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CHAPTER – 4 

 

ANALYSIS ON THE BASIS OF SPIRITUAL ENDEAVOUR 

           

A full-scale philosophical system is necessary to engage with the problems in the 

following areas: metaphysics, epistemology, ethics and theory of value, logic, and 

philosophical method.307 Nevertheless, above all, philosophy is an intellectual 

quest. It aims at the inquiry into the nature of ultimate reality. The philosophy of 

realism is an attempt to understand the relationship between man and the world and 

as well as with the ultimate reality. On the other hand, as Rādhākṛṣṇan says, 

“philosophy in India is essentially spiritual.”308  In this manner, philosophy is a 

quest for freedom and the highest well-being, based on faith in the ideal, which is 

realizable through the practice of certain disciplines. Thus, the belief in 

Parabrahman as the ultimate reality, faith in Parabrahman to redeem one’s self from 

bondage, trust in the efficiency of the means and disciplines undertaken to realize 

the highest goal of freedom and the inspiring examples of those who have attained 

freedom are the chief marks of Indian Vedic Darśana.  

 

For Svāminārāyaṇa, philosophy and spirituality are two sides of the same coin. 

Mere intellectual apprehension without its efficacy and application in life is useless 

and unproductive. It is not worth the trouble if it does not help in reaching the goal 

it talks of. Therefore, philosophy must sub-serve the ultimate spiritual goal of 

attaining freedom; and this spirituality with a philosophical basis to satisfy 

intellectual quests and should become a positive rational movement. So, instead of 

being an academic activity of intellectual discussion concerning metaphysical reals, 

Svāminārāyaṇa sādhanā is also a profound spiritual activity directed towards the 

                                           
307Potter Karl H., The Encyclopedia of Indian Philosophies, Metaphysics and Epistemology_ The Tradition of Nyaya-

Vaisesika up to Gangesa, Motilal Banarasidas, 1977 
308 Rādhākṛṣṇan S., Indian Philosophy-1, Oxford University Press, Delhi, 1990, p.24 
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realization of the goal of freedom, the fruit (phala) of all cognitive-affective-

conative labor. Therefore, Svāminārāyaṇa Vedanta begins with philosophical 

inquiry, which takes into account ontology, epistemology, metaphysics, ethics and 

culminates in practical spirituality aiming at realization of the goal of freedom in 

one’s life time. Consequently, it discusses in detail the means (spiritual endeavor) 

to attain the goal (sādhanā-vicāra) and the nature and kind of mokṣa (phalavicāra). 

 

1. Spiritual Endeavor (Sādhanā) 

We already discussed that the Svāminārāyaṇa School accepts the existence of five 

eternally ontological entities.309 Among this, the jīvas and īśvaras are bound by 

māyā. By practicing spiritual endeavors and through the grace of Brahman and 

Parabrahman, jīvas and īśvaras are able to free themselves from māyā and attain 

utmost mokṣa. All the efforts that an aspirant does by thought, word and deed to 

achieve the final goal of his life is called sādhanā or disciplined and dedicated 

spiritual endeavor. After mentioning the importance of Brahmasvarūpa Guru, 

Bhadreśadāsa elaborates: 

   कायात तिैव भक्त्या प्रकिहररििुीमदतव्यभावं मनिाय । 

   िेव्यो ब्रह्मस्थदवेो भवभयतरण ेस्वामिनारायणोयि ्।। SSSK-M p.306 ।। 

“To overcome and become free from the fear of māyic samsāra, one should worship 

the manifest Svāminārāyaṇa, who resides within the Brahmasvarūpa Guru with 

intense divinity.” The decisive aim of life is the ultimate liberation of one’s ātman 

and attainment of Parabrahman. To accomplish this ultimate aim of life, an aspirant 

performs spiritual endeavors according to the precepts of the manifest form of 

Parabrahman.310  

 

The Svāminārāyaṇa School of Vedanta aims to give an articulate system of 

philosophy combined with the tradition which satisfies aspirants to sustain their 

                                           
309 Vac. Gadh. 1/7, p.36; Vac. Gadh. 3/10, p.599  
310 Brahmadarśana Sādhu, Brahmavidyāno Rājamārga-2, Svāminārāyaṇa Akṣarapīṭha, Ahamadābāda, p.1 
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faith and attain the spiritual goal. This goal can be realized during one’s life-time 

through the Guru-directed discipline enlivened and enlightened by brahmavidyā.  

Brahmavidyā encompasses dutifulness (dharma), (vairāgya), knowledge (jñāna) 

and devotion (bhakti), which is crowned by the grace of Parabrahman earned 

through the devotion in its truly cognitive spirit.311 

   

Moreover, Svāminārāyaṇa’s philosophy is realistic. In it, man, the world, and 

Parabrahman are all real. Man’s stance on life and the world is real. The values, 

spiritual endeavor, bondage, and liberation are real. The rejection of these things 

would downgrade the whole spiritual efforts into a sort of mock-battle. The 

degrading of all these would lead to spiritual anarchy of virtues and values; and 

would cause apathy, inactivism, and a loss of inspiration and enthusiasm for self-

ascent and freedom. Svāminārāyaṇa, therefore, holds that without assiduous 

spiritual endeavor (sādhanā), the jīvas cannot attain the highest goal.312 

Svāminārāyaṇa philosophy is centralized to Parabrahman, yet it emphasizes on 

spiritual endeavor. Therefore it includes ‘puruṣārtha śāstra’ (pathway of endeavor 

to spiritual goal) in addition to being ‘adhyātma-śāstra’ (the science of 

metaphysics) and ‘pramāņa-śāstra’ (the science of epistemology). It elaborately 

deliberates the sādhanā- mārga, the pathway to Parabrahman realization. The 

spiritual regulation, therefore, includes knowledge of reality, the goal, and the 

means. The supreme goal to be realized is mokṣa, and thus, also called 

‘paramapada’. This designation signifies the attainment of communion with the 

Parabrahman as well His supreme abode.313 

 

Parabrahman is both the goal and the means. He is the Summum Bonum. He is the 

first and final reality without whom no devas (iśvaras), no worlds, no selves, and 

                                           
311 SSSK-366, 387 
312 Vac. Sar. 11 
313 SV 1/301 
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no spiritual efforts can ever be considered. Karma can find its fruition because He 

maintains the law of causation. Impartiality and retribution are there because He 

reigns supreme as the moral governor. He perceives to it that fortune is determined 

according to deeds. By His will and power, the values are preserved. Therefore, 

Parabrahman, in His plenitude with infinite bliss, glory, and power, is the highest 

goal for all seekers.314 Additionally, Akṣarabrahman, by Parabrahman’s eternal 

will, is the unavoidable means to attaining Parabrahman for all seekers.315 In this 

chapter, we will be exclusively analyzing the Svāminārāyaṇa sādhanā explored in 

the Svāminārāyaṇa Bhāṣya in light of the Vacanāmṛta. 

 

2. Grace and Self-Effort 

What role does self-effort play and what is the significance of Parabrahman’s grace 

to attain the ultimate spiritual goal? Or do both have equal weightage? These are 

some of the most discussed questions in the Indian Vedanta tradition. In the 

Svāminārāyaṇa tradition, both factors are necessary to attain liberation. Yet, each 

factor has a perfect proportion and essential role, which are elaborated in the 

Vacanāmṛta. Firstly, Svāminārāyaṇa chides those who rely on their endeavors to 

achieve liberation while discounting the absolute need and power of Parabrahman. 

Evoking the classical imagery of crossing the ocean of life and death, 

Svāminārāyaṇa explains: “A person without such a resolute conviction of 

Parabrahman’s nature attempts to attain liberation using the strength of his own 

endeavors, but he does not strive for it by relying on the grace of Parabrahman. 

Such a senseless person is as stupid as someone wishing to cross the ocean by his 

own efforts without the aid of a ship. On the other hand, one who wishes for 

liberation through the grace of Parabrahman is wise, like one who wishes to cross 

the ocean by traveling in a ship.” (Vac. Gadh. 1/37, p.94)  

                                           
314 Brahmadarśana Sādhu, Vacanāmṛta Rahashya- 2, Svāminārāyaṇa Akṣarapīṭha, Ahamadābāda, 2004, pp.20-21 
314 SSSK-366, 387 
315 SSSK- 73 
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On the other hand, Svāminārāyaṇa highlights personal endeavor or self-effort as 

well: “Therefore, the personal endeavor itself is the greatest of all spiritual 

endeavors for attaining liberation.” (Vac. Gadh. 2/12, p. 416). Now we will 

elaborately analyze the roles that each factor plays in attaining liberation. In the 

Svāminārāyaṇa tradition, with the inspiration of the Guru, when the aspirant’s 

spiritual endeavor (sādhanā) reaches its acme of performance, it sketches a quicker 

answer from Parabrahman and His ensuing grace. He sprinkles His grace, draws a 

seeker closer to Him, uplifts him to the height of perfection and blesses him with 

the place in His divine abode. Parabrahman is the beginning and Parabrahman is 

the end of all endeavors. He is both an indispensable and sufficient means to realize 

the highest goal. Parabrahman’s grace motivates a seeker to tread the path of 

perfection, grants the necessary strength needed to perform spiritual endeavors, and 

provides inspiration in each stage. Bhadreśadāsa cites: 

    दयाणतव: कृपािा्य: प्रिादात् िलुभा कृपा। 

    ब्रह्मभावात ्प्रिीदचे्च ह्यक्षरपरुुषोत्ति:।।SSSK 366।। 

“Parabrahman is an ocean of compassion and attainable through His grace. His 

grace is easily attainable through his favor. Puruṣottama, who is accompanied with 

Akṣara, is pleased through brahmabhāva.” To remind the power of Parabrahman’s 

grace, the Śruti reveals:316 “Paramātman cannot be attained by instruction, nor by 

intellectual power, nor even through much hearing (i.e., learning). He is attained 

only by the one whom the Paramātman chooses. To such a one, the Paramātman 

reveals his own form.” (MU 3/2/3, KU 2/23). When elaborating on the term 

‘chooses’ (vrnute). 

 

 Bhadreśadāsa explains: “यं ििुकु्षुं वणृतेु स्वानगु्रहने स्वीकरोमत, यमस्िन ् प्रिन्नो भवमत इमत यावत्, तेनवै 

परिात्िानगुहृीतेन कृपापािेण भके्तन एष: परिात्िा लभय: िाक्षात्कतुं शक्य:।” (KUSB 2/23, pp.118-119) “Of 

the worshipper who is dedicated solely to Him (svaikanistha upāsaka). Only to such 

                                           
316 Here, ātman term is used for Paramātmana 
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a vessel of Parabrahman’s grace (Parāmātmakspābhājana) does he become 

realizable (labhya) and reveals himself.”   Here, he describes Parabrahman as ‘an 

ocean of great compassion (parāmadayāsāgara) and a treasure of true love and 

grace (kṛpānidhi).” Bhadreśadāsa adds at KU 2/23 that preachings, intellectual 

power, and scriptural learning represent all endeavors that can be performed in an 

attempt to reach Parabrahman. They alone are inadequate. Parabrahman, eventually 

remains ‘kṛpā sādhya’, attainable by grace alone.317   

 

Bhadreśadāsa is cautious, however, of not forcefully pitting human effort against 

divine grace. In adding the word ‘kevala’ his comment above, he sheds light on that 

while all endeavors are adequate in realizing Parabrahman, they are insufficient 

alone. “They can still be effective in pleasing Parabrahman, who will then bequeath 

his liberating grace upon his beloved devotee. Convincingly, we can say that 

Parabrahman is pleased with the seeker’s devout, sincere and persistent effort or 

striving. Parabrahman Himself remains infinitely beyond the reach of those actions. 

So, Parabrahman’s grace is absolutely indispensable, useless either, even though 

they can only please Parabrahman and fulfill your endeavors through his grace.”318  

 

So, “परिात्िा न स्वताःकमल्पतिािनिा्योमप त ु तत्कृपैकिा्य इमत मिद्धामन्तति”् (MUSB 3/2/3, p.293) 

“Parabrahman is not realized by self-imagined means but by only His grace. This 

is the principle.” It is noteworthy that if there are any efforts that Bhadreśadāsa does 

dismiss as utterly pointless, they are the ‘self-imagined means’ 

(Svataḥkalpitasādhanā) of a person who does not follow the authoritative 

instructions enjoined in revealed texts or by the Guru.  

 

                                           
317 KUSB 2/23, p.119 
318 KUSB 2/24, p.120 
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These qualifications are indispensable because in the subsequent verse of the 

Muṇḍaka Upaniṣad:  “Paramātman cannot be attained by one who is weak, nor by 

inadvertency, nor by austerities marked without authoritative endorsement.” It then 

concludes: “But the knower of brahmavidyā who strives by these means [i.e., 

learning, austerities, etc.) attains this Paramātman and enters Brahmadhāma. (MU 

3/2/4) In consequence, when these same efforts - including those mentioned in MU 

3/2/3 and all others are informed by correct philosophical knowledge, practiced 

according to the calling and guidance of the Guru and directed solely to pleasing 

Parabrahman, they can indeed play some useful part in fortifying liberation by 

Parabrahman’s grace.” (MU 3/2/3) 

 

In this fashion, Parabrahman showers his grace upon whomsoever He pleases. Thus, 

even if Parabrahman’s grace is available entirely and equally for everyone, like the 

rain that showers upon the earth, it is only those who are adequate ‘vessels’ who 

can receive that grace and make use of it. Svāminārāyaṇa elaborates on this in Vac. 

Sār.11. When Muktānanda Svāmi asks, “Personal endeavor is declared in the 

scriptures, but how much is actually achieved by personal endeavor and how much 

is achieved by Parabrahman’s grace?” Svāminārāyaṇa remarkably describes a 

worthy recipient of Parabrahman’s grace. Such a person, he illuminates, strictly 

observes dhārmika disciplines such as “nonviolence and eightfold brahmacarya, 

has an absolutely firm realization of him/herself as the ātman, is firmly detached 

from worldly pleasures and has extreme and enduring devotional faith. These four 

aspects of sādhanā correspond to what is traditionally termed within 

Svāminārāyaṇa texts as dharma (observance of scriptural injunctions), jñāna 

(ātman-Paramātman realization) (not to be confused with the broader, more 

philosophical knowledge of Brahman and Parabrahman), vairāgya (detachment) 

and bhakti (devotion). Cooperatively, they are called ‘Ekāntika Dharma’ or 

‘Bhāgavata Dharma’, which we will learn further is one of the reasons for 
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Parabrahman’s manifestation on earth,”319 and which features repeatedly in the 

Vacanāmṛta and Svāmīni Vāto as a milieu for pleasing Parabrahman.320   In Vac. 

Sār. 11, Svāminārāyaṇa is sure to add that all of these endeavors should be enjoined 

by the words of a true Guru and the scriptures, before concluding he says: 

“Parabrahman’s grace is only bestowed upon one who has such 

characteristics.”(Vac. Sār. 11, p.228)  

 

Possibly sensing the scale of the task of perfectly cultivating these characteristics, 

Nityānanda Svāmi firstly acknowledges Svāminārāyaṇa’s theme but then instantly 

asks that what becomes of one who has some deficiency in cultivating these 

characteristics? Svāminārāyaṇa straightforwardly replies that then he does not 

attain ultimate liberation, i.e. Parabrahman’s Akṣaradhāma. Instead, he attains some 

other abode of Parabrahman.321 Here, Svāminārāyaṇa refers to the abodes of other 

avatāras and paradisiacal realms of the devas, which, in comparison to 

Akṣaradhāma as good is extremely inferior. After further elaboration, 

Svāminārāyaṇa concludes by reiterating his answer, this time with added force: 

“Hence, whether it takes one life or innumerable lives, only when one develops the 

previously described characteristics and becomes extremely free of worldly desires, 

does one become a worthy vessel of receiving Parabrahman’s grace, and only then 

will one attain ultimate liberation. Without it, one will definitely not attain it.” (Vac. 

Sār. 11, p.228) 

 

In this way, Svāminārāyaṇa candidly mentions that liberation is a result of 

Parabrahman’s grace only, and that spiritual endeavor is required to receive and 

apply that liberating grace. BGSB echoes: “मविेयात्िा मविेय: शािगवुातदशेवती आत्िा 

यस्यास्वच्छन्दाचार: प्रिाद ंगरुुहयतनगु्रहि ्अमिगच्छमत प्राप्नोमत” (BGSB 2/64, p.64) “A devotee who treads 

                                           
319 Vac. Gadh. 2/46, Gadh. 3/21 
320 Vac. Gadh. 1/21, SV 3/25 
321 Vac. Sār. 11 
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the path of righteousness shown by the scriptures and the Guru will attain the grace 

of Parabrahman and the Guru.” Moreover, the very next verse of the BG declares 

the benefit of this grace: “all the miseries and problems of that devotee are 

eliminated and he can engross freely in the form of Parabrahman.”322 In this manner, 

the BG invariably demonstrates the micro role of both factors.323 The BSSB also 

highlights this fact.324  

 

Now, we can figure a connection between the grace and the efforts by this example: 

“परिात्िकृपयैव तदपुाकस्य स्वाभीमप्ितिकलिािनोद्ोगिंभवात्तदृते केवलानां िािनानािमकमचचत्करत्वात ्

िच्छािप्रमतपामदततदलौमककिाहात्म्यानिुन्िानलक्षनस्तदमभिंबन्ि: िवति िािनेष ु मनयिेन उपिंहायत इमत भाव:”(BSSB 

3/3/55, p.351) “Only by the immense grace of Parabrahman, an aspirant can 

accomplish his spiritual endeavors, without Him, all the spiritual efforts are 

worthless, so one must add the brahmabhāva in his spiritual efforts in order to make 

them fruitful, which are asserted in the scriptures.” At this stage, an important 

question is rising: in which form Parabrahman exhibits this grace? Bhadreśadāsa 

replies while commentating on KU 2/23, the same verse found in MU 3/2/3 cited 

above. The answer of this question can be given on the basis of the Svāminārāyaṇa  

Bhāṣya that the form of Paramātman’s grace is like by seeing his devotee sincerely 

endeavoring by several means to please him, “Parabrahman, the ocean of grace that 

He is, gifts that devotee access to the profound association of the Akṣarabrahman 

Guru – who is his Paramātman’s supreme worshipper, who has the greatest 

affection for Him, who eternally has a complete and perfect realization of Him, and 

who can be regarded as His own form - so that his devotee can easily realize him 

Paramātman.” Then, by listening, reflecting, etc. upon the Guru’s teachings, and 

serving him with the belief that he is the very form of Parabrahman - as directed by 

                                           
322 BGSB 2/65; p.64  
323 BG 18/56,58,62,73,75 
324 “प्रत्यक्षब्रह्मस्वरूपगुरुदृढतिप्रिगंोपदशेामभब्रतह्मात्िकै्यं िपंाद् प्रत्यक्षपरिात्िििारािान लक्षणभक्तावनुमष्टतायां तस्यैवानुग्रहतमस्दव्यस्वरूपं िाक्षामत्ियते” (BSSB 3/2/23, 

p.300)    
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such statements as “who has the highest devotion to Parabrahman and, as he does 

to Parabrahman, also to the Guru (SU 6/23),” etc. – that devotee, having developed 

oneness with his self and Brahman and having received the grace of Parabrahman, 

realizes Paramātman. (KU 2/23) In this way, the Svāminārāyaṇa School explicitly 

deciphers the role of Parabrahman’s grace and personal endeavors. 

 

3. Brahmavidyā 

People perform various spiritual endeavors in order to attain liberation. Out of them, 

who have taken shelter at the feet of the Brahmasvarūpa Guru, learn the way to 

earn the grace of Brahman and Parabrahman. Consequently, their sādhanā becomes 

easy and fruitful.  For this process, one must understand the nature of these two 

eternal ontological entities. In short, the knowledge of Brahman and Parabrahman 

is inevitable to attain ultimate liberation. In the general case, vidyā means 

knowledge. Here, Brahman indicates both Brahman; Brahman and Parabrahman.325 

As a result, brahmavidyā encompasses the knowledge of Brahman and 

Parabrahman. Now we analyze how this knowledge results in the attainment of 

liberation. 

 

Svāminārāyaṇa explains it in Vac. Gadh. 2/3, using 'brahmajñāna' for 

brahmavidyā: “Brahman is the cause and support of all, including Prakṛti-Purusha, 

etc., and pervades everything by its antaryāmīn powers... Parabrahman, that is 

Puruṣottama Nārāyana, is distinct from that Brahman, and the supporter and inspirer 

of Brahman. With such understanding, one should cultivate oneness between one’s 

jivātman and that Brahman and worship Parabrahman while maintaining a master-

servant relationship with him. With such understanding, brahmajñāna also 

becomes a clear path to attaining the highest state of enlightenment.” (Vac. Gadh. 

2/3, pp.390-391) 

                                           
325 BSSB 1/1/1, p.3 
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Similarly, the MU defines brahmavidyā: “येनाक्षरं परुुषं वेद ित्यं प्रोवाच तां तत्त्वतो ब्रह्ममवद्ाि”् (MU 

1/2/13) “By which Akṣara and Puruṣottama are truly known is called 

brahmavidyā.” Bhadreśadāsa comments on this verse: “इत्थमिह 'येनाक्षरं परुुषं वेद' 

इत्यक्षरशब्दनेाऽक्षरब्रह्माख्यं परिात्िमभन्नं तन्िािन्यनूं मदव्यतत्त्वं, परुुषशब्दने च तदक्षरादमप परभतंू परब्रह्माख्यं मदव्यतत्त्वं 

ब्रह्ममवद्ाघिकतया पथृक् पथृक् मवज्ञातव्यत्वेन प्रस्थाप्य तमिव्यतत्त्वद्वयमवषयाऽक्षरपरुुषोत्तिमिद्धान्त एव ब्रह्ममवद्ारूपेण प्रस्थामपताः।” 

(MUSB 1/2/13, p.257) 

 

“Thus, by the revelation of this mantra, ‘Akṣara’ refers to the divine entity 

Akṣarabrahman, who is ontologically distinct from and inferior only to 

Paramātman. The term purusha on the other hand, refers to the divine entity 

Parabrahman, who is superior even to Akṣara. By identifying brahmavidyā as the 

means towards realizing these two ontologically distinct entities, the 

Akṣarapuruṣottama Doctrine is understood as an expression of brahmavidyā.” In 

this central announcement, Bhadreśadāsa aims to show the cosmic role of 

Akṣarabrahman, its ontological distinction from and sub-ordination to 

Parabrahman, and also the ātman’s need for Akṣarabrahman to properly worship 

Parabrahman all of which constitute brahmajñāna brahmavidyā, or we might call 

ultimate knowledge. 

 

In the previous chapter, we analyzed the ātman’s karmika dilemma - incessantly 

journeying through the cycle of births and deaths - and its cause as ignorance in the 

form of māyā. To disperse this shroud of dark ignorance and break free from this 

transmigratory cycle, brahmavidyā plays a vital role. Vedāntic texts unambiguously 

state: “By knowledge, one attains and enjoys the immortal state.”326 More 

specifically, when we analyze the essential role of philosophical knowledge in 

attaining to liberation from samsāra, the Vacanāmṛta also enunciates clearly about 

the both from śāstric statements cited in its discourse, such as “There is no liberation 

                                           
326 KeU 2/4, IU 11 
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without knowledge” (Hiranyakeśīyaśākhāśruti)327 and “the knowledge of 

Parabrahman’s nature and the knowledge of Parabrahman’s greatness are the two 

extraordinary means to liberation.” (Vac. Gadh. 1/57, p.135)  

 

The Shrutis state: “Only by knowing Parabrahman does one pass beyond death; 

there is no other path for attaining liberation.” (SU 3/8) Likewise, many other 

scriptures declare the knowledge of Parabrahman as the sole means for liberation. 

“The most accurate description of His immeasurable and unfathomable greatness is 

that Parabrahman is greater than Akṣarabrahman” (MU 2/1/2). This being so, we 

cannot really begin to know Parabrahman without first fully knowing 

Akṣarabrahman, who also reveals Parabrahman’s greatness. Similarly, if knowing 

Parabrahman is absolutely essential for liberation, and the best that can be said 

about Him is that He transcends Akṣarabrahman, it follows that knowing 

Akṣarabrahman is also absolutely fundamental to securing ultimate liberation.  

 

3.1 Knowledge for Information and Knowledge for Transformation 

Knowledge of worldly affairs and knowledge of the ultimate reality sound like 

synonyms, but they are not. Though they all refer to the mind and an accumulation 

of thoughts and experiences, they have a vast difference in the essence of their 

meanings and their applications in our life. Knowledge is the accumulation of facts 

and data that we have acquired through study, research, investigation, observation, 

or experience, being aware of something and having information. Knowledge is 

knowing which things, practices, people, and pleasures make us happy. Moreover, 

those who possess this type of knowledge may not have touched the glory of 

Parabrahman and the scriptures.328 

 

                                           
327 Vac. Loya 7 
328 Vac. Var. 11, p.552, Vac. Gadh. 1/50 

https://www.lifehack.org/articles/lifestyle/3-highly-effective-ways-to-become-happy-awake-fulfilled-and-free.html
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Knowledge of ultimate spirituality which is sometimes referred to as wisdom, is the 

ability to discern and judge which aspects of that knowledge are true, right, lasting, 

and applicable to our life. It’s the ability to apply that knowledge to the greater 

scheme of life. It’s also deeper; knowing the meaning or reason, knowing why 

something is, and what it means to our life. Wisdom is knowing that while those 

things may bring us pleasure, happiness is not derived from things or situations or 

people. It is an understanding that happiness comes from within. One acquires 

knowledge of Brahman and Parabrahman in two ways. When an aspirant is in 

sādhanadaśā (primely spiritual state), whatever he knows or feels is all informative 

knowledge. Even one who is the master of all Vedic texts and a winner of all 

philosophical debates still has primary knowledge. Muṇḍaka Upaniṣad calls it 

aparā vidyā.329It is utterly basic and primary knowledge. It helps the aspirant to 

earn name, fame, bread and butter. It deals with this physical body and the physical 

world but it has nothing to do with ultimate spirituality. However, it is still 

significant because for a true aspirant; it paves the way to the ultimate knowledge, 

which is known as parā vidyā.330   

 

Parāvidyā, as Bhadreśadāsa explains, is the vidyā by which a spiritual aspirant 

becomes brahmarūpa- attains a state like that of Akṣarabrahman.”331 People call it 

wisdom as well. This knowledge is accomplished through the grace of Parabrahman 

and the Brahmasvarūpa Guru. In this knowledge, the aspirant experiences oneness 

with Brahman. It is the siddhadaśā (ultimate spiritual state). In this state, he 

experiences and enjoys the ultimate knowledge of Brahman and Parabrahman. That 

is why it is identified as transformative knowledge. Aparā vidyā and parā vidyā 

have no quarrel between them. Though parā vidyā is ultimate knowledge, both are 

valuable and both have a place in our lives. The difficulty lies in the fact that many 

                                           
329 MU 1/1/4-5 
330 MU 1/1/4-5 
331 MUSB 1/1/5, p.237 
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of us are unclear as to their differences, often perceiving the terms and their 

application to be interchangeable. Being clear and consciously aware of how our 

minds are engaged may be important to get the most out of them. While acquiring 

and applying information is valuable in and of itself, we also need to distill and 

judge that information and ultimately find the deeper meaning and relevance to the 

whole of our lives. Bhadreśadāsa describes the specific role of each knowledge by 

commenting them on MU: “Aparā vidyā provides supporting information for the 

explanation of parā vidyā.”332 Furthermore, when an aspirant wants to attain this 

parā vidyā, he must first imbibe brahmabhāva.  

