
Ch.7 Aksarabrahman

10.81.4.

‘Ask yourself with concentration of mind which was the woods 
(Jungle) and which was the tree that was cut to create the sky and 
the earth ? Where stands the creator of this world and which is its 
foundation ?’
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‘It was the Brahman that was the woods and the tree that was cut and 
carved to fashion the earth and sky. The creator of the world stands on 
the earth. Brahman is his base and support.’ These hymns clearly indicate 
that the Parabrahman and Brahman are two separate entities. The first is 
the Creator and the second is under him.

Aksara, Brahman and Aksarabrahman are terms that really exemplify 
‘Open Texture’ which was mentioned in the beginning of this thesis. It is 
indeed very interesting to know how many meanings this term carries. 
Professor (Dr.) P.M. Mody wrote a very interesting thesis on this topic in 
Germany nearly 75 years ago. The title of the thesis is Aksara: 
A Forgotten Chapter in the History of Indian Philosophy’ (1932). He 
tried to find out exact connotation of the term as used in the Upnisads
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and the BhagavadgTta. He was not satisfied by the explanation offered by 
Sff Sankara and felt that the explanation of this term as offered by 
Sff Vallabha was nearer to the meaning as used in the Upnisads and the 
BhagavadgTta, especially the latter.

Let us see in how many ways this term Aksara is used as given by 
N. N. Bhattacharya in his ‘A Glossary of Indian Religious Terms and 
Concepts (Page 13).’

1 Aksara is (1) One of the forms of Brahman, (2) Others forms are 

‘Kala’, ‘Karma’ and ‘Svabhava’ according to the Vallabhites, 
(3) It appears in the form of Prakrti, (4) It is also used in the sense of 
Purusa (Tattvarthadipa 1.94 11.86), (5) It is identical with the Purusa with 
which the creation starts (Mundaka II. 1.1), Creation is thought to be as an 
emanatory process in Mundaka 1.1, II. 1,111.2., (6) It is the first cause, the 
immutable which is identical with Purusa in as much as the distinction 
between the subject and the object does not hold good prior to creation.

Even these six meanings are only representative. There are other 
properly derived meanings of this term. As a matter of fact, ‘there is 
always the possibility of some unforeseen kind of case in which it is not 
clear whether, or how, the concept should be applied !

Aksara or Brahman as a Reality, separate and independent from 
Parabrahman (Isvara) and Jiva is not accepted by Sff Ramanujaearya. In 

Sff Swaminaray ana’s ‘darsana’ or philosophy, this term Aksarabrahman 
is extremely important, next only to Parabrahman, as was shown earlier.

Let us now discuss this concept in some details. In the BhagavadgTta 
Chapter 8th the very first question of Arjuna in the very first sloka is 
‘Kimtad brahma’, i.e., ‘What is that Brahman?’ Lord Krsna says: 
aksaram brahma paramam, i.e., Aksara is Brahman or Brahman is 
Parama Aksara, which is the Supreme and Imperishable Self (Swarnl 
Adidevananda 2001 :271).

Sff Ramanujaearya calls this Brahman, as paramam aksaram, prakrti 
vinirmuktatmaswarupam i.e. The Brahman is Aksara or Supreme Imperishable
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Self, separated from Prakrti). In the Brhadaranyaka Upanisad it is stated: 

‘aksarat sambhavati iha visvam I ‘The entire world is created from Aksara’. 
(B.Up. HI: 8-9) Thus Aksara is considered to be the cause of creation.

Now we shall consider certain statements both in the Gita as well as 
in the Mundaka and other Upnisads that state that there is something, 
someone different from and beyond this Aksara or Brahman.

