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5.  and Mukti 

Almost all schools of Indian philosophy aim to realise the transcendental state, dissociate 

from the sufferings of the material world, and accordingly outline the means of attaining this 

realisation. Swaminarayan- -  defines such means, referred to as the 

dhana, sed for earning divine approval and 

attaining such divine approval is described as 

Ak arabrahman and Parabrahman is the 

attainment of the transcendental state or liberation (mukti). The , in the chapters 

systematises the soteriological endeavours and expounds 

upon the nature of mukti as upheld in the Ak ara-Puru . 

The  and , due to the influence of , are firmly attached to material desires 

and accordingly remain bound in the cycles of birth and death. Ak arabrahman and 

Parabrahman are the only two entities that are eternally liberated (nityamukta) and, out of 

compassion, guide the  and n towards liberation. This chapter throws light 

on the nature and significance of soteriological endeavours mastering which the  can 

perform supreme devotion to and experience the supreme bliss of Parabrahman. Such 

supreme devotion and bliss is nothing but the state of liberation and thus a release from the 

cycles of transmigration.  

This chapter begins with the importance of grace and divine approval of Ak arabrahman and 

Parabrahman in soteriological endeavours. It then examines the great endeavour of 

, which encompasses all other endeavours.  is shown to be 

realised through the practice of . The chapter then elaborates on each 

component of , namely, dharma, ,  and bhakti. It also 

highlights the importance of practising  Dharma even after the realisation of 

. 

The section on mukti begins with an elucidation of the nature of mukti in the Ak ara-

Puru j -mukti and videha-

mukti. This is followed by a discussion on the qualities and form of the released  and its 

eternal distinction and subordination to Ak arabrahman and Parabrahman. 
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Through the elucidation of the various soteriological endeavours and the state of liberation 

achieved upon the realisation of those endeavours, the chapter focuses on the Upani adic 

exegesis offered in the  and seeks to understand the position of the Ak ara-Puru ottama 

in various pertinent philosophical discussions. 

5.1. Grace and Divine Approval 

Sadhu Bhadreshdas begins the chapter  by describing Ak arabrahman and 

Parabrahman, that are to be realised and are the ultimate goal of all endeavours, as 

s dhya, hya) through grace ( ). The  can realise 

Ak arabrahman and Parabrahman that are immensely great and ever beyond the influence of 

 only through the grace of Ak arabrahman and Parabrahman. Such importance of grace 

is validated through the Upani adic yamevai a v ute tena labhya 729 In the 

second valli of the Ka ha Upani ad, Yamar ja describes the form of Parabrahman and then 

showcases the medium of realising this form. Before enumerating the various endeavours, 

Yamar ja states the above-mentioned aphorism and thereby asserts the importance of grace in 

overcoming all misery and experiencing the bliss of Parabrahman. In his commentary, Sadhu 

Bhadreshdas explains that Parabrahman cannot be realised merely on the strength of 

endeavours (  ) but invariably requires the grace of 

Parabrahman.730 Thus, while he does not deny the necessity of performing various 

endeavours for attaining Parabrahman, he specifies their inadequacy ( ).  

Divine grace does not substitute or reduce the relevance of endeavours. This is made clear in 

the mantra 2.24 of the same Upani ad, which lists the endeavours that one must perform. 

Sadhu Bhadreshdas notes that this verse removes all doubts on the necessity of striving for 

the ultimate goal. In fact, it is only through the practice of soteriological endeavours can this 

grace be earned.731 The Mu aka Upani ad, which also shows the importance of divine 

732 One must maintain physical and mental resilience and 

 
729 s  
730 (Bhadreshdas, opani yam 119) 
731 (Bhadreshdas, opani yam 120) 
732 indolence or through practice of austerities 
which are not in accordance with the  
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patiently endeavour for realisation.733 Such resilience makes one worthy of divine grace and, 

consequently, of ultimate liberation.  

The Sudh specifies that the grace of Ak arabrahman and Parabrahman can be secured 

through earning their divine approval ( ). Thereby, earning the divine approval of 

Ak -r j 734 that which rules or 

governs the effective performance of all soteriological endeavours. Every such endeavour 

must be governed by and directed towards earning the divine approval of Ak arabrahman and 

Parabrahman. In fact, an effort that is neither governed nor directed towards earning such 

divine approval ceases to be a soteriological endeavour (

na).735 Thus, every effort towards liberation must be guided by and reinforced with the 

purpose of gaining divine approval. 

The Ak ara-Puru olds the continued presence of Parabrahman through 

the linage of the Ak arabrahman Gurus. Accordingly, Sadhu Bhadreshdas notes that 

compassionate Parabrahman has made the path of earning his divine approval accessible and 

attainable through the manifest Ak arabrahman Guru, who ever upholds Parabrahman in 

entirety.736 The divine approval of Ak arabrahman and Parabrahman is secured through the 

association and attachment with the Ak arabrahman Guru. Perfecting or mastering this 

attachment is characteristic of attaining ,737 which thus forms the fundamental 

endeavour for earning the approval of Ak arabrahman and Parabrahman. 

5.2. The Great Endeavour 

Cultivation of  is the fundamental endeavour that encompasses all other 

endeavours to earn the divine approval of Ak arabrahman and Parabrahman.  is 

explained as the association and cultivation of qualitative oneness with the Ak arabrahman 

Guru. As upholding the form of Parabrahman and being in his constant service, the 

Ak arabrahman Guru is recognised as the ideal of devotion worthy of emulation. Qualitative 

oneness with this Ak arabrahman Guru is a profound association and identifying oneself with 

him by acquiring his auspicious virtues and qualities.  

 
733 (Bhadreshdas, opani yam 294) 
734 (Bhadreshdas,  307) 
735 (Bhadreshdas,  307) 
736 (Bhadreshdas, opani yam 119) 
737 (Bhadreshdas,  307) 
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The  describes  dhana-

s dhana r the performance of bhakti 

that is supplemented with righteousness, detachment and self-knowledge, discrimination of 

the body and , sense-control and other such endeavours. , thereby, does not deny 

the necessity of other endeavours such as sense-control ( ), performing austerities (tapa) 

listed in the Upani ads, instead warns about their individual significance.738 Performing any 

of these would be insufficient and will require other supporting endeavours. , as 

the -guru, is adequate to attain the ultimate goal. This is explained through the 

B yaka Upani ad 739 

This verse explains that all sacrifices or austerities performed over a hundred years will not 

earn fruits without the knowledge of Ak arabrahman. Unlike other commentators, like 

Shankar and Ramanuja, Sadhu Bhadreshdas identifies the term Ak ara

entity Ak arabrahman and not as the Supreme Being, Parabrahman. Accordingly, without the 

realisation of Ak arabrahman attained through cultivating , one will not acquire 

the fruit of endeavour and will remain in the cycle of birth and death. Being in this state of 

constant transmigration is compared to an impoverished state of a destitute (k pana ). Sadhu 

Bhadreshdas reads this verse as an urgent message to associate with the Ak arabrahman Guru 

with firm conviction and faith and imbibe his teachings.740 Thus, attaining  is 

considered to be crucial and indispensable. 

The requisite of identifying with Ak arabrahman is stated in several Upani adic aphorisms of 

apposition ( a  bhavati 741 

m 742  743 Sadhu Bhadreshdas explains each of these cases 

in terms of qualitative oneness with Ak arabrahman and strongly argues against an 

ontological non-duality advocated by the Advaitins. Responding to pure ontological oneness, 

oneness of sharing the same ideology or oneness in terms of being in the same state, class, 

time, or location.744 In none of these cases are the subject and predicate demonstrating an 

ontological identity. Likewise, the aphorisms of apposition are explained as depicting an 

 
738 (Bhadreshdas,  329) 
739  
740 (Bhadreshdas, B yakopi yam 197) 
741 alis  
742  
743  
744 (Bhadreshdas,  310) 
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attributive similarity ( ) between two distinct entities. Such attributive similarity is 

often expressed by placing the objects or beings of comparison in the same grammatical case. 

hild).745 ha

illustration does not depict an ontological oneness between the lion and the child but the child 

having similar attributes to the lion. In the same way, the  cultivates similar attributes 

like the Ak arabrahman Guru.  

746 the 

term bhavati  (becoming) shows the  forgoing its ignorance and becoming Brahman. 

this argument, Sadhu Bhadreshdas notes that not all cases that use the verb bhu (to become 

or becoming) express an ontological oneness. He offers the example of the famous precept 

 747 In such 

cases, the implication is to revere the father as he possesses qualities or virtues similar to a 

deity but not of an ontological oneness between the father and deity. Likewise, the verb 

o the Ak arabrahman Guru.  

The Ramanuja tradition also explains aphorisms of apposition as denoting an attributive 

oneness ( ) instead of an ontological oneness. In the case of the above-mentioned 

 

Ramanuja explains the knower of Brahman, or the one who after the practice of 

unceasing meditation on Brahman has obtained clearer vision of Brahman, 

becomes Brahman in the sense that he attains a status equal to that of Brahman in 

respect to the eight inherent qualities of , , 

satyasa kalpatva, etc.748 

This explanation brings forth the fundamental differences between the understanding of the 

ara-Puru

oneness, this oneness is between the  and the Supreme Being, Brahman. Moreover, 

such oneness is possible only after one sheds the mortal body and attains the abode of 
 

745 (Bhadreshdas,  311) 
746 s  
747 (Bhadreshdas,  312) 
748 (S. M. S. Chari, The Philosophy of the Upani ads 128) 
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Videha- mukti. The Ak ara-Puru ottama 

Da / 

 and the Ak arabrahman Guru. This oneness or  is a fundamental 

endeavour that is to be practised and mastered by the  in this life, which leads to the 

experience of liberation on earth ( ).749 

 instructs that  or oneness with the Ak arabrahman Guru implies 

identifying oneself with the Ak arabrahman Guru in thought and virtuous deeds: 

 vartanamapi tatsamam | 

a   taducyate ||750  

Like the Ak arabrahman Guru, one must harbour spiritual understanding, virtuous 

disposition, and selflessly engage in the devotion and worship of Parabrahman.  

