowledge and a deep sense of identification with Aksarabrahman.
It encourages individuals to cultivate atmabuddhi that recognizes their atman as one

with Aksarabrahman.
6.5.2 An Inquiry

In the same adhikarana, an inquiry and its solution are presented. The siitra raises the
question of whether the state of being like Aksarabrahman or having an unshakable

association with Aksarabrahman is inherent in the atman or not.
ERRICICIEEC L
- T9H™ (BS 3.3.17)

The term apitrvam indicates that it is not something existing previously. If it were
already present in the atman, it would not have been mentioned or explored in the
Prasthanatrayl (the three primary texts of Vedanta). When something does not exist
beforehand, a process is prescribed to attain it. The commentator, Mahamahopadhyaya
Bhadreshdas Swami, illustrates this with an example: we tell someone to “speak the
truth” only if they have not been speaking it, not to those already uttering it. It is said
in the Mundaka Upanisad — dHdeh SHATSHHERY (MU 2.2.5) and 3% HOE]
EFATSSHAH® (MU 2.2.6), and in some of the mantras® referenced earlier, that one

should cultivate association with Aksarabrahman. Thus, it is clear that brahmabhava -

8 karyakhyanadapiirvam
8 tamevaikam janatha tmanam

88 Om ityevam dhyayatha tmanam
8 ya evam veda’ham brahmd smiti and others
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the state being like Aksarabrahman is something that does not exist before for an

aspirant and comes anew.
6.5.3 Aksarabrahman Guru

The question arises regarding whom one should associate with, understanding them to
be Aksarabrahman. Mahamahopadhyaya Bhadreshdas Swami answers this in the
commentary on the following stitra, Wﬁ@ﬂﬁ?ﬁf %(BS 3.3.18). Aksarabrahman is
one of the two entities beyond maya; thus, it cannot be equated or assimilated with
anything else. This Aksarabrahman allows oneness with the spiritual seekers; however,
this oneness does not imply ontological unity where one becomes indistinguishable
from Brahman in every aspect. Certain characteristics necessary for the performance of
the supreme upasana (worship) of Parabrahman are granted and thereby possessed by
the aspirant. In contrast, others, such as being the independent creator of the Creation,

like Aksarabrahman, are not granted.

- WAIE S qeqH S oS Sl Waild ATeTssaieresed Haifd |
et e el oo et forehisaat st 1°! (MU 3.2.9)

It is essential to have Aksarabrahman right before our eyes to attain the aforementioned
state of brahmabhdva. Fortunately, this Aksarabrahman exists in the form of the Guru,
specifically the Gunatita Guru, as confirmed by the Mundaka Upanishad. The

Upanishad states,
- AT | TEHAT TSR |HeaTor: e s FHEe°? (MU 1.2.12)

Meaning, “to realize that knowledge, one must go, with sacrificial firewood in hand, to

the Guru, the knower of the revelatory texts, Brahman, and fixed in Parabrahman.”

9 samane evam ca’bhedat

! sa yo ha vai tatparamam brahma veda brahmaiva bhavati nasya’brahmavitkule bhavati |
tarati sokam tarati papmanam guhagranthibhyo vimukto 'mrto bhavati ||; More about brahmabhava and
atmagrhiti can be found in the Mundaka Upanisad Svaminarayana Bhasyam of MU 3.2.9, pp. 299-304,

and Svaminarayana-Siddhanta-Sudha 8.2, pp. 307-330.
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In summary, atmagrhiti is a process of realizing the state of brahmabhava, which is not
inherently present in the atman. To achieve this state, one needs to associate with
Aksarabrahman and, thus, embody the characteristics necessary for worshiping

Parabrahman.
6.5.4 A Mundaka Analogy

In order to illustrate the profundity of armabuddhi, various examples are provided. Just
as a greedy person considers money their life, a person in love considers their partner
their life, and ordinary individuals consider their body to be their everything,
atmabuddhi or the feeling of oneness is born out of ultimate love for something or
someone. This intense love should be directed towards the Brahmasvartipa Guru, the
manifestation of Parabrahman for us. This is supported by statements from the

Vacanamrtas, such as G. II 54 and G. III 11.

In the Upanisads, there are occasional analogies to expound upon such topics. Let us
consider an analogy of a bow and an arrow from the Mundaka Upanisad. Two
consecutive mantras from the Upanishad highlight this analogy:

TR TR <IadT eTedt deaner @ fafg 18 (MU 2.2.3)

“After grasping the Upanisad bow, a great weapon, join it with an arrow sharpened by
worship. With an intellect that has attained its qualities, oh son, one should draw the

bow and then pierce that very Aksara, which is the target.”

- ST & TR RITCHT STal dected <o |
YA Jge TRA qHAT 91aq 114 (MU 2.2.4)

9 dhanurgrhitvaupanisadam mahdstram saram hyupdsanisitam sandadhita |

ayamya tadbhavagatena cetasa laksyam tadevaksaram somya viddhi ||
%4 pranavo dhanuh saro hyatma brahma tallaksyamucyate |
apramattena veddhavyam Saravat tanmayo bhavet ||
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“The pranava is the bow. The arrow is the atman. Brahman is said to be the target. It
should be pierced by one who is vigilant, and like an arrow, one should become wholly

absorbed in it.”

In this analogy, just as an archer focuses solely on the aim while putting the bow and
arrow together, a spiritual aspirant should concentrate and meditate only on the aim, the
Brahmasvariipa Guru. The Guru becomes the aim, and the aspirant, like an arrow, is
about to reach the aim of becoming like Brahman (brahmaripa) through complete
association with heartfelt devotion. Such unwavering devotion leads the aspirant to

Brahman, the Aksaradhaman. Thus, the metaphor fits the concept well.

Furthermore, this exploration of brahmabhdava demonstrates consistency in the
Prasthanatrayl. Similar themes can be found in the other two scriptural texts as well.

For example:

- AEISEI (BS 1.3.5)

- O AISHTROT WRI ded |

T AT, ST FHedd | (BG 14.26)

These examples highlight consistency in the exploration of brahmabhava and its

attainment across the Prasthanatrayi.

In conclusion, this section explores the concept of atmagrhiti from the Brahmasiitras
and its attainment as presented in the Prasthanatrayil. We start by understanding what
this term entails, and the mantras from the Upanisads emphasize identifying oneself
with Aksarabrahman. Then, the study delves into the inquiry of establishing atmagrhitii
and highlights the significance of this process that brings in a state of existence that was
not prior available. It explains that association with Aksarabrahman or having an
unshaken connection with it is something to be cultivated. The presence of a Guru, who

is the knower of the revelatory texts and fixed in Parabrahman, is crucial in realizing

95 bhedavyapadesat
% mam ca yo 'vyabhicarena bhaktiyogana sevate |

sa gunan samatityaitan brahmabhiiyaya kalpate ||
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this knowledge. We then understand who is such Brahmasvartipa Guru that can bless

us with such a state like his.

Finally, the profound nature of armabuddhi is elucidated using the analogy of a bow
and an arrow of the Mundaka Upanisad, emphasizing the concentration and devotion
of the aspirant towards the aim, the Brahmasvartipa Guru. The consistent exploration
of brahmabhava across the Prasthanatrayl is highlighted, demonstrating the

interconnectedness of the texts in presenting this concept.

This intricate exploration of atrmagrhiti is revisited with profound depth in the third
section of the third chapter of the Brahmasitras. It unfolds across three consecutive
adhikaranas — Aksaradhi adhikarana (BS 3.3.32-33), Antara adhikarana (BS 3.3.34),
and Vyatihara adhikarana (BS 3.3.35-39), offering a comprehensive and scholarly
analysis of this concept. Some of the important siitras are presented below, as the
Svaminarayana Bhasyam of each opens up new perspectives on the dynamics of the

experience of oneness with Aksarabrahman — the manifest Guru.
- e ey : WA ATHITEE agha (BS 3.3.32)
- SIS (BS 3.3.33)
- IR AU TSI HETSTIUfIf S aae=aaa” (BS
3.3.34)

- Sfaerl forfRrfe gated ! (BS 3.3.35)

One of the important discussions at the end of this set begins with an objector’s question
that if everything — all sadhana and mukti happens through association with
Aksarabrahman, Parabrahman feels redundant in the reaction. Thus, it harms
Parabrahman’s greatness. Vyasa disagrees, saying that Parabrahman is already

respected; thus, his glory remains as is.

7 aksaradhiyam tvavarodhah samanyatadbhavabhyamaupasadavat taduktam
B iyadamananat
% antara bhiitagramavatsvatmano ‘nyathd bheda nupapattiriti cennopadesantaravat

190 yyatiharo visisanti hitaravat
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_ SAEUEAM: 1! (BS 3.3.38)

Mahamahopadhyaya Bhadreshdas Swami presents a few references for the objector to

contemplate in arriving to same conclusion as Vyasa.
- IO A W2 (MU 2.1.2)
- ISR T&W: 18 (KU 3.11)
- IR O R (KU 6.8)
- AR R TE (MU 2.2.8)
- oreqd R fesm! %6 (MU 3.2.8)

- TSSO TTead e qesHterd 'O (PU 5.5)

- T ATy 3T (SU 6.8)
- R I e (BG 8.22)

- s R wfasen! 0 (BS 14.27)

- 3O R (BG 15.17)

- TEETY =EE: 12 (BG 15.18)

191 adaradalopah

192 hyaksarat paratah parah

193 qvyaktat purusah parah

194 qvyaktattu parah purusah

195 tasmin drste paravare

19 paratparam purusamupaiti divyam

197 etasmajjivaghanat paratparam purisayam purusamiksate

198 na tatsamascabhyadhikasca drsyate

19 purusah sa parah partha

19 brahmano hi pratisthaham

"W yttamah purusastvanyah

"2 aksaradapi cottamah
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Upasana can only happen with brahmabhava at heart. There is no other complete

formula to access the ultimate bliss of Parabrahman. The siitra, ST SAEAEEH 1< (BS

3.3.39), states this, as do the other scriptures.
- SrEfeRTId !B (TU 2.1.1)
- SEYd: TETCHT... WEfth avd W (BG 18.54)

- FATHANTIENTAS & HeaT 15 (KU 2.12)

N
- ¥ SIERITTRICHT gEHeEawd' ¢ (BG 5.21)

- 3% SoIeRIeT ST AR AETERT ! (BG 8.13)

This path stands as the sole means to attain liberation (mukti), and its absence entails

grave consequences of profound magnitude.

- 3T~ | WA | 36 SR 9 = (TU 2.6.1)

- A1 9 udeE TS e SRITd Fsid Tuded sIgi
TIHSHTII-A e T3 Wafd| AT AT Taear M serTea i
I & 910 (BU 3.8.10)

In the first half of this chapter, we explored how Brahmavidya is the path to mukti and
is the greatest of all endeavors. While exploring various sections from the
Brahmasttras, SrTmad-Bhagavad-GItﬁ, and Upanisads like the Brhadaranyaka
Upanisad and Mundaka Upanisad, we see that Brahmavidya is open to all irrespective
of any parameters of worldly biases. We, therefore, consider a study of brahmabhava,

a state of becoming like Aksarabrahman, from the Srimad-Bhagavad-Gita as part of the

'3 brahmavidapnoti param

14 brahmabhiitah prasannatma... madbhaktim labhate param
1S adhyatmayogadhigamena devam matva

16 sq brahmayogayuktatma sukhamaksayyamasrute

7 qum ityekaksaram brahma vyaharan mamanusmaran

18 gsanneva sa bhavati | asad brahmeti veda cet
9 y0 va etadaksaram gargyaviditva smimlloke juhoti yajate tapastapyate bahiini
varsasahasranyantavadevasya tad bhavati| yo va etadaksaram gargyaviditva smallokat praiti sa

krpanah
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study of Brahmavidya and spiritual praxis. The final part of this half is about atmagrhiti
— the contemplation that Aksarabrahman is one’s atman, and this is something that
needs to be done or accomplished; it is not inherently possessed. This brings us to the
final fruit of all spiritual endeavors, mukti. Moreover, as a miscellaneous part of this

chapter, let us explore other parts and forms of Brahmavidya and their significance.
6.6 Miscellaneous Sadhanas in the Brahmasiitras

Let us now delve into the exploration of various miscellaneous upasands and sadhanas
as expounded in the Brahmasitras. Most of these sadhanas are from the third chapter
of the text, while Vyasa engages in a dialogue with various other thinkers. One such
topic is the Angavabaddha adhikarana, which addresses the fact that the meditative
practice (updasand) of perceiving all the body parts as brahmamaya is indeed present in
all the Upanisads. The siitra, JISEEGIE] T WAy & Yfadeq'? (BS 3.3.53),
emphasizes that Brahmavidya constitutes the ultimate teaching of the Vedas. The sttra
includes the word “prativedam,” underscoring the comprehensive nature of this
knowledge in all of the Vedas. The significance of perceiving Brahman in our body
parts lies in the fact that initially, we may not possess the capacity to directly perceive
or fully realize Brahman within our atman. Engaging in this upasana aids us in wholly
and swiftly attaining that stage of realization. Furthermore, the second siitra in this
adhikarana, TTCagISeRE:2! (BS 3.3.54), elucidates the principle that when
something is not contradictory and proves to be beneficial, it is advisable to incorporate

it (upasamhara).