 

4. Brahmabhāva 

Brahmabhāva is the most prominent spiritual endeavor in the Svāminārāyaṇa 

tradition. Brahmabhāva encompasses all spiritual endeavors. Bhadreśadāsa cites: 

यद्वभैवात् परा शामन्ताः किातऽलेपोऽप्यवाप्यते। िकुराः कितयोगश्च दहेभावमनवारणा॥ 

स्वजने ििताऽभावाः िीमवषयामदनाशनि।् परभक्त्यमिकाररत्वं जीवन्िकु्त्यनभुावनि॥् 

मदव्यभावोऽक्षरप्रामप्तररत्यामद िहजं भवेत्। इहोच्यते ब्रह्मभावो ब्रह्मिङ््कगप्रभामवताः॥SSS p.307॥ 

“Upon attaining brahmabhāva through the association of Brahman (Guru), an 

aspirant attains ultimate peace. The bondage of karma and the affection towards his 

body dissolve. Karmayoga becomes easy. The sense of I-ness, my-ness, and 

attraction towards the opposite gender are removed. He attains the ability for 

ultimate devotion and experiences divinity and the abode of Parabrahman in this 

very life.” What exactly is this brahmabhāva? Bhadreśadāsa answers the question 

in the SSS: Brahmabhāva means to acquire oneness with Brahman. One who attains 

this brahmabhāva state is identified as being brahmarūpa. Here oneness means to 

acquire the virtues of Brahman, which are indispensable for attaining ultimate 

liberation.333 Svāminārāyaṇa invariably states the importance of brahmabhāva: For 

utmost devotion - “Only one who is brahmarūpa has the right to 

                                           
332 MUSB 1/1/5, p.235 
333 SSS, p.308 
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offer bhakti to Puruṣottama.”(Vac. Loya. 7, p.303) To attain the highest level of 

nirvikalpa faith- “One possessing the highest level of ‘nirvikalpa faith’ realizes that 

countless millions of brahmāndas, each encircled by the eight barriers, appear like 

mere atoms before Akṣara. Such is the greatness of Akṣara, the abode 

of Puruṣottama Nārāyana. One who worships Puruṣottama realizing oneself to 

be akṣararup can be said to possess the highest level of ‘nirvikalpa faith.” (Vac. 

Loya. 7, p.324) Moreover, to become an ekāntik bhakta (Vac. Gadh. 1/11), to 

procure firm conviction of Parabrahman (Vac. Sār. 12), to attain wisdom (Vac. 

Gadh. 1/56), to achieve nirvikalpa samādhi (Vac. Gadh. 1/40), to accomplish 

yogayajna (Vac. Gadh. 2/8), to eradicate māyic bondage (Vac. Gadh. 2/30) etc., 

brahmabhāva is indispensable.  

 

4.1 Oneness with the Brahmasvarūpa Guru334  

As we began this chapter, we understood that liberation is a situation of complete 

spiritual purity and clarity in which the ātman becomes brahmarūpa - like Brahman. 

This not only results in eliminating māyic impurities born of a material self-

misunderstanding but, more positively, acquiring the qualities of Akṣarabrahman. 

Svāminārāyaṇa makes clear in the Vac. how both are made possible. The jīva, 

however, has united with the body, the senses, and the sense-objects. As a result of 

this indecorous association, the jīva has become one with the body, senses, etc. 

After forsaking their association, the jīva realizes: “My self is Brahman, which 

transcends and is free from māyā. If one amalgamated with Brahman through 

continuous contemplation in this manner, the jīva attains the virtues of 

Brahman....The jīva remains continuously attached to māyā ... Only when one 

continuously associates with Brahman, one’s inspirer, through contemplation - as 

previously described - is that attachment broken.” (Vac. Gadh. 2/31, p. 460) This 

                                           
334 We are using G capital for Akṣarabrahman (Brahmasvarūpa) Guru. 

https://www.anirdesh.com/vachanamrut/index.php?format=en&vachno=115
https://www.anirdesh.com/vachanamrut/index.php?format=en&vachno=115
https://www.anirdesh.com/vachanamrut/index.php?format=en&vachno=120
https://www.anirdesh.com/vachanamrut/index.php?format=en&vachno=120
https://www.anirdesh.com/vachanamrut/appendix-a.php#en05
https://www.anirdesh.com/vachanamrut/index.php?format=en&vachno=120
https://www.anirdesh.com/vachanamrut/index.php?format=en&vachno=120
https://www.anirdesh.com/vachanamrut/index.php?format=en&vachno=120
https://www.anirdesh.com/vachanamrut/index.php?format=en&vachno=120
https://www.anirdesh.com/vachanamrut/index.php?format=en&vachno=120
https://www.anirdesh.com/vachanamrut/index.php?format=en&vachno=120
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constant contemplation335 on the Brahmasvarūpa Guru336 as one’s true self is the 

ultimate sādhanā.   

 

Guṇātītānanda Svāmi explicates in SV 2/41 on why this association leads to 

acquiring the qualities of Akṣarabrahman, i.e., becoming brahmarūpa: “First, one 

should attach one’s jīva to the ekāntika sādhu. Because that sādhu is absorbed in 

Parabrahman, he possesses the qualities of Parabrahman. Hence, the sādhu’s 

qualities are imbibed by whoever associates with the ekāntika sādhu.” Then 

stressing the absolute vitality of this form of association with the Guru, he ends the 

discourse with the following statement: “Whether one applies this method today or 

after a thousand lives, ultimately, there is no alternative but to apply it.”337 

Correspondingly, the Upaniṣads also provide statements regarding joining one’s 

self with Akṣarabrahman. For instance, the BU 1/4/10 proclaims ‘Aham 

brahma’smi’ (I am Brahman).  

 

Bhadreśadāsa comments: “स्वात्िन: िवतशरीररभतेूनाक्षरब्रह्मणकै्येनानिुन्िानिकरोद ् इमत भाव:।” (BUSB 

1/4/10, p.49) “I am cultivating myself with Akṣarabrahman which is the śarīrī 

(controller) of all being.” Bhadreśadāsa draws our attention that oneness with Guru 

is a significant spiritual endeavor. Especially in the Upaniṣads, we find actual 

teachings to know or meditate on that Brahman as one’s own self (e.g., TU 2/5/1, 

MU 2/2/5, and MU 2/2/6). One such series of teachings can be found figuratively 

in MU 2/2/4, where one is called upon to ‘target’ Akṣarabrahman with one’s ātman, 

the arrow, and ‘pierce it unflinchingly’. Like an arrow that becomes one with its 

target, so, in the same fashion, the aspirant of liberation makes the Guru his/her 

center and becomes one with him (śaravat tanmayo bhavet). It’s a deep explanation 

                                           
335 Vac. Gadh. 2/31 
336 In the Svāminārāyaṇa Tradition the Guru is one of the four form of Akṣarabrahman (Vac. Gadh. 1/63; MU 2/1/1). 

It incarnates on earth to grant liberation to the countless jivas and ishvaras (Vac. Gadh. 1/27,54; KU 3/2, MU 2/2/5). 

Moreover, Parabrahman manifests through the Guru (Vac. Gadh. 1/27, 3/26, Var.19; KeU 2/4). 
337 SV 2/41 
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of what the earlier verse in MU 2/2/3 had said, where the oneness is explained as 

taking on aspects of the Guru’s nature (tadbhāva). Bhadreśadāsa describes this as a 

form of awareness (anusandhāna), contemplation (anucintana) and engrossment 

(sanlagnatā).  

 

The BG tells the same story. To attain brahmabhāva is the most important part of 

the BG. Right from the second chapter of the BG, this incumbent spiritual flow 

proceeds unto the last chapter. After describing the attributes of an enlightened 

person, it reveals: “एषा ब्राह्मी मस्थमत:” (BG 2/72) “Arjuna, this is the Brāhmic state. 

Attaining this state, one is no longer confused. Gaining this state, even at the end of 

one’s life, a person attains the goal of human life and becomes one with 

Akṣarabrahman.”  

 

Bhadreśadāsa explains: “ब्राह्मी ब्रह्मण: इयमिमत ब्राह्मी िाक्षादक्षरब्रह्मिंबमन्िनीमत यावद ्

तदक्षरब्रह्मवरूपगरुुिननप्रकषतलभया स्वात्िानस्तदक्षरब्रह्मगणुिािाम्यतलक्षणतद्भावरूपापरिात्िोपािनपरिानकूुला मस्थमत:।” 

(BGSB 2/72, p.68) “Brāhmic is related to Akṣarabrahman, the great glorified state 

which is attained through Akṣarabrahman. An aspirant attains this state by constant 

and unwavering thinking of the Akṣarabrahman Guru; then, he imbibes the qualities 

of that Brahman through which he can engross in the utmost devotion of 

Parabrahman.” This principle is seen in every chapter of the BG while discussing 

the various topics: To achieve karma yoga (3/30, 4/25), to attain jīvanmukti 

(liberation while living on earth) (5/19, 20, 21); to become a yogi (6/8, 9, 27, 28); 

to become a jnāni (7/17,18); to know the process of the association with Brahman 

(8/13); to accomplish the jnānyajna (9/15); to gain adhyātmavidyā (10/32); to 

exposed the concealed knowledge (11/1); to attain Parabrahman (12/5); to eradicate 

the obstacles hindering perfect devotion (13/11) to become gunātita (14/26); to 

acquire a place in Akṣaradhām(15/5); to highlight the divine qualities (16/1); to 

express the Oṅakāra (17/24) and the acme narration of eighteenth chapter: “Giving 

up body-consciousness, violence, pride, lust, anger, and desire for possession; free 
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from the feeling of ‘I and my’, and peaceful; one becomes fit for attaining oneness 

with Brahman.” (18/53) The peaceful one who is absorbed in Akṣarabrahman 

neither grieves nor desires. He becomes brahmarūpa and obtains the highest 

devotion for Parabrahman.” (18/54) 

 

In the various documented discourses, Svāminārāyaṇa establishes this fact. 

Svāminārāyaṇa puts forward: “One should develop a conviction of one’s ātman as 

follows: One develops ātmabuddhi with the santa who has attained the manifest 

form of Parabrahman, and one should believe only that santa to be one’s self.” (Vac. 

Jet. 1, p.691). As far as the Brahmasūtra is concerned, the term ‘ātmabuddhi ‘, 

means oneness with the Akṣarabrahman Guru, is described explicitly there. This 

also helps explain how the association with the Guru is a form of loving devotion. 

This is found in the Ātmagrhityadhikarana (BS 3/3/15-18), where Bhadreśadāsa 

links ‘grhiti’ literally, ‘acceptance’ to ‘buddhi’ (perception), thus centering the 

discussion on ātmabuddhi. He eulogizes such Guru-centered self-perception as the 

best and most key means to serving Parabrahman.338 

 

Bhadreśadāsa highlights: “ब्रह्मात्िैक्यलक्षणाया अस्य आत्िगमृहतीरेव परिात्िोपािनिािनेष ु

श्रेष्ठत्वामदत्यथत:।”(BSSB 3/3/15, p.324) “Ātmagrihiti, which is known as the firm oneness 

with the Akṣarabrahman Guru, is the most prominent spiritual endeavor of all 

spiritual endeavors to complete upāsanā towards Parabrahman.” In this way, in the 

Svāminārāyaṇa Vedanta oneness with Guru is the most promonent spiritual 

endeouvor. 

 

5. The Role of the Guru in Sādhanā 

     गरुुब्रतह्मा गरुुमवतष्णगुुतरुदवेो िहशे्वरो।  

     गरुुाः िाक्षात्परब्रह्म तस्िै श्रीगरुवे निाः।।  

                                           
338 BSSB 3/3/15-18, pp.323-326   
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The Guru-Gītā adorns the Guru as Parabrahman,339 convincingly, “The Guru-Gītā 

is the celebrated Saṃskṛta hymn exalting the figure of the authoritative spiritual 

master.”340 Like Parabrahman, Akṣarabrahman also incarnates in this world with a 

human-like form as the Guru.341 This is a unique principle of the Svāminārāyaṇa 

School of philosophy. The ultimate objective of life is the realization of 

brahmavidyā. This objective is attained through the association with the 

Akṣarabrahman Guru.342 Brahmabhāva (qualitative oneness) is inevitable to offer 

devotion to Parabrahman.343 That brahmabhāva is possible only by the association 

with the Guru.344 Thus, it is necessary to seek refuge under such a Guru to realize 

brahmavidyā. That Guru must be Akṣarabrahman himself. This principle is clearly 

elaborated within the SB345: “अनेन मनत्यं परिात्िमनष्ठाः िाक्षाद ्अक्षरब्रह्मैव ब्रह्ममवद्ाया मवज्ञापमयता गरुुभतमवतिु ्

अहतमत नान्य इमत मिद्धामन्तति”्346 “Only one who is Akṣarabrahman himself has the firm 

conviction of Parabrahman and is the master of preaching Brahmavidyā.” We 

discussed earlier in the previous chapter that Akṣarabrahman has four forms. Out 

of these four, one form is incarnated on earth as the Guru. Only through this Guru, 

one can attain brahmabhāva and is able to offer undeviating devotion towards 

Parabrahman. The Guru is identified in the Vacanāmṛta with many names such as 

satpuruṣa, santa, ekāntika santa, etc. Now we will discuss how spiritual endeavors 

which are not possible without the Guru.  

 

5.1 Ideal for Sādhanā 

Bhadreśadāsa explains: 

    गरुोज्ञातनमिव ज्ञानं वततनिमप तत्ििि ्।  

                                           
339 Gurugītā – 195/44 
340 Rigopoulos Antonio, Guru the Spiritual Master in Eastern and Western Traditions, p.169, D.K. Printworld, New 

Delhi, 2002 
341  Vac. Var.19   
342 Vac. Gadh. 3/27 
343 Vac. Loyā. 7 
344 Vac. Gadh. 1/51 
345 MU 1/2/12 
346 MUSB 1/2/12, p.254 
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    दहेापतण ंतथा भक्तौ ब्रह्मात्िैक्यं तदचु्यते ।।SSSK 369।। 

“Becoming one with Akṣarabrahman means having an understanding like that of 

the Akṣarabrahman Guru, behaving like the Akṣarabrahman Guru, and dedicating 

one’s physical being towards bhakti as the Akṣarabrahman Guru does.” The Guru 

is first, foremost, and always the perfect devotee. Hence, he provides a model for 

all others to try to be like. Therefore, if ‘oneness’ with Brahman is an acquisition of 

the Guru’s virtues, in becoming more like him (Brahman-like, or brahmarūpa), it 

follows that these brāhmic qualities foster and boost the highest devotional 

relationship of the aspirant with Parabrahman, which is itself a mark of liberation. 

Nevertheless, a spiritual aspirant has an example on which to model his/her 

sustained endeavors and intentions and craft a spiritually pure life that leads to 

Parabrahman, like the Guru’s. This should not, however, be demoted to understand 

the Guru’s role. Bhadreśadāsa corroborates by giving the example of the Īśāvāsya 

principle:347 

 

“The Īśāvāsya principle can be easily understood through the life of the satpuruṣa 

(Guru), since the life of the satpuruṣa is a living commentary on the elusive words 

of śāstra.”348 A devotee who endeavors to offer devotion to Parabrahman faces 

external and internal myriad complications, hurdles, and hindrances.349 

Consequently, a number of aspirants abjure the path of spirituality. Here, the Guru 

comes and helps them to recover from their miseries and again inspires them to 

walk on the path of liberation.   

 

5.2 To Attain Brahmabhāva 

We vastly analyzed brahmabhāva in the previous sub-topic. Svāminārāyaṇa called 

it ātmabuddhi or immense love towards the Guru. Such ātmabuddhi with the Guru 

                                           
347 IU 16   
348 Bhadreśadāsa Sādhu, Essence of the Upaniṣads, Svāminārāyaṇa Akṣarapīṭha, Ahmedabad, 2012. p.20 
349 Vac. Gadh. 3/39, 1/44, 3/1, 3/21 
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most readily manifest itself as concentrated spiritual love, what Bhadreśadāsa calls 

‘Prakṛṣṭānurāgodbhāva’,350  “because the aspirant of liberation is now attached to 

the Guru, not the body or its associates. The Guru becomes the priority, the ultimate 

focus of all devotion and efforts, not worldly matters or māyic pleasures. Even while 

assiduously fulfilling every personal and social responsibility, all actions, thoughts, 

and intentions of the aspirant are now instilled with a spiritual awareness of the 

Guru and thus take on a wholly devotional character and spirit. This releases the 

aspirant of his/ her karmika bondage.”351 Svāminārāyaṇa therefore confirms: “For 

an aspirant who desires his own liberation, nothing in this universe is more blissful 

than Parabrahman and his santa. Therefore, just as a person has ātmabuddhi 

towards his own body, he should similarly have ātmabuddhi with Parabrahman and 

his santa.” (Vac. Gadh. 3/7, p.593) This is not limited to the body only but it 

includes relatives of the body as well and specifying the relationship as one of 

profound love towards the Guru. Thus, Svāminārāyaṇa states ātmabuddhi is 

attained through the Guru only.352  

 

5.3 The Gateway to Liberation 

Svāminārāyaṇa expresses, “Bhāgavad dharma is upheld by maintaining profound 

love towards the ekāntika santa or sādhu of Parabrahman, who possesses the 

attributes of dharma, knowledge, detachment, and devotion coupled with the 

knowledge of Parabrahman’s greatness. Maintaining profound love towards such a 

sādhu also opens the gateway to liberation.”(Vac. Gadh. 1/54, p.129) Bhadreśadāsa 

also supports it while commenting on the KU. He explains ‘अ्यात्ियोगामिगिेन हषतशोकौ 

जहामत’ as by the company of the Brahmasvarūpa Guru one is released from all his 

miseries and becomes a Jīvanamukta.353 Moreover, the wise sage Kapila teaches 

                                           
350 BSSB 3/3/15, p.324 
351 BG 2/72, 18/54, BS 3/3/15 
352 Vac. Gadh. 2/59, Vac. Gadh. 1/54, MU 2/2/3,4,5, KU 3/2 
353 KUSB 2/12, p.96 
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that affection (for others) firmly binds the ātman. However, if that same affection 

is directed towards the Sādhu, the gateway to liberation is opened.354 

 

Svāminārāyaṇa’s intention is clear that the Guru is the gateway to liberation.   An 

intense and loving association with him opens that gateway.355 Svāminārāyaṇa 

emphasizes in another important statement: “Intense love for the satpuruṣa Guru is 

itself the means to realizing one’s ātman, is itself also the means to realizing the 

greatness of the satpuruṣa and is itself also the means to having the direct realization 

of Parabrahman.”(Vac. Var. 11, p.553) Outstandingly, Svāminārāyaṇa provides a 

doctrine here that love for the Guru not only leads to a realization of the Guru and 

the ātman (self), with whom the individual develops a spiritual relationship, but also 

of Parabrahman. It again indicates to the substantive presence of Parabrahman 

within the Brahmasvarūpa Guru, and expounds the Śvetāśvetara Upaniṣad’s356 call 

to offer the highest devotion to the Guru on par with that offered to Parabrahman. 

 

The Vedaras also goes on the same principle, where Svāminārāyaṇa repeatedly 

explains that such ātmabuddhi with Akṣarabrahman leads to jīvanamukti. For 

illustration, in one part of the letter, after narrating the cosmic powers of 

Akṣarabrahman, he enhances that that Akṣarabrahman is among us, referring to the 

Brahmasvarūpa Guru in human form. Svāminārāyaṇa then teaches: “O 

Paramahaṃsas! One should develop ātmabuddhi with him Akṣarabrahman, and 

with that thought, become a jīvan-mukta (living liberated ātman).” (VR, p.166)  

5.4 For the Supreme Devotion Towards Parabrahman 

It is extremely difficult to attain true conviction of the form of Parabrahman.357 

Since our indriyas and antaḥkaraṇas are māyic, whereas Parabrahman is not 

                                           
354 Śrīmad Bhāgavat 3/25/20 
355 MU 3/1/8, MU 2/2/7 
356 यस्य दवेे परा भमक्ताः यथा दवेे तथा गुरौ । तस्यतैे कमथता ह्यथाताः प्रकाशन्ते िहात्िनाः ॥SU 6/23॥ 

 
357 Vac. Loya  18 
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māyic,358 hence, Parabrahman is imperceptible to our māyic indriyas and inner 

faculties.359 Thus, the santa becomes the means to help us achieve the true 

conviction of Parabrahman and acquire the privilege to offer devotion to him. 

Bhadreśadāsa asserts: “प्रमतबोिमवमदतं परिात्िस्वरूपमनश्चयाय मशष्येण मजज्ञामिते िमत तं प्रमत ब्रह्मस्वरूपेण गरुुणा 

दीयिान उपदशे एव प्रमतबोि:, तेन मवमदतमिमत प्रमतबोिमवमदतमिमत।” (KeUSB 2/4, p.44) “When an aspirant 

asks the way to attain the firm conviction of Parabrahman, the Brahmasvarūpa Guru 

gives the discoursing which is called ‘pratibodha’. Through this preaching, he 

attains the firm conviction of Parabrahman and is able to offer devotion to 

Parabrahman.” 

 

In this manner, the Guru is the mediator between ātmans and Parabrahman, making 

possible the personal encounter that Svāminārāyaṇa had stressed, was the reason 

for Parabrahman’s manifestation on earth.360 Similarly, then, to see the Guru is to 

see Parabrahman; to have been blessed by the Guru is to have been blessed by 

Parabrahman. 

 

5.5 To Understand the Śāstras 

The Indian ancient śāstras, texts or scriptures-exegesis requires one to go further 

than the rules of language, theoretical interpretation, and grammar, for it is the 

samādhi bhāṣa. It needs non-literal interpretations for understanding many obscure 

passages and their sequential order, ideas, arguments and themes. The difficult 

philosophical and spiritual elements involve the use of figurative language, 

symbols, metaphors, analogical arguments and anecdotes which inevitably 

complicate and extend the task of the Vedic exegesis. Svāminārāyaṇa adds that 

understanding the scriptures without the Guru leads us in the opposite direction.361 

                                           
358 Vac. Gadh. 1/51, Vac. kar. 1 
359 Vac. Gadh. 1/78, Vac. Panch. 4 
360 Vac. Kār. 5 
361 Vac. Gadh. 2/13, Loya. 11, Var.12 
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Therefore, Bhadreśadāsa discloses the ultimate fact: “गरुुिखुाच्रुतं शािं िदथांस्त ुप्रकाशयेत”्362 

“Truth is only revealed when śāstra is heard from the Guru’s mouth.” 

 

Thus, human intellect, logic, speculations or hypotheses cannot do righteousness to 

the central theme of the Vedas and the scriptures. Only the Guru, who is in perpetual 

communion with Parabrahman,363 knows the intention of Parabrahman and thereby 

is able to interpret the Vedic exegesis thoroughly. Consequently, the role and 

importance of the Akṣarabrahman Guru is highly extolled both for fathoming the 

thorough meaning and insinuations of the scriptures364 and correctly molding one’s 

thought process. 

 

5.6 The Way to Serve the Guru 

Svāminārāyaṇa elaborates on how to serve the Guru in Vac. Var. 5 by directing 

equal service of both Parabrahman and the Guru, further establishing the full 

presence of Parabrahman in the Guru. He affirms: “Just as one implements the 

mānsi pūjā (worship by mental visualization) of Parabrahman, if one also 

implements the mānsi pūjā of the highest Bhakta along with Parabrahman; and just 

as one arranges an offering of food for Parabrahman, similarly, if one also arranges 

an offering for Parabrahman’s highest Bhakta and serves it to him; and just as one 

donates five rupees to Parabrahman, similarly, if one also donates money to the 

Santa - then, by performing with extreme affection such equal service of 

Parabrahman and Santa who possesses the highest qualities, even if such a person 

                                           
362 SSSK 271 
363 Vac. Gadh. 3/27 
364 गुरुश्च पचचिो वेदस्तच्छब्दश्रेष्ठता तताः॥२६० ॥ 

मिद्धान्ताऽनुगिन्यत्त ुिवतथा िाम्प्रदामयकि।्  

गुरुप्रिामणतं ह्यवे प्रािाण्यपदवीं भजते्॥२६२॥ 

शािशब्दोऽमप नो िवे्यो गुरोराश्रयणं मवना।  

गुरुिखुाच्रुतं शािं िदथांस्तु प्रकाशयेत् ॥२७१॥  

गुरुहररबलं श्रेष्ठ ंशािवचोबलादमप।  

शािात्त ुकेवलात ्क्वामप न ज्ञान ंमनश्चयाः िखुि॥्२७२॥  

अताः शािं बलीयो न िाक्षाद ्ब्रह्माऽक्षराद ्गुरोाः ।  

नाऽित्याद ्वारयेच्छािं गुरुस्तु वारयेत् तताः॥२७३॥ 

िाक्षाद्वदेो भवेद ्वाक्यं स्वामिनारायणप्रभोाः ।  
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is a devotee of the lowest caliber and was destined to become a devotee of the 

highest caliber after two lives, or after four lives, or after ten lives, or after a hundred 

lives, he will become a devotee of the highest caliber in this very life. Such are the 

fruits of the equal service of Parabrahman and Parabrahman’s Bhakta.” (Vac. Var. 