The Upani ads are also stated to affirm  as a fundamental endeavour for 

, that is, the realisation of Ak arabrahman and Parabrahman. For instance, in the 

Ka ha Upani ad, Yamar ja begins unfolding the essence of the highest spiritual knowledge 

by stating that it can be attained through 751 Sadhu Bhadreshdas, in his 

commentary, not merely as contemplation (like 

Shankaracharya752) or self-knowledge (as the Ramanuja tradition753) but specifies that it is the 

purification of oneself through the association of the manifest form of Ak arabrahman.754 In 

other words, a profound attachment or identification (yoga) with the realised Ak arabrahman 

Guru ( ). Likewise, the Mu aka Upani ad also insists on the eradication of 

ignorance through 755 which is interpreted in the general sense of 

meditating on the .756 

Ak arabrahman. He notes that one must meditate upon the form and nature of 

 
749 (Bhadreshdas,  307) 
750 

 369) 
751 (Ka. Up. 2.12) 
752 (S. Shastri,  35) 
753 (H. Apte 55) 
754 (Bhadreshdas, opani yam 96) 
755 (Mu. Up. 2.2.6) 
756 (S. Shastri,  144; H. Apte 174) 
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Ak arabrahman, who constantly beholds Parabrahman.757 Such meditation results in the 

transcendence from  and the attainment of Parabrahman.  

 demonstrates a meditation on the 

Ak arabrahman, where Sadhu Bhadreshdas evokes his Guru and contemplates on his various 

virtues based on the teachings of his adeva Swaminarayan. Swaminarayan encourages 

constant association and contemplation (manana) on Brahman (Ak arabrahman) for attaining 

: 

If one associates with Brahman through continuous contemplation in this manner, 

the j va acquires the virtues of that Brahman.758 

  of 

the Guru as Brahman, as satya - -anantam, sat-cit- . After meditating on his 

greatness as a distinct ontological entity that is eternally pure and divine despite his human-

gu a) that 

re and form of 

Ak arabrahman that was expounded on in the earlier chapters is placed in a practical 

framework. Thus, a thorough understanding of the nature and form of Ak arabrahman upon 

the grace of the Ak arabrahman Guru and constantly reflecting on the same culminates in the 

realisation of .  

5.3.  and Ak arabrahman 

The  explains that , cultivated through the meditation on the Guru, 

 with the manifest Ak arabrahman Guru. The process of such 

identification enables one to distance oneself from 

to the influence of . In order to purify oneself from these vices, one must reflect on the 

auspicious qualities of the Ak arabrahman Guru.  notes that such reflection for the 

 

(nirdo a) and divinity (divya).759 As the Ak arabrahman Guru manifests through a human-

 
757 (Bhadreshdas, opani yam 275) 
758 (Vac. Ga ha  
759 (Bhadreshdas,  321) 
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like form,  warns against assuming human vices or faults in the Guru. The Guru, whilst 

in human-shape, is understood to ever remain beyond the influence of .  

In this way, with constant mediation on the various qualities of Ak , 

through the grace of the Ak arabrahman Guru and Parabrahman, also cultivates those 

qualities, releasing one from the material vices and faults.  describes the basis of the 

 identification with the Ak arabrahman Guru as intense adoration ( ). 

Just as one identifies with and has thoughts centred on the body or any material object one 

greatly desires, likewise, one must develop intense attachment and adoration with the 

Ak arabrahman Guru. Such adoration enables one to perceive every action and quality of 

Ak arabrahman as pure and divine. One loses identity with oneself and joins with the 

Ak arabrahman Guru. This aspect is encapsulated 

the samprad s dhan  mantra aram aham puru ottama d 760 

This need for intense adoration and constant contemplation is elucidated through the 

Upani adic pra avo dhanu  a

tallak yamucyate 761 

identified as the Ak arabrahman Guru. The arrow, that is, the  has to be drawn by this 

bow. This stringing of the arrow is explained as a profound attachment with the 

Ak arabrahman Guru. Through such attachment and adoration with the Ak arabrahman Guru 

and imbibing his teachings, the  hits the target of realising .762 The term 

arabrahman. The , through the association and 

 as Ak arabrahman. In other words, it acquires the 

auspicious virtues of the Ak arabrahman Guru. The Ak arabrahman Guru, thus, is the 

medium as his association and grace facilitates the cultivation of  and is also the 

result as the endeavour is directed towards realising his form.  

Bhadreshdas does not deny this explanation but notes that the attainment of Parabrahman is 

invariably implied with the realisation of Ak arabrahman. This implication is likened to the 

invariability of reaching the desired person upon reaching the village that the person lives in 

 
760 ara, in service of Puru  
761 ava is the bow, 2.2.4) 
762 (Bhadreshdas,  327) 
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or of acquiring precious materials upon attaining the casket that contains those materials.763 

Thereby, realising Ak arabrahman is like reaching the village or acquiring the casket. Upon 

realising Ak arabrahman, one is bound to attain Parabrahman, who is ever manifest in the 

Ak arabrahman Guru. Thus, association with the Ak arabrahman Guru is stated to serve a 

dual purpose of realising  and attaining Parabrahman in this state of 

. 

 also specifies that cultivation of  or qualitative identification of the 

 with Ak arabrahman was not already latent within the tman but is a new 

attainment.764 The auspicious virtues of the Ak arabrahman Guru are not part of the essential 

nature of the tman. This is explained through the analogy of truth if a person, who is 

earlier falsely informed and now had to be told of the truth, an act (vidhi) is specially carried 

out of telling the truth. This would be otherwise not be required if he were aware of the truth. 

Likewise, the scriptures instruct on the cultivation of  through the association of 

and constant contemplation on the Ak arabrahman. If those virtues were already present, then 

these instructions would lose relevance.  

Moreover, in acquiring the virtues of Ak arabrahman, one acquires only those virtues 
765 Through this specification,  underlines that even in the 

state of br , the  or  does not become Ak arabrahman. The 

oneness is only in terms of certain qualities, but the essential nature and form of the , 

, and Ak arabrahman remain eternally separate. The ontologically distinct entity 

Ak arabrahman, unlike the  and , is eternally all-pervasive, upholds and 

serves Parabrahman in his divine abode and engages in the creation of the universe. 

Thus,  is the fundamental endeavour for gaining the divine approval of 

Parabrahman.  means cultivating qualitative oneness with the Ak arabrahman 

Guru. The state of , thereby, can be cultivated by the association with and grace 

of the Ak arabrahman Guru, constant contemplation of his form and virtues. Such 

contemplation entails identifying the  with Ak arabrahman, which eliminates the 

material vices and harbours the auspicious qualities of the Ak arabrahman Guru.  

 
763 (Bhadreshdas,  327) 
764 (Bhadreshdas,  324) 
765 (Bhadreshdas,  322) 
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5.4.  and  

The  describes the realisation of  766 meaning 

that which makes one entitled to the worship of Parabrahman. This description, however, is 

not to be understood as limiting the worship of Parabrahman only after the realisation of 

. It does not mean that the worship of Parabrahman cannot be performed before 

or during the process of acquiring .  specifies that such an understanding 

would nullify the scriptures that instruct the worship of Parabrahman. The correct intent of 

the description is that the state of  eliminates all material vices that would 

otherwise hinder or distract one from the worship of Parabrahman. Consequently, only in the 

state of  can one worship Parabrahman incessantly and seamlessly.767 Having 

acquired the auspicious virtues of Ak arabrahman Guru, one now, like the Guru, ever 

remains immersed in the worship and service of Parabrahman. Such seamless worship of 

Parabrahman upon the attainment of  hile 

worship and other devotional activities performed before attaining  is referred 

 

In this way, one always engages in devotion and worship to Parabrahman. As an endeavour, 

it is consciously performed while taking the Ak arabrahman Guru as the ideal. Once this 

endeavour is fulfilled, it is continued to be practised, not as an endeavour but as an effortless 

experience. The manner of such devotion, performed as s dhana and s dhya, is discussed in 

the following sections.  

5.5. Ek  Dharma 

The practice of  is shown to be fundamental in attaining . 

Since its practice enables one to profoundly associate with Parabrahman, it is also referred to 

as Bh gavat Dharma. 

manifestation on earth is to establish the .768 Swaminarayan was referred to 

 dharma pravartak  (the torchbearer of ). For 

 
766 (Bhadreshdas,  307) 
767 (Bhadreshdas,  329) 
768 (Vac. Ga ha  
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instance, his contemporary devotee, Ni a 

magnum opus Bhaktacint ma  with veneration of his adeva Swaminarayan as the 

 dharma pravartaka.  Swaminarayan expounded upon the nature and content of 

 in his philosophical teachings.  

 is a comprehensive four-fold method that encompasses four interdependent 

components, dharma (observance of injunctions),  (self-knowledge), vair gya 

(detachment) and bhakti  

Swaminarayan underlining the necessity of each component remarks: 

In this satsang fellowship, those devotees seeking their own ultimate liberation 

cannot fulfil that aim by -realisation alone; nor can they fulfil that aim by 

loving offering the nine types of bhakti alone; nor can they fulfil that aim by 

svadharma -realisation, bhakti, 

 and svadharma should be perfected since all are dependent upon each 

other.769 

While each component of  mutually fulfils each other, bhakti is deemed the 

most significant component amongst the four. The Sudh  presents  importance in: 

 aye | 

Bhaktera gatayaivai  ||770 

The three components, dharma,  and  a ga

meaning dependent or secondary, to bhakti. These three components serve as spiritual 

endeavours only when they supplement the performance of bhakti.  notes that failure to 

perform dharma,  or , can be amended, but failure to bhakti leads to one to fall 

from liberation. Thus,  can be explained as the performance of bhakti with 

dharma,  and .  

 
769 (Vac. Ga ha  
770 na and vair gya] are worthy to be 

 390) 
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5.5.1. Dharma 

Several Ved nta schools accept the concepts of dharma and adharma as actions prescribed 

and prohibited by the scriptures, respectively. Accordingly, the former generates 

Param tman anugraha (grace), while the latter generates nigraha (disapproval). Moral 

standards are thus understood to be framed consciously by the divine, as  

remarks: 

[r]ight and wrong embody the conscious purpose and intelligence of God i.e., 

rationale and end in this world.771 

Sadhu Bhadreshdas reinforces this framework by defining dharma in terms of an  or 

n but also those assigned by the Ak arabrahman 

Guru.772 Observance of the commands or ordinances earns the divine approval of the 

Ak arabrahman and Parabrahman. The scriptures, undoubtedly, set moral standards, but they 

need to be appropriately comprehended based on  The Guru bestows the 

various moral and spiritual codes through the correct understanding and contextual relevance 

of the authoritative scriptures. Matilal, through various illustrations from the Epics, points out 

dharma does not have a definite form. It has an ever-elusive nature. 773 Such 

elusiveness is evaded through the manifest Ak arabrahman Guru. He is deemed the moral 

guide who is ever-present to resolve the , such as moral dilemmas 

or weakness of the will. 