The subsequent adhikarana under consideration is the Bhiimajyayastva adhikarana,
which addresses the question of whether all the s@dhands mentioned in the Upanisads
possess equal efficacy or if they yield different results based on their respective powers.
The first siitra that provides an answer is JF: Shadeedraed qdT o Igafai2? (BS
3.3.55), which references the Chandogya Upanisad mantra: a1 & HT deg@H' > (CU

120 aiigavabaddhastu na sakhasu hi prativedam
R mantradivadva virodhah
122 bhismnah kratuvajjyayastvam tatha ca darsayati

123 y0 vai bhitma tatsukham
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7.23.1). In this mantra, Paramatman is identified as the highest and most blissful. It
indicates that among all the sddhands where the presence of Paramatman is
acknowledged, they are considered the most superior. Furthermore, to attain the
complete updsana of Parabrahman and effectively engage in it, one must cultivate the

realization of Aksarabrahman — as the scriptures reveal.

- ARIHTCHT Yo vl F HerET o 8T 21 |
FHAY UL I TIEAEIY HATHT Freguld o &1 11124 (KU 2.23)

- AT Y qETSSiE 9 0 SRIGHTCRITTI 125 (BG 11.47)

- T IS g o TSR quifered: |
TEEY: TR 378 Jalloh 58 eI FEIAR 11126 (BG 11.48)

Consequently, the attainment of the state of being brahmaripa should also be
considered within this context. More about this could be studied from the

Svaminarayana Bhasyam series and Parabrahman Swaminarayan’s Vacanamrta.

The significance of the varied vidyas (knowledge) and vidhis (prescribed rituals)
pertaining to Parabrahman is addressed in the Sabdadibheda adhikarana, which seeks
to explain why these vidyas are presented independently and with distinctions. While
Aksarabrahman and Parabrahman are the proclaimed entities in all the vidyas, serving
as the ultimate goal, the acaryas (teachers) have taken into consideration the seeker’s
desires, faith, curiosity, spiritual needs, temperament, inclinations, and other factors in
order to accommodate and cater to their individual dispositions. In a manner
reminiscent of Yajfiavalkya’s multifaceted explication of Brahmavidya within the
Brhadaranyaka Upanisad, wherein he adeptly adjusted his teachings to suit the
questions and backgrounds of various individuals—Maitreyi, Janaka, and Gargi &
other brahmins in the second, third, and fourth chapters respectively—a parallel

adaptability is observed in the presentation of Brahmavidya across different contexts.

12 nayamatma pravacanena labhyo na medhaya na bahuna srutena |
yamevaisa vyrnute tena labhyastasyaisa atma vivrnute taniim svam ||

125 maya prasannena tava riunedam ripam param darsitamatmayogat |
126 na vedayajiiadhyayanairna danairna ca kriyabhirna tapobhirugraih |

evamrupah sakya aham nrloke drastum tvadanyena kurupravira ||
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The second siitra, ﬁ%ﬁm 127 (BS 3.3.57), of this adhikarana, elucidates
that these vidyas do not conflict with each other and, as they are different forms of
Brahmavidya itself, they ultimately lead to the attainment of mukti. Consequently, they
can be practiced interchangeably. Examples of different vidyas found in the Chandogya
Upanisad include the Sandilyavidya (CU 3.14.4), the Bhiimavidya (CU 7.26.2), and the
Daharavidya (CU 8.12.2), and the same goes for Brhadaranyaka Upanisad and the other
Upanisads. Similarly, in the Srimad-Bhagavad-Gita, various approaches to
Brahmavidya are elucidated. It is important to note that kamya karma (desire-driven
actions), which differ from Brahmavidya karma (actions supporting Brahmavidya), are
performed according to one’s wishes to fulfill specific desires. Brahmavidya is distinct
because it yields the supreme fruit of attaining the state of Aksarabrahman, becoming
brahmariipa. Hence, by sincerely practicing any of the forms of Brahmavidya, one

attains the highest realization.

The Yathasrayabhava adhikarana, spanning from Brahmasiitras 3.3.59 to 3.3.64, delves
into the concept of upasanas (worship or meditation) of various deities mentioned in
different vidyas. The initial siitras establish the parvapaksa (opposing view) that one
should perform wupdsana of other devas and 1§varas as prescribed in other vidyas
because doing so empowers the individual, and the scriptures support this. Furthermore,
there are desirable fruits associated with such upasanas, as stated in the Chandogya
Upanisad 5.12.1-2. However, Vyasa presents the siddhanta saying, < dT
WE%% :128 (BS 3.3.63), refuting the opposing claims. He states that these
different forms of updsanas should not be performed because no actual scriptural
reference supports their simultaneous practice. In the fifth chapter of the Chandogya
Upanisad, it is considered erroneous when the atman is referred to as other entities. One
engages in such updsands due to a lack of clear understanding of the Vai§vanara
Paramatman that surpasses the realms of Dyuloka (heaven), Adityaloka (the realm of
the Sun god), and others. The adhikarana concludes with the last siitra, g3FT=a'2 (BS

3.3.64), emphasizing that the Upanisads clearly demonstrate that only the Aksaradhipati

127 vikalpo 'visistaphalatvat
128 na va tatsahabhava’sruteh

129 darsandcca
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Parabrahman is the object of updsana for attaining ultimate liberation. Numerous srutis
and smrtis emphasize the exclusive worship of the highest, as nothing comparable to
the realization obtained through the updsanda of Parabrahman can be attained through
any other means.
- T T R e e = e |
qfel TefieTi O g forgm aeH 11130 (SU 6.7)

- gWHE ¥ YU AT ated 913 (BG 7.14)

- Aut T e iR (BG 7.17)
QAT SaISI ATi~ HegehT ATf=d 7 1113 (BG 7.23)

- AT W A ST WurEd (BG 9.22)

- AT AT T STEHA TS |
Tq 58 = o T8 = W 1113 (BG 11.54)

- HEE WAL Y Hi R 39T |

TG T | IhaHT 7T 110 (BG 12.2)

The Anustheya adhikarana addresses the question of whether a brahmacarin (celibate
student) who has committed to #rdhvaretas (one who has upward-moving energy)
should engage in the asrama vidhi (rituals and practices associated with a particular

stage of life). Jaimini initially believes it is unnecessary or even refuted in the sastras.

39 tamisvaranam paramam mahesvaram tam devatanam paramam ca daivatam |
patim patinam paramam parastad vidama devam ||

B mameva ye prapadyante mayametam taranti te

132 tesam jiiant nityayukta ekabhaktirvisisyate

133 antavattu phalam tesam tad bhavatyalpamedhasam |
devan devayajo yanti madbhakta yanti mamapi ||

13% ananyascintayanto mam ye janah paryupasate

135 bhaktya tvananyaya $akya ahamevamvidho rjuna |
Jhdtum drastum ca tattvena pravestum ca parantapa ||
136 mayyavesya mano ye mam nityayukta upasate |

Sraddhayd parayopetaste me yuktatama matah ||
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However, Badarayana (Vyasa) counters Jaimini’s perspective by referencing the sastras

on this matter. The sitra, 3TIBA FTEURA: WEIYA:'?7 (BS 3.4.19), expresses
Badarayana’s standpoint. The three pillars of dharma mentioned in the Chandogya
Upanisad: T €HEh-T INSETI gHMHIA Temeay ua fgeten aaamﬁﬁ;wsmﬁ
qdia:3 (CU 2.23.1) remain the same for both the grhastha (householder) and
brahmacarin (student) or parivrajaka (wandering ascetic). The mantra specifies that
yajiia, meditation, and charity are the primary practices for the grhastha, while
brahmacarya is the focus for the brahmacarin. The term “tapas” encompasses both

vanaprastha (forest dweller) and samyasa (renunciate) stages because austerity (tapas)

is the central activity in these two dsramas.

Should individuals within any of these dsramas persist in their activities without
attaining the state of yoga, characterized by transcending the three gunas and becoming
firmly established in Parabrahman, they will remain ensnared in the relentless cycles of
being born and dying until the fortuitous encounter with Aksarabrahman, who possesses
the capacity to guide them toward liberation. The relationship between the
Aksarabrahman Guru and a sisya (teacher and disciple) continues even for parivrajakas
(wandering ascetics). Furthermore, an objector claims no specific vidhi (prescribed
action) for parivrajakas exists. However, a siitra, fferat amoaq!®® (BS 3.4.20), refutes
this claim by stating that they do have a vidhi related to carrying various items and

performing various rites and rituals.

Once again, the skeptic argues that all this is mere praise (stuti) and is not practically
achievable. Vyasa counters this by asserting, ﬁﬁ'ﬂﬁ'ﬂq’ﬁﬁlﬁ% Q:I'IWMO (BS
3.4.21), that as there is no other authoritative scriptural evidence, their earlier
statements should be understood as the final answer, and the situation should be
approached accordingly. If individuals are solely engrossed in fulfilling the duties

prescribed by their asramas or following the specific guidelines of their respective

37 anustheyam badarayanah samyasruteh

138 trayo dharmaskandha yajiiosdhyayanam danamiti prathamastapa eva dvitiyo brahmacarya-
caryakulavast trtivah
139 vidhirva dharanavat

40 stutimatramupadanaditi cennapiirvatvat
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stages of life, they will not attain mukti and will remain caught in the endless cycles of
being born and dying until they come into association with Aksarabrahman. Sastric
references support this perspective, such as the statement, IR & W%T@?[
qeed 93@1{141 (Jabala Upanisad 4), which implies that one should renounce worldly

attachments at the appropriate time.

The question of whether one can eat anything one wants or if there should be some
distinctions and adherence to scriptural orders arises in practical terms. An incident that
sheds light on this matter is the story of Cakrayana of the Chandogya Upanisad. Due to
a drought, Cakrayana moves to a village of elephant owners, where he experiences
extreme hunger and is forced to beg for food. A villager provides him with half-eaten
grains, and Cakrayana consumes them. However, when the villager offers him water,
Cakrayana refuses. The villager becomes curious as to why Cakrayana ate the grains
despite knowing they were impure but refused the water. Cakrayana explains that he
consumed the grains for survival, as he would have perished without them. However,
after consuming the grains, he no longer needed anything further for survival. His desire
for water was more of a want than an essential need, so he declined the offer. The story

in its original Sanskrit is as follows:
142 (CU 1.10.1)
- IV HoHTIETER foTya d gaTE | Adis e aea A 0
Suffear 3fa 11 (CU 1.10.2)
- TN H EITT gaTe A Yaa! e ress o | id wffd
B (1'% (CU 1.10.3)

Y ytsannagniko va yadahareva virajet tadahareva pravrajed

2 matacthatesu kurusvatikya saha jayayosastirha cakrayana ibhyagrame pradranaka uvasa ||

143 sa hebhyam kulmasankhadantam bibhikse tam hovaca |

144 etesam me dehiti hovaca tanasmai pradadau hantanupanamityucchistam vai me pitam syaditi

hovdca ||
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- 7 Raedsgfeoen st = a1 sehifasafimmraraf=ia gem= s T
SEUEML 11145 (CU 1.10.4)

The siitras, HT=TTA{l TTOMeT TERMTC (BS 3.4.29) and STT€=<'¥7 (BS 3.4.30),
clarify that in a situation of life and death, one can consume any food necessary for
survival. However, under normal conditions, one should refrain from consuming
contaminated food as it hinders spiritual progress. This principle is also found in smytis
(codes of conduct). It should be noted that permission to eat any and all food is only
applicable in cases of extreme urgency (apatkala) or for those who lack control over
their senses (a-manasvin). Thus, the concept of sarvannanumati (permission to eat
everything) is restricted to exceptional circumstances and does not apply to daily

experiences.

Furthermore, performing the prescribed karmas is helpful in understanding and
realizing a vidya (spiritual knowledge). This is explained in the siitra, GghTcaT!48 (BS
3.4.33), which states that both vidya and avidya (knowledge and ignorance) should be
known together. The 1§a Upanisad verse, fari =nsfa=n = W’{é’cﬁw ag'Y? (1U 3),
reinforces this fact. However, it is essential to understand that attaining ultimate moksa
cannot be accomplished solely through asrama karma. While engaging in the prescribed
duties may lead to a higher status or spiritual growth, the primary goal is to attain mukti

that can only be granted by Aksarabrahman and Parabrahman.