(1) Tad dhama paramam mama

(2) Brahmano hi pratistha’ham

(3) Brahmavid apnoti param

(4) Aksarat paratah parah

These statements themselves a 
position of those who have attained

That (Aksara) is (my) best (Highest) 
residence (Bh.G. VHI: 21)
I am the foundation of even 
Brahman (Aksara) (Bh.G. XIV : 27) 
The knower of Brahman Attains 
the Highest (Parabrahman) 
(Taittiriya Upa. II: 1) 
Paramatman (Parabrahman) is 
above Aksara which itself is above 
everything. (Mundaka II: 1-2.) 

re very clear. In other statements the 
this Brahman is described.

(5) Brahmabhutah prasannatma - A brahmanised person is a happy
soul or blissful person.
(Bh.G. XVin: 54)

(6) Esa brahmJ sthitih Partha - This is the Brahml state 
Nainam prapya vimuhyati / O Arjuna ! One who attains this,

will never be deluded.
(Bh.G. II: 72)

Here are the statements about those aspirants who initially were 
ordinary people, then they reached the state of Brahmanhood and became 
happy, blissful and beyond delusion.

Thus, we have clear references to Aksara or Brahman
(1) As the cause of the world (jagat-karta)
(2) It is possible for JTva to reach the condition of Brahman that gives joy.
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(3) There is an indication that there is something beyond even the 
Highest Aksara. This is Parabrahman.

Without taking help from any commentary of any aearyas these 

statements, can be read or understood as follow:

♦ there is the Reality called Aksara or Brahman, which is the cause of 
the world.

♦ its position and status are very high but there is something even 
beyond this high Aksara.

♦ it is possible to attain condition similar to that of Aksara.

♦ after attaining ‘Aksara’ state, becoming blissful-prasannatma, an as
pirant achieves the highest state of devotion to God.

Brahmabhutah prasannatma na socati na kahksati 
sarnah sarvesu bhutesu madbhaktim labhate param

(Bh.G. XVIII: 54)

Sn Swaminarayana gives a very similar explanation of this concept of 
Aksarabrahman. In HVSS Taranga 136, this Brahman is described as 
nirvikaram (immutable or non-changing), niramsam (impartite), sarva- 
rupam (having all forms), namadheyadhara-sarvakaryatmaka, (being the 
cause of all and foundation of everything). It should not be understood 
that this Brahman itself has undergone modification and has resulted in 
earn (living) and acara (non living) :
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Parabrahman or Paramatma or Purusottama or here called krsn is 
different, separate and is above the Brahman.

Those who understand thus and identify themselves with this Aksara 
Brahman and worship God (Parabrahman, Krsna) as His servants-devo- 
tees, only they reach the highest stage.
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Tjpfi
tf uaif^bctihiHj sn*n$rcs*m'<H) ft&M ^«rra«ni ^rrf%i irwpn

The aearyas, who have not postulated Aksara as an independent 
ontological reality i.e., as separate from that of Parabrahman, on the one 
hand, and JTva on the other, find it very difficult to explain the term 
consistently throughout the same section, chapter or discussion on the 

same texts.

Let us take only one example and see how aearyas of many schools 
are forced to change the meaning of the same term ‘Aksara’ while 
explaining the same topic in the same Upanisad, namely Mundaka. The 
topic being discussed by the sage Angirasa with Sri Saunaka is of Vidya 
or knowledge, which is of two types namely Apara Vidya, and Para 
Vidya. The first includes all worldly learning including Rgveda and other 
Sruti literature etc. The second is Para Vidya that leads to the attainment 
of that Aksara or para entity. It is stated, ‘atha para yaya tad aksaram 
adhigamyate / (Mu.Up. 1: 1-5) Para Vidya is that by which an aspirant 
reaches that Aksara. This Paravidyd is called sarva- vidya-pratistha-rupa, 
brahmavidya that takes its students to Aksara because it is the founda
tional study of all the branches of learning, viz., vidya or knowledge of 
Brahman. All the aearyas including Sn Sankaracarya, Sn Bhaskaracarya, 
Sn Ramanujacarya, and Sn Madhvacarya understand Aksara to mean 
Paramatman. Sn Sankara while explaining the sutras adrsyatvddigunako 

dharmokteh (1: 2.21) writes, yo’yam adrsyatvddigunako bhutayonih sa 
paramsevara eva. (Swami Vireswarananda 1962 : 75)