The current Ak arabrahman Guru and the spiritual head of the BAPS Swaminarayan 

Samprad ya, Mahant Swami Maharaj, recently composed a D stra titled Satsang 

Dik  that prescribes the moral and spiritual codes based on the teachings of Parabrahman 

Swaminarayan. It offers a contextually r

inspiring the soteriological endeavours of all aspirants. 

The  also defines dharma as  This definition is based on the etymology of 

,  derived from the verbal root dh ,  to support and uphold. The definition 

 
771 (Maitra 326) 
772 (Bhadreshdas,  333) 
773  
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of dharma in such terms is understood by some . 774 The , 

however, explains o uphold  as upholding the divine commands and virtuous actions 

( ) prescribed by Parabrahman and the Ak arabrahman Guru that supplement the 

bhakti of Parabrahman.775 Righteous actions are thereby defined as injunctions or commands 

consciously prescribed by both, Ak arabrahman and Parabrahman, which enable the moral 

aspirant to progress on the path of liberation. All those actions performed otherwise are 

categorised as adharma, which encompasses unrighteous actions and those actions performed 

in a wilful manner. 

Dharma 

namely var ramadharma

society, namely s m nyadharma. The  notes that these duties, designed for bringing 

about social order in the form of division of labour and self-reliance, do not restrict or limit 

spiritual upliftment. The , thus, rejects any kind of gradation in the social 

system.776  

var a 

and rama 777  

Such insistence yet again emphasises that all individuals, irrespective of their gender or social 

status, are eligible for embarking on the path of liberation.  

In response to those aphorisms that venerate the Brahmin var a, Sadhu Bhadreshdas 

specifies such veneration as essentially directed towards the authoritative scriptures that the 

Brahmins studied. Moreover, he (re)defines the term b denote anyone who has 

realised the knowledge of Ak ara and Puru ottama. Further, one who is vi uddha,  who 

lives by righteous actions, is also entitled as a Brahmin. This definition implies that virtues 

entitle one to a particular var a and not the opposite. The var a does not dictate or limit one 

from being virtuous. As expressed in: 

asthito bhavet | 

  ||778 

 
774 -  
775 (Bhadreshdas, ya  333) 
776 (Bhadreshdas,  335) 
777 (Vac. Ga ha  
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status. Swaminarayan has been lauded for inculcating such moral and spiritual values 

amongst the marginalised sections of society. 

 Kishore Mashruwala, for instance, observed: 

and bring about a lowering of the cultural levels among the upper castes. It was, 

on the other hand, his method to uplift the lower castes to the level of upper 

castes. In this way, he taught the Dhedhs, Mochis, Kanbis and Muslims to live 

like Brahmins.779 

Even recently, Vibhuti Parikh (2016) and Sadhu Mangalnidhidas (2016), in their respective 

articles, have shown Swaminarayan  efforts to eliminate the caste prejudices.  

Thus, the  while respecting the systemisation offered through the varn ramadharma, 

rejects the various negative allegations of gradation within. It argues that any kind of 

systemisation is guided by certain rules. It goes to the extent of locating the root of the 

demerits within than without. The absence of , as 

Ak ara, results in the rise of demerits such as envy, partiality, pride, greed, and the like.780 

These demerits eventually lead one to perceive others as lower or insignificant, and thereby 

negativity in any system. Only the attainment of  can uproot such a perception. 

For this reason, emphasis is laid on shedding the vanity of  

The various s enumerated in the  are non-violence, truth, non-stealing, 

non-attachment, non-avarice etc. The virtue of non-violence (ahims ) has been given special 

attention due to the samprad yic history that stressed both moral and ritualistic non-violence. 

Swaminarayan is believed to have brought about a major turn in the performance of rituals 

prevalent in his time: 

Sahajanand attempted to change the character of the sacrificial rituals which, 

during his time, involved animal sacrifices, which many Hindus considered an 

 
778 a he belongs, is acclaimed by the wise as indeed 

 395) 
779 (Mashruwala 63 64) 
780 (Bhadreshdas,  337) 
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essential part of Vedic religion. Sahajanand condemned animal sacrifices, taught 

they were not part of the true Vedic tradition, and performed public rituals of 

bloodless sacrifice in their place.781 

Swaminarayan strictly advocated non-violence in thought, word, and deed. Scholars have 

-violence to that of the Jains. Williams, 

-violence as hared with the 

large Jain community in Gujarat. 782 However, unlike the heterodox Jain school, 

Swaminarayan was faced with a greater problem of responding to the widespread misreading 

of the d . For instance, violence was encouraged on the grounds of excerpts like: 

A twice-born man, who, knowing the true meaning of the Veda, slays an animal 

for these purposes, causes both himself and the animal to enter a more blessed 

state.783  

The    as an attempt to limit 

violence.784 Due to the prevalence of arbitrary violence, such statements limited violence only 

to certain rituals. Statements on consuming meat are also to be understood on these lines. 

Further, Sudh  explains that the import of the  and other scriptures should be 

understood only through the Ak arabrahman Guru. The words and commands of the Guru 

ultimately take precedence over the s. 

 concludes by reminding that observance of non-violence and other prescribed 

injunctions alone cannot grant one liberation. Only when dharma is observed along with 

bhakti and other components of the  can it release one from the cycles of 

birth and death and lead to the eternal bliss of Parabrahman. The recent ra text of 

the , Satsang Dik , thereby not only prescribes injunctions on non-violence and 

other virtues actions but also instructs on meditating upon the true nature of the ,785 

attaching only with Ak arabrahman and Parabrahman786 and selflessly worshipping 

 
781 (Williams, Introduction to Swaminarayan Hinduism 24) 
782 (Williams, Introduction to Swaminarayan Hinduism 24) 
783 (Manusm ti 5.42) 
784 (Bhadreshdas,  338) 
785 (Satsang Dik  116,105) 
786 (Satsang Dik  120) 
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Parabrahman.787 Thus, one must engage in devotion while observing the various divine 

commands of Parabrahman and the Ak arabrahman Guru. 

5.5.2.   

 or spiritual knowledge, in the context of  Dharma, is explained as 

firm conviction of oneself as . Such conviction forms an 

important aspect in almost all schools of the  tradition. The Advaitin tradition, for 

instance, explains  as the realisation of the  as ontologically identical to the 

ultimate reality Brahman. The  alone is the unchanging reality as opposed to the unreal 

ever-changing material world. This understanding is often termed as viveka or 

discrimination.788 On the other hand, certain other schools of the  generally 

understand a as a necessary spiritual endeavour of grasping oneself to be distinct 

from the embodied self, which 

from the  to the Param 789 The Ak ara-Puru

 or  as: 

 | 

heya  hari  ||790 

The  is focused on  after developing oneness with the Ak arabrahman 

G  as distinct from the three bodies of , 

suk ma and a, and identify oneself with the virtues of the Ak arabrahman Guru, which 

will enable one to steadfastly focus on the form of Parabrahman. h  is, thus, focus 

on or a conjunction ( ) with both Ak arabrahman and Parabrahman.  

The  maps out this focusing or identifying with Ak arabrahman as a two-fold 

process.791 The first step involves approaching and associating with the Ak arabrahman 

Guru. Such personal association shows that the process of  is not merely a mental 

activity entailing the withdrawal of the mind and complete absorption. Without the 

 
787 (Satsang Dik  116,146) 
788 (Swami Vimuktananda 5) 
789 (Srinivasachari 349) 
790 arabrahman. Such is the unique 
understanding of  401) 
791 (Bhadreshdas,  340) 
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association of the Ak arabrahman Guru, such withdrawal is deemed insufficient in the pursuit 

of liberation. After attaining profound association, the second step is to reflect and 

contemplate the auspicious virtues of the Ak arabrahman Guru that one experienced through 

association. 

This contemplation of Ak arabrahman Guru is also described as a two-step process. The first 

is a contemplation on the divine and pure virtues of the Ak arabrahman Guru, and secondly, 

. Such contemplation, thus, eventually leads to the 

realisation of . In this state of , one then experiences the presence 

.  

It is important to note here that reflection on the virtues is not possible without reflecting on 

the substratum of those virtues, that is, the personal form of the manifest Ak arabrahman 

Guru. Accordingly, the absorption of the mind is on a particular form ( ) and not on any 

abstract or indeterminate notion ( ). tma  is, thus, unattainable without the 

Ak arabrahman Guru.  

Responding to those aphorisms that mention meditation on the  as the source of 

liberation,  remarks that these aphorisms should be understood through the 

supplementing aphorisms of other scriptures ( ) that explain the need of 

Ak arabrahman and Parabrahman for attaining liberation. Moreover, the  is influenced 

by , thus cannot free itself from  on its own accord. If this were possible, the  

would not suffer in the innumerable cycles of birth and death.792 Any attempt to release 

oneself from  without the aid of the Ak arabrahman Guru is compared to a futile 

exercise of . 793 

 clarifies that all scriptural aphorisms that assert the distinction between the material 

body and the  should be understood to imply the meditation of the  on 

Ak arabrahman and Parabrahman. Meditation on the  alone is viewed as the 

arabrahman and Parabrahman, the 
794 Thus, the liberation of the  is possible only through the Ak arabrahman 

 
792 (Bhadreshdas,  344) 
793 (Vac. Ga ha  
794 (Bhadreshdas,  341) 
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and Parabrahman. Such understanding and exercise of self-

identity with which one engages in the worship of Parabrahman. 

5.5.3.   

This spiritual identity of being distinct from all corporeal objects and identifying with the 

virtues of Ak arabrahman is supplemented with the component . is often 

defined in terms of non-attachment and dispassion towards the ephemeral world. Shankar, for 

instance, explains as: 

The indifference with which one treats the excreta of the crow such an 

(in view of their perishable nature) is verily called pure Vai .795  

 cultivating disinterest towards all temporal 

pleasures. It is admitted as an essential component in the path of enlightenment in not just 

 but also other schools of Indian philosophy. In the Yoga school,  is one of 

the factors to restrain the citta  tannirodha 796:  

Thus, in v  the citta will be unmoved ( ) by contacts with 

prasa , 

the constant contemplation of the inadequacy of all objects followed by a lively 

sense of their innate worthlessness.797  

In this way, the schools of Indian philosophy emphasise developing indifference towards all 

worldly objects by contemplating their inadequacy in bestowing lasting happiness. 