The question of whether a spiritual aspirant who has deviated or slipped from the path

of Brahmavidya can regain their original status or even progress further through

prayascitta (atonement) is addressed in the Tadbhita adhikarana - TEIE G GEAL]
?rﬁﬁriﬁﬁmmg’\mwﬁw 150 (BS 3.4.40). Jaimini’s viewpoint is presented first, stating
that the systems of naisthika (lifelong celibacy) and vanaprastha (forest dwelling)

parivrajakas are meant for those who never fall from their chosen path. According to

95 na svidete ‘pyucchista iti na va ajivisyamimanakhadanniti hovaca kamo ma udapanamiti ||

146 sarvannanumatisca prandtyaye taddarsandt

9T abadhdcca
8 sahakaritvena
99 vidyam ca ’vidyam ca yastad vedobhayam saha

150 tadbhiitasya tu tadbhavo jaiminerapi niyamatadriipa bhavebhyah
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Jaimini — and not Vyasa -- if one falls off this path, regardless of the reason, one is not
allowed to re-engage in Brahmavidya, and there is no prescribed atonement for them.
In response to this objection, Vyasa provides an alternate perspective, wuﬁmﬁé%
Wﬁﬂ{m (BS 3.4.42). He explains that the mistakes made by the aspirant are
minor flaws or faults, not major ones. Therefore, through the process of atonement, one
can be forgiven and allowed to progress further on the spiritual path. The key aspect of
this process is to approach the manifest form of Aksarabrahman in the form of the Guru
and openly acknowledge one’s faults without concealing anything. The Guru can purify

the aspirant and relieve them of their burdens. Mahamahopadhyaya Bhadreshdas

Swami writes, Al AFEEHAWY TR T s@fcETsesTsia |
HIEATGSRIETE: FHel T Safedan arqur (e qarfeesmaiam wrear fase
ST AT HId 9T 1152, When individuals deviate from their prescribed dharma,

they may fall from their current position. However, this does not disqualify them from
Brahmavidya. Through atonement, they can be cleansed and rejuvenated to resume
their pursuit of the spiritual path. The commentator also supplies some relevant

references from the smyrti texts to solidify the argument.

The Asina adhikarana discusses the proper way to perform upasana (meditation) in the
seated posture. The siitra, STE: GFIST' > (BS 4.1.7), states that updsand should be
done while sitting, as it is the most conducive and suitable position for meditation. It
emphasizes that while lying on the ground, there is a risk of falling asleep; while
walking, there is a risk of losing concentration; and while standing, there is a risk of
getting tired. Therefore, sitting is considered the most appropriate posture for dhyana
(meditation). This is also supported by the Srimad-Bhagavad-Gita, where the
importance of sitting comfortably in a clean and quiet place for meditation is

highlighted.

Y upapirvamapityeke bhavasamanavattaduktam

152 Brahmastitras Svaminarayana Bhasyam 3.4.42, p. 377; ato naisthikadinamapi pracyanamatre na
brahmavidya’dhikaro ‘pagacchati | saksadbrahmasvariapaguroh samaksam svapracyutim
chadmarahitayd sampiirnam nivedya tadadistaprayascittena svatmanam visodhya brahmavidyayam
yatitavyamiti bhavah |

153 gsinah sambhavat
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- ORI R SfsTe RerHTEH e |

AT feddl A= AT 1115 (BG 6.11)

o

- AT HA: Fhedl AdTA SR |

SIS S Fo=ATRHTATE 115 (BG 6.12)

The significance of sitting is further explained by saying, 3T<cted Fryey!se (BS 4.1.9),
as maintaining a stable physical posture helps in achieving mental stability and focus
during meditation. It provides a solid foundation for the mind to settle and concentrate
on the object of meditation. There is no specific rule or restriction regarding the
direction in which meditation should be performed. One can choose any direction that
facilitates concentration and creates a better connection with Parabrahman. The
direction is not as crucial as the state of mind and the ability to establish a deep spiritual
connection. As for the time limit, there is no prescribed duration for meditation. It is a
continuous practice that should be carried out throughout one’s life. The state of
meditation and connection with the divine should be cultivated in such a way that it
becomes effortless and integrated into every aspect of one’s existence. Even in the state
of jivanmukta (liberated while living), one continues to follow the rules and practices,
not for personal benefit, but to serve as an inspiration for others. By observing the elders
and spiritual practitioners following the rules, the younger generation is motivated and
encouraged to do the same, fostering a sense of discipline and spiritual growth in the

community.

The Samadama adhikarana - W’I@ﬁﬁ: 1q LRINE ?‘lﬁ‘am
Wﬁlﬁ'ﬂﬂ'@m (BS 3.4.27) addresses the significance of internal (antaric)
sadhana in the path of Brahmavidya. The question at hand is whether internal sadhana
is essential for all individuals in different asramas. An objector raises the point that

householders (grhin) who already perform external rituals like yaj7ias may not require

134 $ucau dese pratisthapya sthiramdasanamatmanah |

natyucchritam natinicam cailajinakusottaram ||
153 tatraikagram manah kytva yatacittendriyakriyah |
upavisyd’sane yunjyadyogamatmavisuddhaye ||

136 gcalatvam capeksya

157 $amadamadyupetah syat tatha pi tadvidhestadangataya tesamavasya ‘nustheyatvat
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internal sadhana to attain Brahmavidya. However, the Brahmasiitrakara clarifies in the
stitra, as mentioned above, that even householders need to engage in internal sadhana.
While they may already have external rituals, internal sadhana is still necessary. This
is because it is explicitly stated in the Brhadaranyaka Upanisad mantra -

TS Tl AT S ie]: HTIEd! YealSSCHIAISSTA Ugafd! s (BU 4.4.23) -

that those desiring Brahmavidya should practice internal disciplines such as samadama
(control of the senses and mind), uparati (cessation from worldly desires), titiksa
(tolerance), and sama (mental tranquility and equilibrium). These practices enable the
seeker to turn their attention inward and realize the self within. The significance of
internal sadhand is emphasized over external rituals because it helps individuals
develop inner qualities and transcend the limitations of the mind and senses. It is
acknowledged that it may take time for aspirants with less sraddha (faith) to overcome
obstacles and fully engage in internal sadhana. However, the pursuit of internal sadhana
is crucial for all individuals on the path of Brahmavidya, be they householders or
monastics, males or females, as it deepens their spiritual growth and leads them closer

to the realization of Parabrahman while becoming like Aksarabrahman.

This sadhand of contemplation is intended for attaining siddhi, or perfection. The fourth
chapter of the Brahmasiitras begins with the Avrtti adhikarana shedding light on a
significant method to embody this sadhana. The term avrtti means repetition, indicating
the question of whether one should repeatedly contemplate upon Aksarabrahman and
Parabrahman to attain a spiritual state. Is it not possible to accomplish this in a single
instance? An objector raises the point that it should be done only once, as what is done
once regarding these divine entities is not destroyed. Therefore, there seems to be no
specific need for repeated contemplation to attain phala, the desired outcome. However,
Vyasa responds by stating that repetition should be done more than once, as it is done
in the same way in Vedanta. Numerous scripture passages support this notion,

repeatedly emphasizing thoughtful engagement with Brahmavidya.

- ITISER e ofF e e qf derdl srtee™ > (MU 1.2.13)

158 tasmadevamvicchanto danta uparatastitiksuh samahito bhiitva tmanyeva ‘tmanam pasyati

159 yena ksaram purusam veda satyam provica tam tattvato brahmavidyam

346



- SrEfeRTHIfT T (TU 2.1.1)

- STCHT a7 3N EFS: Alded Uraed! Hideafade: 16! (BU 2.4.5)

- d uad R ST 162 (MU 3.1.8)

- 3% 3RId SAIATSSTIH'S} (MU 2.2.6)

- STRIH dgIaiTaH =q9r!t (MU 2.2.3)
- O SATANTIT 3993 (SU 1.3)

The pattern of repetition is significant because not everyone can fully comprehend and
attain knowledge with just one exposure. Maya’s eternal bondage of the atman and the
prevalence of vasandas necessitate repeated efforts. In the Katha Upanisad, Yama
explains to Naciketas that even after hearing many times, many do not comprehend this
knowledge. Similarly, in the Chandogya Upanisad, the instruction “tat tvam asi” is

repeated over seven times to Svetaketu.
- HAUTATSTY ST 7 AR UaRdisiy sl & 7 g 1190 (KU 2.7)
- gUshiderciiE gd deacd | SATCHT aem e gdshal'®” (CU 6.8.7)

The second siitra, TTg=='%8 (BS 4.1.2) in this adhikarana refers to the teachings of

the Srimad-Bhagavad-Gita, where the word, abhydsa (repetition; practice) itself is
repeatedly emphasized. Concepts and teachings are reiterated throughout the text, either

through repetition of specific words or through gradual exploration.

- RTINS qdl AETERE=S g1 (BG 12.9)

10 prahmavidapnoti param

161 atma va are drastavyah srotavyo mantavyo nididhyasitavyah
12 tam pasyate niskalam dhydayamanah

163 Aum ityevam dhydyathd tmanam

164 @yamya tadbhavagatena cetasa

165 te dhyanayoganugata apasyan

196 sravanaya 'pi bahubhiryo na labhyah sypvanto’pi bahavo yam na vidyuh |

197 sa eso ‘nimaitadatmyamidam sarvam tatsatyam sa atma tattvamasi svetaketo

168 Jingdcca

19 abhyasayogena tato mamaptumiccha dhanafijaya
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- YT  shi=ad SR = TRl 7 (BG 6.35)
- ARATHANTIHA =adT'”! (BG 8.8)
- A9 gAdghHT wsidl e’ 2 (BG 10.10)

Gunatitananda Swami also affirms the significance of repetition by emphasizing the

need to repeat the “Svaminarayana” mahamantra.

In summation, the Brahmastitras offer an exhaustive investigation into Brahmavidya,
the comprehension of the supreme reality, and its pragmatic implementation in the
spiritual odyssey of individuals. These sttras meticulously examine numerous facets
including the essence of Aksarabrahman and Parabrahman, the importance of updasana,
and the significance of internal sadhana and repetitive practices. Through these
teachings, it becomes evident that Brahmavidya encompasses both theoretical
understanding and practical engagement. The siitras emphasize the need for proper
guidance and adherence to scriptural injunctions to attain the desired spiritual goals.
They address objections and establish certain practices’ superiority over others while
accommodating individual differences and circumstances. The Brahmasiitras stresses
the importance of discernment and discrimination in choosing the right path,
highlighting the supremacy of the Aksaradhipati Parabrahman as the ultimate object of
worship. While recognizing the validity of various vidyas, they emphasize that ultimate

liberation can only be attained through the worship of Parabrahman.

Additionally, the sttras shed light on the significance of @srama dharmas, the duties,
and responsibilities associated with different stages of life, as well as the necessity of
internal sadhana and repetition. They demonstrate that irrespective of one’s stage,
internal practices such as control of the senses, mental tranquility, and self-realization
are indispensable for progressing on the path of Brahmavidya. Ultimately, the
Brahmasiitras offer profound insights into the philosophical and practical dimensions
of Brahmavidya, guiding seekers toward realizing the ultimate truth. They emphasize

the integration of knowledge and action, the importance of scriptural wisdom, the

170 abhydsena tu kaunteya vairagyena ca grhyate

'V abhyasayogayuktena cetasa

172 tesam satatayuktanam bhajatam pritipirvakam
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transformative power of internal spiritual practices, the cruciality of repetition in
leading individuals towards moksa, and the experience of oneness with Aksarabrahman

and realizing Parabrahman.
6.7 Mukti: Definition and Types

Here we delve into the contemplation of mukti (liberation) within the context of the
Prasthanatrayi. While mukti is considered the ultimate goal and the highest purusartha

by proponents of Sanatana Dharma, its understanding varies.

The definition of mukti is derived from the final stitra of the Brahmasttras, which states:
31?17{% : Q'IE'IE?IT{%: e (BS 4.4.22). The same principle of non-return is
repeated twice here, establishing its significance and also suggesting the end of the
Brahmasiitras text. The state of non-return is mentioned as one of the most fundamental

characteristics of mukti by the commentator Mahamahopadhyaya Bhadreshdas Swami.

In the Aksara-Purusottama Dar§ana, mukti is not merely the abandonment of maya-
related attributes, but it involves both abandonment and attainment. The negation or
elimination of vices that hinder becoming like Aksarabrahman and devotion to
Parabrahman. This is accompanied by the positive acquisition of qualities that facilitate
these activities. Notably, once mukti is attained, there is nothing more to lose and
nothing more to gain. Here, while commenting on Brahmasiitras 4.4.22,
Mahamahopadhyaya Bhadreshdas Swami explains when and how is this state of non-

return achieved. He employs the mantra of the Svetasvatara Upanisad:

- T S O AR 9 AT |
TEIA VAT greT: TehTeT=d HETed: 11174 (SU 6.24)

Mahamahopadhyaya Bhadreshdas Swami explains that achieving the state of no
regression 1s contingent upon establishing a profound connection with the

Brahmasvartipa Guru, infused with the utmost affection. This connection should

73 anavrttih Sabdadanavrttih Sabdat

7% yasya deve para bhaktiryathd deve tatha guraul

tasyaite kathita hyarthah prakasante mahatmanah||
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manifest as a sense of oneness, fostered through dedicated wupasanda, which
encompasses practices such as truthfulness, self-knowledge, detachment from worldly
bonds, and unwavering devotion to Parabrahman, among other sadhanas. The mukta,
blessed by Parabrahman, experiences the ultimate mukti while still alive and, after
passing away, ascends to Parabrahman’s divine abode to engage in the same upasana
and immerse in the supreme peace of Parabrahman. This state of experiencing ultimate

mukti marks the eternal liberation from which a mukta never returns.

As described above, mukti is classified into two types in the Prasthanatrayt: jivanmukti
and videhamukti. Jivanmukti refers to the state of complete self-realization qualitative
identification with Aksarabrahman and offering upasana to Parabrahman, all the while
living in the same human body, in this very lifetime. Videhamukti, on the other hand,
denotes liberation attained after death, where one goes to Parabrahman’s abode and

experiences bliss while being like Aksarabrahman, an aksaramukta.