Sn Ramanujacarya also takes it to mean Paramatman there. While 
giving his own explanation on the same sutra (1: 2.22) His sutra no is 
different from that of Sn Sankara he states the higher knowledge is that 

by which the Imperishable (Aksara) is known. Quoting Mundaka 1: 1.9 
twice and I: 1.5-6 he concludes, ‘for all these reasons it is clear that the 
Supreme Self is referred.’ (Swami Vireswarananda 1986 : 140)
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But when these acaryas immediately come across the same term 
Aksara again in the same Mundaka (II: 1.2), all of them change its 
meaning. They call it subtle seed, Prakrti, JIva etc. The verse that 
contains this word states :

Divyo hy amurtah purusah sa bahyabhyantaro hy ajah /
Aprano hy amanah subhro hy aksarat paratah parah H

‘Divine and formless is the Person. He is without and within unborn, 
without breath and mind, pure and higher than the highest immutable. 
(Radhakrishnan 1995: 686)’

Sn S. Radhakrishnan here calls ‘aksara’ as the immutable, unmanifested 
(with small T and small ‘u’ to indicate that ‘aksara’ is not the highest 
reality while in Mu.Up. 1: 1.5 he translates ‘aksara’ as the ‘Undecaying’ to 
show that it is Highest principle. He translates even the word ‘Purusa’ here 
as the ‘person’ with small ‘p’. So even he translates ‘aksara’ differently.

Hume translates ‘Divya Purusa’ as Heavenly Person with capital ‘P’ 
and ‘aksara’ as Imperishable in Mu.Up. II: 1.2 as well as in Mu.Up. 1: 1.5. 
Thus he is consistent in his explanation of ‘aksara’ and Purusa in both 
places. (Hume 1991 : 367-370)

Here in this sloka Sankara changes meaning of Aksara, he calls it: 

“aksaram avyakrtam nanarupa-bija-saktirupam bhuta-suksamam /” He calls 
Aksara Brahman as undifferentiated, subtle seed, capable of creating 
modification by way of name and form (B.S. 1: 2.21, 22).

It means that the previous explanation of and position on Aksara 
totally changes. In the earlier Mantra Sri Sankara states Aksara as 
Parabrahman in the next text of the same Upanisad he takes Aksara to 
mean subtle Prakrti. How can a scholar like him change the meaning of 

the same term in same section of the same Upanisad ?

Similarly, Sn Ramanuja calls first Aksara as Paramatma, and in the 
second Aksara as non-sentient - Prakrti.

Vignanabhiksu takes the Aksara mentioned as Parabrahman, the 
second as JIva.
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Thus both the founders, of Kevaladvaita and Visistadvaita give 
different meanings to the same Aksara. This is against all rules of 

explanation as per the Upakrama to Upasamhara method.

This, it seems, has happened because Sn Sankara and Sri Ramanuja 
have fixed and limited number of ontological realties. The former has 
only one namely one - Brahman, the latter has only three namely Cit, Adt 
and Isvara. Aksara, as different and independent from Brahman - Ultimate 
Reality or Isvara, is not one of the categories in ontology of either.

Now let us look at the Gita.

(1) Esa brahmi sthitih Partha (II: 72)
(2) Brahmarpanam brahma-havih Brahmagnau Brahmand hutam 

Brahmaiv term, gantavyam Brahma karma samadhina (IV: 24)
(3) Yanti Brahma sandtanam (IV: 31)
(4) Yogayukto munir brahm nacirena dhigacchati (V: 6)

The term Brahman is employed differently by Vyasa and is variously 
explained. Is this Brahman Prakrti or Lord Krsna Himself? He is the 
highest goal, the ultimate target of human endeavour, the best way for 
infinite joy as described in the same text: ' brahma-samsparsam atyantam 
sukham asnute’ (VI: 28), all the devotees (yogis) experience the 
boundless bliss in the form of touch of Brahman.