5, p.542) The Sūtrakāra reveals the same truth that serving the Guru is thus serving 

Parabrahman, the fruit of which can accelerate one spiritually a hundred-fold.365 

The Gītā declares:‘ तमद्वमद्ध प्रमणपातेन पररप्रश्नेन िेवया । उपदके्ष्यमन्त ते ज्ञानं ज्ञामननस्तत्त्वदमशतनाः ।।366  

 

The Bhāṣyakāra comments: “ये मह ज्ञामननाः श्रोमियााः शािरहस्यज्ञााः तत्त्वदमशतनाः भगवमन्नत्यदशतना 

िकलशब्दबो्यपरितत्त्वपरिात्ििाक्षात्कारवन्तश्च िाक्षादब््रह्मस्वरूपगरुवाः ते तुभयं ज्ञानं ब्रह्ममवद्ाि ् उपदके्ष्यमन्त।”(BGSB 

4/34, p.110) “Acquire this Parabrahman’s knowledge from a Parabrahman -realized 

Guru by humble respect, by sincere inquiry, and by service. These Brahmasvarūpa 

Gurus (plural application also includes the manifestation of the Gurus in the future) 

who have realized the truth will teach you.”  

 

The Upaniṣad asserts: ‘तमद्वज्ञानाथं ि गरुुिेवामभगच्छेत् िमित्पामण: श्रोमियं ब्रह्म मनष्ठि।्’367 “In order to 

understand that brahmavidyā, one must go to the Brahmasvarūpa Guru, who has 

realized the extract of scriptures and has a firm conviction of Parabrahman.”  For 

the attainment of knowledge and resolute understanding of Parabrahman the best 

faith, good spatial-temporal conditions and the best preacher with superlative 

knowledge and conviction of Parabrahman is required. And in the company of a 

true sādhu (Akṣara Guru), a person of firm faith gains all virtues, including the right 

knowledge. An aspirant who has trust and faith in the words of the Guru alone gains 

the right knowledge and resolute understanding of the nature of Parabrahman; he 

alone leftovers unfaltering in dharma and attains liberation. Svāminārāyaṇa 

invariably expresses the glory of such a Brahmasvarūpa Guru in his teachings as 

                                           
365 BS 3/3/20 
366 BG 4/34 
367 MUSB 1/2/12 
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well.368 He discloses this in terms of: having firm association of the satpuruṣa, the 

importance of the company of a santa and the need to develop intense attachment 

towards such a sadhu. By becoming a pupil of a Guru, who is the manifest form of 

Akṣara, one obtains Puruṣottama’s favor.  

 

5.7 Warning 

In the Svāminārāyaṇa tradition, the Guru is the key to attain liberation; he is the 

manifest form of Akṣara, so one should beware of spiting him. Svāminārāyaṇa also 

firmly and repeatedly warns against hurting or maligning him, often showing dire 

and irreparable consequences if one does this thing.369 By the way, Vac. Var. 14 is 

especially noteworthy for its mention of seeking the refuge of the satpuruṣa and the 

pre-eminence of this above other forms of dharmic living.  

 

Thus, if one is in quest of the refuge of the satpuruṣa, who is the manifest form of 

Parabrahman, regardless of how terrible a sinner a person may be, he becomes 

extremely pure and attains samādhi. Conversely, a person who maligns the 

satpuruṣa is still a terrible sinner regardless of how sincere he may seem to be in 

abiding by dharma. Moreover, he can never have the realization of Parabrahman in 

his heart and will be the subject of suffering in the cycle of death and birth.370 When 

the Guru is pleased, the devotee experiences togetherness with Parabrahman. He 

realizes Parabrahman in his heart and experiences the highest joy of divine abode 

in an embodied state here on the earth. All his sins and stock of deeds get consumed 

promptly and his vāsanā (desires) perishes. In this manner, a seeker who wants to 

attain ultimate liberation should always insist on harboring affection towards the 

Guru, and keep him in the center point of the sādhanā in order to achieve the grace 

                                           
368 Vac. Gadh. 1/27, 37, Var 11, Gadh. 3/26 
369 Vac. Gadh. l/1, Gadh. 1/35, Gadh. 1/53, Gadh. 1/58, Gadh. 1/73, Sār. 18, Loyā. 1, Gadh. 2/46, Gadh. 3/12 
370 BGSB 9/12, p.210 
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of Parabrahman. Thus, the Guru possesses a prominent place within Svāminārāyaṇa 

Sādhanā.  

  

5.8 Is the Guru the Ultimate Goal? 

In the Svāminārāyaṇa School of philosophy, the Guru plays a vital role to 

accomplish any type of spiritual endeavor an aspirant engrosses in. However, the 

Guru is not the ultimate entity or an ultimate spiritual goal for an aspirant. The 

ultimate and supreme goal is only Parabrahman. Even though, when a seeker, after 

death, goes to the abode of Parabrahman, which is another form of Akṣarabrahman 

Guru, yet the ultimate goal is Parabrahman, who resides there with infinitive 

qualities. However, what then is the meaning of the Śrutis which say: 

‘Gurumevābhigacchet’371 or ‘lakṣyam tadeva Akṣara.’372 One may question that if 

Puruṣottama is the ultimate goal, then why does this mantra identify Brahman 

(Akṣarabrahman) as the final goal?  

 

Bhadreśadāsa explains: “अक्षरामिपमतरेव लक्ष्यमिमत तु मिद्धान्त एव तथामप ब्रह्मभावाप्तभक्तानभुयूिान: ि 

स्वमदव्यिामम्न िदवै मवराजिानमस्तष्ठमत अत तत्परब्रह्मप्राप्तीच्छया एव तदमिष्ठानरूपस्य ब्रह्मलक्ष्यत्वि।्” (MUSB 2/2/4, 

p.273) “The goal is Parabrahman only, who is beyond Akṣarabrahman; it is the 

principle. Obviously, Parabrahman resides in Akṣaradhāma, so if someone wishes 

to achieve Parabrahman, generally means to attain Akṣaradhāma.”   

 

There is no doubt that Puruṣottama, the lord of Akṣara, is the ultimate goal. 

Nevertheless, since Puruṣottama is forever present in his divine abode, 

Brahmadhāman (Akṣaradhāma), the desire to attain Parabrahman encompasses the 

desire to attain Brahmadhāman.373  He further argues that this is similar to how 

wanting to meet one’s beloved in some village also includes wanting to reach or 

                                           
371 MU 1/2/12 
372 MU 2/2/3 
373 This is also discussed in BSSB. 3/3/24. 
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attain that village. It is also similar to how desiring to attain gold, gems, and other 

precious materials affixed to a casket includes wanting the casket itself. 

Additionally, Parabrahman Svāminārāyaṇa also confirms attaining Akṣaradhāma, 

the abode form of Akṣarabrahman, as the goal within his teachings.374 By 

analogizing Akṣarabrahman with the aim in this mantra, the Upaniṣad discloses 

Akṣara to be distinct from the jīvas and īśvaras, who are identified as the arrow. 

Vyāsa also presents a similar discussion on this topic within the Brahmasūtra.375   

 

Svāminārāyaṇa writes in his letter that he who offers upāsanā to Parabrahman 

Puruṣottama Paramātman while realizing one’s ātman to be one with Akṣara is 

worthy of great honor. However, Svāminārāyaṇa simplifies in the same passage that 

there should be no perception of selfhood with Parabrahman. “He who does not 

have a servant-master relationship with Puruṣottama, but behaves as if one with 

him, is worthy of scorn.” (VR 214) Exclusively, in another part of the letter, 

Svāminārāyaṇa formulates reference to himself as ‘Parabrahman Puruṣottama 

Paramātman’ before explicitly instructing: “O Paramahaṃsas! Offer upāsanā to 

me while having ātmabuddhi with that (Brahman).” (VR 158) Svāminārāyaṇa 

elucidates the vast difference between him and the Akṣarabrahman Guru in the 

Vacanāmṛta: “Parabrahman Puruṣottama Nārāyana is the controller of all, all-doer, 

the cause of all; He is extremely attractive, extremely radiant, and extremely 

powerful; also, He possesses the kartum, akartum and anyathākartum powers. If He 

wishes, He can eclipse all of the liberated ātmans of Akṣaradhāma by His own 

divine light and prevail alone. Also, if He wishes, He can accept the devotion of 

the liberated ātmans and reside with them. He can eclipse even Akṣara, in the form 

of Akṣaradhāma in which He dwells and presides alone independently. If He so 

chooses, He is capable of supporting the countless   liberated ātmans by His own 

power, without even needing Akṣaradhāma.” (Vac. Loya 13, p.327) 

                                           
374 "The abode of Paramātman is the goal." Vac. Gadh. 2/22 
375 ‘Bhedavyapadeshat’ BS 1/3/5 
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It is Parabrahman’s eternal wish that Akṣarabrahman does its ultimate works like 

creating the universe etc.376 moreover, Parabrahman eternally dwells in the 

Akṣarabrahman Guru.377 That is why a seeker can take refuge in the Guru. At that 

time, that inquirer attaches with the Guru by the firm conviction that he is the 

manifest form of Parabrahman. This principle shows the classical appellation for 

the Svāminārāyaṇa School of Vedanta denoted as Akṣarabrahma-Parābrahma-

Darśana.   

 

6. Śaraṇāgati (Refuge) 

To take refuge or total surrender at the feet of Parabrahman is the brighter and live 

part of Indian bhakti tradition. Śaraṇāgati, āśraya, prāpti etc. are synonyms for 

taking refuge in Parabrahman. The greater the knowledge of the glory and greatness 

of Parabrahman, the stronger is the love, attachment, and devotion to Parabrahman. 

Śaraṇāgati (complete surrendering) is a fundamental part of devotion. A servitude 

(dāsabhāva) cannot be comprehended without total submission or surrender of 

one’s yearnings and will at the feet of Parabrahman. Dāsabhāva can erase ego 

totally and eliminate attachment to one’s body, which is a very significant endeavor 

in the way of liberation. Consequently, surrendering (prapatti) has a glorious place 

in Svāminārāyaṇa’s philosophy. However, it does not accept the view that a single 

act of surrender is the end of all efforts.   Svāminārāyaṇa does not accept the 

hypothesis that a surrendered one has nothing to do and that now the whole 

responsibility of a devotee rests exclusively on Parabrahman. It is true that the 

surrendered is redeemed of all fears, sins, metempsychosis etc. Nevertheless, the 

surrendered one ought to act in accordance with Parabrahman’s command and will 

in order to please Him and receive His grace.  

 

                                           
376 MU 1/1/7, 
377 Vac. Gadh. 1/41 
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Svāminārāyaṇa discloses the highest glory of āśraya: “Accepting the firm refuge of 

Parabrahman is the greatest and only endeavor amongst all spiritual endeavors for 

pleasing Parabrahman. That refuge, though, must be extremely steady and without 

any inadequacies.” (Vac.Gadh. 1/33, p.86) Although, the firm refuge of 

Parabrahman is titled the greatest endeavor, then someone may question the 

importance of Parabrahman’s command, norms, and the rules and regulations of the 

satsaṅga fellowship. Svāminārāyaṇa unpacks the principle of balance in the 

Vacanāmṛta: “Liberation is possible only through Parabrahman, whereas those 

other spiritual endeavors and norms are for the purpose of pleasing Parabrahman. 

That is the only solution to the question.”(Vac. Gadh. 2/66, p.522) In this way, to 

counteract and annihilate the effects of past karmas and to overcome the effects of 

the māyā-avidyā, one must come in contact of (perceptibly) the all-transcendent 

Puruṣottama.378 Similarly, the BG advocates: 

    िवतििातन्पररत्यज्य िािेकं शरण ंव्रज । 

    अह ंत्वा िवतपापेभयो िोक्षमयष्यामि िा शचुाः ॥379  

“Totally relinquish all dharmas (duties as conceived by you) and seek me alone as 

a refuge. I shall definitely release you from all sins. Grieve not.” Bhadreśadāsa adds 

in his commentary that “िामित्येकवचननेैवैकत्वमिद्धावामप पनुरेकमित्यनन्यशरणागत्यपुदशेाय” (BGSB 18/66, 

p.368) “Although, the word ‘mām’ is able to provoke un-faltered refuge, yet the 

term ‘eka’ word consolidates this śaraṇāgati towards Parabrahman.” Furthermore, 

Bhadreśadāsa elucidates that, there are two śaraṇāgati mentioned in the Gītā. The 

first śaraṇāgati was taken by Arjuna in the second chapter. And now in the last 

chapter, Bhagavān himself talks about śaraṇāgati. The main distinction 14 

between these two faces of śaraṇāgati can be defined by its giver-taker relationship. 

In the second chapter, Arjuna is not firm to accept śaraṇāgati; however, he goes to 

Kṛṣṇa directly and seeks refuge based on his own term. On the other hand, in the 

last chapter, Kṛṣṇa has delivered his full wisdom to Arjuna, realizing that Arjuna, 

                                           
378 Vac. Gadh. 1/73, loya 10, Gadh. 2/10, 2/13, 2/35, Var. 5, Gadh. 3/35, Jet. 1 
379 BG 18/6 
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now, is mature and able to accept undeviated śaraṇāgati at the feet of Parabrahman. 

As a result, he grants śaraṇāgati to Arjuna. 

 

Thus, whatever way one surrenders, be it with blind faith like a doltish, or be it out 

of self-interest or be it out of intense love for Parabrahman or be it with right 

knowledge/understanding (mudhatvena, vaiśvānavena, svārthena, snehena, 

Jñānen), but it has to be the total submission to Parabrahman without any gap in 

it.380 In the Śrimad Bhāgavatam, Kṛṣṇa says; “As apart from my pious devotees to 

whom I am the highest goal, I covet neither myself nor Śri (My consort) who is 

eternal (like myself), O holy sage! How dare I forsake them who, having renounced 

all attachments for their wife, house, children, and relation (nay) their (very) life 

and wealth and their welfare in this and the other world, have sought me as their 

protector?”381  Additionally, The Mahābhārata reiterates: “Those who seek refuge 

in Parabrahman, are never deluded/infatuated and the Lord Janārdana redeems all 

of them from the most deadening fear of hell.”382 And the Gītā reaffirms that “This 

divine māyā of mine consisting of three guņas is extremely difficult to cross over. 

However, those who take refuge in me alone cross beyond it.”383 “Therefore, those 

who “supplicate to Him for shelter with all thy being, O Arjuna; they by His grace 

attain supreme peace and eternal abode.”384 

 

Therefore, Parabrahman alone is the redeemer of ātmans and īśvaras. Ultimate 

emancipation cannot be attained unless one seeks refuge at the feet of Parabrahman 

with a resolute and unyielding faith in His power of granting liberation. Thus, one 

ought to surrender one’s ātman totally to Parabrahman, and devotedly associate 

oneself with Parabrahman, and do all that is required to prompt the grace of 

Parabrahman. The form of Parabrahman is the truth, so pure and perfect that 

                                           
380 Vac. Gadh. 1/33 
381 Śrimad Bhāgavatam 9/4/64-65 
382 MBT Bhīṣma parva 64/20 
383 BG 7/14 
384 BG 18/62 
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however imperfect and impure we may be, He undoubtedly purifies and perfects 

us, when we wholeheartedly affiliate, love, and surrender ourselves to Him, with 

the conviction that He is eternally divine and faultless.385 When it is realized that no 

degree of self-effort and knowledge is sufficient to draw the grace of Parabrahman, 

the inclination for a total refuge at the feet of Parabrahman is the only way. As a 

result, the servitude nature of an aspirant develops. 

  

6.1 Guru-śaraṇāgati  

The Indian Vedic tradition invariably acknowledges the Guru’s śaraṇāgati, taking 

refuge at the feet of the Guru. To realize the glory of Parabrahman and to cultivate 

one’s faith in Parabrahman, Guru-śaraṇāgati is inevitable. Especially when 

Parabrahman is not present in his own form on earth, then the Guru, who is the 

manifest form of Parabrahman, is the only choice for the revelation of Parabrahman. 

Svāminārāyaṇa proclaims: “However, when Parabrahman Puruṣottama Nārāyana is 

not manifest on this earth, one should seek the refuge of the santa  who has the 

realization of Parabrahman - because the jīva can also accomplish liberation through 

him.” (Vac. Var. 10, p.550) 

 

Svāminārāyaṇa reiterates the power of Guru-śaraṇāgati: “Therefore, by seeking the 

refuge of the satpuruṣa, regardless of how terrible a sinner a person may be, he 

becomes extremely pure, untainted, and attains samādhi.” (Vac. Var. 10, p.558) In 

the Svāminārāyaṇa Vedanta, it is declared that Parabrahman perpetually manifests 

(pragaṭa, pratyakṣa) on earth, whether He is in the guise of a monarch or a sādhu, 

He is the subject and object of the highest contemplation and meditation. Both the 

forms are equally adorable and worshipfully admirable. The two (Parabrahman 

manifest as a monarch and as a sādhu) do not seem to have resemblance in terms 

of overt appearance and conduct; still, both are the same because both of them 

                                           
385 Vac. Gadh. 3/35 
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definitely have the power and excellence to redeem the ātman who seek refuge at 

their feet. Accordingly, the two forms of Parabrahman seem to differ in external 

appearance (body-figure), ways of working, and life-style. They nevertheless have 

the same power and transcendental divinity to redeem the seekers of their refuge. 

They, as such, are nondifferent despite differences seen in them from our 

conditioned perspective. In this manner, The ancient scriptures also corroborate the 

Guru-śaraṇāgati. The BG extols: 

तमद्वमद्ध प्रमणपातेन पररप्रश्नेन िेवया । उपदके्ष्यमन्त ते ज्ञानं ज्ञामननस्तत्त्वदमशतनाः ॥386 

“Acquire this ultimate knowledge from the Brahmasvarūpa Guru by humble 

respect, by sincere inquiry, and by service. The wise who have realized 

Parabrahman will teach you.”  

 

Bhadreśadāsa provides a unique principle by commenting on this verse: “यद्पीदानीन्त ु

िाक्षादहिेव तव गरुूपदषृे्टभतूाः मकन्तु भमवष्यमत काले िन्नरनाि्यलीलाििाप्त्यनन्तरिमप ििात्िभतूान ्ित्परिप्रीमतिताः िमन्नकितिान ्

िाक्षादक्षरब्रह्मस्वरूपज्ञामनगरुून ्द्वारीकृत्य तत्कायं कररष्य इमत ।” (BGSB 4/34, p.110) “The use of the future 

tense ‘उपदके्ष्यमन्त’ reveals a sublime principle. Parabrahman wants to say to Arjuna that 

at present, I am here, as your Guru and Parabrahman both, but in the future, when I 

finish all my human-like activities and will return to the abode of mine, I will 

accomplish my work of granting liberation to the jīvas and īśvaras through the 

Brahmasvarūpa Guru succession, since they are utmost near to my beloved 

devotees and me.”  

 

Human nature, however offensive (pāmara) and fallen (patita) may be, but if the 

aspirant submits himself totally to Parabrahman or His best devotee (sādhu), he too 

becomes qualified for the final release. Hence, śaraṇāgati with firm faith in the feet 

of Parabrahman is the best of all means to please Parabrahman. Even Nārada 

accepts the refuge of Guru Sanatkumāra for peace and happiness: “
अिीमह भगव इमत 
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होपििाद िनत्कुिारं नारद:”387 “Nārada takes refuge of Sanatkumāra and said, ‘Teach me, Sir” 

Similarly, the MU also confirms this fact, where the Guru-śaraṇāgati is 

consolidated: “तमद्वज्ञानाथं ि गरुुिेवामभगच्छेत्िमित्पामणाः श्रोमियं ब्रह्म मनष्ठि ्॥”388 “The pupil must go and 

take refuge under the Brahmasvarūpa Guru, who has the revelation of all scriptures 

and has a firm conviction of Parabrahman.”  

 

Bhadreśadāsa comments here: “ब्रह्ममवद्ा तु अक्षरब्रह्मगरुुििाश्रयेण एव िंपादमयतुं शक्या”(MUSB 

1/2/12, p.256) “Brahmavidyā is accomplished only through the refuge of the 

Akṣarabrahman Guru.” In this manner, like Parabrahman, the Brahmasvarūpa Guru 

is also the appropriate person to whom a seeker can approach and take refuge at his 

feet in order to free from the clutch of māyā, since the Guru is the manifest form of 

Parabrahman.  

 

6.2 The Process of Āśrayagrahaṇa 

Svāminārāyaṇa states: “Irrespective of how evil a person may be before joining the 

satsaṅga fellowship, he should be admitted into satsaṅga after he takes the 

appropriate vows.” (Vac. Gadh. 1/18, p.55) When a seeker takes refuge at the feet 

of Parabrahman, through a process of initiation called ‘vartamāna’, he is assured of 

freedom from the whole stock of past karmas known as sañcita-karma. This implies 

that he will be relieved from the transmigratory cycles of birth and death forever. 

However, the surrendered one has to work out all the necessary efforts, acquire the 

appropriate resolute knowledge, and obey all codes and commands of Parabrahman 

faithfully; failing here means he loses the golden opportunity of freedom forever. 

Thus, the act of initiation does not give the surrendered one a license to act in an 

unrestrained or immoral and unethical way.  

 

                                           
387 CU 7/1/1 
388 MU 1/2/12 
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First of all, an aspirant must have a burning desire to be free from the clutch of 

māyā. Secondly, he must be polite and childlike aumous. Then he should approach 

the Guru or Parabrahman. Bhadreśadāsa explains the system of āśraya grahaṇa 

from the MU: “शौनको िहाशालो मवमिवत ्शािामदष्टमव्यनिुारं िमित्पान्यामिभूतत्वा उपिन्न :”(MUSB 1/1/3, 

p. 233) “Śaunaka the son of Sunaka, was wealthy. His great sacrificial hall attested 

his wealth. One day, Śaunaka approached Aṅgiras in a traditional manner, he 

approached as a humble disciple presents himself to a Guru.” 

 

Regardless of holding immense wealth, there was something else that he sought to 

attain. The Upaniṣad also proves to Śaunaka’s modesty. Being able to humbly 

approach Aṅgiras as a young disciple would approach a Guru, Śaunaka is depicted 

as willing to put aside his pride to acquire brahmavidyā. The admission or initiation 

into the fellowship of Parabrahman through vartamāna has another significant 

benefit that now the surrendered one need not fear any harassment from malevolent 

spirits, the malefic influence of stars and deities of lower order. He has come under 

the protective umbrella of the Supreme Parabrahmanhead, who controls all, rules 

over all, and is the redeemer of all. Subsequently, the devotee leads his spiritual life 

audaciously under the nurture and shelter of Parabrahman. His vāsanās (latent 

desires/inclinations of past) shall get consumed and his causal body (kāraṇa-śarira) 

shall wear away only through accurate knowledge and perfect obedience, for he has 

sought refuge in Parabrahman. Therefore, he enjoys the privilege of freeing himself 

forever, which otherwise is not available to careless and motiveless jīvas. In the 

Svāminārāyaṇa tradition, the present Guru Mahanta Svāmī Mahārāja has given the 

vartamāna mantra for all the householders and renunciates: 

    िन्योमस्ि पणूतकािोमस्ि मनष्पापो मनभतय: िखुी ।  

    अक्षरगरुुयोगेन स्वामिनारायणाश्रयात् ।। 19389   

                                           
389 Mahant swami Maharaj, Satsangdiksha, Svāminārāyaṇa Aksharpith, Ahmedabad, 2020  
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“I am fortunate, fulfilled, sinless, fearless and happy because I have taken the refuge 

of Parabrahman Svāminārāyaṇa through the Akṣarabrahman Guru.” An aspirant 

who has surrendered himself to Parabrahman with complete faith and commitment 

knows that as a finite, limited being, all his efforts and endeavors are deficient and 

incomplete. They are not totally efficacious and sufficient, and hence, with 

persistence, he keeps his reverent efforts continuous- like an enthusiast child 

endeavoring to reach for a fruit on a tree by constant high hops and jumps. A kind-

hearted elderly man sees it; he comes to the rescue of a child and gets it. Equally, 

Parabrahman seeing the efforts of his devotee, takes mercy on him and, holding his 

hand, He elevates him, liberates him. 

 

In quest of shelter and refuge at the feet of Parabrahman as the only liberator from 

the bondage and transmigration is the exclusive way of attaining ultimate 

emancipation.390 Benefaction from Parabrahman entails the growth of all other 

means (including ekāntika-dharma) of the highest accomplishment. Refuge at the 

feet of Parabrahman takes care of the devotees from great danger. The devotees are 

reliant on Him, who takes care of the rise and effervescence of dharma 

(dutifulness), jñāna (knowledge) vairāgya (detachment) and bhakti (devotion) in 

their heart.391 In devotee’s heart, resolved Parabrahman’s knowledge rests in the act 

of seeking refuge at the feet of Parabrahman as my only shelter, protector, supporter 

and liberator. Such an āśraya or refuge is possible when the currently manifest 

(pragaṭa) Parabrahman’s true transcendental form is resolutely known.392 When the 

devotee is well-anchored with Parabrahman as the surrendered-servant, he, through 

right efforts, can assuredly win the grace of Parabrahman and attain final 

emancipation; which otherwise remains an ideal which is simply unattainable. It is 

noteworthy that when ‘āśraya’ i.e., ‘shelter or refuge’ is inscribed as the sole or 

                                           
390 BG 9/22, Vac. Gadh. 2/13 
391 Vac. Gadh. 2/66 
392 Vac. Panch. 2 
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exclusive means, there is no intention to deny or undermine the value and 

importance of other means such as duty, morality, knowledge, renunciation, 

devotion etc. It is eulogized to the highest position simply because it can bring forth 

all of them.393 

 

6.3 Is Āśrayagrahan Important? 

Svāminārāyaṇa shows a straightforward way to tread on and attain the ultimate 

spiritual goal. He states: “Hence, there is no other obstacle-free way like that of 

having the firm refuge of Parabrahman Nārāyaṇa.”(Vac. Gadh. 2/13, p.422) By 

these words, we can realize that the firm refuge of Parabrahman is a crucial factor 

as far as the ultimate spiritual goal is concerned. Bhadreśadāsa also explains this 

factor while commenting on the MU: “तथा चैतादृश गरुुि ्एवामभगच्छेद ् मवमिवत्तत्छरण ंगहृ्णीयामदत्यथत: 

एवाकरश्च नकैाथतज्ञापक: प्रथिं ब्रह्ममवद्ाप्राप्त्यथं गरुुपित्तौ मनयिमवमिं ज्ञापयमत ब्रह्ममवद्ाभीप्िा चेद ्गरुु: अवश्यिेवाश्रायणीय इमत।” 

(MUSB 1/2/12, p.255) “One should only (eva) take the refuge of such a Guru. The 

term only here has many implications. First, it implies that association with such a 

Guru is necessary to attain brahmavidyā. Therefore, all those who desire to attain 

brahmavidyā must take the refuge of such a Guru.” Bhadreśadāsa explains further 

that the Upaniṣad also disapproves seeking refuge under liberated selves like 

muktas or muktātmas, who have attained brahmabhāva through the association of 

the Brahmasvarūpa Guru. Since the muktas are not Akṣarabrahman, they cannot 

enlighten others-or have others realize brahmavidyā. This is also mentioned by 

Svāminārāyaṇa.394 

 

As Svāminārāyaṇa mentioned earlier that the time of death is very critical and 

dangerous, in that condition, the only ray of hope is the firm refuge of Parabrahman 

or the Brahmasvarūpa Guru.395 Now the question arises that if refuge is inevitable, 

                                           
393 Vac. Gadh. 2/66 
394 Vac. Var. 3 
395 Vac. Gadh. 1/61 
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then what are the attitudes, preparations, and qualifications required of a refugee 

(an aspirant) who surrenders to Parabrahman. One who seeks refuge at the feet of 

Parabrahman and affiliates himself with Parabrahman has to remember that: 

Parabrahman is the only substratum, liberator, and redeemer.396   

1. Even if the suffering is as great as the total tragedy of the whole world 

befallen, there should be a conviction that no one can protect except my 

Parabrahman, who is the only protector.397  

2. Whatever I desire or expect, I should ask it from none other than my 

Parabrahman.398  

3. I should give up all my unpleasant habits and tendencies and should 

wholeheartedly change my nature to please Parabrahman, I should eliminate 

the vices and refill my life with virtues and moralities to please Him.399  

4. I should live completely in tune with the will of Parabrahman and never 

wander away from His will and word. 