The Ak ara-Puru positive train of thought within this 

contemplation. The  insists on contemplating upon the temporality of the phenomenal 

world along with the contemplation on the Ak arabrahman and 

Parabrahman. On this ground,  defines  as detachment from everything else 

except Ak arabrahman and Parabrahman (ak arapuru ottametare

 
795 (Swami Vimuktananda 3) 
796 - Yoga S tra 12) 
797 (Mookerji 306) 
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).798 Such detachment is developed through the knowledge and profound 

attachment with the forms of Ak arabrahman and Parabrahman. For this reason,  insists 

on practising  that is grounded in knowledge. This insistence stems from the 

teaching of Swaminarayan: 

[v]air gya without  does not last when it encounters the sense-objects. On 

the other hand,  produced from  does not diminish despite 

encountering sense-objects; it continues to burn like vadv nala agni.799 

The strength and endurance of  

 

explains that , when grounded in knowledge, can supplement the practice of 

bhakti.800  

 demonstrates the way for cultivating : One must rejoice in the attainment of 

Parabrahman and the Ak arabrahman Guru who have bestowed a human body through which 

one can perform spiritual endeavours for overcoming the material world that is replete with 

pain and misery. Everything in the world is perishable and will never bring about fulfilment. 

his communion will enable one to overcome the desires for all sense-objects.801 Thus, the 

attainment and attachment to the Ak arabrahman Guru. 

Such a sense of  is also affirmed through the Upani ads. For instance, the 

Upani ad da   802 This verse of the Upani ad is centred on 

the discrimination between the mortal body and the immortal . It asserts the temporality 

of the body; it will soon be burnt to ashes. Sadhu Bhadreshdas, in his commentary, explains 

that being mindful of the temporality of the body, one prays to  for making the 

  in this lifetime such that o

 
798 (Bhadreshdas,  344) 
799 (Vac. Ga ha  
800 (Bhadreshdas,  346) 
801 (Bhadreshdas,  346 47) 
802 a Up. 17) 
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body remains.803 This prayer showcases the positive attainment of Ak arabrahman and 

Parabrahman, along with the mortality of the material world. 

This attachment towards Ak arabrahman and Parabrahman in  also showcases the 

interrelatedness with the dharma component of  for one must continue 

following the commands prescribed by Ak arabrahman and Parabrahman even while 

harbouring . This suggests that  does not necessarily mean complete 

renunciation and adoption of the niv tti , but of maintaining prav tti in niv tti and vice-

n maintaining niv tti in prav tti and prav tti 

in niv tti, Dr Sadhu Aksharananddas remarks: 

Swaminarayan reveals the superiority of one who engages in action or prav tti 

that is intentioned to please God over those who withhold from such 

prav tti and adhere to the path of 

inaction or niv tti 

deaths.804 

Thus, the Ak ara-Puru

involves abstaining from all activities for and in society. Such inaction, without carrying out 

the prescribed duties, will ultimately result in being overcome by the sense-objects and 

falling from the path of liberation. Even when one becomes a  or , one must 

continue the path of prav tti in the form of following the commands of God and the Guru. 

Thus, , when coupled with knowledge and action in the form of dharma and bhakti, 

earns the divine approval of Ak arabrahman and Parabrahman.  

5.5.4. Bhakti 

Bhakti is a significant component of , the practice of which is strengthened 

with the observance of dharma,  and .  

Bhakti forms a fundamental endeavour in many schools of the  tradition. Bhakti 

towards a personal God (sagu a bhakti) as a way to ultimate freedom is a crucial factor of 

distinction from the Advaitin tradition that gives prominence to knowledge ( ). 

 
803 (Bhadreshdas, opani yam 25) 
804 (Aksharananddas 191) 
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Though attempts were made by certain later Advaitins, such as Madhusudan Saraswati, to 

align bhakti within the principles of Advaita philosophy, these attempts were unable to bring 

bhakti to the same pedestal as that of . Lance E. Nelson, while examining the role of 

bhakti in the works of Madhusudan Saraswati, observes: 

In the 

made subordinate to the path of knowledge and, in deference to orthodoxy, forced 

to accommodate itself to tradition

bottleneck of the .805 

On the other hand, the other schools of Ved nta do not compromise the importance of bhakti 

in the light of knowledge.  

, to serve. Accordingly, 

have both secular and sacred connotations, it is generally used to refer to service, reverence 

or adoration of a personal God.  defines bhakti as a single-minded (ananya) paramount 

(parama) love for Parabrahman Sahajanand upon attaining the oneness with the 

Ak arabrahman Guru. bhakti as 

embellished with the virtues of the Ak

( itatvam).806 So only upon attaining  can one 

develop this supreme love for Parabrahman. Such love is further described as accompanied 

by the knowledge of Parabra  greatness ( ) and a divine perception 

( ) and, consequently, free from perceiving any worldly qualities ( ).  

Along with this definition,  specifies that bhakti is also profound love in the 

Ak arabrahman Guru through whom Parabrahman is ever manifest. Therefore, bhakti must 

be accompanied with the understanding of the glory of both Ak arabrahman and 

Parabrahman. This definition of bhakti is succinctly presented as: 

 

 
805 (Nelson 65) 
806 (Bhadreshdas,  348) 
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 ||807 

This  clarifies that bhakti is directed only towards Parabrahman Sahajanand. Since 

Parabrahman is ever manifest through the Ak arabrahman Guru, the bhakti for Parabrahman 

can only be fulfilled through profound love and attachment of the Ak arabrahman Guru. 

One of the most important aspects of bhakti is the knowledge of the greatness

( ) of Ak arabrahman and Parabrahman. The absence of such knowledge 

bhakti. Swaminarayan explains: 

three raddh , faith and affection are weak, then they will also become 

powerful. On the other hand, although one may appear to have intense bhakti, if it 

destroyed.808 

On this ground,  notes the significance of the knowledge of Ak

greatness in generating and fostering profound love and affection. This 

significance is explained through the analogy of a medicine,809 just as learning the benefits 

 the 

medicine, likewise, learning the greatness of Ak arabrahman and Parabrahman generates and 

strengthens . 

The scope of mah tmya  emerges clearly under the topic of .  is also a 

form of bhakti

However, the concept of  stresses more on the understanding and contemplating on 

the form of Parabrahman ( arupam).810  encompasses 

contemplating on Parabrahman as eternally  (ever possessing a divine human-shaped 

form),  (all-doer), samutk ta (supreme and the cause of all causes) and most 

importantly, praga a (ever manifest through the Ak arabrahman Guru).  

 
807 

 409) 
808 (Vac. S rangapura 5) 
809 (Bhadreshdas,  348) 
810 (Bhadreshdas,  351) 



214 

 

The up syadeva in the Ak ara-Puru

Sahajanand Swami. He alone is worthy of being contemplated and devotedly worshipped. 

One may respect and worship other , but Sahajanand Swami alone is worshipped as 

Parabrahman, the bestower of liberation.811 Such absolute faithfulness is compared to the 

fidelity of a faithful wife who dutifully serves and respects others, but her attachment is only 

towards her beloved husband. Allusive to this illustration, single-minded devotion to only one 

Supreme Being is referred to as ativrat  bhakti  

The Ak ara-Puru yugala up , the worship 

of a pair, instead it advocates the  of Parabrahman after cultivating oneness with 

Ak arabrahman. The  specifies that the Ak arabrahman Guru is not the  but 

is worshipped as Parabrahman manifests through him. Moreover, the Ak arabrahman Guru 

remains immersed in the devotion of Parabrahman and guides others towards the worship and 

realisation of the form of Parabrahman. Thus, one attains liberation only through the worship 

of the  Parabrahman Swaminarayan in the state of .  

Another important form of bhakti 

bestower of liberation. Such refuge,  explains, must be firm (d ha) and undivided 

(ananya).812 One must remain firm in all circumstances and always perceive the actions of 

the manifest Parabrahman as pure and divine. Additionally, one must perceive Parabrahman 

as the sole redeemer, who alone can release the insignificant  from the cycles of birth 

and death. Such refuge will enable one to remain unperturbed and experience the bliss of 

Parabrahman in all states and circumstances.  

Engaging in various spiritual or devot

Parabrahman is also a form of bhakti. Bhakti, thus, is not merely an intellectual exercise but 

also an active participatory exercise. As discussed earlier, Swaminarayan advocated prav tti 

in niv tti and encouraged various spiritual, moral and welfare activities for which the 

 continues to build several mandirs and community centres. Bhakti in the form of 

devotional activities could be in any of the nine forms of bhakti, such as listening to 

discourses, singing devotional songs, and offering food to Parabrahman, which are 

 
811 (Bhadreshdas,  352) 
812 (Bhadreshdas,  354) 
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enumerated in the Bh gavat Pur a (7.5.23-24). Devotees may engage in any of these nine 

 

The , however, notes that these devotional activities should not be aimed for liberation, 

nor should they be practised aimlessly purely for its own sake. They should instead be 

practised with the sole purpose of earning the divine approval of Parabrahman. Bhakti 

practised in this manner is known as ni .813 In fact, any activity carried out with 

this purpose takes the form of ni : 

So, if one abandons the desire for the fruits related to dharma, artha, , and if 

one performs pious karmas only to please God, then those pious karmas become a 

form of bhakti and aid in the attainment of liberation.814 

Accordingly,  that is performed with the desire for other fruits does not lead to 

liberation. 

The , thus, notes that ,  and devotional activities are various forms or 

dimensions of bhakti ananyani pa bhakti

pa 

bhakti encompasses of taking firm refuge of Parabrahman Swaminarayan as the sole 

bestower of liberation

various devotional activities. hese various forms cultivate  

attachment and allegiance to Parabrahman, whi

practised as in the state of , profound devotion to Parabrahman becomes part of 

 

Bhakti, as s dhana and , in the form of firm conviction, refuge and worship is to be 

directed towards the manifest form of Parabrahman. The , whilst defining bhakti, 

explains bhakti as profound love, accompanied with the glory of Ak arabrahman and 

Parabrahman, towards the manifest form of Parabrahman. Such bhakti is termed as 

a bha believed to earn the greatest fruits. Pratyak a bhakti can be 

fulfilled by worshipping the Ak arabrahman Guru as upholding the manifest form of 

Parabrahman. 