On the other hand, Brahman may not be the Lord Krsna Himself 
because it is stated ‘jaramarana moksdya mdmdsritya yatanti ye, te 
brahma tad viduh krtsnam adhyatmam karma cdkhilam'> (VII: 29), i.e., 
Those who take refuge in Me, and strive for deliverance from the old age 
and death, only they know Brahman (or Absolute) entire (they know) the 
self and all about action. Brahman is definitely different from Sn Krsna 
here. Brahman and Parabrahman or Paramatman are certainly separate. It 
becomes abundantly clear when Brahman is called ‘mama yoni’ - source 
of all my creation.

The term Brahman is so difficult to understand that Aijuna says that 
even a faithful (sradhyopetah) follower or student would be confused in
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the path leading to Brahman. ‘ Vimudho brahmanah pathi ’(Bh.G. VI: 37-38) 
When he is not supported ‘apratisto’.

Therefore, in the very beginning of the eighth chapter Arjuna asks a 
pointed question about this most complex term, which has remained 
abstruse, and enigma for centuries in Indian Philosophy. He asks ‘kim tad 
brahma T (VIII: 1) and the Lord replies, with introduction of this term 
Aksara as a synonym of Brahman, ‘Brahman is the Great Aksara’ 
(Aksaram brahma paramam) (VIII: 3) and then differentiates it from 
Himself by saying in the same place that ‘adhiyajho ham eva’ (VEH : 4) I am 
the Adhiyajno ‘sacrifice’ i.e., one who is to be propitiated in sacrifices.

He states in the same adhyaya: “Avyakto ‘ksara etyukastamahuh 
paramam gatim / Yam prdpya na nivartante taddhama pararii mama / 
(VIII: 21.)

This unmanifest has been called (Avyakta) Imperishable (Aksara). He 
is declared as the highest goal. He is my highest abode, those who attain 
(aksara, my residence) do not return (to samsara). Even in the fifteenth 
chapter he repeats: Yadgatva na nivartante taddhama paramam mama / 
(XV : 6). This is my Supreme abode from which those who reach it 

never return.

At the end of the fourteenth chapter, Sri Krsna states: Brahmano hi
a

pratisthahamamrtasyavyayasya ca / Sasvatasya ca dharmasya 
sukhasyaikanikasya ca // (14. 27). I am the ground of Brahman which is 
Immortal and Immutable”. Naturally the ground and the supporter of the 
ground are distinct and different. And, as if to remove all doubts about 
the perishable (ksara), imperishable (aksara) and the Supreme Personal 
God (Purusottama) and their differences he declares:

Dvav imau purusau loke ksaras ca ‘ksara eva cal 
Ksarah sarvani bhutani kutastho’ksara ucyatett XV. 16

“There are two kinds of persons in this world, the perishable (ksara) 
and the imperishable (aksara). The perishable is all beings (existences) 
and the unchanging (kutastha) is called the imperishable (aksara).”
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Uttamah purusas tv anyah paramatme ‘ty udahrtahl 
Yo loktraym Vedya bibharty avyaya isvarah llXV.17

There is the Supreme Person other than these (ksara, aksara) known 
as Paramatman - Supreme Self in all the Vedas. He, who as the 
Immutable One and the Lord, entering the threefold world, supports it.

Thus, the Supreme Person - Paramatman is different from immutable, 
imperishable (kutastha) imperishable {aksara) as well as all perishable 
(ksara). The Gita exalts the conception of the personal God who is 
above the timeless Imperishable (aksara) and all temporal existences 
(ksara) and supports it.

Here as given in the above-mentioned statements, Aksara is the 
residence or Dhama, it is immutable and imperishable, and it is also 
called Purusa, is different from and inferior to God, the Supreme Person. 
In addition to that, we have also the explanation about of Aksara in the 
following verses of the Gita.