5. I should give up all my rigidness and decisions now and live life according 

to His wish.400 

6. I should remain without a doubt; for now, I do not have any fear of getting 

lost into Indra-loka (svarga), Brahmaloka or any other celestial region on the 

way to attaining paramapada. I now am sure of my final accomplishment by 

the grace of Parabrahman. I have resolutely known that there is nothing more 

blissful and blessed than my Parabrahman, who will bless me with the 

ultimate happiness.401 

 

 

 

                                           
396 Vac. Loya 3, Loya 1 
397 Vac. Gadh. 3/28 
398 Vac. Var. 5 
399 Vac. Gadh. 3/24 
400 SV 1/165 
401 Vac. Gadh. 3/7 
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 7. Upāsanā  

The Sanskrit word Upāsanā is a compound of two words: upa – meaning near; and 

āsanam – meaning to sit. Thus, upāsanā is how an aspirant endeavors spiritually to 

forever reserve a seat near Parabrahman. More specifically, it is one’s way of 

worshipping Parabrahman, the mode in which one offers devotion to Him. 

Bhadreśadāsa provides a simple definition of upāsanā: भगवदपुािनं भमक्तमवषेशरूपि।् तमद्ध 

ििाहात्म्यं परिानमुचन्तनमवशेषरूपि ्।402 “Upāsanā is a type of devotion. In this devotion, there 

is constant remembrance of Parabrahman with the glory of Him.” Thus, upāsanā 

means ‘upāsanam syād dhruvānuSmṛtirdarśanānirvacannacca,’ i.e., “Scriptures 

proclaim the importance of the word upāsanā as constant, incessant remembrance 

of the Lord.” ‘Vedanamupāsanām syād tadvisaya śravaņāt’ i.e. “Upāsanā also 

means knowledge of Parabrahman: The Highest Reality, because śrutis also state 

so clearly.  Here, the word 'upāsanā implies knowledge because śrutis use it in the 

sense of knowledge. ‘tailadhārāvat avicchinna smṛti’is described as dhyāna, i.e., 

ceaseless meditation-contemplation. And on the attainment of the (smṛtilambhe 

sārve granthinām vipramokṣa) stage of constant remembrance of Parabrahman, all 

the self-entangling knots (granthi) perishes, and the self attains emancipation. Here, 

‘smṛti' (thinking-remembrance) is equated with ‘darśana’ because the Śruti says; 

‘ātmā vā are dṛṣṭavya śrotavya and nididhyāsavya be seen, heard and meditated 

upon. When mind exceedingly keeps remembering Parabrahman with the perfect 

intensity of love (Bhāvanāprakarṣaṇa), it culminates into direct vision realization 

(darśana) of Him.403 

  

According to Svāminārāyaṇa: “Many people become great yogis, many become 

realized omniscient and many become deities, and thus attain countless types of 

greatness, including the supreme state of enlightenment. All this is acquired through 

the force of the upāsanā of Parabrahman. Without upāsanā though, nothing can be 

                                           
402 SSS p.351 
403 BU 2/4/5 
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accomplished.” (Vac. Gadh. 1/56, pp.133-134) In this way, all spiritual significance 

and the accomplishment of the supreme goal (namely-paramapada) are attainable 

through firmness in upāsanā. No spiritual advancement is possible without firm 

standing in upāsanā, whether a man has realized self-knowledge (ātmaniṣṭhā) or 

not, death (and cycles of birth and death) cannot be overcome without absorbing 

the essence of upāsanā.  Besides, self-realization (ātmadarśan) and brahman-

realization are unattainable without the commitment to the upāsanā of 

Parabrahman. Thus, there should not be any omission in upāsanā.  

 

The reward of upāsanā cannot be gained by a mere stock of merits, nor by rigorous 

efforts solely, and not even by mere learning and meditation, but by the redemptive 

mercy of Parabrahman, the supreme protector (rakṣaka) and liberator (tāraka). 

Upāsanā suggests the devotional worship born of conviction and knowledge of His 

perfect personality and ultimate glory. Thus, upāsanā has the utmost worth in the 

path of spirituality. Upāsanā means cognitive devotion to Parabrahman, who is 

eternally divine and with a form. Bhadreśadāsa discloses the contains of upāsanā: 

    िवतकतात िितु्कृष्ट: िाकृमत: प्रकि: िदा।  

    इत्यामदगरुुलब्िा िीज्ञेया हरेरुपािना।।404 

Thus, the term ‘upāsanā’ encompasses the following: 

 Parabrahman is all doer and uppermost entity; 

 Firm faith and conviction that Parabrahman eternally has a form, and He is 

the only substratum and shelter to seek refuge;  

 Metaphysical knowledge of Parabrahman’s essential nature at the same time 

with the knowledge of essential nature of Akṣarabrahman;  

 Proper knowledge of Parabrahman's transcendental glory, divinity, and 

superiority; Parabrahman always manifests on earth through the 

Brahmasvarūpa Guru. 

                                           
404 SSSK 412 
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 Refuge at His feet with one-pointed ardent devotion (ekāntiki-bhakti) unto 

Him, with the resolute apprehending (niścaya) that He alone is my supreme 

guard, protector, liberator, mentor and the consolation of myself in this life 

and after-life (i.e., in life eternal). 

 This understanding is attained through the immense grace of the Guru.  

 

In the Svāminārāyaṇa Vedanta, upāsanā consists in realizing with a firm conviction 

that, Parabrahman is the divine Lord, always possesses a form. He can never be 

conceived as a formless and impersonal being. He is the creator, sustainer, and 

destroyer of the countless number of universes (brahmāndas). He eternally dwells 

in His highest abode, and as the manifest (incarnate) Parabrahman, becomes 

perceptibly visible to the devotees on earth through His divine descent.405  

Parabrahman can never be considered as a mere infinite mass of worship or 

realization. For us, It is indeed tough to make Him an object of worship or 

realization, but through the immense grace of the Guru, upāsanā becomes fruitful.  

 

The Bhāṣyakāra reveals: “स्वात्िब्रह्मैक्येन यदपुािनबलाद ्उपािकोमप... कल्याणियगणुयोगं भजते” (BSSB 

3/2/25, p.301) “Through the oneness with the Brahmasvarūpa Guru, a seeker 

(aspirant) can attain the liberative qualities.” When a person is committed to the 

upāsanā with form (sadāsākāra), Parabrahman is never realized, appealed or 

satiated as the experience just a mass of light to Him, (the formless light of 

consciousness). If He sees only light in his meditation as a first step of realization, 

he feels extremely sorrow at his failure to visualize the beautiful form of 

Parabrahman. Only when he visualizes beyond this light the all satiating most 

beautiful form of Parabrahman, he feels exceptionally blissful and fulfilled.406 For 

an aspirant, if upāsanā is unchangeable, he does not engage himself in the devotion 

                                           
405 Vac. Gadh. 3/35 
406 Vac. Loya 14 



270 

 

to a deity of lower order. He cannot circumvent or neglect his duties (dharma) and 

cannot give up his servitude (sevākabhāva/dāsabhāva) to Parabrahman.407  

 

Though a long term sādhanā (spiritual endeavor) of a seeker on one’s ātman or on 

impersonal (nirakaar Brahman) may be, it is of no avail, for it does not carry 

anywhere beyond the merger in the formless cidākāśa form (aspect) of 

Akṣarabrahman. It does not empower one to acquire similitude with the formful    

Akṣarabrahman to eternally serve Parabrahman-Puruṣottama and enjoy His 

ultimate bliss.  Thus, the upāsanā (knowledge-cum-worship) of Parabrahman as the 

supreme Parabrahman is the prima facie requirement for the highest achievement 

and accomplishment. According to the Svāminārāyaṇa Vedanta, upāsanā-bhakti is 

a perfect blend of devotion and intellect. Love and knowledge are amalgamated 

together to engage both the heart and head in the service of Parabrahman. It is 

neither mere sentimentalism, nor mere emotionalism, nor even dry intellectualism. 

It is a consequence of reflective study and metaphysical knowledge and triguṇātīta 

ātmic love. He persists in the purity of conduct and moral perfection from a devotee 

of Parabrahman. He incorporates moral, philosophical, religious, emotional, and 

aesthetic aspects of devotion in his conception of upāsanā.408  Svāminārāyaṇa, in 

Vac. Gadh. 2/27 hints that the path of excessive self-restraint is dry, puritanical, and 

upāsanā-corrosive. Thus, asceticism is diluted and made it practicable to protect, 

promote and perpetuate the ‘Upāsanā’ through upbringing mandirs, installing 

murtis therein, and promulgating the bhakti-rituals. 

 

7.1 The meaning of the Akṣara-Puruṣottama Upāsanā  

The Akṣara-Puruṣottama Upāsanā is not the upāsanā of two separate entities, 

Akṣara and Puruṣottama. However, it means to become akṣararūpa and worship 

Puruṣottama; that is, to become brahmarūpa and offer upāsanā to Parabrahman. 

                                           
407 Vac. Gadh. 2/3, 2/19, 2/27 
408 BSSB 1/1/2,3; pp.12-18 
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The principle meaning of upāsanā is to understand Parabrahman as the all-doer, 

supreme, with a form and manifest, as clearly explained by Svāminārāyaṇa in 

Vacanāmṛtas, Panchālā 7, Gadhadā 1/40, Gadhadā 3/35 and others. The powers of 

Akṣarabrahman and the other entities with Akṣarabrahman are entirely dependent 

on Parabrahman, and so, clearly, there is no question of offering upāsanā to them. 

After the manifest form of Parabrahman returns to his divine abode, the mumukṣu 

(seeker or aspirant) who associates with the manifest Guru still offers upāsanā to 

Parabrahman only. Since Paramātman himself is fully present through the form of 

the manifest Brahmasvarūpa Guru. 

 

Even Akṣara offers upāsanā towards Parabrahman. Bhadreśadāsa explains it in the 

BS commentary: “उपास्यपरिोपािकभावलक्षण: िंबन्िो वाच्य: । शािामण मह मनष्ठि,् अितैत्ििमपततं, ित्पर: इत्यामदमभ: 

अक्षरब्रह्मणो मनत्यं परिात्िपरिोपािनपरायणतां दशतयमन्त।” - “The relation between Parabrahman and 

Akṣarabrahman is like upāsya (to whom upāsanā is offered) and upāsaka (one who 

offers upāsanā). The scriptural statements like niṣṭham (MU 1/2/12), 

atraitatsamarpitam (MU 2/1/1), matparaḥ (BG 2/61) etc., elaborate this fact.” In 

the Svāminārāyaṇa Vedanta, when a seeker develops such upāsanā (devotion 

coupled with the knowledge of Parabrahman) in the heart, holds that Parabrahman 

with the definite form, present now (in the incarnate form) together with His 

devotees exist in eternity also after the total dissolution (ātyantika-pralaya) of 

everything. In short, Parabrahman, devotees, and His all entourage are always with 

a definite personal form (sadāsākāra) and are uneclipsed by the sweeping floods of 

ultimate dissolution (ātyantika pralaya). 

 

In upāsanā, love-devotion, faith-knowledge, conviction-commitment, and 

dedication are all amalgamated together. Upāsanā or dhyāna consists of constant 

reflection over the glory of Parabrahman together with intense devotion, love, and 

concentration. There is ever-growing mutuality between love and devotion on one 

hand and knowledge and understanding on the other hand. They nourish and 
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multiply one another. Bhakti is living love for Parabrahman and self-absorbing 

devotion unto Him. When bhakti matures to the acme of magnitude and secures the 

depth of oceanic unfathomability, it becomes illuminating like accurate knowledge. 

In simple words, upāsanā entails in having the resolute knowledge of the supremely 

venerable  (upāsya) Parabrahman’s essential nature as sadā-sākāra (always 

endowed with a form), sarva-avatārāṇām-avatārī (transcendental supreme Lord of 

lords) and with such a firmly rooted conviction in the heart, engaging oneself in the 

meditation, contemplation, name-recitation and singing glory of His leela (actions, 

incidents, and exploits).409 

 

Conversely, this ‘upāsanā’ rejects to accept Parabrahman as a formless-qualityless-

attributeless abstract personality. To express Parabrahman as formless (nirguṇa-

nirākāra) is to rebuke His power, sovereignty, and absoluteness. It is an act of 

ignoring Parabrahman’s splendor, and veracity, and existence. It is ‘svarūpadroha’ 

(spitting his form) of Parabrahman, an act of committing the unpardonable sin of 

blasphemy.410 The right knowledge of the nature of Parabrahman consists in 

realizing Him as an eternally perfect personality having a divine form and an infinite 

number of infinitely auspicious qualities. The entire Svāminārāyaṇa Vedanta is 

roaming around the upāsanā principle, in which one has to realize that to become 

identical (analogous/similar) to Akṣarabrahman (the supreme devotee) and worship 

the supreme Parabrahman with the relationship of dedicated-devoted servant to His 

Master (Parabrahman), is the core aspect of upāsanā.411   

 

In this manner, when death, which is like an ocean, is to be overcome, it needs the 

help of unwavering devotion and dedication (i.e., upāsanā) to Parabrahman even 

for a devotee who may have developed ātmaniṣṭhā (self-knowledge/self-

                                           
409 Vac. Gadh. 2/9 
410 Vac. Var. 2 
411 Vac. Gadh. 2/3, Kar. 10 
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realization). One, thus, should profoundly learn and tread the path of upāsanā.  This 

reflects that upāsanā ought to be resolutely deep-rooted in the mind because it is 

not ātmaniṣṭhā, but the submission at the feet of the all protector-redeemer 

Parabrahman alone that comes to the rescue of a upāsaka (devotee) at the time of 

death. Therefore, upāsanā is like a life-saving ship in the binding condition of 

jivātman in saṃsāra. This is the reason why, even for a totally surrendered-one, the 

upāsanā of the transcendental Parabrahman, singing His splendor, actions, and 

incidents of His life and chanting His name are vital for the supreme liberation.412 

 

7.2 What to Understand in Upāsanā 

In the Svāminārāyaṇa Vedanta, the terms 'Svāmi' and 'Nārāyaṇa' found within the 

Svāminārāyaṇa mantra refer to Akṣara and Puruṣottama, respectively. We will now 

learn the incarnate forms of Svāmi and Nārāyaṇa, otherwise as Akṣara and 

Puruṣottama, according to the preaching of Parabrahman Svāminārāyaṇa and the 

Brahmasvarūpa Gurus. 

 

7.2.1 Guṇātītānanda is Akṣarabrahman 

“Mūlajī Bhakta is the incarnation of my divine abode, Akṣaradhāma.”413 

Parabrahman Svāminārāyaṇa himself disclosed Guṇātītānanda Svāmi’s true 

identity through these immortal words. The ‘Akṣara’ of 'Akṣara-Puruṣottama' and 

'Svāmi' of ‘Svāminārāyaṇa’ both refer to Akṣarabrahman Guṇātītānanda Svāmi 

Mahārāja. This is well-known within the Sampradāy. Guṇātītānanda Svāmi 

Mahārāja was born on 28 September 1784 CE (Aso sud 15, Saṃvata 1841), the 

auspicious day of Śarada pūrṇimā, in the village of Bhādarā, Gujarat. He was 

named Mūlajī Śarmā. His mother's name was Sākarabā and his father's name was 

Bholānātha. Śrīhari Sahajānanda (Bhagavāna Svāminārāyaṇa) performed a grand 

                                           
412 Vac. Gadh. 1/61 
413 Akṣarabrahman Guṇātītānanda Svāmi: Life and Work, Part 1, p.54 
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yajna in Ḍabhāṇa on 20 January 1810 CE (Posh sud 15. Samvat 1866 and initiated 

Mūlajī Śarmā as a sadhu, naming him Guṇātītānanda Svāmi.  

 

Sahajānanda nda Śrīhari is Puruṣottama: The term 'Narāyaṇa' within 

‘Svāminārāyaṇa’ and   ‘Puruṣottama’ in Akṣara-Puruṣottama both refer to Śrīhari 

Sahajānanda, who is known as Bhagavāna Svāminārāyaṇa. This identification is 

extremely verified within the Akṣara-Puruṣottama Darśana. Within this Darśana 

only Śrīhari Sahajānanda is Puruṣottama Narāyaṇa. Bhakti is offered to him with 

the understanding that He is the Supreme Being, the all-doer, the cause and 

controller of all, and the granter of ultimate liberation. 

 

7.2.2 Puruṣottama’s Self Revelation 

There is no superior authentication than Puruṣottama Bhagavān himself unpacking 

His own identity. Bhagavāna Svāminārāyaṇa repeatedly uncovers the above 

principle in his preachings. For example : “It is that same supreme Parabrahman 

Puruṣottama Bhagavāna who manifests on this earth out of kindness - for the 

purpose of bestowing liberation to the jīvas. He is presently visible before everyone; 

He is your Iṣṭadeva; and is accepting your service.” (Vac. Gadh. 3/38, p.664) Thus, 

in the Svāminārāyaṇa Vedanta, the Akṣara Puruṣottama upāsanā is the most 

powerful spiritual endeavor.414 

 

8. Physical Sādhanā   

After hearing that there is so much weightage put on brahmabhāva and 

brahmavidyā in the Svāminārāyaṇa tradition, someone might claim that there is no 

need for physical endeavors such as kartvya karma, niyamas, sevā, austerities etc. 

in this tradition, but Svāminārāyaṇa has given a unique and perfect balanced path 

of spiritual endeavors. In the Vacanāmṛta, Svāminārāyaṇa magnified 

                                           
414 SV 2/2 
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svarūpaniṣṭhā,415 Upāsanā,416  knowledge,417 brahmavidyā,418 brahmabhāva419 but 

at the same time, he advocated austerities,420 sevā,421 niyamas,422 studying of 

scriptures,423 constant effort424, etc. Bhadreśadāsa also elaborates this fact in his 

commentary: “यथा अश्वो दशेान्तरगिनिािनभतूोमप तद्गिनाकूलिािग्रीकलापिपेक्षते तथैव परलोकिािनभतूामप ब्रह्ममवद्ा 

गाहतस्त्यमनबन्िनामग्ज्नहोिामदकिातपक्षते। अतो ब्रह्ममवद्ामनष्ठरैमप गमृहमभमनतत्यनैमिमत्तकामदिवतकिातनषु्ठानं न पररहीयत इमत िमूचताथत: ।” 

(BSSB 3/4/26, p.369) “A person who wants to travel far to reach the other region 

uses a horse. The horse is an essential means to reach there; However, additionally, 

he takes other stuff like food, water, etc., with him for his convenience. In this 

manner, brahmavidyā is a prominent means to attain liberation, yet, other karmas 

are also essential to accompany it. Even the brahmarūpa devotees must involve 

themselves in nitya and naimittika karmas.” Moreover, a devotee should abjure the 

niṣiddha karma (prohibited deeds). Bhadreśadāsa warns: “तस्िाद ्ब्रह्मण: िरुां न मपबमत पाप्िना 

नोत्िजृा इमत इमत । पापमभया ब्राह्मणाः िरुापानं न कुरुत इमत भावाः।”(BSSB 3/4/31, p. 371) “Devotees of 

Parabrahman do not drink wine considering it as a sinful act. Thus, devotees should 

not have liquor.” Along with this, a devotee must keep his diet pure in order to 

remain firm on the path of spiritual endeavor. The CU states: 

आहारशदु्धौ ित्त्वशदु्धौ ध्रवुा स्िमृताः 

स्िमृतलम्भे िवतग्रन्थीनां मवप्रिोक्ष: ।425 

Bhadreśadāsa comments: “ब्रह्मरूपेण स्वात्िना परब्रह्मपरिोपिनानकूुलतया अवश्यानषेु्ठयं िािनिाह। आहारशदु्धौ 

चक्षरुामदिकलेमन्रयाणां तत्तमद्वषयग्रहणरूपाहारस्य शदु्धौ ित्यां ित्त्वशमुद्ध: ित्त्वाख्यान्त: करणस्य तदपुलमक्षतस्य चात्िन: 

शमुद्धभतवमत।” (CUSB 7/26/2, p.340) “When the inputs of indriyas have been purified, 

the ātman becomes purified. When the ātman has been purified, the memory 

                                           
415 Vac. Gadh. 2/9 
416 Vac. Gadh. 1/56 
417 Vac. Loya. 7 
418 Vac. Gadh. 2/3 
419 Vac. Gadh. 3/27 
420 Vac. Kar. 10 
421 Vac. Gadh. 2/28 
422 Vac. Jet. 5 
423 Vac. Gadh. 3/1 
424 Vac. Gadh. 1/70 
425 CU 7/26/2 
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becomes firm. And when the memory (of the Highest Self) remains firm, then all 

the ties (which bind us from māyā) are loosened.”  

The BG shows the way how to control our diet habits in order to become a yogi. 

    यकु्ताहारमवहारस्य  यकु्तचेष्टस्य किति ु। 

    यकु्तस्वप्नावबोिस्य योगो भवमत दाुःखहा ॥426    

“The yoga destroys all sorrow for the one who is moderate and vigilant in eating, 

recreation, working, sleeping, and waking.”   

    यज्ञदानतपाःकित न त्याज्यं कायतिेव तत ्। 

    यज्ञो दानं तपशै्चव पावनामन िनीमषणाि ्॥427  

“Acts of sacrifice, charity, and sense-control should not be abandoned, but should 

be performed, because sacrifice, charity, and discipline purify our mind.” 

Bhadreśadāsa comments: यज्ञादीमन एतामन परिात्िप्रिन्नताहतेुकामन ित्किातमण इमत यावद ् िनीमषणां िमतितां 

पावनामन बाह्यान्त:करणपररशमुद्धकरामण।” (BGSB 18/5, pp.341-342) “If the acts of sacrifice, 

charity, and sense-control are accomplished to please Parabrahman, then, the 

seeker’s inner faculties become pure.” When one accepts the vartamāna mantra 

from the Guru, he has to follow certain rules and regulations, codes, and conducts 

according to one’s āśrama. Though in the Svāminārāyaṇa tradition, there is no 

discrimination according to one’s caste, creed, culture, color or gender but 

Svāminārāyaṇa insisted that a devotee must follow the rules given by the scriptures, 

Guru, and the state where he or she lives. This physical sādhanā ultimately leads 

him to liberation.428 

 

8.1 Niyamas  

Niyamas are mostly known as dharma. To attain ultimate liberation, an aspirant has 

to follow the codes of conduct of the Satsaṅga fellowship. They are included in the 

devotees’ daily behavior. Niyamas are essential for making our daily deeds or 

                                           
426 BG 6/17 
427 BG 18/5 
428 Mahant swami Maharaj, Satsangdiksha - 12-17, Svāminārāyaṇa Aksharpith, Ahmedabad, 2020  
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actions pious and pure that is called sadācāra. Actually, sadācāra is asserted in the 

scriptures by ṛṣis. Sadācāra is called dharma as well. Even bhakti without dharma 

is unacceptable in the tradition. For a spiritual aspirant, observance of dharma is 

very important in order to attain liberation.429 However, niyamas are concerned with 

bāhya āchār (external behavior). They help us to lift our personal pious behavior 

(sadācāra), consequently dharma becomes firm. Generally, niyamas and dharma 

are connected to each other. Collectively, they are called ‘niyamdharma’ in a 

pragmatic way. Since the Svāminārāyaṇa Sampradāya is known as a śuddha 

sampradāya430 (pure fellowship) because of its pious codes in every aspect of life. 

Svāminārāyaṇa states the importance of niyamas in the Vacanāmṛta: “Whether or 

not one has vairāgya, if one diligently observes the niyamas prescribed by 

Parabrahman, then the desires for the pañcaviṣayas can be conquered.” (Vac. Gadh. 

2/16, p.429) 

 

Niyamas are related to indriyas and their respective subject of pleasures. In order to 

satisfy one’s physical or mental urge, one engrosses in the pañcaviṣayas. So, if there 

are no rules and regulations or codes of conduct regulating the indulgence of 

viṣayas, then the jīva falls from the path of liberation and suffers miseries in its own 

daily life as well. That is why Svāminārāyaṇa states: “Keep the behaviors of your 

five senses (indriyas) extremely pure.” (Vac. Gadh. 1/18, p.57). Svāminārāyaṇa 

strongly opposes those who believe that knowledge is everything to achieve a 

spiritual goal and it is ok if there is a lapse in observing niyamas: “From today 

onwards, then, whosoever abandons dharma – in the form of the five religious and 

sāmpradāyika vows – solely advocating the potency of bhakti or jnāna, is a 

blasphemer of the Guru and Guru’s word.” (Vac. Gadh. 1/77, p.191) 

Svāminārāyaṇa likes those who are firm in observing the non-lust vow: “In fact, the 

                                           
429 Mahant swami Maharaj, Satsangdiksha - 117, Ibid.   
430 Vac. Gadh. 3/3 
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very cause that I have resided here is because of these devotees’ firm resolve to 

observe the vow of non-lust.” (Vac. Gadh. 2/33, p.465) The ancient scriptures also 

advocate the glory of norms and regulations of the religion, which was the way of 

life. The TU reveals: 

वेदिनचू्याचायोन्तेवामिनिनशुामस्त । 

ित्यं वद । ििं चर । स्वा्यायान्िा प्रिदाः । 

आचायातय मप्रयं िनिाहृत्य प्रजातन्तुं िा व्यवच्छेत्िीाः । 

ित्यान्न प्रिमदतव्यि ्। ििातन्न प्रिमदतव्यि ्। 

कुशलान्न प्रिमदतव्यि ्। भतू्यै न प्रिमदतव्यि ्। 

स्वा्यायप्रवचनाभयां न प्रिमदतव्यि ्॥431 

“After teaching the Vedas, in the end, the teacher instructs the pupil. Speak the truth. 

