
Ch.3 Tattvapanchaka

The basic tenet of Sri Swaminarayanism is that there are five 
ontological realities all of them are eternal and separate though Paramsevara 
controls the remaining four as described in HVSS : 233/29
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In this philosophy, the relation between the highest ontological reality 
namely Parabrahman, Paramsevara, and remaining four - Brahman (Aksara) 
Maya, Isvara and JTva as well as between the second highest reality 
Brahman or Aksara or Aksarabrahman and the remaining three Maya, 

Isvara and Jiva-is both causal and conceptual. He has accepted body-soul 
relationship of Sri Ramanujacarya and then modified as per His own view.

It is stated in HVSS 12: 3 that the knowledge of this five eternal 
realities and creation is necessary for salvation.
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When an aspirant understands correctly the nature of Purusa, Prakrti 
(Mula Purusa and Mula Maya, as well as Pradhana or lower Prakrti and 

Purusa) Kala and the elements (twenty four including the Mahat) then 
only he is released from the bondage (of Maya). The author of Setumala 
adds that the proper knowledge of these five basic realities, the creation 
along with that of the highest bhakti to the manifest human God, 
understood from the true devotee, will lead to final liberation.

In Indian philosophy the importance of ontological or metaphysical 

‘Real’ or ‘Realities’ is indeed very high. Those who do not accept any 
ontological reality like certain schools of Buddhism or hetrodoxical 
schools or those who accept only one reality like Sri Adi Sahkaracarya, 
by necessity have to resort to many unusual arguments to explain various 
basic philosophical entities. They find it very hard to explain the 

objective world.

Sn Adi Sahkaracarya rejects both pluralistic realism and subjective 
idealism. He seeks to show manifold world of change to be neither real 
nor unreal but as indescribable (®ffq#¥ft¥). He has to explain the physical 

world as practically real (vydvaharika) or relatively real, not actually real 
and hence only temporary and transient, but not ultimately real 
(paramarthika).

To him the existing physical world is a dream-like superimposition, 
or like superimposition of a serpent on a rope, projected due to lack of 
knowledge and/or light, on pure unobjectified consciousness. This 
consciousness is the only reality behind plurality, which is the veil of 
ignorance. He was forced to postulate the entire ‘world of real’ as 
illusion, which is to be removed by true knowledge of the self, which is 
identical with the Supreme Self.
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Wherever in the Sruti, the concept of Aksara, as an imperishable 

entity occurs, it creates the problem for all those acaryas, like 

Sn Sankaracarya, who do not accept it as separate from the Highest 

Ontological Reality on one hand and individual soul on the other.

Let us take one example from the Mundaka Upanisad. We have the 

statement here about the highest knowledge or Para Vidya by which the 

Aksara can be known, ‘to tot (1.1.5) and thereafter there is a

Statement feuT Ffcf: 'JPT: ¥ WUl'TOTOT fTOT I TOFTt FTOTT: TOTOcTOT: TO: II

II. 1.2 Sri Sankaracarya is forced to change the meaning of the same 

concept of Aksara occurring in the same context. This is because he 

accepts only one Reality.

In the first instance he understands the Highest, Paramesvara by the 

term Aksara, to be achieved by 'TO feu (to tot c^aroferrot). The Ultimate 

Reality called Aksara is Paramatma. sjjfefe

TTcT WHM: ffrt I ^RS?ifecH|«rd ? TOTfet: I % stf fftTOTOTt .... TO:

In the second reference of Aksara i.e., ^ tot: To: i he understands 

the same term Aksara as Maya, ‘undifferentiated power (sakti) of God’. 

TOcTOT: TO: ffe TOTOTOTOTfcf 'UTTOTOfelferi 1 TOs?^ WTO WTO \RRR.

This is because he cannot accept more than one Reality i.e., Brahman or 

Aksara and that there is Something different from and above Aksara.