(1) In the Gita VIII: 11 it is termed as the ‘Goal’ or the place / state to 
reach for the knower of the Vedas and ascetics - “yad aksaram 
vedavido vadanti”.

(2) In the Gita XII: 1 it is called avyakta: ‘aksaram avyaktam\ Aksara 
is the unmanifest.

(3) In the Gita XII: 3 it is spoken of as indefinable ‘aksaram anirdesyam’.

♦ Sri Sankara while explaining Aksaram brahma paramam (VIII.3) 
understands Aksara to be Paramatma or Parabrahma.

♦ Sff Ramanuja in his commentary here (VIII.3) says : 1paramam 
aksaram prakrrti-vinirmuktatma-svarupaml

The supreme Aksara is the essential form of the Self, separate 
from Prakrti. He also calls it “ksetrajham smastirupam, i.e. Aksara means 
all souls taken together, the totality of all individual selves.” 
(Sri Ramanujagitabhasya p. 271)
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♦ Sri Vallabhacarya calls Aksarah Paramatmanah Gunatitanandah / this 
bliss of Aksara is limited against the unlimited bliss of Paramatma or 
Supreme God.

(1) When Sri Sankara proceeds further in this very eighth adhyaya and 
when he encounters the verse stating: Avyaktoaksara.... taddhama 
paramam mama (VIII.21), he changes the meaning of Aksara given 
in Vffl.3 quoted above. There he had explained Aksara as Paramatma 
and Parabrahma. Here VIII.21 he explains it as ‘Mama Visnoh 
paramam padam / ‘Aksara is my (Visnu’s) highest abode. Thus, the 
Paramatma of the Gita VIII.3 becomes His residence in VIII.21.

(2) Sn Ramanuja who had explained Aksara as ‘prakrtivinirmuktatma- 
svarupam’ and ‘jlvanamuktah’ earlier, now explains it here as Htyatra 
paramagatisabdanirdistah aksarah prakrti-saihsarga-viyukta-svarupena 
avasthitatmd etyarthah l VIII.21.

The most surprising thing is that such a great Vaisnava scholar,
devotee and acarya does not explain taddhama paramam mama as God’s
highest abode or residence, but as an individual atman !

(1) Sn Sankaraearya explains Brahman in Brahmano hi pratistha’ham. 
(XIV.27) as pratyagdtmd or individual self.

(2) Sri Ramanuja and Sri Vedanta Desika also explain Brahman similarly 

as ‘suddhatmasvarupah

(3) Sri Madhva sometimes call aksara the effulgence (teja) of God 
(Paramatma): Dhama-svarupam teja-svarupam (VIII.21) and here he 

explained Aksara as Maya. (XV.27)

But the most important and varied explanations of Aksara are found
in the fifteenth Adhyaya where we have following interpretations :

(1) Sri Sankaraearya explains Aksara as Kutastha = amayika-jiva.
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(2) Sri Ramanujacarya understands Aksara as Acit-samsarga-viyukta- 
jivatma.

Thus, Aksarais in real sense a term with ‘Open Texture’.

Sn Swaminarayana has accepted Aksara or Brahman or Aksarabrahman 
as the fourth ontological reality. Therefore, He finds it very easy and 
natural to explain this term everywhere it occurs in the Gita in the sense 
of Dhama or residence, as Purasa, as Avyakta, Anirdesya. But he adds 
many more meaning or explanations of Aksara.

♦ Aksara or Aksarabrahman is both with form and without form.

♦ Aksara is the unique divine purusa in aksaradhama is ideal devotee 
of God Swaminarayana in the sense Laksmi, SIta, Radha, Parvati, Nararsi 
are the ideal devotees in Paramadhama of Narayana, Rama, Krsna and 
Siva. Like God, Aksara always remains in paramapada called.