According to the Aksara-Purusottama Dars§ana, only Aksarabrahman and Parabrahman
are nityamukta, entities eternally beyond the influence of maya. We have seen in the
chapters before that both Parabrahman and Aksarabrahman are the masters of maya,
absolutely untouched and untainted by it. All other jivas and 1$varas, unless they attain
the sublime state of liberation, find themselves ensnared by the intricate web of maya,
endlessly traversing the ceaseless loops of being born and dying — relentless dance of
maya’s thythm. It is imperative to recognize that their state of liberation was not
inherent or eternal. The divinity of Aksarabrahman and Parabrahman alone exists
eternally, while the mukti experienced by all others has a sure beginning point.
Moreover, it is crucial to emphasize that mukti, though initiated at a certain point for
each individual, extends infinitely. It is noteworthy that while all beings, excluding
Aksarabrahman and Parabrahman, embark on their mukti journey from a specific
starting point; there is no starting point or moment when muktas began arriving at
Aksaradhaman because the creation of the infinite universes, and the possibility of

liberation, has no beginning point.
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In summary, this section delves into the definition of mukti in the context of the
Prasthanatrayi, exploring its characteristics, types (jivanmukti and videhamukti), and
the distinction between Aksarabrahman, Parabrahman, and other liberated jivas and
1$varas. The comprehension of mukti, an epitome of spiritual liberation, places
paramount emphasis on breaking free from the relentless mayic loops. This liberation
is intricately woven with the profound bond established with the Brahmasvariipa Guru
and the unswerving dedication to the practice of updasana. In the upcoming sections, we
embark on an in-depth exploration of nuanced facets of mukti, unraveling its types and

significance.
6.8 Jivanmukti

Jivanmukti, elucidated in various mantras found in the Upanisads, is now being
explored in this section. One such mantra from the Katha Upanisad (6.14) states that
when one realizes Parabrahman, untouched by maya, and relinquishes all desires while
associating with the Aksarabrahman Guru, who perceives Paramatman in all aspects,

they attain spiritual immortality.

- a1 ¥d A T ASH g T |
HY WIS HoIedd ST @Hd 1175 (KU 6.14)

Despite being mortal, they achieve the state of Aksarabrahman atra — “here, in this
realm, in this body, that is, while living”. Brhadaranyaka Upanisad also contains such
a mantra, along with adding an analogy. As a snake sheds its skin, the skin does look
like a dormant snake. In the same way, when a mukta has given up all connections of
I-ness and my-ness related to his mortal body and the mortal world, although having a
physical body, they have transcended it. They are not bound by any objects or the body

itself. The mantra reads:

- QY Ikl WAl | FQT Ee FHA HHT IS gle f3raT: | 9 wedisyat
WA STal G 31l | derenstefaet aoHtes qar St wEideHes

'3 yada sarve pramucyante kama ye sya hrdi sritah |

atha martyo ’mrto bhavatyatra brahma samasnute ||
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YRR AASARHIRISHA: JTUN STRId oSt T |ISE Wiad 98 amifd

&1 SRl deE: 11176 (BU 4.4.7)

In the Aihika-adhikarana of the Brahmasiitras, a debate arises regarding jtvanmukti.
Prior to introducing siitra BS 3.4.50, Mahamahopadhyaya Bhadreshdas Swami presents
an objector’s claim, which Vyasa then addresses. The objector argues that based on
certain Upanisadic mantras, mukti attained through genuine Brahmavidya can only
occur after death. Therefore, the state of jivanmukti is deemed impossible. Some of the

mantras that the objectors might cite in support of their claim are as follows:

- o i AT sterfae: Tt eiehtid Hed fa|=h: 11177 (BU 4.4.8)

o

- SRRy T=shTe! GdT: TRt /e 1178 (MU 3.2.6)

- 1 fogH ArETgEE: et qeeatd fesm 11170 (MU 3.2.8)

- THAY SRR SEHTSS R e T SR e e T
FUUTRISTRIas0 (CU 8.12.2)

- TR IS (TU 2.8.2)

While the objections raised in the Brahmasttras remain unquoted, Vyasa provides
responses to address them. This response counters the objector’s argument, asserting
the possibility and existence of jivanmukti and emphasizing the attainment of liberation

in the present life itself.

176 tadesa $loko bhavati | yada sarve pramucyante kama ye sya hydi ritah | atha martyo 'mrto
bhavatyatra brahma samasnuta iti | tadyatha hinivayani valmike mrta pratyasta Sayitaivameveda
Sarira Sete thayamasariro ‘mrtah prano brahmaiva teja eva so’ham bhagavate sahastram dadamiti
hovdca janako vaidehah ||

\77 tena dhira apiyanti brahmavidah svargam lokamita ardhvam vimuktah ||

'8 te brahmalokesu parantakale paramrtah parimucyanti sarve ||

% tatha vidvan namariapadvimuktah paratparam purusamupaiti divyam ||

180 evamevaisa samprasado smacchariratsamutthaya param jyotirupasampadya svena
rupenabhinispadyate

81 gsmallokat pretya
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- UfeshHEdasdere qeRT 2 (BS 3.4.50)

This siitra asserts that in the absence of any obstructions caused by vices like anger,
lust, ego, or external factors such as place and time, a person who associates with
Aksarabrahman through the power of Brahmavidya experiences mukti (liberation) in
this very life, in this very body. This state is known as jivanmukti. The sruti and smrti
also support this understanding. Furthermore, it is essential to note that the references
mentioned earlier, claimed by the objector, speak of videhamukti while in no way

contradicting the existence of jivanmukti.
- F3TEd T T ASE g T |
3T T SHAT W ST THEd 111 (KU 6.14; BU 4.4.7)
- I G AT IR |
Y =Te a7 faspTeEd 11 (1U 6)
- AfmEtfr yarTcRET RS |
T 1 HIE: : Mok TheaHaead: 1'% (1U 7)
- ST YSATE dSd T HET I8 |
e 7 forred qmTg: Tt e 1'% (KU 6.10)
- uaE o ffed et wisformafet faferde @@ 1187 (MU 2.1.10)
- AR SHelTeHE] 38d Hol Tfiettaf=d s 111 (MU 3.2.2)

Moreover, the Gita supports this principle in its fifth and sixth chapter, and in some

other chapters as well.

182 gihikamaprastutapratibandhe taddarsanat

183 yada sarve pramucyante kama ye sya hrdi $rita |.
atha martyo 'mrto bhavatyatra brahma samasnute ||
184 yastu sarvani bhitanyatmanyevanupasyati |
sarvabhiitesu catmanam tato na vijugupsate ||

185 yasminsarvani bhiitanyatmaivabhiidvijanatah |
tatra ko mohah kah Soka ekatvamanupasyatah ||

186 yada paiicavatisthante jiianani manasda saha |
buddhisca na vicestate tamahuh paramam gatim ||

187 etadyo veda nihitam guhayam so vidyagranthim vikiratiha somya ||

188 paryaptakamasya krtatmanastu ihaiva sarve praviliyanti kamah ||
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- T vgSAfesR T fgsTesTe =miE |
feerefgrae srarfeg srarfor feera: 1'% (BG 5.20)
- YIRS F: |G TTHRRR IS0 |
FIShIYEd o | Ich: | g@lt 90 11' (BG 5.23)
- FdfesEEAIS AT |
feTd=sTHshIE 9: a1 qh T 4: 1! (BG 5.28)
- FEYaRed A A ATk |
e FAHISTT & Tt 4R add 11192 (BG 6.31)

Therefore, Vyasa’s sttra affirms that by removing the obstacles of vices and maya and
by attaining the knowledge of Aksarabrahman and Parabrahman, an individual can
experience jivanmukti. This stitra reconciles the objector’s claim and establishes the

validity of jivanmukti as a legitimate and attainable state of liberation.

The fifth chapter of the Srimad-Bhagavad-Gita delves into the intricate behavioral
intricacies characterizing an individual in the state of jivanmukti, a state often referred
to as that of a jivanmukta. One who has attained the realization of Brahman achieves a
state of unwavering stability within Brahman, maintaining an unshaken and
unperturbed state of mind. Such an enlightened soul neither experiences elation when
encountering pleasurable stimuli for their physical body, senses, and mind, nor
succumbs to sorrow when confronted with adverse circumstances. Mahamahopadhyaya
Bhadreshdas Swami unequivocally asserts that this elevated condition of jivanmukti,

characterized by being like Aksarabrahman i.e., brahmaripa and basking in the

189 na prahysyetpriyam prapya nodvijetprapya capriyam |
sthirabuddhirasammiidho brahmavid brahmani sthitah ||
190 $aknotihaiva yah sodhum praksariravimoksanat |
kamakrodhodbhavam vegam sa yuktah sa sukht narah ||
Y1 yatendriyamanobuddhirmunirmoksaparayanah |
vigatecchabhayakrodho yah sada mukta eva sah ||

192 sarvabhiitasthitam yo mam bhajatyekatvamasthitah |
sarvatha vartamano 'pi sa yogi mayi vartate ||
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transcendent bliss of Parabrahman, is indeed an achievable state. He writes: SIRI&UTcHAT

TR BT RS- - TE ¥ [T &I fehed erHcerd |19

The usage of the word “aihika” itself indicates the presence of two types of liberation -
one that occurs while still in the physical body (jivanmukti) and another that happens
after the individual leaves the body (videhamukti). Notably, throughout the
Prasthanatray, no references reject the possibility of being liberated in the human body,

and many affirm it, as shown above.

Without accepting the concept of jivanmukti, indeed, many mantras and verses would
lose their significance. For instance, the mantras 6 and 7 of the I$a Upanisad, mentioned
earlier, would not make sense if liberation only occurred after death, as a post-mortem
mukta does not possess a physical body and, thus, is already devoid of ego, jealousy,
and other vices. Therefore, the existence of jivanmukti is supported by various
scriptures and is essential for the proper interpretation of many verses. It allows for a
meaningful understanding of the Upanisadic teachings and the profound experience of

being liberated while still embodied.

In conclusion, jivanmukti, the state of liberation while living is a significant concept
discussed in various Upanisads and scriptures. It entails realizing Aksarabrahman as
one’s own atman, resting in Aksarabrahman with a steady and undisturbed mind, and
experiencing the supreme bliss of Parabrahman in a manifest form. The concept of
jivanmukti affirms that liberation is not solely an event after death but can be
experienced while still embodied. The mukti that takes place post-mortem is called

videhamukti.
6.9 Videhamukti

Videhamukti, as the name suggests, refers to liberation after the body or post-mortem

liberation. This state is attained by the divine will of Parabrahman when a jivanmukta,

193 Brahmasiitras Svaminarayana Bhasyam 3.4.50, p. 382; brahmaripatmand
pratyaksaparabrahmasahajanandatatparamanandadyanubhiitilaksanaparamamuktiriapam

phalamutpadyate |
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free of prarabdha karma, has no more attachments to the physical body. While the body
is still bound by the effects of karma (prarabdha karma), Parabrahman’s will transcends
all karma and its consequences. Thus, Parabrahman waits for the completion of
prarabdha karma and the death of the jtvanmukta’s body. Videhamukti is the only state
in which jivas and 1$varas can attain Aksaradhaman, the divine abode of Parabrahman,

from which there is no return that is the ultimate state of existence.

Aksaradhaman is attainable. It is not that this state of liberation is just an experience
that has no physical aspect to it; videhamukti takes an atman — jiva or 1§vara to
Parabrahman’s Aksaradhaman. The second siitra of the Dyubhvadyadhikarana of the

Brahmasutras reads:

~

- ThgwEETes=d (BS 1.3.2)

N

This siitra implies that Aksaradhaman is attainable because it is described as the place
that can be reached by those who have attained liberation (Aksaramuktas).
Mahamahopadhyaya Bhadreshdas Swami’s interpretation of the word “upasrpyam” in
his Svaminarayana Bhasyam emphasizes that Aksaradhaman is a special place, distinct

from this realm, and can be attained - WWXWWWI 195,

To attain the divine abode of Parabrahman, one must associate with the Brahmasvariipa
Guru, a form of Aksarabrahman itself. Through unwavering faith and absolute
conviction, one develops a clear understanding of oneself as one with Aksarabrahman
and eventually attains a state similar to Aksarabrahman. During videhamukti, the
liberated soul finds its place in Aksaradhaman. Various Upanisadic mantras support this

concept. Here are a few examples:
- g o e st aEnsua: | e greRe't (MU 1.2.11)

- FE dedeay=ad’’ (MU 2.2.4)

9% muktopasrpyavyapadesacca
195 Brahmastitras Svaminarayana Bhasyam 1.3.2, p. 88
19 siiryadvarena te trirajah prayanti yatra’mytah sa puruso hyavyayatma

7 brahma tallaksyamucyate
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- ¥ IqdctH SEM % (MU 3.2.1)

- TRUTRIAd ] TRy FTeT fomTd Rram™ ! (MU 3.2.4)

- aalrﬂiéillqaiﬁim: H~TEINTE T : G |
D o

o SRR T=ehTet TR TRE=at=d §al1% (MU 3.2.6)

Indeed, these references and the Brahmasitras affirm the attainability of
Aksaradhaman. A jivanmukta takes a specific gati — going to videhamukti leading its
way to Aksaradhaman. That is utkranti, and its course is arcirmarga — the bright way.
We then continue understanding the body received upon arriving at Aksaradhaman and
the relationship between Parabrahman and Aksaramuktas. Finally, we understand the
glory of Aksaramuktas. Let us delve deeper into these subsections while appreciating

the consistency among the Prasthanatrayt texts.