Accomplish your duty. Do not abandon the self-study of the Vedas. After giving 

the gift desired by the teacher, do not break the chain of your progeny. Do not 

abandon truth. Do not abandon duty. Do not abandon your health. Do not abandon 

your material wellbeing. Do not abandon the self-study and the teaching of the 

Vedas.” 

दवेमपतकृायातभयां न प्रिमदतव्यि ्। िातदृवेो भव । 

मपतदृवेो भव । आचायतदवेो भव । अमतमथदवेो भव । 

यान्यनवद्ामन किातमण । तामन िेमवतव्यामन । नो इतरामण । 

यान्यस्िाकं िचुररतामन । तामन त्वयोपास्यामन ॥432 

“Do not neglect your duties to deities and ancestors. May your mother be honored 

as a deity by you; may your father be honored as a deity by you; may your teacher 

be honored as a deity by you; may your guest be honored as a Parabrahman by you. 

Whatever actions are free from vanity, they should be practiced, not others. 

Whatever good behavior you find among us (teachers), that alone should be 

practiced, not others.” 

 

                                           
431 TU 1/11/1 
432 TU 1/11/2 
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Bhadreśadāsa comments: “कुवतन्नेवेह किातमण मजजीमवषेच्छतं ििा: इत्यामदवदिामप आवश्यककततव्यामन किातमण 

उपमदश्यन्ते... ब्रह्मस्वरूपगरुूपमदष्टश्रमुतस्िमृत प्रमतपामदतिदाचारं पररपालय।(TUSB 1/11/1, pp.353-354) 

“Īśopaniṣad declares, one should indulge in the karmas and live for hundred   years 

in this world. In the same way, the TU sings the glory of the daily behavior of a 

disciple. (so) Follow the rules and regulation asserted by the scriptures and preached 

by the Brahmasvarūpa Guru.”   

 

8.2 Sevā 

“िेवाििो परिगहनो योमगनािमप अगम्य:” 

“To perform seva is indeed very difficult for yogis also.” In every religion of the 

world, sevā (service) is accepted as an active part of religion and spirituality. 

Though, it is very difficult to accomplish it in the manner through which it becomes 

the means to attain ultimate liberation. That is why it is called difficult even for 

yogis. In the Svāminārāyaṇa School of Vedanta, sevā is a glorious spiritual means 

that can please the Guru and Hari. Svāminārāyaṇa highlights the benefit of sevā in 

the Vacanāmṛta: “If the vruttis of the indriyas are engaged in the service of 

Parabrahman Bhagwān and His utmost devotee, then the antaḥkaraṇa  is purified 

and the sins that have been attached to the jīva since time immemorial are 

eliminated.”(Vac. Gadh. 1/8, p.37)  

 

Sevā is not just a matter of debate or proverb which finds its place in the scriptures 

only. Svāminārāyaṇa gives a live example of a devotee who had achieved the 

highest peak of sevā. He states: “Just as Ukā Khāchar has become passionate to 

serving the sādhus, in the same manner, if one becomes passionate to serving 

Parabrahman and His Santa to the extent that one would not be able to stay for even 

a moment without serving them, then all of the malign desires in 

one's antaḥkaraṇa will be destroyed.” (Vac. Gadh. 2/25, pp. 449-450) The BG also 

speaks the glory of sevā in the fourth chapter. “Acquire this knowledge from a 

https://www.anirdesh.com/vachanamrut/index.php?format=en&vachno=8
https://www.anirdesh.com/vachanamrut/index.php?format=en&vachno=8
https://www.anirdesh.com/vachanamrut/index.php?format=en&vachno=8
https://www.anirdesh.com/vachanamrut/index.php?format=en&vachno=158
https://www.anirdesh.com/vachanamrut/index.php?format=en&vachno=158
https://www.anirdesh.com/vachanamrut/index.php?format=en&vachno=158
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Parabrahman-realized master by humble respect, by sincere inquiry, and by service. 

The wise who have realized the truth will teach you.”433   

 

Bhadreśadāsa comments on ‘by service’: “िेवया प्रकिपरिात्िभवप्रकषतमवभमूषतया मदव्यभावयकु्तामभ-

स्नेहशीलया शशु्रषूया।” (BGSB 4/34, p.109) “A devotee when serves another devotee with 

the understanding that this devotee is associated with the manifest form of 

Parabrahman. This understanding brings the super quality in sevā.” In the field of 

sevā, a great example is of Satyakāma Jābālī. In his childhood, he wanted to go to 

a Gurukula and study the scriptures in order to become a great scholar. He took the 

permission of his mother and walked straight to the Guru, Gautama Ṛṣi. After 

noticing his innocence, the Guru accepted him as his disciple. Satyakāma was very 

happy. He wanted to fulfill his wish to study the scriptures and attain knowledge. 

But to his astounding, the Guru said: 

तं होवाच नतैदब्राह्मणो मववकु्तिहतमत िमििं 

िोम्याहरोप त्वा नेष्य ेन ित्यादगा इमत तिपुनीय 

कृशानािबलानां चतुाःशता गा मनराकृत्योवाचिेााः 

िोम्यानिंुव्रजेमत ता अमभप्रस्थापयन्नवुाच 

नािहस्रेणावतेयेमत ि ह वषतगण ंप्रोवाि ता यदा िहस्रं िम्पेदाुः ॥434 

“Having initiated him, he chose four hundred lean and weak cows, and said: ‘Tend 

these, dear.’ He drove them out and said to himself, ‘I shall not return unless I bring 

back a thousand.’ He stayed a number of years in the forest, untill the cows had 

become a thousand.” Satyakāma was a firm disciple. He did sevā of the cows as per 

his Guru’s wish. After obeying the Guru’s command with perfection, he returned 

to Gurukula. His face was shining due to brahmabhāva. The Guru observed it in 

first glance. He said:  

 

 

                                           
433 BG 4/34 
434 CU 4/4/5 
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    ब्रह्ममवमदव वै िोम्य भामि को न ुत्वानशुशािेत्यन्ये 

    िनषु्येभय इमत ह प्रमतजजे्ञ भगवान ्स्त्वेव िे कािे ब्रयूात॥् 435   

“The Guru said: ‘dear, you shine like one who knows Brahman. Who then has 

taught you?’ He replied: ‘Not anyone. But you only, Sir, I wish, should teach me” 

श्रतंु हे्यव िे भगविशृेभय आचायातद्धैव मवद्ा मवमदता, िामिषं्ठ प्रापतीमत तस्िै हतैदवेोवाचाि ह न मकंचन, वीयायेमत वीयायमेत ॥436 

“Satyakāma said, ‘For I have heard from men like you, Sir, that only knowledge 

which is learned from a teacher (ācārya) leads to really good.’ Then he taught him 

the same knowledge.” In this manner, sevā captures a sublime place amongst the 

spiritual endeavors. In the Svāminārāyaṇa tradition, sevā becomes a part of life. 

The devotees serve other devotees with understanding their glory.437 

Svāminārāyaṇa himself declares: “Therefore, in order to please Parabrahman, I 

desire only to serve devotees of Parabrahman in this life and all subsequent lives. 

Furthermore, just as this is my resolution, all of you should also make the same 

resolution.”(Vac. Gadh. 2/28, p.456) 

 

8.3 Austerities 

In the Svāminārāyaṇa School, tapa (austerities) plays a major role as far as the 

physical-spiritual endeavors are concerned. Svāminārāyaṇa explicitly states: “To 

please Parabrahman, Nāradji accomplished stringent austerities by tolerating cold 

and heat, hunger and thirst for many yugas; and due to this, he was able to please 

Parabrahman. In the same manner, a person who is wise deliberately performs 

austerities by restraining his body and indriyas.”(Vac. Kar. 10, p.270) 

 

Bhadreśadāsa explains the meaning of tapa: बाह्यान्ताःकरणिंयिनलक्षण ंतपाः (BSSB 1/1/1, p.3) 

“A seeker should pacify the power of his internal and external indriyas and restrain 

them from the sense pleasures.” Svāminārāyaṇa also shows the way to control them: 

                                           
435 CU 4/9/2 
436 CU 4/9/3 
437 Vac. Gadh. 2/28 
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“The physical indriyas can be regulated by observing the niyamas specified for a 

renunciant in the dharma-śāstras; by governing one’s diet; by observing vows 

like taptkrucchha chāndrayanā, etc.; by deliberately enduring cold, heat, hunger, 

and thirst; by engaging in the discourses, talks, and devotional songs related to 

Parabrahman; by engrossing in worship and remembrance; by governing one’s 

posture and by other spiritual endeavors. The  antahkarana can be controlled by 

contemplating upon Parabrahman’s greatness, by meditating on Parabrahman and 

by realizing oneself to be the ātman.”(Vac. Loya 5, p.293) 

 

9. Dikṣā 

Dikṣā is an ancient Indian tradition in which a seeker abides by his own wish to 

follow some particular rules and regulation described by scriptures and directed by 

the Guru. There are two types of dikṣā. (1). Common (2) Special. The common 

dikṣā is for householders and the special (additional) dikṣā is for those who want to 

remain celibate renunciates throughout their life.438 

 

9.1 Dikṣita Housholder’s Niyamas 

When a seeker takes refuge of the Guru and receives the vartamāna dikṣā mantra.439 

The Guru gives him five vows to enter the satsaṅga fellowship.  

    व्यमभचारं िरुापानिभक्ष्यिांिभक्षणि ्।  

    चौयतचच िवतथा त्यकंु्त िदुृढमनश्चया मद्वज ।।  

    ििुकु्षवस्तु मवजे्ञया िािारणामिकररण:।440  

After a firm resolve of abjuring meat-eating, liquor, theft, addictions, and adultery, 

aspirants are eligible to take common dikṣā. Svāminārāyaṇa clearly states: “One 

who follows the path of unrighteousness is immersed in evil deeds such as stealing, 

adultery, eating meat, drinking alcohol, changing someone’s caste by force and 

                                           
438 APM 2/10/27-33 
439 Satsangdiksha 18-19 
440 APM 2/10/38-39 
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having one’s own caste changed by force. Consequently, no one in the world ever 

trusts him.” (Vac. Sār. 10, p.225)  

 

9.1.1 Meat Eating  

One has to kill animals to eat meat. Killing is a grave sin. It must be abjured.441 

Svāminārāyaṇa has recommended performance of only non-violent yajñas. “So, 

one should never eat flesh, even if it is the remnants of offerings in a sacrifice or in 

circumstances of great difficulty. One should not eat or drink the offerings made to 

a deity to whom flesh and wine are offered.”442  To prevent one from the bad food 

one should understand, “Even unclean food grains and unsieved flour should not be 

used, as they are likely to contain small insects which may be killed. So, this should 

also be avoided.”443 No one should bathe with dirty water, which breeds insects. 

The Mahābhārata declares, “A man who does not take wine and meat is as good as 

a man who performs the Aśvamedha Yajña every month.”444  

 

9.1.2 Liquor  

Mahanta Svāmi says,  

    िरुाभङ््कगातिालामद यद ्यद ्भवेदम्ह िादकि।् 

    तद ्भक्षयेत् मपबेन्नैव िमु्रपानिमप त्यजेत्।।445 

“One should never consume intoxicating substances, such as alcohol, bhang and 

tobacco. One should also refrain from smoking.” Drinking liquor arouses tāmas 

(darkness) within. Even if it has been offered to a deity, it should not be taken. The 

scriptures state that if even a drop of liquor falls on one’s shoes, the animal whose 

skin was utilized for making those shoes goes to hell. “Manusmṛti lists wine 

drinking as one of the five grave sins. One should never take medicines in which 

                                           
441 Satsangdiksha 29 
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443 Vac. Gadh. 1/29, 1/48 
444 APM 4/53/23-25 
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liquor or meat has been mixed or which are prescribed by a physician whose 

conduct is not known. Meat-eating and wine drinking are considered a necessity in 

this modern age. They have been adopted either for making money in business or 

for promoting a person’s social status. But such indulgence is a grave sin.”446 

Satsaṅgis should never take meat or drink alcohol. “Those followers going abroad 

for the sake of studies or for some other purpose should also strictly observe these 

rules. Experience confirms that one can live even in a foreign country without 

taking meat and alcohol, i.e., as a strict vegetarian and teetotaler. So, this rule must 

not be violated under any temptation of social status, company or material benefit. 

Observance of this rule holds great importance for obtaining the grace of 

Parabrahman.”447  

 

9.1.3 Theft  

An aspirant should never steal. Even for the sake of dharma, one should never 

commit theft. Even taking fuel, flowers, etc., without the consent of their owners is 

regarded as theft. Not returning things that are borrowed is also regarded as a form 

of theft.448 “Wealth obtained through fraudulent means does not bring happiness. 

No one should stealthily enter a house or shop, pass through any field or put up in 

a place without the owner’s permission. Theft, along with drinking liquor, is also 

considered one of the five grave sins people should not commit. Therefore, none 

should commit theft in any way.”449  

    

9.1.4 Addictions  

One should always renounce all harmful addictions, as addictions cause numerous 

illnesses and miseries.450 Intoxicating substances like hashish, morphine, marijuana, 

opium, tobacco, heroin, etc. should not be taken, drunk or inhaled. They artificially 
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stimulate the body and mind, thus making man a slave of addictions. Guṇātītānanda 

Svāmi has said, “The amount wastefully spent by kusaṅgis is more than enough to 

meet the daily needs of a satsaṅgī.” Gambling in any form – playing cards, betting 

on races, speculating, etc. – are also various kinds of vices. “Vulgar films and 

dramas must not be seen. Addictions increase our greediness and consequently ruin 

us. Therefore, one should keep away from these vices. However, if by bad company, 

one is lured into the indulgence of any one of these habits, then it must be eradicated 

off by Satsaṅga and the company of sādhus.”451  

 

9.1.5 Adultery  

All women and men should never engage in any form of adultery. One must not 

commit adultery either by mind, speech or body.452 One should not even look at 

women with an immoral eye. Brahmacarya is the greatest virtue and earns the 

immense blessings of Parabrahman. “In this day and age, when, innumerable vices 

arise from men and women mix freely with one another and take undue liberty. 

These incidents ultimately spell moral degeneration for the people involved. 

Therefore, today, there is a need for the strict practice of this virtue. Satsaṅgis 

should never look lustfully at women with evil thoughts and should abide by the 

ethical codes given. A householder must limit his intimate relation with his wife 

only, while the other hand, renunciate has to observe the eight-fold celibacy.”453 

 

9.2 Dikṣita Renunciate’s Niyamas    

Mahant Svāmi explains that those who wish to join the sādhus-ashram (ascetic- 

hermitage or monastery) should receive initiation from the Akṣarabrahman Guru. 

All sādhus (monks) should always observe eight-fold brahmacharya.454 After 

accepting the advanced level dikṣā, a renunciate has to follow some additional codes 
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and conducts along with the aforementioned niyamas. To affect this, 

Svāminārāyaṇa gave them five vows, the pañca-vartmān.   Renunciates are required 

to follow all these niyamas with profound perfection. Bhadreśadāsa consolidates: 

“उत्िन्नामग्ज्नरनमग्ज्नको वा यदहरेव मवरजेत ् तदहरेव प्रवजेद ् इत्यामदश्रतु्यन्तरे मवमिप्रत्ययप्रयकु्तभावशब्दश्रवनादनषेु्ठयिेव-

पाररव्रज्यिपीत्यथताः।” (BSSB 3/4/22, p.366) 

  

“A person whether he follows the Agnihotra Karma or not, if he feels detachment 

towards worldly affairs, he should abjure the home and accept the garb of a 

renunciate. In this śruti, the term ‘virājita’ and ‘pravrājita’ reflects the action. 

Therefore, the renunciate has to indulge in the actions.” These additional pañca-

vartmān (niyamas) are:  

पचचैवावश्यजेतव्या: िमन्त दोषेष ुतेष्वमप । मजतेष ुयेष ुिव ेते मजता: स्यनुाति िंशय: ।। 

लोभ: कािो रिास्वाद: स्नेहो िानश्च पचचि । अन्त:शिव: एते मह दजुतया मवदषुािमप ।।455 

“To eradicate the internal spiritual enemies like lust, avarice, attachment, craving 

for the taste of food and ego, a renunciate has to follow the order of ascetic-monks 

(sādhus). In order to fulfill that purpose, the śāstra prescribes five fundamental 

precepts (vartamāna), namely, niṣkāma (strict continence), nirlobha (non-avarice), 

nihsneha (non-attachment), nirmāna (utter humility) and niḥsvāda (indifference to 

food-taste). By following these vows, one can overcome all his internal enemies.” 

The Svāminārāyaṇa initiated sādhus (the ascetics) should live a life of self- 

refrainment and self-denial, and therefore, they are supposed to give up all sense- 

fascinations and sense-attachments. They are obliged to live in a society surrounded 

by people. They have a duty to serve mankind, but with a sense of detachment and 

constant Parabrahman-consciousness. In the midst of people, they are supposed to 

enjoy the bliss of Parabrahman with solitude while working for them. 
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The sādhus must be indifferent towards attachment or aversion for anyone. He does 

not wish ill of anyone in thought, speech, and action. They ought to give back love 

and goodwill for hatred and attacks hurled on them. They do not hurt any living 

creature. They should see Parabrahman in all and good in all. Their life of 

dutifulness ought to consummate in the life dignified. The BG reminds: 

    प्रजहामत यदा कािान्िवातन्पाथत िनोगतान ्। 

    आत्िन्येवात्िना तुष्टाः मस्थतप्रज्ञस्तदोच्यते ॥456 

“When one is completely free from all vicious and good desires and is satisfied with 

his ātman by the joy of knowing Parabrahman, then one is called an enlightened 

person.” In the Svāminārāyaṇa tradition, it is the attitude and good will that matter 

most and not the pomp, nor the details of acts and not even the failure or success. 

He is truly a renunciate, a hermit, an ascetic who has an intense love for 

Parabrahman alone. On the other hand, he should not have any love or attachment 

for anything except Parabrahman. Renunciate ascetics do not attend to anything but 

one's ātman. He abandons interest in everything except his ātman, and with ātman-

consciousness he worships Paramātman.457 He is a true recluse-ascetic who once, 

after renouncing the world, never thinks (desires) anything of it again. The worldly 

pleasures cannot deviate one whose mind is drowned in Parabrahman-

consciousness.458   

 

The sadhu worships Parabrahman and at the same time abides by His commands. 

For no other motives but to please Parabrahman alone.459 A true ascetic-sādhu 

(tyāgi) ought to have thirty portent virtues of Parabrahman.460 The sādhu makes an 

effort to absorb virtues and develops in him by the right resolute knowledge of the 

essential nature of Parabrahman. A tyāgi-sādhu sternly practices continence in all 
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genuineness with its eightfold requirements. He practices atonement with great 

sincerity when the fault occurs.  He seldom pays attention to the things of worldly 

value. He treats them as insignificant objects and is not tempted by them.461 He 

remains the lowly servant of the servants (devotees) of Parabrahman. He remains 

calm composed, and equipoise. Self-abnegation and self-denial constitute the life-

style of a sādhu.  Proper restraint and right thinking are the necessary disciplines 

for a sādhu.  Abiding himself by the rules and vows prescribed for ascetic-monks, 

a sādhu should neither crave for nor be allured by the pleasures of the world, as 

they are valueless.462 As far as the sādhu of the Svāminārāyaṇa tradition are 

concerned, they are the brand ambassador of the philosophical knowledge. These 

sādhus (ascetic monks) have been playing a vital role in enriching and spread this 

philosophical knowledge around the world.    

 

9.3 Relaxation in the Observance of Niyamas  

The Svāminārāyaṇa tradition is firm but not inert. For example, on the day of a fast, 

one has to renounce water and food strictly, but the śāstras permit one who is 

seriously ill to eat on the day of a fast. This indicates that all the religious norms are 

to help humans, not against them.  These relaxations of duties are prescribed by the 

śāstra for absolute emergencies only. This is known as āpad dharma. This is the 

dharma allowed in periods of great difficulty. One should never relax in the 

performance of one’s duties in the face of very normal difficulties.463 The 

Mahābhārata instructs, “Āpad dharma should be resorted to only in the face of 

death. Once the calamity has cleared, then one should observe the normal rules of 

dharma.”  In the Chāndogya Upaniṣad, there is a story of Uśasti Ṛṣi. Uśasti did not 

get food for many days. He was about to die. On his last breath, he went to a 

mahāvat (elephant rider), who was at that time eating putrefied black lentils and 
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asked for some food. The mahāvat gave him the half-eaten food from his dish, 

which Uśasti ate. Subsequently, the mahāvat offered him water. Uśasti said, “No, I 

can stay alive with the black lentils for now. I shall not drink the water from which 

you have already drunk.” This should be recognized as the appropriate practice of 

āpad dharma. Today, the observance of dharma has deteriorated because people 

have started treating minor problems as āpad dharma.464 

 

Bhadreśadāsa also comments on the CU: “एविनने प्राणात्ययिंकिे 

िवातन्नानमुिमतरापद्धिातचरणमववेकश्चोपमदष्टौ।” (CUSB 1/10/4, p.53) “Thus, an act of āpad dharma is 

permitted only at the face of death. But it should not be accepted as a routine habit. 

This wisdom is preached here.” The BS also describes this fact in the form of a 

sūtra: िवातन्नानिुमतश्च प्राणात्यय ेतिशतनात्465 The Bhāṣyakāra explains that िवतभक्षणानजु्ञा न िवतकामलकामप 

तु प्राणात्यये प्राणिंकिलक्षणापत्काले एव । (BSSB 3/4/28, p.370) “The act of accepting the food 

which is tasted by another person is permitted only at the face of death.” 

 

9.4 Atonement   

We have learned some of the various moral, physical rules prescribed by 

Svāminārāyaṇa. But he knows the human tendency that knowingly or unknowingly 

any of these rules would be transgressed, then for purification, rules for atonement 

are also given in scriptures like the Satsaṃgadīkṣā 466 and Akṣarapuruṣottama 

Māhātmyam. Similarly, the words of a param ekāntika sādhu who has attained 

Parabrahman-realization are also measured to be dharma. Thus, whatever he 

instructs one to do in atonement for a sin purifies one from that sin, but it should be 

done with full faith. After having atoned for the sin, the devotee becomes purified. 

He should not then be known as a sinner.467 
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10. Bhakti (Devotion-Worship) 

Bhadreśadāsa declares: “मकिमप िािनं भमकं्त मवना नवै प्रमिद्् यमत”468 “No endeavor is successful 

without bhakti.” The word ‘bhakti’ is derived from the Saṃskṛta root ‘bhaj’, 

meaning to ‘to worship’ ‘to seek refuge’, ‘to serve’, and ‘to love’. Since the word 

'bhakti' suggests the intellectual and emotional act of seeking refuge with love and 

dedication, the path of bhakti is described as the most important means to please 

Parabrahman.  

िाहात्म्यज्ञानयकु्स्नेह: िदुृढ: िवततोमिक:। भमक्तररत्यचु्यते िात: शािेष ुपरिात्िमन।।469 

“Intense and centered love towards Parabrahman coupled with the knowledge of 

his greatness identified as bhakti in the scriptures.” Simply, bhakti is described as 

an elite attachment to Parabrahman with intense love.470 Bhakti consists of constant 

remembrance of Parabrahman similar to an uninterrupted flow of oil from one 

vessel into another.471  

 

Svāminārāyaṇa defines: “Bhakti, an intense affection for Parabrahman which is 

devoid of all desires for fruits, and which is escorted with an understanding of 

Parabrahman’s magnitude.” (Vac. Gadh. 1/21, p.60) Bhakti, assisted by the 

knowledge of Parabrahman's glory (māhātmyajñāna) remains ever blooming both 

in its intensity and extensity. However, it is bhakti only when it is unprovoked and 

desireless.472 Bhadreśadāsa explains: 

    भमक्तनातनामविा प्रोक्ता श्रवणकीततनामदका।  

    भक्तामभरुमचभेदाद ्मह ति वैमव्यदशतनि।्।473  

 “Bhakti (devotion) implies nine-fold forms of worship (navadhābhakti); actually, 

the nine types of differences are due to worshiper’s interest or preferences.” This 

bhakti is described as ‘sādhana-bhakti’ i.e. bhakti as a means. Prahlādajī states: 
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    श्रवण ंकीततनं मवष्णोाः स्िरण ंपादिेवनि ्। 

    अचतन ंवन्दन ंदास्यं िख्यिात्िमनवेदनि ्॥474  

“Hearing and chanting about the transcendental holy name, form, qualities, actions, 

and pastimes of Parabrahman, remembering them, serving the lotus feet of 

Parabrahman, offering Him respectful worship with sixteen types of accessories, 

offering prayers to Parabrahman, becoming His servant, believing Parabrahman 

one’s best friend, and submitting everything unto Him (in other words, serving Him 

by the deed, mind, and speech)—these nine processes are acknowledged as pure 

devotional service.”  