♦ Aksara as a divine, ideal, devotee is always present on earth also help 
and guide devotees. He is manifested as only one at a time.

Let us see how he explains these meanings of Aksara or Brahman or 
Aksarabrahman.

(1) Aksara as the most powerful controller and supporter of all except 
Purusottama. But he is His sevaka, devotee of the highest level. 
(HVSS 7 : 12 given below also 63 : 49)

(2) Aksara as the Dhama or residence of God. (HVSS 63 :48)

(3) Aksara as Avyakta, AnirdeSya (Unmanifested, Indefinable) and he 
adds that this Aksara is always present. (HVSS 63 : 48)

(4) On the earth he is the Satpurusa Guruhari, the Teacher, God in 
human form, to liberate souls - JTvas.

imu
HVSS : 7 / 12

TpswFT usnfwsrRT
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Brahman rules, controls, inspires and supports (Mula-Maha) Purusa, 

Maya, the Sun, and other gods, it is his Anavaya or immanent form.
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HVSS : 7 / 13
u4^Ri i wfe ipif i^wcipftr% i y*>iK^ddi

o#PT<?R>md^l d<U(f|-dl I 3TRRT# W drU^f&I
filgtfl cf«lT '^y'ffppjydir* l^ciR^dr^sfq dcU^Mdrdfiirdsf: I 

i 3rjirmn?4 wi

| o^tdldij cdfd\**fl4d WMI mRtIIII

When Brahman pervades everything and yet remains untouched like 
ether, space and attends upon the Lord (Krsna) as his servant it is his 
independent or Vyatireka form.
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HVSS: 21/22
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That Aksarabrahman has two forms, abstract and concrete, the former 
is in the form of residence of God and the latter is in the form of His
servant with beautiful body.

ii*i!(H>Mi *#srr n^rrfor y+i^t+^i 
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HVSS: 63/30
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That Aksara is the illuminator of all the light-givers, the cause of all 
causes and his essential form is of existence, consciousness, and bliss.

snrffirj ?r sft: 11 11
HVSS : 63 / 43

‘«ppc^ife#% m uniter i i&mm-
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From him the creation started with ‘Mahat’ the great first evolute. His 
greatness is difficult to describe even by the great ‘sesa’ with his 
thousand mouths.
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HVSS: 63/48
m fRn s# I4t: i cF?srcq;i sBFnfq UHWd'm 

lc4#Tf^fI^5^qftfclI 3#f^ 3TT^TcR %Rtfq ^ WtrfScf:

iHU^K ^3fffl<pi'<*>l4 ^raiirtPTRPFRT- 
pRhhKfolri ^1 cl^RJ^I

rsiwmisnFT
ymccll^dl: 1 ^cPTM4T W 

Rffe'¥THdM-S^ d'WJ-'HH^'WI^R^d'^HlWCt ^#cTSTTFT

•^r i-jjcf 5fitfe^fexK^4$icfcRi a ss-vc it

Therefore Aksara is called formless and featureless. But his concrete 
form is as the supporter of all the released souls as the Dhama.

cfsTbur foresaw nrffin
afar^H^: mPimKHin^bT: II II

HVSS: 63/49
cl4i^P4d I 1%¥l cI^KHJ %^ccU-^MRxtKchrc|l^dl: I

R<4U(d*wV<; I Mrf&iqi^lf^Rt: 13cft%: 3q«f%dcdldlmf#^q|chRH(MI 

EfcfehRnfe^t !3^ffcTSMTlaH=W: II II

Brilliant aksara as the servant of SrT Krsna is endowed with beautiful
limbs like the hands feet, face etc. In short he is having human form.

♦ Aksara has divine qualities similar to Parahrahman, both being the
controllers and above Jiva, Isvara and Maya and all evolutes of 

*Prakrfi-Purusa.
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♦ Both have capacity to create worlds.