Similarly Sri Ramanujacarya who accepts only one Sentient Reality 

{Isvara) higher than soul (Cit) and matter (Acit), explains Aksara in the 

first case as ‘Paramatman’ in his Sribhasya. (1-2-22) and in the second 

case as Bhutasuksma, ‘Acetana-sakti or ‘ParasaktV of Isvara in the same 

Sribhasya. (1-2-23)

Likewise, Nimbarkacarya understands Paramsevara, Paramatman by 

the first Aksara and Pradhana by the second, tob: totottto To:

(%UTO#^W \RR\)

Sri Madhvacarya understands Laksml by the second Aksara. Of 

course, by first Aksara everybody understands Paramatman.
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Thus, all who postulate only one meaning for Aksara Metaphysical 

Reality have to resort to questionable means of interpretation to explain 
the same term Aksara (Brahman) in the same sense throughout the 
explanation. Unfortunately they are unable do so. Unlike them Sn 
Swamlnarayana has specially coined the term Aksara.

He has accepted five basic Ontological Realities: Jiva, Isvara, Maya, 
Brahman & Parabrahman. All are real. Jiva, Isvara, Brahman and 
Parabrahman are Cetanatattva. They have Svayamprakasatva and 
saccidanandatva in common but in different degrees. Parabrahman 
controls Jiva, isvara, Maya and Brahman all four. They constitute the 
body of Parabrahman. Both Jiva and Isvara are under Maya. The first 

has limited power and knowledge, the second, being ruler in his own 

world, has much more power, strength and knowledge than Jiva.

The specialty of Sri Swaminarayana philosophy is that both 
Aksarabrahman and Parabrahman are the controllers of the first three, 
both are beyond Maya and therefore are always beyond the clutches of 
her action and always remain taintless even when they incarnate in the 
world in human form.

Sadhu Srutiprakasadasaji has given very clearly and briefly the essence 
of Tattvapahchaka in his unpublished thesis Brahmasutraparyalocanam.
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Jiva
Jiva is different from Parabrakman, Aksarabrahman, Isvara, Prakrti 

and its effects (As explained below in HVSS 7 : 8,9), without a begin­

ning, enveloped by Maya, real, of the form of existence, subtle like an 
atom, residing in the heart, pervading the entire body by its power of 
knowledge.
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HVSS 118:13
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It is both Jnanavan and Jnanaswarupa i.e. it has consciousness in the 
form of knowledge and knower, Jnata, characterised by the qualities, such 
as indivisibility, impenetrability, etc. of the form of joy, non-aging, 
immortal and indestructible. All the three words, Jiva, Atman, and 
JTvatman represent this reality. Jivas are many. They attain the form of 
Brahman by coming in contact with the Satpurusa or God - Realised 
saint. This is the exposition of the way and means for liberation of soul 
(mukti) in the Vacanamrtam and Sri Harivakyasudhasindhu.

Sri Swaminarayana has stated his principle of the Jivatman to be 
different from:

(1) That of the Advaita by stating it to be eternal reality

(2) As different from that of the Nyaya-Vaisesika as it is being of the 
form of knowledge

(3) Different from that of the Samkhya-Yoga, as it is knower
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(4) As different from all those systems of philosophy that take it to be 
pervasive by believing it to be in the heart and then pervading the 
whole body through the power of knowledge.

(5) In the HVSS 118, he has stated his principle to be different from that 
of the Jainas who consider it to be medium-sized.

(6) As different from that of the philosophers who call it mutable by 
calling it to be immutable.

*4cRI:,

Isvara
The conscious realities right from Pradhana Purusa to Brahma, Visnu, 

and Mahesa are called isvara having similar states or conditions like Jivas.

cTsrr
#4Tc* *Ffrs,ar*4T sUilc^d^fcdd: I

3|»frfw. H \ o II 

HVSS 164:10
4#ll W! #4!c3R:l 4I4c<4R*J'i'dq: \ I *#41 Ml 4*4

: i StcRSJT: I #q I ffefT: II II

PSR *R*T 4UTW ^ #4*^4 44<-44^ l
pHIA^dlodl^rU^i- 4^*44^II U »

HVSS 164:11
1 #4*4 44*4 41

#*41 %4*4I (4<l<»i4lc4l^dHs4H. 4f34^l #*411 II

trisiFiTfq M*g ct#ff i

*4*4t^4 Tf#fr 44dV4<4m»nH
HVSS 164:12

444*4 Id I 4<M*4ift I f4*JS4Rtt II -q##4RF#W4c4T
Ml: I ngdltlfrf: 4#: I *6R##4I *f44:! *#4H^f-^U

ddlcbuiHI ^ 4T*fr: *Tf ^4dl': I
yfobdl' *lWpd4 Mkfd^dgtsfa *T:ll?^H

HVSS 164: 13



I1VSS/125

^=r sm 3«uwi i & i
cfr^ftpj$; ^efi ^cfT: | -e^l itel^l ifggT:! dctffal ¥ ^F5f: 3^t: I 