 
813 (Bhadreshdas,  350) 
814 (Vac. Gadhada II.11) 
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devotees at all times, his presence continues through the linage of the Ak arabrahman Gurus. 

The Ak arabrahman Guru is, thus, . 815  

The fruit of worshipping Ak arabrahman is the same as that of worshipping Parabrahman. 

This is affirmed through the ad, which describes the sac

entail both Ak arabrahman (apara) and Parabrahman (para). Hereafter, the Upani ad states, 

   aikataramanveti 816 Sadhu Bhadreshdas explains that the 

arabrahman or Parabrahman, leads to 

liberation.817 Thus, cultivating profound love for the Ak arabrahman Guru by listening to his 

discourses, taking his firm refuge, and other such forms of bhakti is equal to cultivating 

profound love for Parabrahman. Consequently, earning the divine approval of the 

Ak arabrahman Guru is equivalent to earning the divine approval of Parabrahman.  

5.5.4.1. Auxiliary Forms of Bhakti 

Certain auxiliary forms of bhakti, when practised regularly, 

bhakti. They include maintaining constant enthusiasm ( ), patience (dhairya), habitual 

recollection ( ), forbearance (saha), subserviency ( ), restrain (sa yama). 

Along with these, faith ( a) is shown as an essential factor that enables one to remain 

 specifies that one must maintain faith in every 

aspect of one spiritual journey, in the foundational ontological entities (sidd ), 

) and in the various day-

to-  ). Unwavering faith in 

each of these aspects will eventually lead one towards realisation.  

Though insisting on maintaining faith,  does not obscure the relevance of reasoning. 

This is clarified by showcasing a distinction between sattarka (pure or valid reasoning) and 

dustarka (impure or invalid reasoning).818 Sattarka is defined as reasoning that reinforces the 

principles advocated by the Ak arabrahman Guru. In other words, it supports the existing 

a in terms of comprehending the words of the Guru and his teachings of the scriptures 

 
815  
816  
817 (Bhadreshdas, opani yam 215 16) 
818 (Bhadreshdas,  362) 
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but is not accepted as an autonomous means of knowledge. Independent reasoning or 

reasoning for its own sake (referred to as dustarka) can always be defeated by another 

reasoning. Moreover, reasoning is a product of buddhi and thus is greatly inferior to the 

eternally pure entities of Ak arabrahman and Parabrahman. For this reason, the  recalls 

the Ka ha Upani ad that denies the dependence on reasoning alone for realising spiritual 

knowledge, nai . 819 

 

Further, bhakti is outlined as not merely cultivating a personal relationship with the 

Ak arabrahman Guru but also those associated with him, that is, the other members of the 

that is, engaging in the service and devotion to 

Ak arabrahman and Parabrahman, while being a personal enterprise often involves practices 

that ving community of practitioners. 820 The personal enterprise 

For unhindered progress, the 

members of the  are encouraged to cultivate affection (suh ) and a 

sense of unity (ekya). Such cultivation becomes effortless by observing the good in all (gu a 

graha a). Sadhu Bhadreshdas explains  understood to refer to 

good qualities, on the basis of the philosophical principles of the Ak ara-Puru ottama 

Siddh term explained as entailing the 

two eternally pure entities, Ak arabrahman and Parabrahman. In this vein, the true sense of 

observing the good  in all is fulfilled only by understanding their fortune of being blessed 

with a relationship with Ak arabrahman and Parabrahman. Such observance would uproot the 

otherwise easily arising human response of jealousy, anguish, and the like. 

Additionally, the devotee must maintain a disposition of a servant ( a). Many schools 

centred around bhakti   

This analogy of the servant and master is often used along with the analogy of the beloved 

and the lover. Carman, while analysing the philosophy of Ramanuja, remarks: 

This [ ] did not, however, necessarily exclude the important Vai ava 

idea of devotion of the human beloved to the Divine lover, an analogy that was so 

 
819  
820 (Paramtattvadas, An Introduction to Swaminarayan Hindu Theology 61) 
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later in North India by various Vai ava sects.821  

The Ak ara-Puru limits the analogy of the beloved and the lover only as an 

illustration of loyalty towards the supreme Godhead, Parabrahman Swaminarayan. With 

respect to identification, the devotee must identify himself solely as a servant and engage in 

service and worship like the ideal servant Ak arabrahman. The notion of subserviency is 

extended even to other members of the . The phrase common to the  

is becoming the servant ( ) of a servant ( ) 822 One is the servant not just of 

Parabrahman but also of those associated with him. In the  ritual, also composed by 

Sadhu Bhadreshdas, the prayer by the devotee performing the  ends with the shloka: 

  kara  | 

Eva   nitya   ||823 

This prayer for becoming a servant, almost six times removed from the up syadeva 

Parabrahman, presents the extent of humility one must cultivate. In fact,  spiritual height 

humility and subservience towards 

Parabrahman, the Ak arabrahman Guru and the other devotees.  

. 

looking within. One must 

look within the self and contemplate upon the essential purity of the . The  adds 

that such reflection not only involves looking to the  but also that which resides within 

the , that is, Ak arabrahman and Parabrahman.824 Moreover,  of the external 

forms of Ak arabrahman and Parabrahman and perceiving every being as pervaded by 

Ak arabrahman and Parabrahman is also a form of antard ti. In fact, even steadfastly 

obeying the commands imparted by Ak arabrahman and Parabrahman is also recognised as a 

form of antard ti. In this way, any action that involves reflecting upon the forms of 

Ak arabrahman and Parabrahman is deemed as a form of antard ti. Thus,  does not 

limit the endeavour of constant reflection only to the  but extends it also to 

 
821 (Carman 221) 
822 (Vac. Ga ha  I.69) 
823  of your servant, five times over  
824 (Bhadreshdas,  367) 
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Ak arabrahman and Parabrahman that prevail within the  as reflection on 

Ak arabrahman and Parabrahman and not merely the , leads one towards liberation.  

 mentions certain devotional practices that are to be performed on a daily basis to 

These include 

performing  (personal worship and prayer),  (offering prayer with the light of a 

flame), reading the Vacan m ta and the works that document the life-incidents of the various 

Ak arabrahman Gurus. Along with these, one engages in as -  five times a day.825 It 

is a process of visualising orm and vividly imagining him before oneself as involved 

in various routine events of the day such as bathing, eating, napping etc. Such prayer through 

visualisation is viewed as an 

the Divine as it: 

[r]ests on the attentive mode of awareness, as the visualisation demands a 

conscious flow of consciousness towards the same object (i.e., mental 

focus)

imagination. 826 

Swaminarayan, however, insists on visualising not only the form of God but also of the 

Ak arabrahman Guru, the ideal devotee: 

Just as one performs the as -  of the God, if one performs the as -  

of the ideal bhakta 

bhakta.827 

Such bhakti of God and the Guru is also affirmed through the Upani adic 
828 The Upani ad instructs in worshipping the 

Ak arabrahman Guru in the same manner as one worships the supreme Parabrahman. 

Through such as - , every individual, irrespective of class, caste, gender, can 

creatively serve the Guru at any time and space.  

 
825 (Bhadreshdas,  369) 
826 (Timalsima 56) 
827 (Vac. Varat la 5) 
828 supreme love for Param tman, of the Guru like that of the Param  
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Apart from as - , certain other mental activities are to be practised at regular 

intervals. These involve six thought processes aimed at training the mind and overcoming the 

day-to- bhakti.829 They are namely, 

thinking on the essential distinction between oneself and the material 

body, Kart -doership, 

reflecting only on the good in others, Na  

thinking on the temporality of the phenomenal world and thinking 

of the divine approval. Amongst these,  seems to be the most crucial 

as the  notes that this thought must prevail in every act and is claimed to be 

 greatly beneficial, for pleasing the Guru which is the ultimate fulfilment of 

bhakti. 

Thus, one who masters all these various components of Ek ntika Dharma attains 

, which marks the attainment of liberation. However, even in this state of 

liberation,  is to be practised, that is, one continues to perform bhakti while 

observing dharma,  and . In the state of , following dharma, 

,  and bhakti become spontaneous (sahaja) and seamless (sukara). 

5.6. Nature of Mukti 

Attaining divine approval (prasannt

is the final attainment beyond which nothing is left to be attained, a state in which one has 

attained freedom from all ka (this-worldly) attachments. It is freedom (mukti) from the 

bondage that had eternally tied one in the cycles of birth and death. 

The  asserts this bondage as real and eternal ( , without a beginning) and not a 

mere appearance or illusion, as the Advaitins would claim. The reality of bondage is affirmed 

through the Upani adic hira  mukham 830 This 

Upani adic prayer is for the realisation of the true form of Parabrahman. It begins with the 

predicament of the  of being unable to realise the true form of Ak arabrahman and 

hira maya 

 
829 (Bhadreshdas,  367 68) 
830 a Up. 15) 
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p tra). This golden vessel is explained as the 

eternally attached to the .831 Thus,  in the form of the material world that causes 

bondage of the  is real and eternal.  

Though this bondage is , without a beginning, it terminates in the state of mukti. Mukti, 

thus, whilst having a starting point, remains perpetual or ananta, without an ending point. 

Mukti as the ultimate goal of humanity is admitted by almost all schools of Indian 

philosophy. Each school, however, offers a different narrative of the nature of mukti.  

begins by enumerating various narratives offered by the different schools and rejects them for 

- khya schools explain mukti only 

as an absence of pain and suffering. In contrast, certain schools of Ved nta explain mukti as 

enjoying the inherent bliss of oneself (Madhvacharya) or attaining the  

(Nimbarkacharya).  