But the most important characteristics of Aksara or Aksarabrahman 
in the philosophy and theology of Sri Swaminarayana, totally accepted 
and implemented by BAPS, the new school of one hundred years 
existence, are the following :

These four explanations are sufficient to give adequate meaning to all 
references to Aksara and Brahman in ancient upnisads.

It is clear that Sn Swaminarayana presents a synthetic view of 
Aksarabrahman on the basis of critical examination and reconciliation of 
the statements of Srutis, Smrtis, and Puranas. Sii Swaminarayana makes 
one thing clear that the interpretations of Aksara as Maya, Prakrti, 
Purusa, Jiva, Mukta, or Parabrahman are improper and farfetched.

Aksara cannot be equated with Prakrti of Samkhya, because Prakrti 
undergoes expansion and contraction at the time of evolution and dissolution 
of the universe. Prakrti is subject to change and transformation. On the 
other hand, Aksara is described as stable (kutastha) and steadfast (dhruva) 
in upnisads and the Gita. Prakrti is a triad of three gunas (trigunatmika) 
while Aksara is trigunatit. ’

Aksara cannot be described as mukta or a released soul, because 
mukta too was once upon a time Jiva, the ksara being. It is through 
sadhana or spiritual efforts and attainment of perfection that it becomes 
mukta, a free soul. In other words, Jiva, the ksara being, through the 
process of spiritual transformation became mukta (free soul) by the grace of 
God. On the other hand, Aksara is described always as stable (kutastha) 
and steadfast (dhruva), who is not subject to change and transformation. In 
addition to this, Aksara is described as an object of meditation as well as 
the goal to be achieved; while mukta (released soul) is not so described.

Some scholars interpret the term Aksara to mean the quality of 
imperishability, unchangeability, and indestructibility. This is not correct. 
Gita and Svetasvatara Upanisad describe Aksara as purusa. The term 
Aksara is used not to mean the quality of imperishability, nor as an



adjective, but as a noun qualified by the attributes of stability (Mtasthatva), 

unmanifest state (avyaktatva), steadfastness (sthiratva) etc. In this Connection, 
the interpretation offered by Dr. Barnett is significantly worth noting. He 
says that Parabrahman is the supreme person Purusottama, while Aksara 
is a Purusa subservient to Him. Both of them are distinct metaphysical 
realities. On the other hand, the Ksara beings are subservient to Aksara 
too. Thus, ksara beings, Aksara and Purusottama - are all realities 
distinct from each other. Prof. Barnett does accept the personal aspect of 
Aksara as an object of meditation as well as Aksara in its impersonal 
aspect as the abode of God.

Some equate Aksarabrahman with the lower Brahman (apara brahman 
or saguna brahman). This again is not acceptable. Because the knowledge 
of Apara Brahman is not truly Paravidya from the transcendental point of 
view. Secondly Apara Brahman has only the empirical existence 
(vyavaharika-satta) but not the ultimate existence. In Sankara from the 
ontological point of view, (paramarthika drsti), Apara Brahman does not 
exist, for it is just an appearance. On the other hand, upnisads clearly 
speak of the knowledge of Aksarabrahman as para vidya, Gita and 
upnisads make clear statements that one who attains Aksara, attains the 
supreme (Brahmavid dpnoti par am). The attainment of Aksara is the 
attainment of the final release or parama pada.