■ii^fcisHirt^fr ii it

W PlW^t cTcT: ’JSffl
ftfafalW W f# flfMdll

HVSS 164:18
*£fdl wi ^N:l ^pdIS%T ^i^'WJTW^Pd««l?fr^lc(xl^H I 

l d# ^TfeT: I 3^ I w IftKf^Ad I IcftrSWI 1dftfSc41 ^l%4dH I 
TFTWI 3^11 II

Itl'aiUuldAdlft-d

^ 3# ctral^CTH FB fecV«A Pd
f*%i 

^TH RR II
HVSS 164:22

%sf iicj^rrd^dd^i %#5-|if fro£#f Hw#FicR4^PTi 

^ I ^:l 3#=f| Tjfdd ^H^-^ll

5RpT

5F#3«T feldMpM)

t HVSS 164 :23
fl 31# %0W: I IR# TgcPHaF^WTRI 3^ mi ^f|

fcsicft fFfrq^FSTFTFrPl I I d^Il 3r*l rTP^WoR^fFfl\ I
Mi ^n«^«

fnfwr -*r4^ flpnfwMgen-: it R"* h
HVSS 164:24

I 4TC$d*4 I I tcf^T: I TJjfa: I ynfcWRsW Snf^fJT-
3R#to:i ■Bwfe#fer 331

<CTW I frsiUfofe«t|M Idddl^iR §1

W5T«fr Tffelfa fed r^^d’-cFU^ II 3K »
HVSS 164:25

-■3-didHd I 3TR #MFTI 3r^4lRdd4fePs,^ I ^fRIW '-H^H^wAh I

sprfwi mb 3M gr^Nsfa^Hi^i *raf!r»i

dTH^d>Tldd W %TMW ^ $**<*$»
?rainT:^i<«lr^H dcdffdSW 'd^-ddld II M

HVSS 164:26
dT5p$fdl %WI #0*FRI ^Fcf;^W#d tfdTI drHTf^TPf 

dl«j£d*wl4cd*M I WWlflSIHRcdldJ df^$d>TRHfH4 

difern ^*-3511



HVSS/126

According the above statements the Vairaja Purasa, the presiding 
gods of all external and the inner organs as well as Aniraddha-Pradyumna- 
Samkarsana, too are included in the reality called isvara. These isvaras 
are bound by Maya, but are omniscient and independent in relation to 
their own Brahmandas They are endowed with supremacy compared to 
the jivas. The Isvara in the form of the Vairaja Purasa is Universal Being. 
All isvaras possess three bodies, namely Virat (gross) Sutrdtma (subtle) 
Avyakrta (causal). They are engaged in the task of creation-preservation- 
destruction of the cosmos. Generally, these Isvaras bear the similarity 
with the qualified Brahman delineated by the Advaitins. This reality of 
isvara is inferior to that of Paramsevara and Aksarabrahma, as been 
clearly stated.

^rgr, wim],
vjtl^5cR|U|i f^KllcNchl I

Maya
Maya is attachment to the body and the body-relations. When this 

sense of deep attachment to one’s own body and kith and kin is given up 
then only Maya is overcome. Maya is power of Bhagwan, is different 
from ontological realities of Jlva, isvara, Brahman-Parabrahman, is inert, 
comprising three qualities, is in the form of darkness, is the material 
cause of the innumerable cosmoses, and accommodates conscious Jivas 
and isvaras inside itself. This Maya is to be removed either at present or 
in future. Then only a person will be happy. Removing this attachment to 
body and relatives, deep and steady love is to be cultivated in God. That 
is essence of all scriptures and that is what the great devotees like 
Hanuman and Narada did. They always ask to God to protect them from 
Maya by giving them company of God’s real Bhaktas.

nrrsrr f
few m fti'doiu rrnpfanr 11 ^ 11

HVSS 262 :5
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Brahman or Aksarabrahman
Brahma is the reality, which can be called the fourth one in the 

serial order of Jlva, Isvara and Maya. This reality is well known by the 

names Aksara or Aksarabrahman.