The  presents mukti as a release from all material attachments and positively, as 

attaining the virtues of Ak arabrahman and performing bhakti to Parabrahman in that state 

with deep humility.832 Thus, though like other Bhakti schools, the Ak ara-Puru ottama 

mukti in the form of an unique attainment, this aspect is 

not defined as acquiring physical proximity in the abode ( ), acquiring a similar form 

( ) and qualities ( Instead, it is defined by realising 

the Ak ara On this ground, two forms of 

mukti are affirmed: j -mukti videha-

mukti  

5.6.1. -Mukti 

Ak ara-Puru o  schools that accepts the concept of 

j -mukti. Madhvacharya seems to admit it, which he refers to as Aparoksa  

However, this state is not synonymous with mukti 

release 833 a step towards mukti, which is ultimately achieved only after the destruction of 

the mortal body. The , however, refers to j -mukti as being equivalent to videha-

 
831 (Bhadreshdas, opani ab yam 22) 
832 (Bhadreshdas,  374) 
833 (Sharma 316) 
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mukti. The state of j -mukti is defined as enjoying the supreme bliss of Para

whilst alive, such a released  ( -mukta) has attained , perceives 

Parabrahman in everything and being, and remains immersed in the bhakti of Parabrahman 

that is embellished with dharma,  and .834 

Sadhu Bhadreshdas offers many Upani adic references that affirm the concept of j -

mukti. Many use the term iha atra sation of 

Brahman. For instance, towards the end of the Ka ha Upani ad, Yamar

 atha martyo'm to bhavati 835 

This verse explains the experience or realisation of Ak arabrahman upon the termination of 

all desires. The term nuja tradition, which does 

not admit j -mukti during the time of meditation. 836 Sadhu 

in this body, in the lifetime. 837 Thus, 

upon the termination of all desires, one attains the realisation of Ak arabrahman and thereby 

also of Parabrahman in this lifetime. 

Moreover, the a Upani ad is shown to elucidate the state of a j -mukta. The Upani ad 

describes the nature of Ak arabrahman and Parabrahman as manifesting in the world in a 

human form and immanent in the world by being all-pervasive. Moving this forward, Sadhu 

Bhadreshdas interprets the following two mantras as describing one who has associated with 

that Ak arabrahman Guru and attained i 

  tato na vijugupsate i 

 tatra ko moha  ka   838 The 

Ramanuja tradition explains this mantra as sh  of all 

is explained as 839 

While Sadhu Bhadreshdas  

of all, he notes that this can be experienced eternally only in the state of liberation. Thereby, 

 
834 (Bhadreshdas,  376) 
835 ses Bra
6.14) 
836 (H. Apte 97) 
837 (Bhadreshdas, opani yam 166) 
838 
not offend or insult. When realis
( a Up. 6,7) 
839 (H. Apte 6) 
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he understands sak tk ra  ( realising ).840 Accordingly, these mantras are 

explained to describe a j -mukta who sees Parabrahman in everything and thus does not 

experience hostility with anyone or grief in any adverse circumstance. The j -mukta 

eternally  

The opponents of j -mukti offer a well-known counter Upani adic statement which 

insists that freedom from pleasure and pain is not possible till the dissociation with the body, 

a   . 841 Sadhu Bhadreshdas responds by showing 

this statement to highlight the distinction between the material body, attachment to which 

results in pain and pleasure, and the immortal .842 Thus, he concludes that this 

statement does not in any way deny the notion of j -mukti, but only offers rightful 

discrimination (viveka) between the body and the tman.  

Many  schools deny the notion of j -mukti.  

that statements that affirm j -mukti should not be interpreted literally but only 

figuratively as a state similar to mukti.843 Ramanuja in his commentary on the Brahma-S tra, 

le a  844 remarks: 

Good works which produce results favourable to knowledge and meditation 

perish only on the death of the body (not during the lifetime of the devotee).845 

Sadhu Bhadreshdas, undoubtedly, admits the destruction of favourable (punya) and 

unfavourable (p pa) results of actions. He compares favourable results to a pair of golden 

handcuffs (suvar ), which though made of valuable material, tie one to this world. 

j -

mukti. This destruction marks the destruction of the causal body ( ), while the 

physical body continues. The reason for the continuance of the physical body is attributed to 

( ).846 This explanation eliminates the 

various oppositions that were faced by Shankaracharya.  

 
840 (Bhadreshdas,  379 80) 
841  
842 (Bhadreshdas,  378) 
843 (S. Chari 315) 
844  
845 (Thibaut 724) 
846 (Bhadreshdas,  382) 
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Shankaracharya advocates j -mukti, and therefore also has to address the question of 

embodiment. He explains the continuity of the body due to the presence of , 

which are not destroyed after attaining knowledge. This is illustrated throu

wheel, which after acquiring momentum, continues to spin and only gradually comes to a 

standstill.847 Moreover, a certain kind of  is said to persist due to past impressions, just 

as one continues to perceive a double moon despite knowing that there is only one moon. 

Such persistence of  is criticised by scholars, such as  

unsound. 848 Moreover, the 

body with the  karma is part of ignorance while the wheel is real and thereby 

. 849 

liberation, karma seems to have more force over .  

The , on the other hand, notes that the state before j -mukti entails two kinds of 

karma, namely, the sum total of all our karmas performed in past lives (sancita karma) and 

the other comprise of the commenced fruits of some these accumulated karmas (

karma). Both these karmas are destroyed on the attainment of j -mukti. The body yet 

continues to prevail after mukti but not due to the force of the  since the root 

of all karma is dest

karma. 

Moreover, the aphorism on the basis of which Shankaracharya admits the presence of 

 karma even upon the attainment of   

vimok ye'tha sampatsya iti 850 It describes the reason for the delay in attaining liberation. 

H
851 vimok ye

in terms of ultimate release, encompassing both j -mukti and videha-mukti. The delay in 

attaining this ultimate release is explained as the influence of  and the absence of the 

realisation of .852 Once the influence of  is uprooted through the profound 

attachment with the Ak arabrahman Guru and imbibing his teachings, one experiences the 

 
847 (Swami Gambhirananda 840) 
848 (S. M. S. Chari, a i. 169) 
849 (Fort 39) 
850  
851 (Swami Gambhirananda 840) 
852 (Bhadreshdas,  293) 



225 

 

 

Further, becoming j -mukta does not exempt one from prav tti. In fact, it is a state in 

which one can perform ceaseless devotion, as one is no longer disturbed by material 

aversions. Such devotion is referred to as s dhya bhakti  as discussed in the earlier section. 

Moreover, one becomes a model for others; others can learn and emulate the practices of the 

j -mukta. This practical aspect of guiding others in j -mukti is also highlighted in the 

Advaitin tradition.853 However, it is important to note that the ultimate model for all aspirants 

in the Ak ara-Puru otta Ak arabrahman Guru, who is essentially different 

from the j -mukta. The Ak arabrahman Guru alone has the power to grant liberation to 

aspirants; the j -mukta, thus, can encourage one to associate with the Guru, and the Guru 

alone can lead one to realisation.  

Videha-mukti is a state achieved when one sheds the mortal body, with the will of 

Ak ara ween 

j  and videha-mukti is that of place and body; while the former is attained in the material 

world with the material body, the latter marks the attainment of the Ak ara

divine body.854 h these forms of 

liberation. Thus, the locative difference does not lead to any distinction in terms of degree, of 

one being higher or lower than the other. This is explicitly stated as: 

 

Bhede'pi na phale bhedo  ||855 

Accordingly, there is no essential difference between j -mukti and videha-mukti. The 

former is not a gradual or penultimate form of the latter.  

5.6.2. Videha-Mukti 

On attaining videha-mukti, the  leaves the body through the su  or the 

brahma n di and travels through the path of arci that leads to the final destination, 

 
853 (Fort 41) 
854 (Bhadreshdas,  384) 
855 
difference in the resu  442) 
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Ak ara  attains a special divine body that transcends all 

distinction of gender, name etc. In this divine body, one does not experience hunger or thirst, 

pleasure, 856 Here, the  

seems to be alluding to the descriptions of other abodes that mention the released as roaming 

in beautiful gardens etc. For instance, Vaiku ha is described as: 

There are streams of living waters, trees laden with delicious fruits, gentle breezes 

and golden sunshine to cheer them [redeemed ]. Amid these delights they 

sing and feast, listen to the music of heavenly choirs, and enjoy at times 

philosophic converse with one another.857  

Radhakrishnan claims such an abode as unsatisfactory to the mystic self who yearns for 

becoming one with the supreme reality. Though the  maintains the individuality of the 

, it emphasises on the concentrated dar ana 

devout n. The  neither aspires to roam around nor change its form to be an object 
858 The released  remains solely 

-shaped form.  

The presence of a place of destination implies a specific route leading to that destination. This 

route that leads to Ak ara rg  as it begins with the realm 

of light. The route is outlined in the Upani ads, such as  and the B yaka, 

as encompassing the realm of light (arci), day (ahas), the bright fortnight ( a), the 

six months when the Sun travels northward ( a), year (samvatsara), sun ( ), 

moon (candra) and lightening (vidyut). The  conforms to the order asserted in the 

ad. The presiding deities of these realms are referred to as the  

or guides that lead the released . However, the  submits Ak arabrahman and 

Parabrahman as the  or the chief guides till the final destination, 

Ak ara ad that 

tatpuru  s  brahma gamayati. 859 The 

 

 
856 (Bhadreshdas,  383 84) 
857 (Radhakrishnan, Indian Philosophy 711) 
858 (Bhadreshdas,  385) 
859 -6) 
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The presiding deity of the vidyut or lightening is known as  or divine 

person who in the final stage leads the soul to brahmaloka (  

gamayati).860  

thus is  ( not a material human body ). The  also quotes Aitareya Upani ad, 

am tah samabhavatsamabhavat 861 Here, the term explained as a 

reference to Ak arabrahman. Aitareya Upani ad comprises one of the four  of 

Shankaracharya,  brahma. 862 Sadhu Bhadreshdas explains the term 

as exceptional knowledge  ( prak a  ). He notes that knowledge is an essential 

form of all  and . Exceptional knowledge is thereby attributed to 

Ak arabrahman, who is superior to all these sentient beings.863 

Ak arabrahman  moves upward to 

Ak ara

Ak arabrahman ( ) and 

Parabrahman ( ). Hence, both Ak arabrahman and Parabrahman guide the released 

.  

In his Brahma-S tra 

implicitly include the presiding deities of the various realms like Arci, Ahas and so on.864 

They are understood as forming entourage of Ak arabrahman and Parabrahman and thereby 

have an implied recognition. The movement of these deities is limited from the end of the 

former realm to the end of its own realm. Thus, only Ak arabrahman and Parabrahman guide 

the released n till the final destination, Ak ara  further specifies that 

this divine route, also referred to as devapatha  and brahmapatha,  encompassing these 

various realms is revealed by Parabrahman himself. Parabrahman, as per his own will, may 

guide the released  through each of these realms or may guide the  directly to 

 
860 (S. M. S. Chari, The Philosophy of the Upani ads 300) 
861 tman comes out of this world and reached the heavenly abode, all desires are fulfilled 

 
862  
863 (Bhadreshdas, opani yam 442) 
864 (Bhadreshdas, yam 410) 
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Ak ara .865 The will of Parabrahman is, therefore, not bound by the order of these 

realms.  