 

In addition to this, in the Svāminārāyaṇa Vedanta, the Guruparampara explains that 

beyond this nine-fold form of bhakti, there is 'parā-bhakti,' i.e. 'devotion-par-

excellence'. Which is described as 'phala-rupā' i.e. 'bhakti as the climax'. It is 

described as 'prema-laksaņā-bhakti' in the Śrīmad Bhāgavatam;475 while as 

‘ekāntiki-bhakti' in the Svāminārāyaṇa School.476 This bhakti is characterized by 

complete Parabrahman-oriented intense love and the awareness that he chants ‘I am 

Brahman’, “Akṣaram aham Puruṣottama dasosmi”.477 Means my actual form is 

Akṣara and I am a servant of Parabrahman. It is the highest devotion, love, and 

servitude unto Parabrahman after transcending the gamut of three guṇas of māyā-

prakṛti. In the BG, ‘अनन्या भक्त्या’ is described where Bhadreśadāsa defines it as 

unfaltered brāhmic devotion to Parabrahman. Thus, the word ‘bhakti' finds a new 

dimension in the Svāminārāyaṇa School, for it advocates, nirguṇa, brahmarūpa, 

ātmic prīti for Parabrahman.478 
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10.1 Intense Love Due to Glory 

Bhadreśadāsa defines the glory of Parabrahman through which the intense love 

rises: 

    भमक्तस्तु िहजानन्द ेिाहात्म्यज्ञानमवभमूषता ।  

    मदव्यानन्यापरा प्रीमतलौमककभाववमजतता ।।479 

“Bhakti towards Parabrahman should be coupled with the glory of Him. This love 

in the form of bhakti should be focused, divine, and without worldly sentiments.” 

When a seeker has the resolute knowledge (mahatmyajnāna) and conviction 

(niścaya) of the glory of Parabrahman, the highest love for Parabrahman arises in 

which the seeker understands that the currently manifest form of Parabrahman 

(pratyakṣa-parāmātma svarūpa) is the inner self of all, omnipotent all-doer. There 

is no other else such as puruṣa, kāla, māyā and deities (like-brahmā etc.) as the 

cause, the creator and the controller of the universe. He is the Master of masters and 

God of the infinite number of universes. He alone is the transcendental reality 

endowed with the highest excellence and glory.480   

 

A person who has a profound affection for Parabrahman cannot love anything else 

besides Him, even if forced to do so. True devotee loves Parabrahman alone 

singularly. The dedicated love of the ultimate quality arises in the heart, caused by 

constant remembrance of the glory of Parabrahman.481 A bhakta possessing the 

deepest love for Parabrahman cannot do anything contrary to the will and command 

of Parabrahman.482 He persists incessantly drowned in Parabrahman-consciousness, 

and that he cannot forget Him even for a fraction of a second.483 Generally, love 

brings conditions and demands but the love for Parabrahman must be unconditional 

and free from demand. It must be unmatched, unmitigated, steady, and unfaltering. 
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The love based on the appealing physical qualities is not trustworthy, for it may 

divert onto a person or thing other than Parabrahman. The love for Parabrahman 

must be as intense and strong as one's love for his body and its relations.484  

  

Those bhaktas who love Parabrahman with an understanding of His divine glory 

become the vessel to receive the stream of intense love of Parabrahman. 

Bhadreśadāsa confirms: “यतस्ते यथोक्तब्रह्मगणुयैुतता िां भजन्ते तस्िान्ितेीव मप्रया इमत भाव ।” (BGSB 12/20, 

p.275) “Those who worship me with brahmabhāva are my utmost beloved 

devotees.” The most significant barrier in the way of unwavering love towards 

Parabrahman is our three māyic guņas. The aspirant must rise above the influence 

of three guṇas, his body-awareness knowing that he is a pure ātman and loving 

Parabrahman alone. Such nirguṇa ātmic love alone is the true basis of bhakti. The 

efflorescence of nirguṇa brahmasvarūpa-prīti (non-ephemeral Akṣara-like ātmic 

love) has the superior quality of affiliating one to Parabrahman with intense 

exclusive love and undivided fidelity. In it, there is self-forgetting. He rises above 

from these three guņas. Nothing lures and attracts him, for he sees Parabrahman as 

the supreme value and the fountainhead of all joy and happiness. He experiences 

unceasing novelty and ever-increasing joy of bliss in the svarūpa of 

Parabrahman.485 

 

10.2 The Way to Learn Bhakti  

In the way of spiritual fulfillment, one needs an ideal role model. We learned that 

bhakti is the essential means to reach the ultimate; therefore, Akṣarabrahman is the 

ideal for the seekers to learn bhakti. Just as a bridge serves as a medium to help one 

cross easily over from one side of the river to the other, Akṣarabrahman manifests 

as the Guru and serves as a bridge. He saves us from drowning in māyā, helps us to 
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cross the ocean of saṃsāra and teaches us to attain Paramātman through his 

bhakti.486 Along with it as the Bhāṣyakāra claims: “परब्रह्ममण भमकं्त तु ब्रह्मभावोप्यपके्षते”487 

 

“Bhakti needs brahmabhāva for its completion.”488 And for brahmabhāva 

Akṣarabrahman’s company is inevitable. Thus, the Brahmasvarūpa Guru is the only 

means to attain bhakti. This is called pratyakṣa bhakti as well. A mumuksu (seeker) 

having mumukṣutvam (earnest desire for moksa)  should have first of all firm faith 

in the words of the genuinely great sādhu (the Akṣarabrahman - Guru); should listen 

carefully to and ponder over the words of the great sādhu; should serve him in 

thought, speech and action; should keep up sincerely the company of him. Certainly, 

then the right devotion based on the knowledge of Parabrahman's greatness and 

glory grows and blooms in the heart. 

 

This great sadhu is the Akṣara-Guru, who himself is the finest devotee, the perfect 

obedient servant of Parabrahman, and the knower of the secret wisdom of 

Parabrahman. Thus, he is our best friend, philosopher, and guide to nourish and 

nurture devotion in our hearts. Therefore, one who lives by the words of 

Parabrahman, and sees Parabrahman and the Guru (the truly great sādhu) as 

faultless, and sees in them all good and divinity - finds the spontaneous growth of 

devotion in one's heart and consequently, he becomes brahmarūpa.489 Bhadreśadāsa 

avers while discussing on bhakti at the famous verse brahmabhutah: “ब्रह्मरूपो यो ििुकु्ष:ु 

ि एव परिात्िपराभमक्तयोग्ज्यो भवमत इमत मिद्धामन्तति”् ( BGSB 18/54, p.361) 

 

“Only one who is brahmarūpa is eligible to offer bhakti to Parabrahman.” Thus, 

Svāminārāyaṇa makes a decision: “One who does not proffer bhakti 

to Parabrahman after becoming brahmarūpa cannot be said to have accomplished 
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final liberation.” (Vac. Loya 7, p.303) It is clear that in the Svāminārāyaṇa Vedanta, 

the profound company of the great sādhu (the Akṣara-Guru) brings the intense love 

for Parabrahman with the deepest attachment towards him. The union with the 

Akṣara-Guru should rest on the principles of devotion, affection, closeness, esteem, 

unreserved frankness, servility, and compliance. The affection for the great sādhu 

(the Akṣara-Guru) should be as deep and natural as is for one's body and its relation. 

Such an overwhelming love and attachment for the Akṣara-Guru is the best means 

for self-realization, the best means to understand the transcendental splendor of 

Parabrahman, and the best means to have the Parabrahman-realization.490   

 

This type of extraordinary love and keenness for Parabrahman, trust, faith, and firm 

knowledge of the manifest (perceptibly present/pratyakṣa) form of Parabrahman 

are predestined factors. Thereafter the devotee is unable to live without Him even 

for a fraction of a second, forget his Parabrahman-consciousness, he constantly 

remains drowned in Parabrahman-remembrance, and he dwells in most obedient 

servility. As a result, he is a worthy and a great devotee to remain in the service of 

Parabrahman Himself.491 However, not all seekers can achieve such a great 

company of sadhus. Therefore, to serve the parama-ekāntika satpuruṣa (the 

Akṣara-Guru) is a rare fortune earned by a person of great merits (punya).492 He 

who serves the Akṣara-Guru with heart and ātman, stands favored by Parabrahman 

and he certainly finds a place in the highest abode to serve Parabrahman eternally.493 

Consequently, this service to the Akṣara-Guru brings the highest form of devotion 

blooms in the heart. He attains the samādhi-state of upāsanā.494  

 

In this manner, the Guru teaches us that all the seva in the satsang fellowship should 

be cultivated without any selfish motive, ego, discrimination, or fault-finding. One 
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earns the favor of Parabrahman only when the Akṣara-Guru and the devotees of 

Parabrahman are served with a changed vision of seeing them as divine, faultless, 

and vice-free. Thus, one should think of himself as the most fortunate of getting the 

chance to serve Parabrahman and His devotees.495  

 

10.3 Bhakti Purifies the Self 

The most significant benefit of bhakti is its power to eradicate the vicious nature 

and faults of an aspirant.  When an aspirant serves and offers bhakti with heart and 

ātman, his sins get eliminated, his vices get destroyed, his rebirth-causing 

desires(vāsanā) and inclinations get worn out and he becomes the best devotee 

dearer to Parabrahman. 496 Thus, Bhakti helps in purifying the self, destroying māyā, 

fixing the mind perpetually on Parabrahman, and accomplishing detachment from 

worldly objects.497  

 

Bhadreśadāsa also confirms that a devotee who is offering bhakti with 

brahmabhāva “न शोचमत न काङ््कक्षमत” neither grieves nor desires.498 However, bhakti is 

the loving devout worship of a pure heart. It entails giving up on deceit, anger, lust, 

greed, pride, ego, jealousy, envy, etc. The most intense untainted love and 

attachment (premalaksanā-bhakti) towards Parabrahman encompasses thr virtues 

of Akṣara. Therefore, Akṣarabrahman-Gunātitā satpurush is the prerequisite of the 

whole range of the bhakti-sādhanā.    

 

Bhadreśadāsa explains that bhakti is love for Parabrahman supported by knowledge 

of Parabrahman's glory and faithful conviction of His power of granting liberation. 

Bhakti reinforces in intensity and extensity when Parabrahman as the source of all 

joy and bliss is well-known as such. It is the certitude that Parabrahman is the 
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embodiment of imperishable, infinite, inexhaustible bliss, and whatever little joy 

and happiness we find in the world of material existence is just a tiny droplet from 

His unfathomable ocean of happiness. The bliss supplying from Parabrahman 

assuages all the senses, the mind, and the ātman simultaneously. Once this kind of 

highest glory of Parabrahman is known decisively, the detachment in everything 

except Parabrahman develops naturally. When the senses, the mind, and the ātman 

are totally anchored in Parabrahman, the highest consummation occurs, giving rise 

to the rapturous union with Him. Seeking Parabrahman by way of bhakti leads to 

authentic self-ascent and oneness (qualitative) with Him.499 The BG states: 

    अमप चेत्िदुरुाचारो भजते िािनन्यभाक् । 

    िािरेुव ि िन्तव्याः िम्यग्ज्व्यवमितो मह िाः ॥500 

“Even if the most sinful person chooses to worship me with single-minded loving 

devotion, such a person must be regarded as a Sadhu because of making the right 

resolution.” Bhadreśadāsa comments here: “परिात्िानन्यभावपवूतकभजनकैव्यविाययकु्त:” (BGSB 

9/30, p.219) “Here, the single-minded devotion towards Parabrahman is extolled.” 

According to the Svāminārāyaṇa Vedanta, devotion to Parabrahman is the 

exclusive means to liberate oneself from the incumbrance of māyā. Therefore, 

Parabrahman should be worshipped with undaunted devotion.501 But norms and 

regulations must not be violated. Bhakti should be supplemented by righteous 

conduct. One should not worship the Supreme Parabrahman, disregarding the codes 

of pious moral life.502  

 

Moral laws are Parabrahman's commands. So, a devotee should not ignore them. 

They must abide by them. For example, A true devotee does not accept or enjoy 

anything without offering it first to his Lord. He does not waste his time in fruitless 

talks and activities. In all his activities, he keeps his mind fixed on Parabrahman. In 
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other words, he remembers Parabrahman ceaselessly, by constantly chanting 

Parabrahman's name, and thus does not forget Parabrahman-consciousness even for 

a moment, because the reward (even) for a virtuous scholar lies in engaging oneself 

in satsaṅga and bhakti, without which there is certainly a possibility for a fall and 

degeneration in spiritual life.503 And he who keeps his mind fixed on Parabrahman 

whilst abiding by all regulations; as a result, his actions fail to bind him. Therefore, 

a devotee should not abandon norms established by Parabrahman out of fear of 

slander by ignorant and cruel people.  

 

The Śrīmad Bhāgavatam counsels: “Also a wise scholar, whether he has no desire 

at all, or is actuated by all sorts of desires; - he should worship the Supreme Person 

with intense love-devotion.”504 The knowledge of Parabrahman's highest glory 

(māhātmya-jñāna) makes a devotee cherish Him as the Supreme value. He, 

therefore, practices devotion both as a discipline and as a fulfillment. Thus, devotion 

with intense love, knowledge of Parabrahman's glory, and undivided fidelity to the 

eternally perfect Parabrahman can remove all our miseries and internal sorrow. This 

is the exclusive path of bhakti on which billions of devotees are trading today.   

 

10.4 Pativratā-Bhakti 

The most accepted type of devotion amongst all the bhakti movements is pativratā-

bhakti (loyal or faithful devotion). Parabrahman likes the devotees who are 

associated with Him by the strong bonds of love, loyalty, and dedication like that 

of a wife who is most loyally committed to her husband (pativratā-stri). Such love 

and attachment and devotion unto Parabrahman is portrayed as 'pativratā-bhakti'. 

Such 'pativratā-bhakti' is expected of everyone who wishes pleasing Parabrahman. 

Such singular devotion with undivided fidelity helps in drawing the grace of 
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Parabrahman. The concept of pativratā-bhakti is endorsed to extricate a man from 

his chronic tendency of viewing Parabrahman as a human being.505 

    

Thus, pativratā-bhakti is to understand that, my Parabrahman is the abode of an 

infinite number of infinitely auspicious qualities and He is free from all 

imperfections, and He is the bottomless ocean of all bliss and happiness such that 

even a single act of seeing (darśana) Him is so fulfilling that he stands in need of 

nothing. On the other hand, the worldly pleasures are fractional, for each sense-

organ is able to enjoy its own limited pleasure. What eyes enjoy, ears, tongue etc., 

cannot experience, while in the case of Parabrahman, all pleasures come jointly in 

a synthetic conjoined form like a flood of bliss which simultaneously satisfies all 

the senses and the mind.506 The concept of pativratā-bhakti has its roots also in the 

Bhagavad-Gītā (9/34), wherein Kṛṣṇa says:  

िन्िना भव िद्भक्तो िद्ाजी िां निस्कुरु । 

िािेवैष्यमि यकु्त्वैविात्िान ंित्परायणाः ॥507 

“Focus your mind on me, be my devotee, and be my propitiator. Offer obeisance to 

me alone. Affixing your mind in this way on me, regard me alone as your supreme 

goal, and you will attain me.” Thus, when a devotee holds supreme Parabrahman 

Puruṣottama alone as his sole foundation, rescuer, and peer of the realm. He 

engrosses his heart and ātman in meditating upon Him and pleasing Him; he reaches 

none else but alone in his state of liberation. 

 

For Pativratā-bhakti, the best examples are the gopīs of Vṛndāvana. The gopīs used 

to say: from the day we had the great fortune to touch the holy feet of Lord Śrī 

Kṛṣṇa, all the inclinations of the world have become scornful like deadly poison. 

Just as a pativratā woman is not captivated and charmed by the handsomeness of 
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the personality of Indra, demi-gods or a royal prince, and rather withdraws her gaze 

with antipathy and disgust, so pativratā-bhakta's mind is totally united with 

Parabrahman. He is so committed to Parabrahman that he can never be pleased by 

any being other than Him.508 In this way, the devotee should always meditate upon 

that form of Parabrahman, who has assumed human form and has become visible 

(perceptibly manifest) before them. The other forms of previous incarnations, 

though they are of the same Parabrahman, need not be meditated upon. Thus, 

unalterable fidelity should be offered to one's Parabrahman only. For example, 

Pārvatiji (Goddess Umā) had resolved to marry Lord Śivā, and with such a 

determination she tied up herself in severe tapas (austerities) to invoke and please 

Lord Śivā to accept her as his bride. She used to say: ‘I don't mind remaining 

unmarried for many births but shall not marry anyone except my Lord Śivā.’509 The 

BG confirms it: 

    भक्त्या त्वनन्यया शक्य अहिेवंमविोऽजुतन । 

    ज्ञातुं रषु्ट ंच तत्त्वेन प्रवेषु्ट ंच परन्तप ॥510 

“However, through single-minded devotion alone, I can be seen in this form, can 

be known in essence, and also can be reached.” Bhadreśadāsa comments: “त्वनन्यया 

ित्स्वरूपैकमनष्ठया अव्यमभचररतया भक्त्या परिमदव्यभाविभरप्रकृष्टपे्रिलक्षणया ... अखमण्डततया िाक्षात्कृताथतमनिग्ज्नतां प्राप्तु ं

शक्य:।” (BGSB 11/54, p.262) “Through this focused and undeviated profound loving 

devotion, the seeker can experience the constant bliss of Parabrahman forever.” He 

explains further that a devotee should, therefore, offer such loyalty to Parabrahman. 

A faithful devotee would never equate the manifest form of incarnate Parabrahman 

with other (mortal) human beings. Conversely, a devotee who engages himself in 

the meditations disregarding the form of Parabrahman visible (perceptibly-

manifest) before him, is likely to be drawn towards other forms also, either human 

or semi-divine. Thus, one should develop complete fidelity to the currently manifest 
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form of Parabrahman visible before him in human form, even though there is no 

difference between this manifest Parabrahman visible to him in human form and 

His previous incarnations.  The whole logic of the concept of pativratā-bhakti aims 

at uprooting from the mind the tendency of conceiving Parabrahman's formm on 

par with ordinary mortals, in addition to making the vṛtti-nirodha (arrest of mental 

modifications) on a single goal.511   

 

In this manner, as per the principle of pativratā-bhakti, none but Parabrahman   

Puruṣottama alone ought to be contemplated as the highest goal. In whatever 

form/guise a devotee comes in a personal face-to-face relationship with Him during 

His manifestation on earth, He becomes the singular and sufficient object of 

worship for him. This further suggests that no other avatāra of the past, nor any 

deity or object, can serve as a substitute for Him.512  

 

11. Ekāntiki Bhakti 

In the Svāminārāyaṇa tradition, in the nitya-prārthana (daily prayer) sung before 

Parabrahman in the evening, where the followers request the Lord to bless them 

with ekāntiki bhakti based on the knowledge of the magnificence and merit of 

Parabrahman, and the company of the best ekāntika-bhakta.513 Ekāntiki bhakti 

includes four factors:514 

1. Dharma (righteous duties) 

2. Jñāna (knowledge) 

3. Vairāgya (detachment) 

4. Bhakti (devotion) 
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Bhadreśadāsa also reiterates: 

    ििो ज्ञानं च वैराग्ज्यं भमक्तशै्चतैमिमभयुतता।  

    जे्ञय एकामन्तको ििताः प्रभपु्रिादिािनि ्॥515  

“Bhakti that is accompanied by dharma, jñāna and vairāgya should be known as 

ekāntika dharma, which is the means to attain Paramātma’s grace.” This ekāntika 

dharma is also called bhāgavata dharma. Bhadreśadāsa mentions the reason: 

    अयं भागवतो ििताः िम्बन्िादचु्यते हरेाः।  

    यस्य िंस्थापनाथातय िम्भवस्तु हरेररह॥516  

“This ekāntik dharma is also called bhāgavata dharma because it pertains to 

Paramātma to establish bhāgavata dharma.”Here, ekāntika dharma is equal to 

ekāntiki bhakti since both consists of the abovementioned four parts.517 

Svāminārāyaṇa holds the view that the teleology behind the descent (incarnation) 

of Parabrahman on earth is the establishment and promotion of 'ekāntika dharma ' 

also known as 'bhāgavata-dharma'.518 “It is this dharma that is known as bhāgavata 

or ekāntika dharma.  In fact, this type of dharma is not distinct from bhakti; they 

are both one.” (Vac. Gadh. 3/21, p.621)  

 

It is not thoroughly correct that Parabrahman’s descent on earth is merely to 

establish moral order and ethical standards. But it is more comprehensive dharma 

called 'ekāntika-dharma' whose goal is to perfect a person both morally and 

spiritually to attain ultimate emancipation. The ethical norms and moral order may 

be established and restored even by the efforts of a moralist or a sage or a more 

influential social worker. As against this, ekāntika-dharma does not divorce 

devotionalism (bhakti) from morality/righteousness (dharma), for no dharma has 

to be sovereign of direct reference and relatedness to Parabrahman. The concept of 
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bhāgavat-dharma/ekāntika-dharma does not dichotomize between dharma and 

bhakti; rather, they are treated as the two sides of the same coin.  

 

The daily norms of individual & social ethics are much below the role and status of 

ekāntika-dharma (i.e., bhāgavat-dharma). And it is with the help of bhāgavat-

dharma alone that a jīva (an individual self) can overcome the influence of māyā 

and intersect the continuity of saṃsāra.519 More specifically, as we knew that the 

varṇāśrama-duties and the norms of individual and social ethics possess value 

much less compared to ekāntika-dharma. They in themselves at the most fulfill the 

desires for dharma, artha and kāma, give social recognition, fame, and worldly 

peace and happiness, but cannot fulfill the highest goal of ultimate emancipation.520 

Thus, pure ethics of dutifulness devoid of its reference to Parabrahman (as enjoined 

in the ekāntika-dharma concept) is a votary of the place in celestial, heavenly 

abodes of deities (svargādidevaloka). The consequence of this achievement is also 

stressed in Bhāgavat-Gītā. 

     ते तं भकु्त्वा स्वगतलोकं मवशालं 

     क्षीण ेपणु्ये ित्यतलोकं मवशमन्त ।521  

“On the expiry of the stock of merits, the soul has to return to the world of pain and 

suffering.” Svāminārāyaṇa traces the genesis of ekāntika-dharma alias ekāntiki-

bhakti in the Vāsudeva-māhātmya section of Viṣṇukhaṇḍa of Skandapurāṇa.522 In 

ekāntiki-bhakti, righteous conduct (dharma), right knowledge (jñāna), and total 

detachment (vairāgya) are interpreted as the head, the heart, and the feet 

respectively of bhakti. Such one centered (ananya) exclusive (ekāntiki) bhakti alone 

is capable of uniting seeker with Parabrahman.  And it is this ekāntiki-bhakti that is 

considered to be supreme (parā-bhakti) in the Svāminārāyaṇa School.   
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In the Svāminārāyaṇa School, over-all purification and all-round development is 

emphasized to become eligible to receive the grace of Parabrahman. The 

transparency of thought, speech, and action, in its true sense can be achieved, when 

ekāntika-dharma is realized. As said earlier, ekāntika-dharma comprises of four 

complementary virtues, namely, righteous conduct (dharma), right knowledge 

(jñāna), detachment (vairāgya), and undivided devotion to Parabrahman with the 

knowledge of His glory (māhātmya-jñāna-yukta-bhakti). For two hundred years, 

ekāntika-dharma has been burgeoning in the tradition; specifically, Svāminārāyaṇa 

restored and re-established the long-lost tradition of ekāntika-dharma, he is 

described as 'ekāntika-dharmapravartaka by Niṣkulānanda Svāmī, the author of 

'Bhaktacintāmaṇī'.523 

 

The ekāntika-dharma (i.e., bhāgavat-dharma) is lived, nourished and nurtured by 

the parāma ekāntika satpuruṣa (Akṣara-Guru). Therefore, in order to realize it, one 

must live in the close company of parāma ekāntika satpuruṣa. 524 Although 

ekāntika-dharma is described in the scriptures, it is not realizable through the self-

taught method; nor can one claim to teach it autonomously. In and through the 

company of an ekāntika-dharma realized satpuruṣa, one can realize and acquire it, 

and not otherwise.  And this ‘dharma' and 'bhakti' are not two distinct components. 

They are a single organic whole, and hence, whether one speaks of ekāntika-dharma 

or of ekāntiki-bhakti, it implies the same integrated spiritual (ādhyātmic) endeavor 

(sādhanā).525 

 

The performance of righteous actions as enjoined in the SSS is called dharma.526 

Right knowledge of essential nature of the jīva (individual self), iśvara (cosmic 

selves), māyā-prakṛti (matter), Akṣarabrahman and Parabrahman is called jñāna.527 
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The absence of interest, involvement, and attachment in everything except 

Akṣarapuruṣottama is called vairāgya.528 Intense love for the manifest form of 

Parabrahman, together with the knowledge of His greatness, is called bhakti.529 And 

all these four components together constitute what is known as ekāntiki-bhakti. 

When all these four virtues are fully realized, the devotee is called ekāntika-bhakta, 

ananya-bhakta.530 These four components are interrelated. Dharma (moral-ethical-

righteous conduct) aids in the attainment of jñāna (right knowledge); jñāna breeds 

vairāgya (detachment in the world); vairāgya produces parama-jñāna (supreme 

wisdom) of the transcendental glory of Parabrahman with eternal form (sadā-

sākāra-Parāmeśvara), which in turn engenders the highest form of bhakti. The 

knowledge of Brahman (Brahma-jñāna) and detachment (vairāgya) bereft of bhakti 

are neither appealing nor emancipating. Of course, dharma, jñāna, and vairāgya 

have their own value (as means) in leading one to Parabrahman; nevertheless, bhakti 

alone has the supreme value. Bhadreśadāsa explains: 

     भके्तरेवेह प्रािान्यं ििातमदकचतुष्टये।  

     भके्तरगतयैवैषां िािनत्वप्रबोिनात ्॥531  

“Bhakti alone is paramount amongst the four components of ekāntik dharma. In 

fact, the other three (dharma, jñāna, vairāgya) are described as tools that are 

supplementary to bhakti.” The Bhāṣyakāra elaborates that bhakti unites one with 

Parabrahman, and liberates from the chains of māyā. It is the māhātmya-jñāna-

yukta-bhakti which has the exclusive superiority of liberating man from the clutch 

of māyā, even without the help of the other three components.   It alone is capable 

of deracinating hardened vāsanās (cravings-desires), and cutting the bondage of 

benighted actions (avidyā-karma) asunder.532 Therefore, if, ever, the righteous 

conduct (dharma), right knowledge (jñāna), and detachment (vairāgya) distract 
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from or arrest the growth of bhakti; then it is they that should give way to bhakti.533 

Thus righteousness (dharma), knowledge (jñāna), and detachment (vairāgya) are 

the complementary components of bhakti.534 Moral or righteous conduct (dharma), 

as enjoined in the scriptures, is the promoter of bhakti and jñāna. And vairāgya 

(detachment) is the complementary counterpart of bhakti. Non-attachment to 

everything except Parabrahman is vairāgya. Thus, both union with Parabrahman 

and ultimate liberation is achievable with the help of bhakti alone. Nevertheless, to 

keep bhakti untainted and make it most effective forever, the other three are 

advocated as ancillary means to bhakti.535 If bhakti is escorted by the righteous 

conduct (dharma), then only it is valuable. How can a lover of Parabrahman ever 

disregard the duties ordained by Him and thus displease Him? For a devotee, being 

duty-bound (dharma-baddha) also is a part of bhakti.  