6.9.1 Arciradimarga — “Utkranti” to Mukti

Upon attaining jivanmukti, both jiva and 1$vara ascend to Aksaradhaman as part of their
videhamukti. The Upanisads and the Brahmasiitras shed light on this most unique,
transcendental  experience, while the Srimad-Bhagavad-Gita supports the
understanding. Parabrahman takes the liberated jiva or 1§vara to the arcirmarga — the
path of brilliant radiance to ascend to the most divine realm of all, Aksaradhaman. This
is the more desirable and auspicious path post-mortem that directly leads the soul to the

immortal Parabrahman residing in immortal Aksaradhaman.

Various Upanisads introduce this higher path. One of them from the Chandogya

Upanisad is presented here, with more provided later.
HeCUIRTT AT Toes A =smdl forgd qq TenISAe: 8 TSl

198 sa vedaitatparamam brahmadhama

199 etairupdyairyatate yastu vidvamstasyaisa atmd visate brahmadhama
200 yedantavijiianasuniscitarthah sannyasayogdadyatayah Suddhasattvah |

te brahmalokesu parantakale paramytah parimucyanti sarve ||
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THIAY 29T TR T TTTI=dHET 35 ATHTHTE ATeld-d ATed=d
120! (CU 4.15.5-6)

The path to Aksaradhaman consists of the elimination of all the vices of maya and
becoming then a jivanmukta. Introducing and encapsulating this concept in the
Brahmasiitras comes this siitra, TP TASATSHIET T9T F=122 (BS 3.3.26), in the
Samparaya adhikarana of the Brahmasiitras. Supported by the mantras and verses from
the other two texts, this siitra notes that the scriptures declare that there is nothing more
to be attained on the way to Aksaradhaman for a liberated jivas or 1$varas, as it has
surpassed all of maya, is beyond any good or bad, and is absolutely engrossed in

Parabrahman, while being in the state like Aksarabrahman.

- F3THd TN T ASE B T3aT: | 37 HeisHl Herea s sia
A’ (KU 6.14, BU 4.4.7)

- 3T IRI AT TS ST & watea I gfiore:2% (MU 3.1.5)
- 3UTEd TR I RIS YERHAR a9 (MU 3.2.1)
- ST STETdTE 3H GFagHa>" (BG 2.50)

As the first part of the ascension of the soul, the atman moves out of the body. It is

crucial from where it exits the body. The Brahmasiitras present the longest of its siitras.

2V atha yadu caivasmiiichavyam kurvanti yadi ca narcisamevabhisambhavantyarciso harahna

apuryamanapaksamapiiryamanapaksadyansadudanneti masamstanmasebhyah samvatsaram
samvatsaradadityamaditydccandramasam candramaso vidyutam tat puruso 'manavah sa enanbrahma
gamayatyesa devapatho brahmapatha etena pratipadyamand imam manavamavartam navartante
navartante ||

202 samparaye tartavya bhavat tatha hyanye

203 yada sarve pramucyante kama yessya hrdi $ritah |

atha martyo ’mrto bhavatyatra brahma samasrute ||

204 antahsarire jyotirmayo hi Subhro yam pasyanti yatayah ksinadosah
205 ypdsate purusam ye hyakamaste sukrametadativartanti dhirah

206 puddhiyukto jahatiha ubhe sukrtaduskrte
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- JRrRISTSATH deTeRIRIAER e e e e

TRITEN: TTTerRar?’ (BS 4.2.16)

The jiva or 1§vara gracefully traverses the susumna vein, commencing the journey
through the illuminated gateway and entering a path, thereafter guided by the luminous
radiance of Aksarabrahman and Parabrahman dwelling within, nurtured by their
blessings, profound realization, and contemplation of the divine entities, ultimately
leading to the abode of Aksaradhaman. Vyasa also refutes the argument about the

illuminated path not being available when it is dark! The siitra can be found in the

following adhikarana - ffRT Afd <=1 EFer-erer FraEEwIiorTg SXMEfd 2% (BS 4.2.18).
The Upanisads validate the argument as the siitra, TWHRIFHNE? (BS 4.2.17), refers to

evidence from the source text for the path of divine illumination.

- AT AT A TafirEsaTRad | 9 3% 3fd
FTeIgT WiFd 1219 (CU 8.6.5)

- UAY I AISHHY FTehT A1SSgal glieara |
 TAEAT: YIS WHAT AT SAET afaeRistaETE: 171 (MU 1.2.5)

- TRREIT THTgaY: gedd: g miirsmr agf |
TSt oo AfeRrTs=a= T &: U ol staraieh: 11212 (MU
1.2.6)

More about this path and the waypoints — and their lords — until the Aksaradhaman are
discussed in the first five adhikaranas of the following section in the Brahmasitras —

Arciradi adhikarana (BS 4.3.1); Vayu adhikarana (BS 4.3.2); Varuna adhikarana (BS

27 tadoko ’grajvalanam tatprakasitadvaro vidyasamarthydttacchesagatyanusmytiyogacca

hardanugrhitah satadhikaya

208 nisi neti cenna sambandhasya yavaddehabhavitvad darsayati ca

2 rasmyanusari

20 gtha yatraitadasmacchariradutkramatyathaitaireva rasmibhirirdhvamakramate |

sa aum iti vahodva miyate |
21 etesu yascarate bhrajamanesu yathakalam cahutayo hyadadayan |
tam nayantyetah suryasya rasmayo yatra devanam patireko 'dhivasah ||
212 ehyehiti tamahutayah suvarcasah siryasya rasmibhiryajamanam vahanti |

privam vacam abhivadantyo rcayantya esa vah punyah sukrto brahmalokah ||
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4.3.3); Ativahika adhikarana (BS 4.3.4); and Vaidyuta adhikarana (BS 4.3.5). Let us
discuss some crucial insight from this section. The first siitra reads, srferafeT
egferd:213 (BS 4.3.1). Mahamahopadhyaya Bhadreshdas Swami explains that when all
the verses relating (to this context) are compiled, only one path — the arcirmarga — is
concluded as the path to Aksaradhaman. Therefore, there is no inconsistency in the
study of this path across the Upanisads, Aksaradhaman is this path. He writes, 31
FAMT  TEHHRBTEERY  Fehety[d HTHeh T [ RS e fqamieaT: | geof
HATHTERUTHRT  ToROHEFARNE  STfealy: | 3Tl SEEEEd 06
TaTsfefeaaseafd g4, Moreover, who leads one on this path? The ativahikas

on this path could only be Aksarabrahman and Parabrahman. There are some other
entities along the way, but none of them sustains this relationship, no one other than
Aksarabrahman and Parabrahman. The Vaidyuta adhikarana refutes other entities, and
Mahamahopadhyaya Bhadreshdas Swami comments that only the alaukika, amanava,
purusa — referencing Chandogya Upanisad 4.15.5-6, possess the virtue of leading a
liberated soul to Aksaradhaman, and such an entity is either Parabrahman or
Aksarabrahman — WW@WW&?W Farty Afa TAPRESIH| &
TATSHENST Tohsh: T&Y: TeUTRR 0L STat ATser 51l =if 1215,

Other mentions of the arcirmarga are compiled below.

- @ 3o Togd SHSTO o1gT AU §oguTEd st e SeE
HTRIHTOTIETH STRHTUIIETE ANgegsid HEiear2!® (CU 5.10.1)

~ ~

213 areiradina tatprathiteh

214 Brahmasiitras Svaminarayana Bhasyam 4.3.1, p. 408; padanamanyatropasamharena
sakalasrutinamekavakyatopapatterekasyaiva rciradimargasyopapatteh | ittham
sarvasamadhvaparanamaikyanna prakaranabhedanmargabheda ityadidosah | ato
brahmadhamagamananukiila eka va'rciradilaksano ‘dhveti siddham |

215 Brahmasiitras Svaminarayana Bhasyam, 4.3.5, p. 411;

brahmadhamaprapakatvamalaukika 'manavapurusadanyatra kvapi neti sitrakarahrdayam | sa
cd’manavo laukikah purusah purusakaram param brahma ca’ksaram brahma ceti |

28 tadya ittham vidurye ceme ranye Sraddha tapa ityupasate

te rcisamabhisambhavantyarciso "harahna apuryamanapaksam apiaryamanapaksad yansadudaddeti

masamstan

360



- Y TATCEHATS TGl TRATEESATSRA | 3% i aTergn
W | | Frafcar-aedraeTiecd Tesld | Tds aq c1|ohg|i%|§l3n'>|qc:4

frrestagem?!7 (CU 8.6.5)

o

- O H e TR b ATRHTToSITIRHIGH TIRu ai IIT:

THT:2!8 (BU 5.10.1)
- TEHdTggd ST ST gl AT dsfRiEea i seE
HTRIHTITIETH STAATUIIETE ANUHTEES ST T AT Saelish

ARG HATCHTIGCATSEd T FE[aTd Jeul 71 T

STRIATRITAT o A STaIA TRy T Terdl s fed qui 7 R

(BU 6.2.15)

- W Ud SO TRAHATIRITSTHE TR, AT @ arfeleh | sRurdish §

FTacIh 6 F5elieh & SSTafdeleh ¥ siaaishi>2 (Kausitaka

Upanisad 1.3)

Moreover, it is crucial to note that by the end of this path, a jiva or 1$vara reaches
Aksaradhaman. This path does not lead to just cognitive mukti and no concrete
attainment result. One actually reaches Aksaradhaman, attains the Brahmi tanu, and
performs the ultimate updsana of Parabrahman along with infinite Aksaramuktas who
are doing the same. The Upanisads and Srimad-Bhagavad-Gita too encourage this

study.
-\ YRATEITG2! (KU 3.9)

27 atha yatraitadasmacchariradutkramatyathaitaireva rasmibhiriirdhvamakramate | sa 3 iti vahodva

miyate | sa yavatksipyenmanastavaddadityam gacchati | etadvai khalu lokadvaram vidusam
prapadanam nirodho vidusam

218 tena sa iirdhva akramate sa lokamagacchatyasokamahimam tasmin vasati $asvatih samah

219 te ya evametadvidurye cami aranye sraddham satyamupasate te’cirabhisambhavantyarciso "harahna
apuryamanapaksam dapiryamanapaksad yansanmasanudanndditya eti masebhyo devalokam devalokad
adityamadityadvaidyutam tan vaidyutat puruso manasa etya brahmalokangamayati te tesu
brahmalokesu parah paravato vasanti tesam na punaravrtti:

20 sq etam devayanam panthanamapadya 'gnilokam agacchati sa vayulokam sa varunalokam sa
adityalokam sa indralokam sa prajapatilokam sa brahmalokam

21 sodhvanah paramapnoti
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- A2 (IU8)

- TErEEEgdEntal? (KU 6.16; CU 8.6.6)

- OmEET SRR (PU 5.5)

- qEAY 3TeHT foeTd steremm2S (MU 3.2.4)

- E AT THACY daaell SETae2 (CU 4.15.6)

- T YT TeSi-d Sia srfaal S22 (BG 8.24)

This concludes a short introduction to ascension (utkranti) to Aksaradhaman through
the path of divine radiance (arcirmarga) as we encountered on our journey studying
consistency in the three texts of the Prasthanatrayl. Moreover, in the state of
videhamukti, liberated jivas and 1§varas, upon shedding their mortal bodies, are
bestowed with the most divine form possible—the body composed of Aksarabrahman.
This divine body or Brahmi tanu is beyond the limitations and constraints of the
physical realm, and it allows the liberated beings to reside in the eternal abode of
Parabrahman. This divine body is not subject to decay or death and is the body that

holds the highest achievement of mukti.
6.9.2 Brahmi Tanu

The concept of Brahmi tanu, where Brahmi means “related to Brahman” and Tanu is
“body,” is of great significance in contemplating the nature of videhamukti. Only this
divine body, composed of Aksarabrahman, is capable of existing in Aksaradhaman, as
all other bodies, being inferior to Aksarabrahman and bound by maya, are not permitted
in that divine abode. This Brahmi tanu is the form that all liberated jivas and 1$varas,

Aksaramuktas, receive while residing in Aksaradhaman forever. We shall draw in this

222 svayambhiih

223 tayordhvamayannamrtatvameti

224 sa samabhirunniyata brahmalokam
2 tasyaisa atma visate brahmadhama
226 sq enanbrahma gamayatyesu devapatho brahmapatha

227 tatra prayata gacchanti brahma brahmavido janah
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section from various Brahmasiitras to notice the consistency established in the words
of all three texts concerning this matter. Setting the tone for a clearer definition of
Brahmi tanu, Mahamahopadhyaya Bhadreshdas Swami writes in the Katha Upanisad:
q o el el HieTeeRsRaed T WEcHes eI TT&I T HTfededT,
e Ta AT R e TR TR eaTe ] STl aeead 1228

This divine body is essential because it shares many similarities with Aksarabrahman
and allows the Aksaramuktas to reside in Aksaradhaman. It is the most suitable and
perfect body for engaging in the divine service of Parabrahman in the ideal manner.
Furthermore, when a jiva or 1§vara contemplates themselves as Aksarabrahman while
in the mortal body, it is in anticipation of attaining the state of being like
Aksarabrahman. This contemplation of the future outcome as the ultimate goal becomes
the most crucial practice (sadhana) for the aspirant, as explained in the Atmagrhiti

section above.