The  that traverses the  path never returns to the material world as it effectively 

traverses the cycles of birth and death.866 This marks this path as the most superior and thus 

navigable only for those who have attained . The ad is cited, 

 vidu  ye ceme'ra amabhisa bhavanti 

yarci 867 Here, Sadhu 

associating with the Ak arabrahman Guru. Only those aspirants who associate with the 

Ak arabrahman Guru and attain  

is not identified in the literal sense as a forest but as a place like a forest where one can 

engage in contemplation without any distractions.868 Such an explanation does not limit the 

path of light only to renunciants but to anyone, irrespective of class or occupation, who 

associates with the Ak arabrahman Guru.  

The following verse of the ad 
869 Those who are otherwise 

philanthropic but lack the spiritual inclination and are bereft of the knowledge of 

Ak arabrahman and Parabrahman earn an inferior path known as dh ma m rg  or the dark 

path that leads one to pit loka or svargaloka. Here again, Sadhu Bhadreshdas understands the 

but as a lack of knowledge as Ak arabrahman and 

Parabrahman. 870 Such  return to earth and are born in a body that is determined by their 

past actions.  

Further, those who have engaged in bad deeds in their lifetime attain the lowest path, known 

as sanyam na m rg,  which leads one to Yamaloka

respective path to the  in accordance with their past deeds.  

 
865 (Bhadreshdas,  396 97) 
866 The released tman may, if Parabrahman so wills, return on earth to fulfil certain tasks. However, even upon 
return the released tman remains in the liberated state.  
867 
5.10.1) 
868 (Bhadreshdas,  220) 
869  
870 (Bhadreshdas,  395) 
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5.6.3. Nature and Form of Released tman 

The released  attains a divine body known as the br hm -tanu  body made of 

Brahman. The  essentially retains its essential ontological nature of being  or  

but acquires a body that is made of Brahman. This body possesses a divine human-shaped 

form. The ontological distinction between the released , Ak arabrahman and 

Parabrahman eternally remains. The attainment of a new body is expressed through the 

Upani adic analogy of the goldsmith871  just as the goldsmith moulds gold into different 

forms, Para  different bodies. It then offers a list of forms that 

Param

Hira yagarbha, but as the body attained by the released  

for experiencing the supreme bliss in Ak ara 872 that is, the body of Brahman. 

This body of the released is also discussed in the ad. In the 

vamevai  jyotirupasampadya svena 

padyate 873 the released tman, referred to with the term 

shedding the mortal body travels through the path of light and through its 

own form (svena rupe a). Other commentators, such as Ramanuja, also interpret this 

aphorism in terms of videha-mukti, but there are significant differences. While analysing this 

aphorism, Chari notes: 

For Ramanuja, the individual soul, whose nature was eclipsed due to karma or the 

deeds of the past lives, reveals itself in its true nature with all the inherent 

qualities such as apahata-  etc. in the state of mukti.874 

This implies that though Ramanuja understands the term j , 

Sadhu Bhadreshdas understands it as 875 that is,  or  who 

is serene on having acquired the virtues of Ak arabrahman. Further, Ramanuja interprets 

a explains it in terms of a 

physical form, the divine body of Brahman, as the qualities of the  are already entailed 

in the term  
 

871 (Br. Up. 4.4.4) 
872 (Bhadreshdas, B yakopi yam 268) 
873 

 
874 (S. M. S. Chari, The Philosophy of the Upani ads 94) 
875 (Bhadreshdas,  386) 
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The , further, emphasises that unlike the bound  in the mortal body, the released 

 in the br hm -tanu is not dependent or limited by it for acquiring knowledge 

(indriyanirpek amiti tu tattvam).876 By the will of Parabrahman and Ak arabrahman, the 

released  is omniscient and knows the past, present and future at all times without being 

dependent upon any sense-organ. The liberated  omniscience is asserted in the 

Upani adic revelation: vedayate yastu somya sa sarvajña  sarvo bhavati 877 Here, Sadhu 

, who becomes sarvajña  or omniscient and 

sarvo bhavati  or fulfils all its desires. The tman is stated to acquire this state through 

one who knows. Sadhu Bhadreshdas explains e

not simply knowing but as realisation attained through the association with the 

Ak arabrahman Guru.878 Thus, the released , through the grace of the Ak arabrahman 

Guru, comes to know all effortlessly. Elsewhere in the Sudh adh r

the released  along with Ak arabrahman and Parabrahman, is described as transcending 

the limitations of a.879 The senses only extend to objects within their reach. However, 

the released  is all-knowing and thereby acquires knowledge of objects beyond the 

senses.  

Apart from being omniscient, the released  realises various divine virtues that are 

enumerated in the ad 8.7.1 as free from the aversions of  

( ma), beyond old age (vijara), beyond the cycle of birth and death (vim tyu), ever 

devoid of pain (vi oka), beyond hunger (vijighatsa), without thirst ( ), with the ability 

to spontaneously manifest all desires ( ) and will (satyasa kalpa). These virtues are 

also attributed to Ak arabrahman in 8.1.5 of the same Upani ad. These virtues thus are 

realised by the released  on attaining liberation. Shankar and Madhva, in both these 

sections of the Upani ad, attribute the virtues to Brahman. While Ramanuja, like Sadhu 

Bhadreshdas, admits 8.7.1 as showcasing the attributes of the released . However, there 

are certain palpable differences. Firstly, Ramanuja affirms all these eight virtues to be 

inherent to the individual : 

 
876 (Bhadreshdas,  402) 
877 -  
878 (Bhadreshdas, opani yam 212) 
879 (Bhadreshdas,  146) 
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When therefore at the moment of Release those essential qualities assert 

themselves, the case is of manifestation, not one of origination.880  

Thus, all these qualities, which were latently present in the individual , manifest in the 

state of liberation. The , however, differs by specifying that the first six qualities are no 

doubt essentially part of the  at all times; the last two qualities,  and 

satyasa kalpa, are acquired only with the attainment of liberation.881 Thus, while the first six 

qualities manifest, the latter two originate.  

The second aspect of difference concerns the force behind the manifestation (and origination) 

of the qualities. Ramanuja ascribes it to the disassociation with karma: 

Intelligence, therefore, bliss and other essential qualities of the soul which were 

obscured and contracted by Karman, expand and thus manifest themselves when 

the bondage due to Karman passes away and the soul approaches the highest 

light.882  

 The , on the other hand, ascribes it to the association with the manifest form of the 

Ak arabrahman Guru. The Ak arabrahman Guru, in whom these qualities are ever manifest, 

inspires those qualities in the individual  and enables the origination of  and 

satyasa kalpa.883 Moreover, unlike the released  of Ramanuja, these qualities manifest 

and originate before shedding the material body in the state of j -mukti.  

Interestingly, the , while elucidating the quality of satyasa kalpa, proclaims it to be 

, 884only an indication of power. Though the released  

gains these extraordinary qualities that would instantly fulfil any wish, it never feels the need 

to utilise such qualities. For the bliss that one would experience on the fulfilment of any wish 

is much inferior to the bliss of Parabrahman. Thus, despite having acquired divine virtues, the 

released   

 
880 (Thibaut 758) 
881 (Bhadreshdas,  401) 
882 (Thibaut 758) 
883 (Bhadreshdas,  407) 
884 (Bhadreshdas,  408) 
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The released  engages only in devout worship which is established through certain 

Upani adic references, . 885 The 

released  does not perceive ( ). The 

following statements (Br. Up. 4.3.24-31) describe the released  as one that does not 

smell, hear, touch etc., 

Bhadreshdas understands these statements in terms of the released , other 

commentators like Shankar and even Ramanuja explain it in terms of the  in the state of 

deep sleep.886 

Upani ad as 4.3.32 goes on to discuss Brahmaloka, the ultimate residence of the released 

.  

Despite being empowered with various divine virtues, the released  cannot be 

proclaimed as the cause or controller of the universe. However, the cosmic process of 

creation does include the released  as -puru a who, along with -prak ti, 

enables the unfolding of various elements of the universe.887 The  compares such 

involvement of the released  with the minister of a kingdom who has been given certain 

duties on the will of the sovereign king.888 Thus, the released , like the minister, is ever 

subordinate to Ak arabrahman and Parabrahman and never becomes an independent cause 

and controller of the universe. So, when the Upani ads describe the released  as 

 (self-ruler)889, Sadhu Bhadreshdas explains it as not being governed by 

( )890, but never beyond the governance of Ak arabrahman and 

Parabrahman. 

Though the released  realises the divine virtues of Ak arabrahman, it does not share all 

the qualities that eternally encompass Ak arabrahman. On attaining , the 

released  is stated to share the same blissful experience of Parabrahman as 

Ak arabrahman. The  cites ad, 

brahma 891 The released  (sa) in the divine abode attains the bliss of 

 
885  
886 (Swami Madhavananda 673; Thibaut 384) 
887 (See Chapter 3 section on Process of Cosmic Creation) 
888 (Bhadreshdas,  411) 
889 (Ch. Up. 7.24.2) 
890 (Bhadreshdas,  337) 
891  
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Ak arabrahman (brahma ).892 Accordingly, qualities that enable one 

to experience the bliss of Parabrahman and worship him devoutly are realised, but other 

qualities such as being the cause of the universe, beholding the Supreme Being as the divine 

abode, granting liberation to aspirants, remain exclusive to Ak arabrahman. Such 

exclusiveness is affirmed by Brahma-S tra 893 Sadhu 

Bhadreshdas notes that the s tra asserts the similarity in the form of the bliss of Parabrahman 

as the sole (  common ground between the released  and Ak arabrahman, and 

 implies qualities that are particular only to 

Ak arabrahman and thus not shared with the released . Hence, despite attaining 

qualitative oneness with Ak arabrahman, the released  ever remains subordinate to both 

Ak arabrahman and Parabrahman.  

5.6.4. Absence of Metaphysical Mergence  

Mukti in the Advaita tradition is described as absolutely merging with the singular 

ontological reality, Brahman. One of the most well-known illustrations offered to explain the 

same is of the drop merging with water or the rivers merging with the ocean. These 

illustrations are affirmed through the interpretation of the Upani ads, such as that of the 

 and Mu aka Upani ads which explain the rivers losing their name and form on 

disappearing into the ocean (asta  gacchanti). The Ak ara-Puru , rejecting 

this understanding of a metaphysical mergence of the  with Parabrahman, offers a 

different understanding of the illustration.  