One cannot equate Aksarabrahman with Parabrahman, nor can one 
say that the Aksarabrahman is an expression of Parabrahman because 
Purusottama is described as the atman of Aksarabrahman. Parabrahman is 
described as distinct from and ‘superior’ to Aksara. Parabrahman is also 
described as Purusottama or the supreme person. Therefore, the claim of 
Sri Vallabhacarya, that, Aksarabrahman is the adhidaivika expression of 
Parabrahman (Purusottama) in another form, is not acceptable because 
many statements of Srutis and Smrtis contradict such a proposition. In 
addition to this, SrT Vallabhacarya further claims that, from Aksarabrahman, 
the Jiva emanate like the sparks from fire. This again is unacceptable, 
because it goes against the unchangeability (aparivartanlyatva),
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steadfastness (sthiratva), indivisibility, (akhandatva), and stableness 
(kutasthatva) of Aksarabrahman. Therefore, to identify Parabrahman 
(Purusottama) with Aksarabrahman, or to call the latter as the expression 
of the former is improper and unacceptable. On the contrary, when 
Aijuna asked, ‘who is that Brahman (Aksara)? How is that? At that time, 
Sri Krsna does not reply that, ‘I am that Brahman’ but He says, that 
Brahman is Aksara’; because Sri Krsna is Parabrahman, Paramatma and 
Purusottama. And, Purusottama is described as distinct from (anya), 
superior to (uttama), and transcendent (sarvopan) to Aksara.

Thus, when we examine the Sruti passages, critically interpret them, 
and try to reconcile them to have a synthetic doctrine of Aksarabrahman, 
we find that, Sri Swaminarayana seems to be the most innovative, 
creative and acceptable, logical and comprehensive in his approach.

It is for this reason that in the Sri Swaminarayanism, the upasana of 
Purusottama through or with the help of Aksarabrahman or Aksaraguru is 
advocated. Thus, an aspirant having earnest desire for liberation must 
seek refuge in the feet of Aksaraguru. In the company of such a Guru he 
must attain identity / similarity with Him i.e. Aksarabrahman and thus 
worship the supreme Lord Parabrahman. This is the goal that one can 
attain in an embodied state of life. This is Jlvanmukti, the freedom from 
ignorance and cycle of births and deaths while alive. Such a Brahmanised 
Self (Jivanmukta), at time of giving up physical body, is given the divine 
body by God Himself and goes directly into the highest abode of God to 
serve and worship Him eternally. This is known as the disembodied state 
of liberation or videha mukti.

hrw w ^PHdPricPjri
crc«<fe*T M ? ti

HVSS: 136/31
i nwiwu: aftgfhi wimwramw- 

fcU-d4|ffMr^dUM<<sl^lUs4ld UsSIUWi WlSEI tTgRI^nrg-
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MAdw ^cJT t W «ef^M ^gdj Aw-rdd!
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o*4taidd<idf^-dl I
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HVSS : 7 / 13
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w mfmt %ftw^n\sn
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HVSS : 175 / 10
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We give below the statements about Aksaradhama as the residence of 
Sri Swaminarayana in different scriptures including the tika of HVSS, 
Setumala, of Sri Swaminarayanism.

11 (sftffeten^rci? ww)

♦ siw 0

♦ PlccHl^i {'jfeycjM ^ )
♦ sreifci ^ is^wsw '%^>T^icRj 3Tg*r ym i
♦ snffcr fism t <pcn$3nr 1 ■

♦ csfawra dfg *Mra? taw wfflt^i n % us TFES#a4«wjrtqn (-■M^ff^w-ni, v?°/^)
♦ wratf «fii w^'wqrRt riisfq wnd.i ItagW ~n <si!$5R «p Wr wpii ^v» 11

■%<i3 ym w*rr^Ri d^ram vsir'jtwws? 11 'ic 11 (yisRdldt'fccMd* mv^-W

T, <W^.w|l^d>|c|tU^dl:, 
tm n*5Rn^ 4ffgiq^gn»iw-n^Hm^lr Prarrigtsfiiw: wft

♦ snn'^rw Ttfrii 1 mi guffa-g d 31 %: w«5«^fwraic;q frph 11 (afrgRcti^snftFg, dcpeistei

♦ :fwrpi i!N*ss*fra '^'qft=5iR^i« %ch: tnflrospnfitf*!: m*&: $#%: ^Frftra?^ ■stffir:
■3?^raTri#r 1 (WwpiH 53m)

♦ crofir snfN "<nto ■% 1 (^ffeter^w w/?«)
♦ slglfui suffer WF^TI §/ys/&)
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