This idea is reflected in the Tadbhavabhavitva-adhikarana (BS 3.3.51-52) of the
Brahmasitras. After presenting the opposing viewpoint, Vyasa responds by stating that
one should not identify oneself based on the physical body, as the body is subject to
decay and impermanence. Instead, the atman, which is distinct and separate (vyatireka),
should be contemplated. In the state of liberation, the jiva attains the qualities and
characteristics of Aksarabrahman, and thus, the contemplation of one’s true nature as

Aksarabrahman becomes significant.

- SHfERETET T T qUetfotad 1122 (BS 3.3.52)

A series of consecutive mantras from the Chandogya Upanisad supports this
understanding. These mantras accentuate the profound distinction between the atman
and the transitory physical vessel and the realization of the atman’s timeless and

imperishable essence. They highlight the idea that the liberated jivas, through the

228 Katha Upanisad 3.1, p. 122; sa ca vigraho muktanam saksadaksarabrahmatattvata eva

bhagavatsahajanandaparamasukhabhoganuripatayd sampaditatvad,
divyadhamasthabhagavatsevaparayanamiirtimadaksarabrahmasamanakaratvadesca brahmi
tanurucyate |

2 yyatirekastadbhavabhavitvanna tiapalabdhivat ||
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attainment of the Brahmi tanu, become akin to Aksarabrahman and partake in the

eternal existence and bliss of Aksaradhaman.

- Td Eiedd STal ASSITHI I SIS e shwdl: Jes
FTSHIRI TEET Watd ad: S \ard 112 (CU 3.14.1)

- U H SATHTS<IReI SV sfieat aamgr auurgT wmarenTgT
TAHHATSATET T | ATCHIS-Agad SATag ereat
AT RITSSITAT ST SATATRY SR 1123 (CU 3.14.3)

- UagsRatHa: Seartrarafaarseiia 3w @eg 7 fafefhearsedif
T TISSE IMUSS: IMUST: 1132 (CU 3.14.4)

Indeed, the Upanisads and the Srimad-Bhagavad-Gita provide profound insights into
contemplating oneself as Aksarabrahman. These sacred texts contain enlightening
mantras that reveal the inherent beauty and divinity of the self when qualitative oneness
with the divine Aksarabrahman is attained. Here are a few of the mantras that emphasize

the realization of oneself as Aksarabrahman:
- T SRR (BU 1.4.10)
- AISHTEE! JRY: FISEHEH (1U 16)

- 3% SCUHTETL STR SATET HIHTERE>Y (BG 8.13)

These mantras highlight the importance of recognizing and realizing the true nature of
oneself as Aksarabrahman. Such a realization does not mean one becomes ontologically

Aksarabrahman but attains similitude of some virtues with this divine entity in gaining

20 sarvam khalvidam brahma tajjalaniti $anta upasita tha khalu kratumayah puruso

yathakraturasmimlloke puruso bhavati tathetah pretya bhavati ||
Bl esa ma atma 'ntarhrdaye niyan vritherva yavadva sarsapadva Syamakadva syamakatanduladva esa
ma atma’tarhrdaye jyayanprthivya jyayanantariksajjyayandivo jyayanebhyo lokebhyah ||

232 etadbrahmaitamitah pretyabhisambhavita’smiti yasya syadaddhd na vicikitsa stiti ha sma”ha
sandilyah Sandilyah ||

233 aham brahmasmi

24 yo savasau purusah so’hamasmi

25 Om ityekaksaram brahma vyaharan mamanusmaran
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its virtues. There is more to our existence than being mere individual atmans confined
to mortal bodies. We are, in fact, like Aksarabrahman itself. Mahamahopadhyaya
Bhadreshdas Swami emphasizes that Paramatman Swaminarayan has taught the
inadequacy of solely contemplating on oneself as the mere atman in the updasana to

Parabrahman, stressing the necessity of striving to realize oneness with Aksarabrahman.

The words are: SRICHARIGYIN HAATSSCHEATITSTHEER AT CITORSTEITE-
STATHce o CHTCHEATHATUE O g 2%,

This idea finds itself expressed in a unique discussion in the Chandogya Upanisad. The
Upanisad introduces the term “samprasadah,” which refers to the liberated atman, and
the phrase “svena ripena,” which denotes “in its — Aksarabrahman’s form”. The second

half of the mantra further elucidates this concept:

- THAY HIETE ST IcHHed T T ST faeae ey ¥
FquTTST=Id 11237 (CU 8.12.2)

These teachings of Prajapati, regarding the form of the atman, conclude his discussion
of the two types of liberation: jivanmukti and videhamukti. Vyasa recognizes the
significance of this particular mantra, highlighting that a liberated soul attains a body
composed of Aksarabrahman. This new embodiment is existent for infinite time and
holds immense importance. The Brahmasitras affirm this notion in one of its

concluding siitras:
- GEETSSTaWia: W IeaTE 118 (BS 4.4.1)

This verse acknowledges that the liberated soul indeed acquires a divine form like and
composed of Aksarabrahman. Furthermore, the Brhadaranyaka Upanisad also provides
support for this understanding, stating that a liberated atman assumes a more auspicious

form than anything mundane, similar to that of Aksarabrahman:

236 Brahmasiitras Svaminarayana Bhasyam 3.3.52, p. 349; brahmatmaikyavaidhuryena
kevala tmasvarapa nusandhanasya yathavasthitaparabrahmopdsane ‘paryaptatvam svayam
paramdtmasvaminardyanairupadistam

BTevamevaisa samprasado smacchariratsamutthaya param jyotirupasampadya svena
ripenabhinispadyate||

238 sampadya "virbhavah svena Sabdad
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- AT YRR URTE AT AT TS e, hed uTal &Y dd | TIHATSTHTCHS TR
FrEcansfor mRics==Taat el &9 FEd S 912 (BU 4.4.4)

Mahamahopadhyaya Bhadreshdas Swami adds that this human-like body of Brahman
is inclusive of divine organs, senses, and faculties — they behold the most opulent form

of Parabrahman and forever stay in Aksaradhaman. He says: afg

olg{e?lizhohi?:owaustﬂuqlqmck AR IRt | EIE M E DR LIS %rtgui?wohcdi?:ow

FUTTEEA Ty 1240
-~

However, a question arises: Does a liberated soul actually require a form, divine or
otherwise, to experience the bliss of Parabrahman? If not, then the concept of the
Brahmi tanu becomes redundant. On the other hand, if a form is necessary, wouldn’t it
be similar to the mortal realm, where a body is essential for experiencing? In response
to this query, the Brahmasiitras address the topic of Tanvadhikarana (BS 4.4.13-14).

The siitras addressing this question are as follows:

- T FeEEgIU: 241 (BS 4.4.13)
- TS SR 22 (BS 4.4.14)

These siitras explain that Parabrahman, being independent, can provide experiences
without needing a physical form. This can be likened to our dream experiences, where
we engage in various activities without possessing a physical body, organs, senses, or
faculties. Nonetheless, Parabrahman has ordained a divine body composed of
Aksarabrahman to be granted to a liberated jiva or 1§vara. The Brahmi tanu is described
as luminous, imperishable, and filled with supreme bliss. It is a medium through which

the liberated souls experience the eternal presence of Parabrahman in Aksaradhaman

29 tadyathd pesaskari pesaso matramupdddya nyannavataram kalyanataram ripam tanute |
evameva yamatmedam Sarivam nihatya’'vidyam gamayitva 'nyannavataram kalyanataram ripam
kurute brahmam va

240 Brahmasiitras Svaminarayana Bhasyam 4.4.1, p. 416; taddhi vapuralaukikadivyabrahma ksaro-
padanakam taddhamasthapurusakarabrahma’ksaravigrahasamakaram
caksuradisakaladivyakaranadisamvalitam |

241 tanvabhave sandhyavadupapatteh

22 bhave jagradvat
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and partake in the unending divine bliss. The attainment of the divine body of

Aksarabrahman is the culmination of the soul’s journey toward liberation.

Parabrahman is the supreme controller, irrespective of anyone else’s position or status.
This consistent explanation from the three texts leads us to the next point concerning

the upasana of Parabrahman that Aksaramuktas are blessed with.

6.9.3 Upasana of Parabrahman

Here, we focus on debates surrounding the relationship between Parabrahman and
Aksaramuktas. Mahamahopadhyaya Bhadreshdas Swami mentions in the
Brahmastitras Svaminarayana Bhasyam that Vyasa wants us to know that even in a

liberated state, the master-servant relationship between Parabrahman and Aksaramuktas

does not get destroyed. He writes: 31al WehlaY HeaGashTdl Alfsed 3id &

ER Iqmgfhll-l $8 HARR: 1?43, This is the siitra where Vyasa expresses this fact.

- B qUTEHRTSERITCATd FTes-aEdcWTHad dgti2 (BS 3.3.25)
[N NN ACER G} N0 ~

Vyasa asserts that this upasana happens effortlessly. Even after eliminating all vasanas,
the devotion and worship of Parabrahman endure eternally. Various references from the
Upanisads and Srimad-Bhagavad-Gita affirm that those who have attained the state of
Aksarabrahman (brahmabhiita) remain unaffected by worldly bonds of sorrow, desire,
attachment, and they offer profound devotion to Parabrahman. Furthermore, the
dissolution of vasanas aids in engaging in wupasand with greater and perfect
completeness, as Mahamahopadhyaya Bhadreshdas Swami expresses in his

Svaminarayana Bhasyam.

- TATCHIANTITENTHA & Hear2* (KU 2.12)
- EEHIE R ST AT gesidT: 4 (BG 7.28)

243 Brahmasiitras Svaminarayana Bhasyam 3.3.25, p. 331; afo muktavapi sevyasevakabhavo
nocchidyata iti rahasyam vijiapayitukama iha sutrakarah |

24 hanau tupayanasabdasesatvat kusacchandastutyupaganavat taduktam

5 adhyatmayogadhigamena devam matva

246 te dvandvamohanirmukta bhajante mam drdhavratah
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- T 9h: oAt (BG 9.31)

- SR ST 7 =M= T HgEfd |
HH: Y Y HRlth AHd T 112 (BG 18.54)

In addition to the Hani adhikarana, it is pertinent to mention the Karya adhikarana (BS
4.3.6-15) in this section. It encompasses various opposing viewpoints and supporting
points of view while Vyasa puts the debate to rest in referring to various srutis and

smrtis. By the end of this long discussion, he concludes presenting these two siitras:

- ST ThTTRSAT T STEURIvT 39FeT = a2 (BS 4.3.14)
- doskqd o = axfafa® (BS 4.3.15)

Wrapping up his exposition on these siitras, Mahamahopadhyaya Bhadreshdas Swami
underscores that “those bhaktas of Parabrahman who have achieved unity with
Aksarabrahman are guided to Parabrahman’s Aksaradhaman by the arcirmarga, where

they are immersed in the divine bliss of Parabrahman — this is the complete meaning.”

The words in the Svaminarayana Bhasyam are: dUT R e OsTarRhT:
TTHTCH eV ST SETTETH FedTeiTienT FRId| q = o TCHTCHE RS- q U - e 1T
HercAsy: 1251,

Another such debate happens regarding the distinction between Aksaramuktas and
Parabrahman. This debate is presented as Avibhaga adhikarana by Vyasa in the

Brahmasiitras. The only siitra of this adhikarana reads as follows:

- AT gt (BS 4.4.4)

27 na me bhaktah pranasyati

28brahmabhiitah prasanndtma na Socati na kanksati |

samah sarvesu bhitesu madbhaktim labhate param ||

2 apratikalambanan nayatiti badarayana ubhayatha ca dosat
20 tatkratusca visesam ca darsayati

23! Brahmasiitras Svaminarayana Bhasyam 4.3.15, p. 415; tatha hi brahmaripah parabrahmabhaktah

paramatmasahajanandaparamanandamanubhavantiti sakalo rthah |

232 qvibhagena dystatvat
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This siitra is in response to misinterpretation of various mantras proposed by the
opposing view. These mantras when correctly interpreted are in support of the
siddhantpaksa; however, they are presented here as speaking of the lack of difference

between Parabrahman and Aksaramuktas.

- T IUHT T REHHT: ST T MTATSE Tesi-d e arat

THEY 3 5 Tedd | TaHaTe GREZIHT: SIesTehall: Teuru:

&S TATSE TS ferd =i TH&d 76y 3 T=ad 1125 (PU 6.5)

- AT T TRHMT: HHRSE e ey fagm|

e forgT AeaTg fopeh: wreat qesafa fesm?™ (MU 3.2.8)

- T dglediEmitd datsafgweh ag foreiiEmg2ss (BU 4.3.30)

The response, and the correct way to understand mantras in which the relationship
between muktas and Parabrahman is described as unseparated is that absorption or
being engrossed does not mean being ontologically one; no ontological change occurs.