The ad, in 6.4, states the sixteen elements ( ) that belong to the 

individual  

into the ocean in 6.5 is compared to the individual  whose individuality in terms of its 

respective sixteen elements is eclipsed (abhibh va) due to the profound splendour of 

Parabrahman.894 Moreover, the  is referred to as the puru a  as its individuality is not 

lost but only overshadowed.  

A similar explanation is offered of the same analogy stated in the Mu aka Upani ad 3.2.8. 

Here too, the released  is affirmed to discard its material name and form and attain the 
 

892 (Bhadreshdas, opani yam 363) 
893  
894 (Bhadreshdas,  403) 
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Supreme, just as the rivers attain oneness with the ocean.895 While interpreting this statement, 

Ramanuja highlights the oneness with the Supreme as: 

There is no identity ( ) between the rivers and sea water, but there is only 

disappearance of the distinguishing features ( ). In the same way the 

individual selves do not become identical with Brahman but on the other hand, 

they attain equality in respect of their nature.896  

Sadhu Bhadreshdas does not accept any such equality with the nature of Parabrahman. 

Instead, he understands mergence as being completely immersed in the devotional ocean of 

asta  gacchati) is understood 

in terms of constant mental connection. Sadhu Bhadreshdas concludes by offering a 

supplementary example that  

gacchati.

West

lost its individuality. If it were so, the Sun would not rise again every morning.897 In this way, 

though the Upani ads assert mergence with the Supreme, it is not a metaphysical mergence 

but a mental state and an affirmation of the supreme greatness of Parabrahman before whom 

everything loses significance. More so, the released , even in its individuality, never 

attains equality with Parabrahman in any manner but continues to worship him with deep 

humility. Stressing on such subordination and essential distinction between the released 

 and Parabrahman, the  submits: 

 mok  

Mok  na mok ||898 

The worship of Parabrahman is explained not only as a spiritual endeavour but as the 

essential form or  of mukti. The state of mukti is nothing but worship of Parabrahman 

in this lifetime and then in the divine abode Ak ara  

 
895 (Bhadreshdas,  404) 
896 (S. M. S. Chari, The Philosophy of the Upani ads 127) 
897 (Bhadreshdas,  404) 
898 tman ever remains engaged in the  

 453) 
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5.7. Summary 

All n and  are entitled to attain the ultimate goal of liberation through the 

practice of the spiritual endeavour. The only way to reach this highest goal is to earn the 

divine approval of the eternally pure Ak arabrahman and Parabrahman. Thus, any effort 

undertaken towards liberation must be directed towards earning such divine approval. In fact, 

the effort becomes a spiritual endeavour only when it aims to earn divine approval.  

Such divine approval can be earned through the attainment of a. Thereby, 

 is deemed the great endeavour or the s dhana-guru and is an aggregate of 

various spiritual endeavours.  means acquiring qualitative oneness with the 

Ak arabrahman Guru. Such oneness is asserted in various Upani adic aphorisms of 

sm

tm  brahman  in all these aphorisms is identified as the 

Ak arabrahman Guru. The grammatical congruence is to be understood as attributive 

similarity, like in the case of "si ho m navaka " or the lion-child. 

 or qualitative oneness with the Ak arabrahman Guru can be cultivated through 

the profound attachment in thought, virtuous actions and engaging in selfless devotion of 

Parabrahman. Such profound attachment is maintained through constant contemplation on the 

form and auspicious virtues of the Ak arabrahman Guru.  

For acquiring the auspicious qualities of the Ak arabrahman Guru, one must identify one s 

 with the Ak arabrahman Guru. Such identification enables one to perceive every 

action of the Ak arabrahman as pure and divine and reflect on one's material vices and faults. 

One must develop intense adoration with the Ak arabrahman Guru, making one s thoughts 

always centred on his form and actions. Intense adoration and imbibing the teachings of the 

Ak arabrahman eventually leads one to acquire his auspicious virtues and realise 

. Furthermore, in this state of , one must worship Parabrahman 

with deep humility.  

Thus, the realisation of  is not simply a discovery of one s latent qualities but is 

also characterised by the attainment of the auspicious virtues of the Ak arabrahman Guru. 

This attainment earns the divine approval of Ak arabrahman and Parabrahman, ultimately 

leading one to the goal of liberation. 
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An essential endeavour that encompasses  and leads to its realisation is 

.  is the four-fold system entailing four independent 

components, namely, dharma (observance of injunctions),  (self-knowledge),  

(detachment) and bhakti (devotion accompanied with the understanding of God s greatness). 

However, amongst these, bhakti is the fundamental component. The remaining three 

components, dharma,  and , should be observed to support or supplement the 

practice of bhakti.  

Dharma is observing the divine commands or ordinances of Parabrahman and the 

Ak arabrahman Guru. It also includes performing various codes of conduct as per the 

 and the . These moral codes do not restrict one from 

cultivating noble and auspicious virtues necessary for progressing on the path of liberation. 

These virtues can be cultivated through association with Ak arabrahman Guru and living 

according to his divine commands. Dharma must be observed along with the practice of 

bhakti,  and  for the realisation of . 

 in the context of  is the , that is, knowledge of the , 

cultivating the virtues of the Ak arabrahman and focusing on Parabrahman. In other words, it 

is the knowledge of the  along with the focus on Ak arabrahman and Parabrahman. It is 

not merely an intellectual process but requires constant association with the Ak arabrahman 

Guru. Upon such association, one must contemplate on his auspicious virtues and identify 

one s  with Ak arabrahman (ak aram aham). Such a process ultimately leads one to 

have the experience of Parabrahman.  

 is detachment from all material objects and desires while cultivating attachment 

with only Ak arabrahman and Parabrahman. This attachment with Ak arabrahman and 

Parabrahman must be cultivated by knowing the true form and nature of Ak arabrahman and 

Parabrahman. Further,  can fulfil one s goal of divine approval when supplemented 

with the performance of righteous actions and bhakti. Thus,  does not mean inaction 

or adopting a path of solitariness.  

Bhakti is the profound love for Parabrahman upon the realisation of the . Such 

love or worship is accompanied by the knowledge of Parabrahman s greatness. 

Parabrahman s greatness is essential to bhakti as, without it, one cannot develop and maintain 

a profound love for Parabrahman. The knowledge of Parabrahman s greatness is explained 
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through  which primarily is meditating on the form of Parabrahman as the supreme 

God-head, the all-doer, who eternally possesses a divine human-shaped form and remains 

present on earth through the Ak arabrahman Guru. Thus, the  of the Ak ara-

Puru  

Taking firm refuge ( aya) of Parabrahman Swaminarayan as the sole bestower of liberation 

and engaging in various devotional activities are also forms of bhakti. All these forms of 

bhakti should be directed towards the Ak arabrahman Guru, who alone ever upholds 

Parabrahman in entirety. Such pratyak a bhakti  alone can lead one towards liberation.  

Some other forms of bhakti should be practised for reinforcing one s profound love for 

Parabrahman. These forms not only include enthusiasm ( ), patience (dhairya), habitual 

recollection ( ), faith ( a) for strengthening one s relationship with the 

Ak arabrahman Guru, but also affection (suh ) and sense of unity (ekya) for 

strengthening one s relationship with fellow devotees. Further, one must daily engage in 

worship of Parabrahman through devotional practices like , , scriptural reading, 

as -  and various spiritual thought schemes to direct one s thoughts on Parabrahman.  

Thus, such bhakti supplemented with dharma,  and  is to be practised not only 

as a spiritual endeavour but also after one realises . Bhakti towards 

Parabrahman is a medium ( ) as well as the final attainment ( ) in the form of 

liberation. 

Mukti or liberation, in the Ak ara-Puru otta , is thereby defined as worshipping 

Parabrahman with deep humility upon realising qualitative oneness with the Ak arabrahman 

Guru. This state of mukti can be attained in one s lifetime (j -mukti) and after shedding 

one s mortal body (videha-mukti). In both these states, the released  remains eternally 

immersed in the bliss of Parabrahman. 

In the state of j -mukti, while one s desires in the form of the causal body get destroyed, 

the material body continues till death as per the will of Parabrahman. Upon death, the  

moves out from the su umn  n di and embarks upon the arci m rg towards Ak ara

The released  is guided upon this path by Ak arabrahman and Parabrahman. 
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The released  upon death attains a divine body made of Brahman known as the 

br hm -tanu.  It joins the countless other released  in Ak ara

enjoys the bliss and service of Parabrahman.  

In the state of mukti, the  attains the qualities of omniscience, spontaneous 

manifestation of desire and will. However, the  does not desire or will anything apart 

from the bliss of Parabrahman.  

Despite attaining liberation, the  remains essentially distinct and subordinate to 

Ak arabrahman and Parabrahman. Though the  acquires certain auspicious virtues of 

Ak arabrahman, various other functions, such as that of creation and granting liberation, 

remain exclusive to Ak arabrahman and Parabrahman. 

 Nature Upani adic References 

 

Grace 

"yamevai a v ute tena labhya"  

(Ka. Up. 2.23)  

(Mu. Up. 3.2.3) 

Realising 

 

"brahmaveda brahmaiva bhavati"  

(Mu. Up. 3.2.9) 

mi"  

(Br. Up. 1.4.10) 

Association with 

Ak arabrahman Guru 

as an endeavour for 

 

-  

Constant 

contemplation on the 

Ak arabrahman Guru 

"pra avo dhanu  

tallak yamucyate"  

(Mu. Up. 2.2.4) 

Worship of 

Ak arabrahman Guru 

in the same manner as 
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Parabrahman (Sve. Up. 6.23) 

Worship of 

Parabrahman or 

Ak arabrahman bears 

same result 

  

aikataramanveti" (Pr. Up. 5.2) 

 

Mukti 

Bondage is real 
"hira  

 

-mukti 
h  atha martyo'm to 

Up. 2.3.14) 

Parabrahman as guide 

to Ak  

"tatpuru o   brahma 

gamayati" (Ch. Up. 4.15.5-6) 

Ak arabrahman as 

guide to 

Ak  

utkramya amu

tah 

samabhavatsamabhavat" (Ai. Up. 3.4)  

Omniscience of 

released  

"sa sarvajña  sarvo bhavati" (Pr. Up. 

4.10) 

Enjoying 

Parabrahman s bliss 

like Ak arabrahman 

saha 

brahma ) 

Table 5.7-1  and Mukti: Upani adic References 