 

In this way, the central theme of ekāntiki-bhakti is to keep Parabrahman alone in 

view, and hence, one remains engrossed in Parabrahman-consciousness throughout. 

Parabrahman alone is the goal and He alone is the means and the strength. An 

ekāntika-bhakta does not desire for anything else but union with Parabrahman 

through devotion. The BU explains this ultimate goal: 

    िैिे्यात्िनो वा अरे दशतनेन 

    श्रवणने ित्या मवज्ञानेनदे ंिव ंमवमदति ्॥536 

“Verily, Parabrahman is to be seen, to be heard, to be perceived, to be marked, O 

Maitreyī! When we see, hear, perceive, and know Him, then all this is known.” 

Bhadreśadāsa comments: “पनु: पनु: प्रवततनात्िकाभयािबलेन प्रकषं गत: ि स्िरणव्यापारो यदाभयाििनपेक्ष्यवै 

िाहमजक: स्वाभामवकश्च भवमत ि िाक्षात्कार उच्यते तदा तस्य तैलिारावदमवमच्चन्नस्िमृतिन्तानलाभात् प्रत्यक्षििानाकारोनवरत: 

परिात्िानभुवो जायते।” (BUSB 2/4/5, p.125) 
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“If one does constantly śravaṇa, manana, nididhyāsa in this way, one attains 

sākṣātkāra (realization) automatically. After that, one can remember Parabrahman 

like the constant flow of oil without any interruption as he sees Parabrahman in 

front of his eyes. That experience is the true fruit of ekāntiki bhakti.” Thus, ekāntiki 

bhakti is a blend of devotion, worship, and service. It is a combination of two fold 

devotional forms, namely, pativratā-bhakti and dāsatva-bhakti. It is a deep 

devotion like that of a most loyal, dedicated wife having total fidelity to her husband 

and devotion in-servitude. She keeps only her husband in her heart and desires only 

her grace. “Single-minded devotees do not crave for worldly wealth but aspire for 

the grace of Parabrahman.”537   

  

Nevertheless, in ekāntiki-bhakti, a devotee thinks of himself as ātman; but neither 

as man nor as a woman. He transcends earthly peculiarities of sex, caste, class etc. 

He thinks of himself as ātman, distinct from three guņas (of prakṛti, māyā), 

identifies himself with Akṣarabrahman, and having thus attained similarity with 

Akṣarabrahman. He worships the supreme Puruṣottama Parabrahman.538  In short, 

having become pure and pious and consummate like Akṣarabrahman, one can truly 

attain the highest level of parā-bhakti. The Gītā, too, stresses the same point. “He 

who attains me and worships me with undivided devotion attains brāhmic-state 

beyond three guņas” 539 Thus becoming brahmarūpa (Akṣarabrahman-like) and 

worshipping Parabrahman with intense love is the basis of ekāntiki-bhakti. So, in 

the final lonesome (ante) stage, Parabrahman alone (ekam) remains in view, and 

hence, it is called ekāntiki-bhakti.540  

 

The ekāntika-bhaktas are profoundly soaked in the love of the personality of 

Parabrahman. For them, Parabrahman's love is enormously more remarkable than 

                                           
537 Śrīmadbhāgavatam 8/3/20, Vac. Gadh. 3/25 
538 Vac. Gadh. 2/3, 2/30 
539 BG 14/26 
540 Vac. Gadh. 2/48 



308 

 

what devotees can bear towards Him. Here, love, reverence, knowledge of His 

greatness, non-attachment to worldly objects, awe, wonder, singular loyalty and 

faith - all mix and mingle with one another to produce a fusion of the ekāntiki-

bhakti, supreme-bhakti, parā-bhakti, bhagvata dharma and upāsanā.541 Since 

Parabrahman is the only object of their goal in life, worldly loss or gain is not a 

thing of concern. “Everything of Parabrahman they see and like, everything for 

Parabrahman they are ready to do, and everything that takes them to Parabrahman, 

they pine for.” In all the three states, namely, waking, dreaming, and deep sleep, - 

Parabrahman is the center of their life.542 

 

11.1 Components of Ekāntiki-Bhakti 

In the Svāminārāyaṇa Vedanta, the ekāntika-dharma system is unique. Without 

brahmabhāva, it cannot be achieved either. The whole of ekāntiki-bhakti sādhana 

rests on four complementary virtues, namely dharma, jñāna, vairāgya, and bhakti, 

which are based on the aspirant’s own interest and inclination. It, therefore, 

becomes imperative to discuss the nature of each of these component-virtues in 

detail. So, let us have the analytical exposition of each of them to have a meaningful 

understanding of the same.543  

 

11.1.1 Dharma 

Bhadreśadāsa states: 

    आज्ञा हरेगुतरोशै्चव िदाचारामदरूमपणी।  

    शािाऽऽदशेाऽऽत्िको ििो मवमिमनषेिलक्षणाः ॥544  

“Dharma is defined as Paramātma’s and the Brahmasvarūpa Guru’s ājñā 

(command) to live morally and follow guidelines in the form of scriptural 

injunctions.” In this manner, words, commands, and directives given by 

                                           
541 SSS, p.331 
542 BGSB 6/30-32, pp.45-146, IUSB 7, pp.16-17 
543 SSS, pp.331-332 
544 SSSK 391 
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Svāminārāyaṇa and the Parāma ekāntika satpuruṣa (God-possessed, Guru) is 

defined as dharma. For the followers of Svāminārāyaṇa, the five vows (pañca-

vartamāna) included in the basic eleven duties (ekādaśa-niyama) are the stepping 

stones to dhārmik life. The eleven ethical norms include the abstention from 

violence (hiṃsā), illicit sex-relation (para-strī-saṅga), non-vegetarianism (matsya-

māṃsa-bhakṣaṇa), drinking (madya-pāna), suicide (ātma-ghāta), theft 

(stenakarma/cori), false accusation (mithyā-apavāda), vilification of any deity or 

sādhu (deva-nindā), tactual relationship with widows (vidhavā-sparśa), 

consumption of non-edible & non-potable foods and drinks (abhakṣya-bhakṣaṇa) 

and listening discourses from speakers who are anti-God.545 

 

In addition to these, Svāminārāyaṇa has very clearly spelled out the daily duties, 

occasional duties, common duties, and the duties specific to one's station in life. He 

has also prescribed the codes for outer-inner purification and personal sanctity. It 

contains the codes of conduct for inter-personal dealings and relationships and also 

a reference concerning expiation and atonement. The precepts concerning religious 

life and the performance of rituals are included in it.546 Svāminārāyaṇa warns them 

who infringe the commands of dharma:  “If one does not observe dharma, he should 

be known to be as foolish as one who tries to cross the ocean carrying a stone slab 

upon his head; he should also be considered to be like an outcast.” (Vac. Gadh. 

2/35, p.470). Therefore, bhakti should be strengthened by dharma. For an aspirant, 

the control of senses and mind and overcoming chronic attachment to fivefold 

objects of enjoyments (pañca-viṣayas) is possible through dharma. Hence, it is 

inevitable to be very sincere and cautious in obeying and observing all the norms 

and regulations (ājñā) established by Parabrahman, the Guru, and the scriptures. It 

                                           
545 Satsangdiksha 26-43 
546 Mahant Swami Maharaj has included the entire codes of conducts and norms for the devotees of the Svāminārāyaṇa 

faith in the Satsangdiksha scripture.  

https://www.anirdesh.com/vachanamrut/index.php?format=en&vachno=168


310 

 

is required for a devotee-seeker ought to know all dharma (niyama), i.e., do's and 

don’ts applicable to him, and practice them sincerely and unconditionally.  

 

Bhadreśadāsa comments on the BG: “One who does not know do's and don’ts, acts 

under the influence of their desires, disobeying scriptures, neither attains perfection 

nor happiness nor the supreme goal.”547 Then he warns: “एमहकिािमुष्िकं वा मकिमप िखुियं फलं 

न लभते” (BGSB 16/23, p.327) “He or she will not attain happiness not only here but 

also in the abode of Parabrahman.” Moreover, one who recites the name of 

Parabrahman and yet consistently indulges in deliberate transgression of 

Parabrahman- ordained moral laws enjoined through scriptures, is an imposter. It is 

an act of committing the unpardonable sin of betraying one's master, 

Parabrahman.548 

 

9.1.1.1 Novel Contribution Towards Varṇa-Āśrama 

Bhadreśadāsa avers: 

    मवप्राः क्षिश्च वैश्यश्च शरूशे्चमत चतुष्टयि।्  

    वणतमवभजन ंप्रोकं्त िवातभयदुयहतेुकि॥्549   

Varṇa is a fundamental concept underlying Hindu society. In fact, it is not a social 

arrangement or segregation; it is rather a statement of how any society is arranged. 

It does not say society should be classified into classes. It says what classes or kinds 

of people exist in any society. There are four varṇas, 1. Brāhmaṇa, 2. Kṣatrīya 3. 

Vaiṣya, 4. Śūdra. This classification is based on the functions people perform in any 

society. Then the four āśramas as Bhadreśadāsa explains: 

    ब्रह्मचयतगहृस्थौ च वानप्रस्थस्तथा यमताः।  

    चत्वार आश्रिा ह्येते व्यवस्थाताः प्रकीमतततााः॥550  

                                           
547 BGSB 16/23, p.327 
548 Vac. Gadh. 1/77 
549 SSSK 393 
550 SSSK 392 

http://www.hindupedia.com/en/A
http://www.hindupedia.com/en/Hindu
http://www.hindupedia.com/en/A
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Āśrama in Hinduism is one of four age-based life stages discussed in Indian texts 

of the ancient and medieval eras. The four āśramas 

are: Brahmacarya (student), Gṛhastha (householder), Vānaprastha (retired) 

and Sanyāsa (renunciate). The āśrama system is one facet of the dharma concept 

in Hinduism.  It is also a component of the ethical theories in Indian philosophy, 

where it is combined with four proper goals of human life (puruṣārtha), for 

fulfilment, happiness and spiritual liberation.  

 

Although in ancient India there was no discrimination by the name of one’s varṇa 

(caste) and āśrama (particular period of life). But under foreign rule, this 

discrimination was at its peak. It was a dark chapter of Indian history. The Śūdra 

Varṇa faced so many miseries due to this caste system. They were kept away even 

from spirituality and liberation. Which caste and creed is eligible for brahmavidyā? 

This question is vastly discussed in Indian philosophy. Among the hundreds of 

commentaries and expositions on the scriptures, Bhadreśadāsa’s view includes and 

highlights real humanity with spirituality.  He echoes the ancient voice in the 

Śugādhiakaraṇa of BS: “यो मह िकलद:ुखात्यन्तमनवमृत्तपवूतकं परिात्िपरििखुामभलाषी ि िवोऽमप 

ब्रह्ममवद्ामिकरयोग्ज्य:” “One who wants to become free from the miseries and attain the 

bliss of Parabrahman is eligible for brahmavidyā.” Bhadreśadāsa clearly mentions 

that one’s liberation does not depend on one’s caste or āśrama.  

 

He further adds: “वणातमदव्यवस्था मह िंिाररक्षैकप्रयोजना मनमवतघ्नपरिपरुुषाथोपायानषु्ठानिहकाररणी च। अतो न मह श्रेयिाः 

पमथ ब्राह्मण एव श्रेष्ठाः शरूश्च कमनष्ठ इमत िियाः। कदामचद ्मवप्रोऽप्यज्ञोऽिदाचाराः, शरूोऽमप प्राज्ञाः प्रकृष्टाचारो वा स्यात् । तस्िात् िव े

वणाताः स्वस्वकितमभाः ििानिपुकारं भजन्त इमत िवातदरिाििंरक्ष्याः िवेषाितु्कषताः ।” “Varṇa and āśrama systems 

are applied in the society not to differentiate the people, like this is important and 

that is ordinary, but to support to fulfill the goal of attaining the ultimate liberation. 

Therefore, on the path of liberation, neither Brahmin is great, nor the Sūdra is 

inferior. Sometimes it is possible that a Brahmin lacks good qualities and a Sūdra 

https://en.wikipedia.org/wiki/Hinduism
https://en.wikipedia.org/wiki/Brahmacharya
https://en.wikipedia.org/wiki/Grihastha
https://en.wikipedia.org/wiki/Vanaprastha
https://en.wikipedia.org/wiki/Sannyasa
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may possess those qualities. Thus, each and every caste who wants to attain higher 

spiritual goal has its significance.” As far as the Indian philosophical system is 

concerned, this Svāminārāyaṇa view adds a great contribution in the form of 

reformation to the entire Indian Vedanta system, which is based on liberty and 

harmony of society.551   

 

11.1.2 Jñāna     

Jñāna reflects the knowledge one attains. Although every live being possesses 

knowledge but their proportion differs. In a specific term, Knowledge molds the 

metal of the self and uplifts it to the highest spiritual height. Knowledge (jñāna) 

implies self-knowledge (ātma-niṣṭhā), Akṣarabrahman and Parabrahman-

knowledge (Akṣarapuruṣottama-niṣṭhā).552  Therefore, there is no liberation 

without the right knowledge.553 (Ṛte jñānān muktiḥ), because the attainer of the right 

knowledge attains supreme peace. As mentioned in the BG “ज्ञानं लब््वा परां 

शामन्तिमचरेणामिगच्छमत.”554Right knowledge yields contentment and a sense of complete 

accomplishment in an elevated state.555 

  

When we talk about self-realization, it is ātmaniṣṭhā. It consists of knowing oneself 

essentially as ātman (conscious-principle) distinct from psycho-physical body and 

its relations. More simply, The knowledge that the self is the knower and the body 

is the known, is ātmaniṣṭhā. The ātman is consciousness and has knowledge as its 

essential intimate quality. It is separate from and transcendent to prakṛti and its 

three guṇas. Thus, nothing that applies to the body applies to the ātman. The 

properties of the body and ātman are distinct, apart, and opposite. Such realization 

is ātmaniṣṭhā.556 When the devotee realizes ātmaniṣṭhā, a person is not moved or 

                                           
551 Satsangdiksha 12-17  
552 Vac. sar. 1, IUSB 15, pp.22-23 
553 Vac. Loya 7 
554 BG 4/39 
555 Vac. Loya 2 
556 Vac. sar. 1 
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affected by insult, honor, blame, praise, name, form, pain, pleasure, disease etc. His 

patience and perseverance are everlasting.557 Bhadreśadāsa also confirms: “एनि ्

आत्िानि ्एवं मनत्यत्वमनमवतकरत्वदहेामवलक्षनामदगणुमवमषष्टतया मवमदत्वा गरुुकृपया मवज्ञाय नानशुोमचतिुहतमि।” (BGSB 2/25, 

p.32) 

 

“By knowing from the Guru that the ātman is eternal, unchangeable, and distinct 

from the body,558 you are not supposed to indulge in sorrow.” In the Svāminārāyaṇa 

Vedanta, when ātmaniṣṭhā combines with knowledge of Parabrahman's 

transcendental glory, the seeker feels fulfilled. He stands in need of nothing. It helps 

in deracinating vices such as anger, greed, lust etc. Thus ātmaniṣṭhā (self-

realization) brings the inflow of all other good qualities and virtues. It dispels the 

vāsanās (desires) from the self.559 Therefore, those who want to eliminate worldly 

desires and attachment from worldly objects of enjoyment, and keep the mind 

focused on Parabrahman, should cultivate ātmaniṣṭhā.560 Ātmaniṣṭhā, therefore, is 

one of the significant means for pleasing Parabrahman and attaining 

emancipation.561  Deficiency in ātmaniṣṭhā may cause fall and degeneration, 

because it sways the mind away when ups and downs of life vacillate one in pleasure 

and pain, and his mind gets fogged by ideas other than that of Parabrahman.562 It 

seems that ātmaniṣṭhā alone is enough to fulfill the ultimate spiritual goal.   

 

9.1.2.1 Ātmaniṣṭhā Alone is Not Sufficient 

However, mere ātmaniṣṭhā without brahmabhāva and Paramātmaniṣṭhā is neither 

fruitful nor emancipating.563 Bhadreśadāsa explains by commenting on the Kena 

Upaniṣad: 

                                           
557 Vac. Gadh. 1/61 
558 KU 2/18,19, PU 4/9, CU 8/8/3 
559 Vac. Gadh. 1/73, 3/20 
560 Vac. Gadh. 2/1 
561 Vac. Gadh. 2/62 
562 Vac. Gadh. 3/1 
563 Vac. Gadh. 2/65, 2/35, 2/26 
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तदवे ब्रह्म त्वं मवमद्ध नेद ंयमददिपुािते ॥ 

“तद ्वाक्पे्ररकं एव ब्रह्म परं ब्रह्म इमत त्वं परिात्िस्वरूपमजज्ञाि:ु मवमद्ध: ॥”(KeUSB 1/5, p.39) 

“Parabrahman ought to be known and worshipped thoroughly since it is an ultimate 

entity to be known.” Therefore, If the knowledge does not develop into 

Parabrahman’s devotion (bhakti), it is of no reward. If the knowledge does not 

arouse the highest love and oneness with Parabrahman, it is all an intellectual 

gymnastic. It is knowledge-backed devotion that helps in pleasing Parabrahman and 

drawing His grace. Thus, Bhadreśadāsa defines the jñānī as with brahmabhāva and 

total devotion towards Parabrahman.564 

 

In the Svāminārāyaṇa Vedanta, knowledge always goes with devotion. When 

Parāvidyā, the higher knowledge of Brahman is realized, then the devotee sees 

Parabrahman alone in the intense light of consciousness-bliss and miscarries to 

perceive any other name or form which is under the range of Mūla -prakṛti.565 When 

Parabrahman alone remains shining in the consciousness, it forms a total emptiness 

(the state of absence of all names and forms in mind), the devotee stops to perceive 

one's body (piņda) and the whole universe (brahmānda). He then sees the beautiful 

divine personality of Parabrahman in the radiating light of his heart.566 

Bhadreśadāsa expresses the true meaning of ātmaniṣṭhā: 

    अहिात्िास्म्यह ंब्रह्म ब्रह्मरूपे िमय प्रभ:ु। 

    इमत िाक्षादब््रह्म योगाद ्यो भाव: िात्िरूपता।।567   

“The state of being ātmaniṣṭhā means believing through direct association with the 

Brahmasvarūpa Guru, I am the ātman, I am Brahman and Parabrahman resides in 

my ātman, which is brahmarūpa.” Similarly, he describes the ‘ātmavān’ as who is 

associated with Akṣarabrahman Guru.568 Only through this way, the 

                                           
564 BGSB 7/16,17,18, pp.164-65 
565 Vac. Gadh. 1/24 
566 Vac. Gadh. 1/26 
567 SSSK 402 
568 BGSB 2/45 
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Svāminārāyaṇa School’s ātmaniṣṭhā completes. When a devotee affiliates himself 

with Akṣarabrahman (the Akṣara-Guru) and gets in unison with him, the right 

knowledge blossoms to the greatest extent.569 Such a jñānī devotee (wise man) is 

described as the best among the devotees and spiritual aspirants, in the Bhagavad 

Gītā.570   

 

Thus, the jñānī is believed of his own self as the pure ātman, being-consciousness 

bliss (sat-cid-ānanda), stain-free, uncontaminated, immortal being; conversely,   

the food, sex, fashion, comforts, luxury, etc. pleasures of the world are perishable, 

insignificant, temporary, and repeated sources of pain; he assumes that his body, 

senses, mind ego, name, form, relations, properties etc. are also subject to the 

debacle. He, therefore, remains withdrawn from the external world while being 

well-settled internally in the meditation of Parabrahman in his heart. To him, life in 

the forest is as joyful-comfortable as it is in a royal palace in the kingdom; and vice 

versa. He is equipoised in honor and insult. For him, gold and dust are equal in 

value. In short, nothing agitates his mind, nor does anything attract or distract or 

bind him.571  

 

11.1.3 Vairāgya  

Svāminārāyaṇa states, “Remaining detached from the body and the brahmānda, is 

the characteristic of vairāgya.” (Vac. Gadh. 1/44, p.110) In this manner, the absence 

of interest and attachment in everything except Akṣara-Puruṣottama is called 

vairāgya (detachment).572 Vairāgya is indifference and detachment both to one's 

body and the world. Vairāgya, in its true sense, emerges only after the realization 

of the right knowledge of the self, Brahman and the supreme self (Parabrahman). 

Here, the word 'right knowledge' denotes the metaphysical knowledge concerning 

                                           
569 Vac. Gadh. 1/24, 2/20  
570 BG 7/18 
571 Vac. Loya 10, Vac. Gadh. 2/1 
572 SSS p.344 

https://www.anirdesh.com/vachanamrut/index.php?format=en&vachno=44
https://www.anirdesh.com/vachanamrut/index.php?format=en&vachno=44
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Parabrahman and philosophical principles, the knowledge of Parabrahman's 

transcendental greatness, and fourfold cosmic dissolutions. When vairāgya 

advances entirely, all desires for the enjoyment of worldly pleasures and the desires 

for body-care come to an end. True vairāgya uproots all names and forms except 

Parabrahman, the eternal supreme truth.573 

 

Vairāgya defines the relationship between self and the world. It consists of 

remaining detached from one's body and the whole world. Vairāgya sprouts in the 

self when one (1) realizes self-knowledge (ātmaniṣṭhā), (2) realizes the perishable 

character of the objects of enjoyment of the world and all other celestial regions and 

abodes through the reflection of the four kinds of dissolutions (pralaya) (3) 

comprehends the transcendental glory and greatness of Parabrahman with great love 

and faith and (4) obtains the metaphysical knowledge of Parabrahman.574  The 

generation and steadfastness in vairāgya occur only through the words and satsaṅga 

(holy company) of the sadGuru (i.e., Akṣarabrahman Guru, parāma ekāntika-

satpuruṣa).  

 

This type of vairāgya certainly results in attaining supreme Parabrahman (parama-

pada).575 Bhadreśadāsa clears the point: ब्रह्मपरात्िमभन्नेष ु रागाभावो मवरागता । ज्ञानांशिमहता मनत्यं 

भक्त्यपुकाररणी भवेत् ।।576 “Dispassion towards all except for Brahman and Parabrahman is 

detachment. However, such detachment only supplements bhakti if it is perennially 

equipped with spiritual wisdom.” The knowledge of discrimination between eternal 

and non-eternal develops disinterest and distaste for the enjoyments pertaining to 

one's body and worldly pleasures. Thus, vairāgya brings freedom from worldly and 

bodily attachments. As long as these attachments are not connected with the proper 

                                           
573 Vac. Var. 16 
574 Vac. Gadh. 2/1, Vāsudeva mahātmya 25/60  
575 Vac. Sar. 11,18  
576 SSSK 407  
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knowledge and right attitude, intense love and devotion to Parabrahman cannot be 

possible.  

 

A devotee with profound detachment thinks that Parabrahman has created the 

fivefold objects of enjoyments (pañca-viṣaya) and the regions (or abodes) for the 

enjoyments (such as svarga, satyaloka etc.). The superior objects of enjoyment are 

created to eliminate the suffering caused by the painful objects of enjoyment. When 

the objects of enjoyment heavenly abodes of Indra, Brahmā etc., are so superior, 

then how limitlessly superior would be the joy and happiness in the highest abode 

of Parabrahman Himself? With this thought of wisdom, he turns away from the 

worldly objects of enjoyment and treads the path of Paramapada.577 The BG 

affirms: 

    अिंशयं िहाबाहो िनो दमुनतग्रह ंचलि ्। 

    अभयािेन तु कौन्तेय वैराग्ज्येण च गहृ्यते ॥578   

“Undoubtedly, the mind is restless and difficult to restrain, but it is subdued by 

abhyāsa (constant vigorous spiritual practice with firm determination), and 

vairāgya (or detachment).” The Bhāṣyakāra comments: “वैराग्ज्येण च 

स्वलक्ष्यामतररक्तिकलमवक्षेपक-पदाथतमनवेदोरकेेण प्रकृमतपरुुषामदमपपीमलकान्तेष ुमनमखलप्राकृतपदाथेष ु्येयप्रत्यनीकेष ुदोषानिुन्िान-

िंजातवैतषृ्ण्येन वा भमक्तिमद्भ: गहृ्यते वशीकतुं शक्यते । तुशब्दो िनोमनग्रहिम्भवं द्ोतयन ्पाथोत्थामपतां दमुनतग्रहस्याप्यमनग्रहताशंकां 

वारयमत। आह च पतंजमल: 'अभयािवैराग्ज्याभयां तमन्नरोि:' (यो.ि.ू१/१२) इमत।” (BGSB 6/35, p.148) “The mind 

is controlled through vairāgya. Vairāgya is the detachment towards everything 

except Parabrahman from a small ant and to the entire universe. If one possesses 

such vairāgya then, obstacles in the way of attaining the ultimate goal are perceived 

as flawed.   The term ‘tu’ is used to show that the mind can be controlled even it 

may seem difficult. Patañjali also supports by saying that by constant effort and 

vairāgya mind comes under control.” Bhadreśadāsa explains that to control the 

                                           
577 Vac. Gadh. 3/37, Panch. 1, 4 
578 BG 6/35 
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mind, vairāgya is the most prominent factor.  In every branch of Indian philosophy, 

the concept of detachment is accepted. Unless one is not detached from worldly 

enjoyments, one can not connect to the ultimate reality. This unbroken principle is 

invariably described in the ancient scriptures.579 After analyzing the four 

components of ekāntiki bhakti, we can conclude by drawing the broad picture in 

one line that ekāntiki bhakti is the key principle of Svāminārāyaṇa Vedanta. In this 

manner, it also becomes the firm conviction of Parabrahman.580 

 

12. Satsaṅga: Sādhanā for Daily Life 

If spiritual endeavor and practice are not able to solve daily-life problems, then what 

is the benefit of doing it? Svāminārāyaṇa was more attentive in dealing with the 

practical problems faced by the seekers of liberation and their solutions which 

would enable them to reach the target effortlessly. In his Vacanāmṛta, we discover 

an extensive section dealing with these problems put forth by the disciples in the 

form of queries, inquiries, and questions. The practical advice and explanations 

suggested by him, after discussing each of the factors which assist or aid the 

spiritual perfection, is a unique contribution of   Svāminārāyaṇa which is driving us 

to call his teaching a ‘practical philosophy’. Therefore, under this topic, we shall 

disclose some Svāminārāyaṇa traditions which are practiced in daily life. 