Mahamahopadhyaya Bhadreshdas Swami’s Svaminarayana Bhasyam reads:

HTCHEE S GG IHENN Aol TA-eald TRHTCHRAEE 43 G
TRTHETETISTWETG foRRTeRRTrT ST FETde g qaTsforvth $eg=ad|’.
Aksaramuktas are called avibhakta with Parabrahman for three reasons — 1) The mukta
is absorbed in the divine ocean of bliss of Parabrahman, resulting from their ultimate
devotion; ii) the mukta is overpowered by Parabrahman’s divine form and prowess; iii)

their forms are similar. For these reasons, they are said to be inseparable.

233 sa yathema nadyah syandamanah samudrayanah samudram prapya stam gacchanti bhidyete tasam
namaripe samudra ityevam procyate | evamevasya paridrasturimah sodasakalah purusayandah
purusam prapya stam gacchanti bhidyete casam namaripe purusa ityevam procyate ||

254 yatha nadyah syandamanah samudre stam gacchanti namaripe vihaya |

tathd vidvan namaripad vimuktah paratparam purusamupaiti divyam

253 na tu taddvitiyamasti tato ‘nyadvibhaktam yad vijaniyad

256 Brahmasiitras Svaminarayana Bhasyam 4.4.4, p. 419;
paramatmasahajanandadivyaparamanandaparamasagare paramabhaktyudrekato linatvat
paramatmaparamasvaripaisvaryaditasca tadatmasvaripa bhibhavad vigrahakaravaisamya’bhavacca

svariipatastadbhinno pi tada vibhakta ityucyate
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When the concept of “linatva” (absorption) is explained in the Upanisads, it is meant
to illustrate how a person immersed in lust remains attached to desires, or one engrossed
in greed remains attached to material possessions. They do not lose their identities and
merge with each other physically. Instead, it is a state of intense absorption. This is

reflected in the Mundaka Upanisad too.
- a1 forg quadmy farear s o wrRmata?s’ (MU 3.1.3)

This is how an Aksaramukta attains similarity with Parabrahman. Again, although
“samya” is mentioned, it does not imply the atman merging into Parabrahman. Rather,
it signifies a relationship characterized by absorption between the mukta and
Parabrahman. Once an aksaramukta is in Aksaradhaman, what is its glory and nature —

let us explore that to appreciate the consistency the Prasthanatrayt has to offer.

6.9.4 Mukta’s Blissful Glory

In this last subsection of the analyzing consistency through the study of videhamukti
found in the Prasthanatrayi, we now delve into the part where a mukta is already in
Aksaradhaman. What comes along upon reaching the greatest state of existence for any
entity except eternally divine Parabrahman and Aksarabrahman is expressed as a

compilation in the last part of the Brahmasiitras.

As one of the crucial questions arises when discussing the topic of videhamukti and
reaching the final destination, one wonders if there are any of the objects of desire there.
What does a mukta do there for all infinity? Vyasa explains that there is the absence of
visayas as there is nothing more to mundanely or divinely enjoy but the bliss of
Parabrahman. Although a mukta does not lack a body and organs as a mechanism to
receive visayas, all of that is solely focused on Parabrahman. Vyasa says, 34Td sTGHUE
@37{258 (BS 4.4.10), as the scriptures proclaim this fact. Mahamahopadhyaya
Bhadreshdas Swami too expounds upon that saying, &l B A TS T Tt
SR ... TIa o fRaf WWM- Some of the scriptural references

27 tada vidvan punyapape vidhitya niraiijanah paramam samyamupaiti
28 abhavam badariraha hyevam
259 Brahmasiitras Svaminarayana Bhasyam 4.4.10, pp. 422-3; muktasya

hasavilasastriramandadibhoganam brahmadese ... ndsti tatra kimapi prakrtalokavadupabhogyam
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which explain that the mukta does not desire anything to see, hear, feel, taste, or smell

and that the bliss of Parabrahman is all that is enjoyed are provided below:

- I I AT ARSI (CU 7.24.1)
- A q Efsdrmiia qatsg foveh a9 =@ (BU 4.3.23)
- A Efsdrmiia qatsg foveh afsSEIe? (BU 4.3.24)

- AT AT TG AT TGS A SSTHE = S ARG
BRGNS DI LGNS NS R N NS LA EE I EIRICRS
(BU 4.3.31)

By the end of the Abhava adhikarana, Bhadreshdas Swami highlights a crucial note.
Blessed with divine prowess by Parabrahman, aksaramuktas are not independent to put
it to work. However, that also does not mean that they lack this glorious power —
infinitely greater than the power of all unliberated jivas and 1§varas. The commentator
pens, AT URIdteTted HreATareTIt ﬂ?fTIFH:lT RGN
JHTCHET e SIS ST_h Ao ISIIMhd™E | & Ul vadicaney
THTCHFITTSH A A RITATE | Ao oSTd Sa==IT Qig-arT e fom: | 7
AT eSS | 7 fg et e RS- et | T g A |
T ATCHfeR YT oIS HTagwafarere = ar: 124,

A question might arise on a similar note concerning whether muktas are omniscient.
Vyasa also addresses this argument in the Brahmasiitras. In fact, Aksaramuktas — the

ones with Brahmi tanu and residing in Aksaradhaman — blessed by Parabrahman can

20vatra nanyat pasyati nanyacchrnoti nanyadvijanati

lna tu tadddvitiyamasti tato 'nyad vibhaktam yat pasyet

262 na tu tadddvitiyamasti tato ‘nyad vibhaktam yajjighret

263 yatra va anyadiva sydt tatra 'nyo ‘nyat pasyedanyo ‘nyajjighredanyo ‘nyadrasayedanyo 'nyad
vadedanyo 'nyacchrnuyadanyo 'nyanmanvitd 'nyo ‘nyatsprsedanyo ‘nyad vijaniyad

264 Brahmasiitras Svaminarayana Bhasyam 4.4.12, p. 424; nanyat pasyatityadirhi moksavasthayam
muktatmanam brahmadese paramatma- svaripadarsanaja ’nandaikamagnatvena vibhaktatamaha | sa
ekadha bhavatityadisca paramatmakrpalabdhatadaisvaryavisesamaha | tatsamarthyalabhe pi
svatantryena tadviniyogo ndastityeva visesah | na tavatda samarthyamapagacchati | na hi samarthah
svasamarthyamaviniyunijandastacchunya bhavanti | tatha mukta api | evam tatparyavisesena

dvayorvirodha bhavadubhayavidhatve na dosah |
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pervade a lot more than unliberated jivas and 1$varas. Literally, everything is subject to
mukta’s illuminated knowledge — such is its omniscience. They are sarvajiia — all-
knowing. This understanding is presented in the Pradipa adhikarana, the first siitra
which reads, JelUagEIRar f& 9ifa®s (BS 4.4.15). As a lamp illuminates the
surroundings, in a similar way, an aksaramukta is illuminated by the knowledge infinite
times more than any other unliberated entity. Here are a few examples of references

from the Upanisads and Srimad-Bhagavad-Gita that illuminate these concepts:

- HAY: gat qafd?ss (PU 4.10)

- daE A TE] IR € Haiy: HAHaISSTeRrs (PU 4.11)

- T el ST T eI : FEHATaRTiaz® (MU 3.2.5)

- g Hdfag Wi A (BG 15.19)

Aksaramuktas participate in the creative process; however, how much of that is their
independent will? The lack of that itself leads to a study that Vyasa provides in the
Jagadvyapara adhikarana (BS 4.4.17-22).

oo

- vl‘ld\OﬂNl(Ole JehUTIGE H edcar=a>"" (BS 4.4.17)

Parabrahman and Aksarabrahman provide a role for aksaramuktas to be involved in the
process of creation, thus making a jiva or §vara the supreme master of creation
following the two superior divinities. However, this is no autonomous or self-standing
role. Of all instances found in the Prasthanatrayi, Aksaramukta’s independent role in
any creative process is nowhere to be found. It is always of Parabrahman and, because
of its eternal will, of Aksarabrahman. Below, we highlight a few instances that express

this fundamental truth:

265 pradipavadavesastatha hi darsayati
266 sq sarvajiiah sarvo bhavati

27 tadaksaram vedayate yastu somya sa sarvajiiah sarvameva "vivesa
268 te sarvagam sarvatah prapya dhira yuktatmanah sarvamevavisanti
29sa sarvavid bhajati mam

20 jagadvyaparavarjam prakaranadasamnihitatvacca
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- Hed HiRIEHT ATERY! (CU 6.2.1)

- daard o8 I SRR (CU 6.2.3)

- G WIRHET: Hell: ST §ereHT: e dT:?7 (CU 6.8.4)

- SATCHORHY I Teufare:>™ (BU 1.4.1)

- STTCHT AT 3GHeh TATST ATEHIG2S (AU 1.1.1)

- TR 9T $EHY AT (BU 1.4.10)

- I EREIE faEm” (MU 1.1.6)

- quET =d ST qars=EsR|yS (MU 1.1.7)

- TEHIIAE SR AT ®H & S (MU 1.1.9)

- e fofordT: |ier JTE: SSRed a ansiuat-a2s (MU 2.1.1)

- Q1 AT gHI AT ST 3 ST sftafea?! (TU 3.1.1)
- STER Td:28 (BS 1.1.2)

Exclusion, or deprivation of the power of creation, sustenance, and destruction itself, is

the ultimate prowess a jiva or 1évara could possess — 3Tdl vl‘ld\OﬁIHI{clfoOI T —
that itself is Aksaramukta’s greatness. This is because when the liberated atman has

received the blessings of Parabrahman in the form of satyakama (true to will) and

2 sadeva somyedamagra dasid

22 tadaiksata bahu syam prajayeyeti

213 sanmiilah somyemah sarvah prajah sadayatanah satpratisthah

274 atmaivedamagra asit purusavidhah

25 atma va idameka eva’gra asit
216 brahma va idamagra dsid

217 aksarat sambhavatitha visvam

28 tapasa ciyate brahma tato 'nnamabhijayate

2 tasmadetad brahma nama riipamannam ca jayate
280 gksarad vividhah somya bhavah prajayante tatra caiva piyanti
B yato va imani bhiitani jayante yena jatani jivanti

282 janmadyasya yatah

283 Brahmasiitras Svaminarayana Bhasyam 4.4.17, p. 428; ato jagadvyaparavarjameva tadaisvaryam
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satyasankalpa (true to resolve) qualities, it is still without the self-sustaining power to

create, sustain, and destroy the Creation.

Also, this might elicit curiosity concerning the fact that if aksaramuktas already possess
particular virtues mentioned in the Chandogya Upanisad, do these virtues actually exist,
or are they just “said”? These special characteristics are as follows: T HATHISTZTAITHT
forstll forqegfeismentstarfSrercansTodTe: gershm: ge@gshed:? (CU 8.1.5) — the atman

is free from sin, ageless, deathless, sorrowless, appetite-less, and thirst-less — these six

qualities are already in atman, but only manifest upon being brahmariipa. However, the
last two qualities — satyakama and satyasankalpa are novel and are blessings of
Parabrahman as the atman becomes brahmariipa. Nonetheless, does an aksaramukta
need any of these qualities while in Aksaradhaman? The first six qualities, among
others, are definitely possessed by the Brahmi tanu. Vyasa picks up these arguments
and asserts, STRIUT ST 285 (BS 4.4.5), using Jaimini’s perspective. These

are qualities of Brahman, and they do exist. As the Srimad-Bhagavad-Gita explains, &

STRIANTYTRICHT EHERIWHA>*® (BG 5.21). Mahamahopadhyaya Bhadreshdas Swami
expresses that all of these eight qualities are only obtained by being like
Aksarabrahman. Td STSTEAUTHTEANSESRIT: TETHTIaehT Hedifear: | @ f& Sermerr

O N

TR SESTRIGEaIIIG TG WS aeUEd e <l < | @Y gcdehmcd
HAHGHIAHINE J TAHAISHSEA| ¥ FIIgauHce e UqEeer=r: ¥ d Jafy
qEAST TaTTioehredensiy dumTesiesq SErdreaertaaid Fasfy d seeeRia
T 12,

This brings us to the last part of this subsection.