 

12.1 Satsaṅga 

Millions of devotees are practicing satsaṅga today. The word satsaṅga is composed 

of two words, namely, sat + saṅga. The word 'sat' connotes 'true', 'real' and 

‘immutable’; whereas the word ‘saṅga’ connotes ‘congenial company’. Thus, the 

word 'satsaṅga' means the sincere maintenance of the company of the immutable 

                                           
579 ‘अथेद ंभस्िान्तं शरीरि’् (ई.१७), ’अनुपश्य यथा पूव ेप्रमतपश्य तथापरे। िस्यमिव ित्यताः पच्यते िस्यमिवाजायते पुनाः’ (कठ.१/६), ‘श्वोभावा ित्यतस्य यदन्तकैतत् िवेमन्रयाणां 

जरयमन्त तेजाः। अमप िवं जीमवतिल्पिवे तवैव वाहास्तव नतृ्यगीत’े (कठ.१/२६), ‘पररक्ष्य लोकान् कितमचतान् ब्राह्मणो मनवेदिायान्नास्त्यकृताः कृतेन’ (िु.१/२/१२), ‘येनाह ंनाितृास्या ं

मकिह ंतेन कुयाति्’ (ब२ृ/४/३) ‘जातस्य मह ध्रवुो ितृ्युध्रुतव ंजन्ि ितृस्य च। तस्िादपररहायेथे न त्वं शोमचतुिहतमि’ (गी.२/२७), ‘अभयािने तु कौन्तेय वैराग्ज्येण च गहृ्यते’(गी.६/३५), 

‘अभयािवैराग्ज्याभया ंतमन्नरोिाः’ (यो.ि.ू१/१२), ‘दृढवैराग्ज्यवानेव जनाः प्राप्नोमत परि ंपदि।्‘ (वच.का.७) ‘यस्तु वैराग्ज्यवान ्िामितकश्च भवमत तस्य त ुिवातण्यपीमन्रयामण वशीभूतामन 

भवन्तीमत िवतदा ि िखुभाग् भवत्येव’(वच.ग.अ.८) इत्यामदवाक्यानीह मवरत्यनुकूलान्यनुिन्िेयानीमत मनरुमपतं वैराग्ज्यि।्  
580 SSS p.331, Vac. Gadh. 1/75 
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(which is true and real). The word 'sat' refers to the ‘ātman', 'Paramātman', 

satpuruṣa (the Akṣarabrahman Guru) and the holy scriptures (satśāstra).581  

 

In its larger sense, the word satsaṅga refers to the spiritual fellowship of the 

devotees consisting both of sādhus (monks) and gṛhasthas (householders) who are 

committed and dedicated to a spiritual and pious life. Thus, the study of the 

scriptures, listening to religious discourses from the Guru and competent 

authorities, singing the glory of Parabrahman, participating in devotion-oriented 

activities and sharing the company of the Parabrahman-committed fellow-devotees 

is satsaṅga. Satsaṅga is also an act of attending the religious assembly and 

participating in Parabrahman-centered activity. In this saṃpradāya (faith, 

movement), popularly, the word 'satsaṅga' is also used for denoting the spiritual 

fellowship of the Svāminārāyaṇa followers.582 

 

Svāminārāyaṇa here583 unpacks the glory of satsaṅga by referring to 

Śrīmadbhāgavatam: “Parabrahman is pleased mainly by satsaṅga. It alone puts an 

end to all bondages and attachments. Through satsaṅga, one can easily attain 

Parabrahman. Compared to satsaṅga neither the yoga of eight-fold disciplines, nor 

Sāṃkhya knowledge of discrimination; neither righteousness (dharma), nor the 

regular study of the Vedas (abhyāsa); neither severe austerity (tapas), nor 

renunciation (tyāga); neither offering oblations in the sacrificial fire and works of 

public utility (iṣṭapurtam), nor bestowal of gifts and charity (dakṣiṇā); neither 

observances of vows and fasts (vratam), nor sacrifices and constant muttering of 

Parabrahman's name (yajña); neither the holy acts of pilgrimages (tirtha-yātra), nor 

the fivefold observances of body-mind purity (niyama), and not even the fivefold 

                                           
581 Satsangadiksha 8, 9 
582 IUSB 15, pp.22-23 
583 Vac. Gadh. 2/54 
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abstention rules of self-restraint (yama) can please Parabrahman as much as the 

satsaṅga does.584 

 

By accepting satsaṅga, without any selfish motive, one certainly can have self-

realization (ātman-darśana), which is the best means to attain emancipation. When 

one envisions over satsaṅga concerning the ātman and Parabrahman, all his 

thoughts and desires arising as a consequence of three guṇas (sattva, tamas) get 

exterminated. His doubts get dispelled, and resolute knowledge of glory becomes 

firm, and constant Parabrahman-consciousness (God-remembrance) becomes 

habitual. It unites one with Parabrahman through extraordinary affection. One 

becomes fault-free (dosa-rahita/viceless).585 

 

Now the question may arise that how can one get this satsaṅga? Well, as the fruition 

of all good efforts and the meritorious deeds of the past lives, one gets satsaṅga. Of 

all means to reach Parabrahman, nothing equals satsaṅga. After attaining satsaṅga, 

one can bear pains and sufferings adamantly. The pain and calamity equal to the 

death sentence on the gallows gets softened and substituted by pain and suffering 

worth a thorn prick to him when a man does satsaṅga with a pure heart.586 Thus, 

satsaṅga must be viewed as pure, spiritual, and divine. And one who is convinced 

of the transcendental greatness of Parabrahman and Parabrahman-possessed sādhu 

(the Akṣara-Guru) has his roots firm in the satsaṅga.587 When satsaṅga becomes 

precious for a devotee, he develops oneness or identity with the great sādhu (the 

Guru). He cannot forsake the company of the great Sadhu and the devotees of 

Parabrahman. The accurate knowledge is attained, and love and attachment for 

Parabrahman become stronger through regular satsaṅga.  

  

                                           
584 Śrīmad bhāgavatam 11/12/1-2,  SV 1/17 
585 Vac. Sar. 9 
586 Vac. Gadh. 1/70 
587 Vac. Loya 17 
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When a person in the company of the Guru listens humbly to all his preaching and 

discourses; The ego-identification and identification with one's body and its 

relations come to an end only; thereafter, he reflects upon Guru’s words and 

discovers valuable truths and exhortations of a pious life. As a result, disinterest and 

detachment towards worldly pleasures develop, and love and attachment for 

Parabrahman naturally flourish in the heart. Ātma-realization and Parabrahman-

realization become effortlessly feasible through santa-samāgama, particularly 

through the parama-ekāntika satpuruṣa (the Akṣara Guru). Guṇātītānanda Svāmi 

states: “Without the association of the great sādhu, one does not get the bliss of 

satsaṅga.”588 Bhadreśadāsa confirms and explains the form of Guru-Satsaṅga: 

“प्रमतबोिमवमदतं प्रमतबदु्् यते ज्ञायते ब्रह्मस्वरूपगरुो: िकाशात् परिात्िस्वरूपाद्नेनेमत प्रमतबोिो ह्यपुदशेाः। तथा मह 

परिात्िस्वरूपमनश्चयाय मशष्येण मजज्ञामिते तं प्रमत ब्रह्मस्वरूपेण गरुूणा दीयिान उपदशे एव प्रमतबोिाः, तेन मवमदतमिमत 

प्रमतबोिमवमदतमिमत।” (KeUSB 2/4, p.44) 

 

“This satsaṅga-statement can be understood through parātibodh. Pratibodh is the 

preception understood from the Guru to disciple in order to understand 

Paramātma’s form and qualities.” The Bhāṣyakāra mentions the consequence of 

satsaṅga” Moreover, without bhakti and satsaṅga, even a great scholar may 

degenerate in life.589 Therefore, satsaṅga ought to be carried out with all honesty 

and sincerity. However, satsaṅga should not be done out of a desire for some 

worldly attainment such as getting a child, wealth, health, fame, power, worldly 

happiness, freedom from pain/punishment or other motives. It must be done purely 

for pleasing Parabrahman, for our own emancipation. When with such a selfless 

approach, satsaṅga, santa-samāgama is done, the seeker becomes free from vices, 

vāsanās, and ignorance, and attains mokṣa (emancipation).590 “इत्थिनेन िन्िेण िश्रदं्ध 

िाक्षाद्बब्रह्मस्वरूपगणुामततगरुोमदतव्योपदशेवचनरेैव प्राप्ता्यात्िमवद्ा िद्ाः ित्फला भवतीमत मिद्धामन्तति।्” (KeUSB. 2/4, 

                                           
588 SV 1/29 
589 Satsangadiksha 222 
590 Vac. Gadh. 1/70 
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p.46) “In this way, the mantra shows that through the preaching of the 

Brahmasvarūpa Guru, adhyātmavidyā becomes fruitful in the true sense. This is the 

principle.” Further, the BG preaches directly to a seeker to have a company of such 

a Brahmasvarūpa Guru and become ‘मनत्यित्त्वस्थ:’. Bhadreśadāsa explains it: 

“िाक्षादक्षरब्रह्मस्वरूपित्परुुषिागिेन त्विमप तदब््रह्मिािम्यं प्राप्य ब्रह्मरूपो भवेमत” (BGSB 2/46, p.52) “Through 

the company of the Brahmasvarūpa Guru you will also become brahmarūpa 

devotee by attaining his similar qualities.” 

  

12.2 Virtues Helpful in Spiritual Progress   

For a true devotee, to develop good virtues and to eradicate untoward elements and 

vicious habits is an integral part of spiritual perfection. The discipline, qualities, and 

virtues that ought to be acquired and developed with sincere systematic efforts and 

constant goal-awareness and practice are discussed hereunder.591 The nature and 

place of each one in the life of a seeker is also mentioned here. 

     इमन्रयिंयिो  िायामवकारामदमवदारणि।् 

    एकान्तिितपमुष्टश्च  स्वात्िमन ब्रह्मरूपता।।592  

    िाहात्म्यिमहताः िम्यङ््कमनश्चयाः परिात्िनाः। 

    िोक्षाः िवातथतमिमद्धमहत प्रत्यक्षब्रह्मिङ््कगताः।।593  

                                           
591 परिमदव्यभावनरमितप्रत्यक्षपरिात्िैकामन्तकमभवाचछा (BSSB 1/1/1, p.3) 

श्रेयिामभकाड़क्षा तत्परिप्रिादलाभ: (BSSB 1/1/1, p.3) 

बाह्यान्ताः करणियंिनलक्षणं तपाः (BSSB 1/1/1, p.3) 

वेदान्तामदशािाणा ंवचनेषु चाऽऽमस्तक्यामदरूपाः परिो मवश्वाि इत्यामद। (BSSB 1/1/1, p.4) 

याः िवतज्ञाः िवतमवद्स्य ज्ञानियं तपाः। (BSSB 1/1/1, p.6)  

मह यताः तताः परिात्ििङ््ककल्पलक्षणामभ्यानादवे अस्य जीवेश्वरात्िनाः बन्िमवपयतयौ जाग्रत्स्वप्नामदतत्तदवस्थाि ु गिनरूपं बन्िनं तद ् मवपयतयेण तत्तदवस्थातोवस्थान्तरप्रामप्तलक्षणा 

िमुक्तश्चते्युभौभवताः। (BSSB 3/2/5, p.287)  

तं स्वाच्छरीरात ्प्रवहने्िचुजामदवेषीका ंियैेण। (BSSB 3/2/13, p.294) 

अमववमक्षताथतव्युदािको िािशब्दाः। (BSSB 3/2/16, p.295) 

िवे्यिवेकभावाद्ापादको भेदिम्बन्ि इष्यत इत्यिाह। (BSSB 3/2/28, p.303) 

परब्रह्मप्रामप्तपरिोपायतया ितेुत्वेन व्यपदशेात्। (BSSB 3/2/30, p.304) 
592 SSSK 136 
593 SSSK 137 
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“Control over the senses,594 eradication of worldly desires,595 nourishment of 

ekāntik dharma,596 realizing one’s ātman as brahmarūpa, a complete conviction in 

Parabrahman along with the knowledge of his glory,597 mokṣa,598 and achievement 

of all there is to be achieved, all this is realized through association with the 

manifest Akṣarabrahman Guru.” 

    उत्िाहोऽभयिनं िैयं मवश्वािाः िंयिो बलि।् 

    िहु्रद्भावस्तथैक्यं  च  दाित्वं  गरुुिेवनि।्।599  

    प्राथतना  च ििुकु्षा च  िहश्च  गणुग्रामहता। 

    प्राप्यामदकाऽनिुन्घानिनन्तदृतमष्टस्थामिकि।्।
600  

    एतामन  िािनामन  स्यगुुतरुप्रिन्नता  यताः। 

    िाक्षाद ्बह्मप्रिङ््कस्त ु तेष्वमप प्रिखु ंभवेत्।।601  

“Enthusiasm,602 repeated practice of spiritual endeavors,603 passion,604 faith,605 self-

control,606 strength,607 fraternity, unity,608 humility, service towards the 

Brahmasvarūpa Guru,609 prayer,610 a desire for mokṣa,611 tolerance,612 perception of 

the good in others613 awareness of such concepts is the significance and glory of 

that which we have attained in the form of satsaṅga, introspection, and daily 

offerings of bhakti. These are spiritual endeavors through which one earns the 

Guru’s grace. However, amongst all of these, association with the Brahmasvarūpa 

                                           
594 Vac. Gadh. 1/8, 2/1 
595 Vac. Gadh. 3/18 
596 Vac. Gadh. 1/19 
597 Vac. Loya 7 
598 Vac. Gadh. 1/54 
599 SSSK 140 
600 SSSK 141 
601 SSSK 142 
602 Vac. Kar. 10 
603 Vac. Sar. 11 
604 Vac. Gadh. 1/29 
605 Vac. Sar. 18 
606 Vac. Gadh. 2/2 
607  Vac. Gadh. 2/12 
608  Vac. Gadh. 2/61 
609 Vac. Gadh. 2/7 
610 Vac. Gadh. 1/47 
611  Vac. Gadh. 1/70 
612 Vac. Gadh. 1/27 
613 Vac. Gadh. 1/6  
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Guru itself is truly the foremost endeavor.” Thus, here, we have discussed the 

virtues briefly to be attained by a devotee in the Svāminārāyaṇa Vedanta. 

 

12.3 Śraddhā (Patience, Faith) 

Śraddhā means the doubt-free state of mind while walking towards the ultimate 

goal of life according to the guidance of the Guru.  It is the powerful belief or faith 

in the words of the Guru. It produces patience and perseverance in the path of goal-

accomplishment. A devotee with śraddhā does not back out half-way. He fights the 

battle till his last breath.614 In this way, when śraddhā (faith) is combined with total 

trust in the words of the Guru (parāma-ekāntika-satpuruṣa) and Parabrahman, a 

seeker becomes free from all sins and bondage causing deeds (tāmasa-karma), his 

vāsanās (transmigrating desires and passions) get perished, and he experiences 

moral inclinations and dutifulness worthy of sat-yuga in his heart.615 The seeker of 

faith successfully receives the right knowledge, while a faithless doubter ruins 

oneself. We can conclude the glory of śraddhā (faith) with the famous  Gitā verse: 

    श्रद्धावाँल्लभते ज्ञानं तत्पराः िंयतेमन्रयाः । 

    ज्ञानं लब््वा परां शामन्तिमचरेणामिगच्छमत ॥616    

“The one who has faith in Parabrahman is sincere in sādhanā, and has control over 

the senses gains this knowledge. Having gained this knowledge, one soon attains 

the supreme peace.”   

    

12.4 Sravaņādi-Sopānas (Steps for Grasping Knowledge) 

We examined that in satsaṅga, one has to listen to the spiritual discourses with keen 

interest. Since it is a critical factor to attain knowledge, why? Well, when a thing is 

learned or perceived with rapt attention and concentration, its apprehension 

becomes so vivid and complete that the idea (image/ picture) of the thing gets firmly 

                                           
614 Vac. Sar. 5, 9 
615 Vac. Sar. 18 
616 BG 4/39 
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imprinted on the mind, and it can be recalled unmistakably any moment in the 

future, and whenever recalled, it occurs as it is its Spatio-temporal order and 

details.617 Therefore, listening prudently with gripped attention is called śravaṇa. 

From whatever is listened, when one retains the relevant and deletes the irrelevant 

and thinks of it mentally, it is called manana. It involves the use of the sense of 

discrimination and activity of the mind to retain it. When, what is resolutely known 

by the mind, is reflected upon and remembered often and again through regular 

practice, it is called nididhyāsana. Furthermore, when it is recalled and remembered 

instantaneously as it is, unfailing with all details, it is called sākṣātkāra. It is an act 

of realization of truth in its entirety.618 

 

This process of śravaṇa, manana, nididhyāsana, and sākṣātkāra is used for 

realizing ātman (ātma-sākṣātkāra) and for realizing Paramātman (Parāmātma-

sākṣātkāra). The Upaniṣad states: ‘आत्िा वा अरे रष्टव्याः श्रोतव्यो िन्तव्यो मनमद्यामितव्याः’ (BU 2/4/5) 

“One must listen to his glory, then contemplate upon Him, imbibe the appropriate 

thoughts that one has heard and contemplated.” Bhadreśadāsa comments on this 

verse that if one does śravaṇa, manana, and nididhyāsana in this way, one attains 

sākṣātkāra- realization.619 

  

12.5 Viveka (Discernment) 

In the spiritual path, one requires to know what is appropriate and what is 

inappropriate. The sense of knowing the difference between the both is viveka. 

Viveka means the sense of discrimination needed for the purpose of spiritual self-

ascent. It refers to the adeptness of discriminating between real and unreal, eternal 

and transient. Viveka consists in knowing oneself as ātman distinct from mind, ego, 

vital breath etc. It consists of knowing oneself as the eternal, immortal ātman, the 

                                           
617 Vac. Sar. 2 
618 Vac. Sar. 3 
619 BUSB 2/4/5, p.125 



326 

 

servile devotee of Parabrahman, as against the body and mind that are changing and 

perishable.620 Bhadreśadāsa also adds that one must discern the distinction between 

Brahman and Parabrahman. He calls it “मववेकाः”621 

 

12.6 Gunagrāhaka-Dṛṣṭi (Perceiving Virtues of Others) 

In the Svāminārāyaṇa tradition, the most effective sādhanā to flourish one’s 

satsaṅga is gunagrāhaka-dṛṣṭi (perceiving virtues of others).622 A devotee should 

always perceive well in others, to enrich oneself, and he always endeavors to find 

out one's own faults and vices to get rid of them. He thus is described as 'viveki', 

i.e., a person who is judicious and prudent. He keeps on advancing promisingly in 

the path of perfection (spiritual self-ascent). Therefore, one ought to see the good 

in the devotees of Parabrahman. Moreover, when the Guru or the preacher-sādhu 

points out his faults and vices, he feels happy and obliged. He thanks him and 

appreciates his corrective gesture, and accordingly mends his conduct to perfect the 

personality.623 Bhadreśadāsa writes: “कस्यामप दगुुतणस्य वातात कदामप अन्य ििक्षं नैव कायात। भक्तदोषदशतन ं

तत्कीततनामदकं मवषपानिागत एवमेत योमगिहाराजाः।” (SSS p.366) “One should never speak ill words of 

others. To perceive and speak about others faults is like to drink poison; this was 

the principle of Yogiji Maharaja.” Thus, the Guruparampara always promoted this 

sādhanā in the tradition. 

 

12.7 Antardṛṣṭi (Introspection)  

A devotee has to examine his progress in the Satsang fellowship. Introspection is 

the examination of one's own conscious thinking and feelings. In psychology, the 

process of introspection relies exclusively on observation of one's mental state, 

while in a spiritual context, it may refer to the examination of one's ātman. 

Introspection is closely related to human self-reflection and self-discovery and is 

                                           
620 Vac. Sar. 4 
621 IUSB 1, p.2 
622 Satsangadiksha 168, 233 
623 Vac. Gadh. 1/6 

https://en.wikipedia.org/wiki/Feeling
https://en.wikipedia.org/wiki/Psychology
https://en.wikipedia.org/wiki/Mental_representation
https://en.wikipedia.org/wiki/Spirituality
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contrasted with external observation. Introspection generally provides privileged 

access to one's own mental states,  not mediated by other sources of knowledge, so 

that individual experience of the mind is unique. One should think in the 

introspection process as Mahant Svāmi explains, “With a composed mind, one 

should introspect every day: “What have I come to accomplish in this world and 

what am I doing?”624 Svāminārāyaṇa provides another definition too: antardṛṣṭi 

(inner-vision/) consists in keeping the eyes fixed on the incarnate Parabrahman 

perceptibly present before the seeker. Focusing of the mind on the form of 

Parabrahman visible inside the heart or out there in front is called antardṛṣṭi.625 

 

12.8  Divyabhāva (Divinity) 

All the actions of Bhagavān and His sādhu are divine and pure. When 

Parabrahman incarnates on earth, he does some actions which are seen as 

doubtful, but these all incidents are generated through his master plan. However, 

we may understand or not; these are all correct and divine. Besides this, these 

actions and incidents are for our liberation.626 Svāminārāyaṇa explains: 

“However, when Parabrahman Bhagavān, who transcends both the perishable and 

the imperishable, assumes a human form… His actions are just like those of all 

humans… but they are all for the liberation of the jīvas. So, a true devotee sings the 

divine actions of Parabrahman and attains the highest elevated state of 

enlightenment, whereas a non-believer perceives faults in them.” (Vac. 1/72, p.177) 

 

Bhadreśadāsa confirms by saying that परिमदव्यभावनरमितप्रत्यक्षपरिात्िकैामन्तकमभवाचछा (BSSB 

1/1/1, p.3) “A seeker wants only the manifest form of Parabrahman with profound 

divinity towards Him.” The substances that are basically insentient cannot impure 

Parabrahman; instead, Parabrahman overlaps them with his eternal divinity. He says 

                                           
624 Satsangadiksha 145 
625 Vac. Gadh. 1/49,  
626 Satsangadiksha 131 
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further “स्वकीयमदव्यभावेन तानेव लेपयतीत्यथत:” (BSSB 3/2/14, p.294). In this manner, 

divyabhāva is the most prominent endeavor in the Svāminārāyaṇa School. 

Conversely, manuṣyabhāva, to perceive faults in Parabrahman or the Guru, is the 

worst drawback in a devotee’s life.  

 

12.9 Niṣkapaṭabhāva (Undeceitfulness) 

The word ‘niṣkapaṭa’ is used in its technical sense in the Svāminārāyaṇa way to 

Parabrahman to imply an ingenious trait of the mind while doing satsaṅga. More 

simply, the word ‘niṣkapaṭa’ means ‘frank and open’, but in its specific sense, it 

also includes unhiding, unreserved, unhypocritical, undeceptive approach before 

the Guru (the Parama ekāntika sādhu). A niṣkapaṭa bhakta frankly admits and 

confesses his vices and shortcomings before his Guru who is perfect in the 

observance of his fivefold vows (pañca-vartamān), is free of vices and has the 

resolute knowledge and conviction of Parabrahman's transcendental greatness.  

 

The disciple confides and confesses his failures and slips (lapses) in his observance 

of norms of tradition. He frankly confesses and admits the faults and vices he keeps 

seeing in Parabrahman and His devotees. He openly admits all the obstacles and 

problems that are upsetting him in his perception of (manifest-pratyakṣa) 

Parabrahman. Any act of mistaking Parabrahman as lesser than divine should be 

confidently confessed before the Guru. Bhadreśadāsa explains: “तथा मह श्रेयोमभलाषी गरंुु 

प्राप्य स्फुिं तत्परु: तिमशततादमशततस्वदोषोद्घािनने कपििपाकुरुते” (BGSB 2/7, p.22) “A disciple who wants 

to liberate should reveal and accept all his faults after attaining the Guru. 

Consequently, he removes his deceitful nature.” The improvement and atonement 

in the conduct according to the counsels, advices, corrections, expiations, and 

atonements suggested by the Guru remove all faults from the disciple and make his 

spiritual journey safer, swifter, and quicker.627  

                                           
627 Vac. Loya 5 
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12.10 Prayer  

Prayer is the raising of one's mind and heart to Parabrahman or the requesting of 

good things from Parabrahman. It is better in prayer to have a heart without words 

than words without a heart. Svāminārāyaṇa also speaks about the importance of 

prayer: Devotees should pray: “Protect us from māyā in the form of I-ness and my-

ness, and may the love burgeoning within us for you. May we also have the 

company of the Santa who has transcended māyā and has affection for you; and 

may we acquire affection and a sense of my-ness towards him as well.” 

Bhadreśadāsa also provokes the importance of prayer in his comments on the IU. 

He states elusively that the true and best way of attaining the ultimate goal, Brahman 

and Parabrahman, is through prayer. Prayer is the humble voice of surrender.628 

While offering prayer, one can think of the glory and greatness of Parabrahman. 

Everything else which is the production of māyā is perishable. One should ponder 

upon His power of all doer and at the same time, one should think that He is the 

Parabrahman, whom I have attained and I want to please only Him in this life.629 

 

13. Conclusion 

Bhagavān Svāminārāyaṇa and his Gunātīta Sādhus have lived and taught a 

unique and practical path of spiritual sādhanā that leads to the realization of 

ātman, Brahman and Paramātman. Svāminārāyaṇa sādhanā provides a detailed 

description of the importance of the Brahmasvarūpa Guru by which all aspirants 

can succeed in their spiritual quest and experience the ultimate bliss of 

Parabrahman. When we analyze any traditional sādhanā, especially the spiritual 

endeavor, it is God-centric.  

 

Any spiritual endeavor, be it in Indian tradition or in the western tradition, possesses 

its unique qualities. I have tried to cover the broad, cumbersome, and exceptionally 

                                           
628 IUSB 15, p.23 
629 Satsangadiksha 147-151 
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complex topic in a few pages.  We must content ourselves with the upper mentioned 

sections, wherein we discussed important points of Svāminārāyaṇa the tradition.  

But these all points are capable of explaining the Svāminārāyaṇa sādhanā on the 

base of the Prasthānatrayī.   In short, we can say that this sādhanā process is unique 

among the various schools of Vedanta.   

  