B4 esa atma pahatapapma vijaro vimytyurvisoko vijighatso ‘pipasah satyakamah satyasankalpah

285 brahmena jaiminirupanyasadibhyah

286 sa brahmayogayuktatma sukhamaksayyamasrute

287 Brahmasiitras Svaminarayana Bhasyam 4.4.5, p. 420; ete ca pahatapapmadayo 'ksarabrahmanah
svabhavika nityoditah | te hi pratyagatmana
prakata’ksarabrahmadyrdhatamaprasangadibhirbrahmaripatvasampattyanantaram labhyante | tatrapi
satyakamatvam satyasankalpatvamityubhayam tu niitanameva 'bhijayate | ye
hyapahatapapmatvadyapipasatvantah sat te yadyapi tasya pi svabhavikastatha pi tesamavirbhavastu

brahmabhavasampatteranvevaiti sarve pi te brahmasamsparsenaiva labhyante |

374



- I YeeTEAT: WeaTes (BS 4.4.22)

Mukti itself is defined as the state of no return. Mahamahopadhyaya Bhadreshdas
Swami pens down a beautiful and insightful commentary for this concluding siitra of
the great Brahmasiitras of Vyasa, which reads as follows: By taking refuge, as per the
established procedure, in Aksarabrahman Guru, and by attaining self-realization of
qualitative oneness with the Guru, one becomes absorbed in the bliss of Parabrahman.
It is in this state that the profound teachings of the scriptures, such as “One who has
supreme devotion to Parabrahman, just as to the Guru, gains the knowledge of
Aksarabrahman and Parabrahman.” (Svetasvatara Upanisad 6.23), reveal their true
meaning, as the Guru himself illuminates them. Following the guidance of the
scriptures, one attains the realization of the supreme form of Parabrahman by practicing
its ultimate updsanda, with qualities such as righteousness, knowledge, detachment, and
others. The culmination of this worship is the direct experience of Parabrahman, a
transcendental state achieved only through its divine grace. Gradually, the soul
transcends to Aksaradhaman, liberating from the incessant loops of being born and
dying by following the path of divine enlightenment. In this exalted state, the liberated
soul, wholly and absolutely devoted to the worship of Parabrahman, immersed in the

sacred darsana, and enjoying in boundless divine bliss of Parabrahman.

Mahamahopadhyaya Bhadreshdas Swami writes, WWW@%&W SRI0
ACTHGITIRIHT GEAATSSHIGAT TR dearvTiedl STEReT: T del I: T <ol T
iR 3 | T TR AT SR gt SRt WeTeRH: || (4.8/3 %) 3fr rfcrmmerTEr
ERECINRMICIRRICIEC I > B LR | CEUR BE U RIS B REE IR
THT o SRR [T LS TRIEE ST T e (e sa e ot fesa =TS -
[EEIRCIRE R

288 anavrttih Sabdadanavrttih sabdad

289 Brahmasiitras Svaminarayana Bhasyam 4.4.22, p. 431;
saksadaksarabrahmasvariapagurorvidhivatsamasrayanena tatprasangaprakarsamapya
drdhatama’tmabuddhaya svayamapi tadbhavabhavito brahmaripah san tatraiva punah ‘yasya deve

para bhaktiryatha deve | tatha gurau tasyaite kathita hyarthah prakasante mahatmanah ||’ (SU 6.23) iti
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Also, the nature of mukti as being that from which there is no return is also found in

the Upanisads and S1imad-Bhagavad-Gita.

- TERHEETE T o TREdd 1 9 TREa (CU 8.15.1)
- 3H AHEHTER J1Eded AEd-a2! (CU 4.15.6)
- TATEAREEYAEda? (CU 8.6.6)
- IIACEHHAIHATHY T o STHAT STHAT I (CU 1.4.4)
- UAA SfU=EET 36 HHEHETed Areded Aradea2 (CU 4.15.6)
- o 9T qadeydl wafd®s (CU 1.4.5)
- O9 T TRER (BU 6.2.15)
eI e WETCHT: Ef¥fe oAt a: 1127 (BG 8.15)

- TSRS TS|
T q i IS A TR 17 (BG 8.16)

Srutisasananusarena pratyaksanarayanasvariapabhavodrekatam prapya
dharmajiianavairagyadyanugrhitaparabhaktilaksanaparabrahmopdsanena jivaddasayameva
tadupdsanaprasannaparamdatmaprasadena paramanihsreyasamanubhavan
svadehapatottaramarciradipathena brahmadesam prapto
naikakotibrahmariapamuktopdasyamanaparabrahmasahajanandopdsanaratastaddivyadarsanajanyadivy
ananda’nubhiitinimagno vatisthate |

20 prahmalokamabhisampadyate na ca punaravartate na ca punaravartate

21 imam manavamavartam navartante navartante

22 tayordhvamayannamrtatvameti

23 yadetadaksarametadamytamabhayam tatpravisya deva amrta abhaya abhavan
2% etena pratipadyamand imam manavamavartam navartante navartante
3 tatpravisya yadamrta devastadamyto bhavati

2% tesam na punaravrttih

27 mamupetya punarjanma duhkhalayamasasvatam |
napnuvanti mahatmanah samsiddhim paramam gatah ||
2% abrahmabhuvanallokah punaravartino rjuna |

mamupetya tu kaunteya punarjanma na vidyate ||
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- Ay 7 Ed=a2? (BG 8.21)
- i 7T 7 Rt @ (BG 15.4)
- g e A fEd=Y! (BG 15.6)

Here ends the study of consistency while traversing through the Prasthanatrayi to
understand the blissful glory of mukta residing in Aksaradhaman. Although a mukta
possesses all body, organs, and senses, it still does not wish for anything to see, hear,
feel, taste, smell, or even do except for the darsana of Parabrahman. Moreover,
although mukta possesses divine prowess, not employing it does not mean it lacks it,
and it only is devoid of the nature of being an independent doer of the creative process.

That virtue is eternally reserved for Parabrahman and Aksarabrahman.
6.10 Closing

Like all other chapters, we open this chapter too with the words of HH Pramukh Swami
Maharaj, as translated to Sanskrit in the Siddhantsamamnaya of the Svaminarayana-
Siddhanta-Sudha. In accordance with these words, this chapter too focuses on the
instances from the Prasthanatray1 that relate to sadhana and mukti. At the same time, I
strive to study the harmonious consistency that the Prasthanatrayt presents. We then see
how fundamental are sadhana and mukti for all jTvas and 1§varas to escape the ceaseless
cycles of infinite births and deaths. The original text, when seen in the light of the
Mahamahopadhyaya Bhadreshdas Swami’s Svaminarayana Bhasyam, allows the
coherence of the Brahmasiitras, Srimad-Bhagavad-Gita, and ten Upanisads to be
vividly perceived. The first significant exploration in the chapter is about Brahmavidya
as the path to mukti. Brahmavidya encompasses the profound knowledge of both
Aksarabrahman and Parabrahman, serving as a reflection of the sadhana aspect within
this chapter. Vyasa introduces the final aim as a purusartha in the last part of the third

chapter of the Brahmasiitras — quTQﬁSH : YTeaTfefe SETUT:392 (BS 3.4.1). The mantras

29 yam prapya na nivartante
390 yasmin gata na nivartanti bhityah
3 yad gatva na nivartante

392 purusarthp tah sabdaditi badarayanah
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from the Upanisads support the siitra. Then, we see why Brahmavidya is established as
the highest and greatest when compared to any other spiritual endeavor in the
Itarjyayastva adhikarana, supported by the first and second chapter from the Srimad-
Bhagavad-Gita and the fourth chapter of the Brhadaranyaka Upanisad. The last part
focuses on how Brahmavidya is available to all, irrespective of gender, color, creed,

race, or any other worldly parameters.

The subsequent section is particularly captivating, as it expands our examination of
consistency by exploring how the Srimad-Bhagavad-Gita conveys the concept of
brahmabhava — the state of existence resembling that of Aksarabrahman. Starting from
the point Arjuna cries out his plight to friend, philosopher, and mentor Krsna until one
of the last verses of the text where Arjuna humbly states that he is free of doubts and
delusion and has gained wisdom — a part of attaining brahmabhdava. This section, which
spans over a dozen pages, delves into each chapter of the Srimad-Bhagavad-Gita,
establishing its connection to brahmabhdava and, ultimately, its consistency with the

teachings of the Mundaka Upanisad and the Brahmasiitras.

On a similar note, the next section is about atmagrhiti (atmabuddhi) — a firm

contemplation that Aksarabrahman, the Brahmasvartipa Guru, is one’s atman.

ae o

Establishing this notion in the siitra JTCHIRIITNRIIUT” (BS 3.3.15), Vyasa

presents this sadhana as the best. A couple of mantras from the Upanisads back this
endeavor to contemplate Aksarabrahman. We then explore the inquiry to know if the
oneness with Aksarabrahman is inherent or, instead, something a seeker must strive for.
A siitra from the same adhikarana —W’f@'lzl'l?«'qﬁ{”“ (BS 3.3.17) — says it is apirvam
— something that did not exist previously. That is why, repeatedly in the Upanisads, it
is said that one must cultivate an association of qualitative oneness with

Aksarabrahman. We then see who the Brahman for us in the manifest form is.

Establishing and expounding on oneness, while still being two separate entities, is
highlighted in one of the analogies proposed by the Mundaka Upanisad. In the bow and

arrow analogy, the atman is the arrow, and Aksarabrahman as Aksaradhaman is the

303 Gtmagrhitiritaravaduttarat

304 karyakhyanadapiirvam
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target, and the bow is Aksarabrahman too, in the form of the Brahmasvariipa Guru.
Similar analogies and themes are also found in the Srimad-Bhagavad-Gita and the

Brahmasttras.

The latter half of the chapter concerns itself with the theme of mukti as perceived in the
Prasthanatrayi by the Svaminarayana Bhasyam. As a part of our interest in examining
the consistency of the Brahmasiitras, Srimad-Bhagavad-Gitﬁ, and Upanisads, we
explore the Vedantic principles while expounding on them through
Mahamahopadhyaya Bhadreshdas Swami’s Svaminarayana Bhasyam. One of the
defining characteristics of mukti is non-return from the state and place. That is precisely
what the last siitra of the Brahmasiitras states, mﬁﬁf : QW{IE?IE[&‘T: 3reerd 2% (BS
4.4.22). Mukti entails not only abandonment but also attainment, as elaborated upon in
this chapter. The attainment of a state beyond return necessitates a connection with the
Brahmasvariipa Guru, the practice of upasana, and the cultivation of virtues such as
truthfulness, self-knowledge, detachment, and unwavering devotion to Parabrahman.
The mukta, blessed by Parabrahman, experiences liberation while alive and ascends to
Parabrahman’s divine abode after death. Both these states of existence — experiencing
mukti while living and attaining it following death are existent and actual, and not just
theoretical. Aksaramuktas experience both jivanmukti and videhamukti; and only
Aksarabrahman and Parabrahman are nityamukta, eternally beyond maya. We then look

for consistency in the expounding of jivanmukti and videhamukti.

Jivanmukti can be found in various Upanisads like Katha Upanisad — 3 q?ﬂ"fsrljil
WWW@% 139 (KU 6.14) and others®”’. The word atra means here, in this realm,

in this body, or while living. The Brahmasiitras too speak of the existence of mukti

while in the present life — UfeFHIEqaulded qERMI (BS 3.4.50). The Srimad-

305 anavrttih Sabdadanavrttih sabdat

30 yada sarve pramucyante kama ye sya hrdi sritah |

atha martyo ’mrto bhavatyatra brahma samasnute ||

307 Brhadaranyaka Upanisad 4.4.7, Mundaka Upanisad 3.2.8, Chandogya Upanisad 8.12.2, TaittirTya
Upanisad 2.8.2, 162 Upanisad 6, 7, etc.

398 aihikamaprastutapratibandhe taddarsanat
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Bhagavad-Gita, too, presents its view on jivanmukti while adding appellations like

yogin, sukhin, and others for the jtvanmukta.

To explore the coherence of the Prasthanatrayl more elaborately, we study the post-
mortem videhamukti. The study of consistency starts with the basic understanding of
this type of mukti and an affirmative study that the Aksaradhaman is indeed attainable.
The focus of all following subsections is through the lens provided by the
Brahmasiitras. The first subsection deals with the divine illuminated way that leads to
the divine realm of Parabrahman. The jiva or 1§vara gracefully traverses the susumna
vein, guided by the luminous radiance of Aksarabrahman and Parabrahman dwelling

within, ultimately leading to the abode of Aksaradhaman as the longest siitra,

TR IehISTSET TeTRTIRIAER e e WIS [aT=d el eld: STaTeehar®
(BS 4.2.16), and references from the Chandogya Upanisad and Mundaka Upanisad,
reveal. Further, this mukti is concrete as an atman travels to Aksaradhaman. By the time
an aksaramukta enters Aksaradhaman, it receives a divine body composed of
Aksarabrahman as the Tadbhavabhavitva adhikarana (BS 3.3.51-52) and others show.
This new embodiment is existent for infinite time and holds immense importance as
grogTssiayia: & Iea1e’!? (BS 4.4.1) acclaims. The third subsection comprises
arguments related to a mukta performing upasanda of Parabrahman through Hani and
Avibhakta adhikaranas and the commentary. A brief study of the words /inatva and
samya 1is presented. The last part encapsulates the sublime magnificence of the mukta,
who dwells in the divine realm of Aksaradhaman. Even though the mukta possesses a
complete divine form, they do not yearn to see, hear, touch, taste, or smell anything
apart from the divine darsana of Parabrahman. Furthermore, while the mukta possesses
divine capabilities, their non-engagement with them does not signify their absence; and
they are only deprived of the capability of independently engaging in the creative
process. This attribute remains forever reserved for Parabrahman and Aksarabrahman

alone. Mukti, the pinnacle state of existence, signifies an irreversible state of liberation,

39 tadoko ’grajvalanam tatprakasitadvaro vidyasamarthyattacchesagatyanusmytiyogdacca
hardanugrhitah satadhikaya

310 sampadya "virbhavah svena Sabdad
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a release from the ceaseless cycles of being born and dying, and an eternal submersion

in the profound bliss of Parabrahman while embodying the state of Aksarabrahman.
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