fstwuyifci 'few
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HVSS 12:47
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This Aksarabrahman is the place or residence of Purusottama 
Narayana, wherein infinite Muktas that have attained qualitative similarity 
with Brahman also reside. That is cause of creation, governance and 
dissolution of infinite universes.

cT3T fNciUfcd mtdFdifdiK'J|4iK«IHI
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It comprises of extremely luminescent light i.e. mass of Brahma-jyoti 
or homogeneous light.
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This Aksaradhama or Brahmadhama is distinct and beyond Goloka, 
Vaikuntha, Svetadvipa, and other divine abodes. It is both with form and 
without form.

urf cprrfw fOTTPT #arprr ^ n

HVSS 21 :22
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All the muktas who reside in Brahmadhama enjoy the pleasure of 
serving Parabrahman, after getting the divine body like that of 

Aksarabrahman reality {brahmitanu).

5Vrcrsf%%r ci wiw dcftwram wi

HVSS 51 : 19
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HVSS 136:36
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Since Brahmadhama is sentience, the brahmitanu is also called the
caitanyamayatanu, Para-Prakrti, and etc. These bodies acquired by the 
released souls {muktas) are devoid of male-female characteristics. In this 
Aksaradhama or Brahmadhama, the muktas obtain the boundless happi­
ness and joy by the mere glimpse of Parabrahma Narayana; the desire for 
various pleasures or enjoyment does not arise at all. And, therefore, the 
occasional description of the garden, palace, fountain, etc., should be 
taken as but the capability or potential only. Since the bodies of the 
muktas, the lion-seat of Parabrahma Narayana and etc., are created from
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the Aksarabrahma Tattva or sentient substance only, there is no scope at 
all for the imagination of additional eternal divine supernatural element 
called Nitya Vibhuti in Sri Swaminarayanism.

This reality of Aksarabrahman, in the manifest human form, pos­
sesses the emotional unity with Parabrahma Narayana as His servant 
having deep feeling of supreme affection; there is really great distinction 
between them. This difference is not merely like that between a quality 
(visesana) and the qualified, (visesya) between generality and specialty, 
but is as real as would be between two substances. Bhagwan 
Swaminarayana says that Parabrahma Narayana is distinct from 
Aksarabrahman, and He is also even the cause of, and the supporter as 
well as the inspirer of Aksarabrahman.

«4+u««d» rrabjTTcrr d^tnuTslfd %i
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Without taking into consideration the importance of Parabrahma Narayana, 
even Aksara could not be called as Bhagwan as mentioned below in.
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HVSS 121:34,36,39

These references show the greatness of Aksara as much as that of 
Parabrahma Narayana but to use the Naiyayika terminology, there is as 
much difference between them as the one between one substance and 
another. While describing the difference between the light of Parabrahman 
and that of muktas of Aksaradhama, Sri Swaminarayana says they all 
would be merged in His own light and He alone would remain.

In Aksaradhama all muktas worship Parabrahman on getting the 
bodies similar to that of Aksarabrahman. In spite of their having attained 
the qualitative similarity with Brahman, they can be said to be different 
due to the absence of the qualities like supporting the infinite cosmoses 
both internally and externally.
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Purusottama Narayana is not present in the same measure in Prakrti 
Purusa (mukta) as He is in Aksara as explained below in HVSS 41:16,23)

qraraqgr cfsrrPr iduw dri 
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HVSS 41 :16
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It follows from these references that Parabrahman resides in Aksara 
fully and His presence becomes restricted from Prakrti Purusa {mukta) to 
each and every a product in the world.

The muktas are never termed Aksarabrahman. They are called 
Aksaramuktas but Sn Gopalananda Swami says in his Gita-Bhasya 8/3 : 
lAksara-sadharmyad Aksarabrahmasahjhakam', i.e., since they have 
attained the similarity with Aksarabrahman, they are, in some places, called 
Aksarabrahma but it should be reconciled and understood in this way.

While endowed with the divine hands and feet, etc., Aksarabrahman 
himself is in the service of Parabrahma Narayana, and provides to the 
muktas an ideal of highest loving serviceful devotion.

IdWcR'ifrt *jtf
Rdf cMlfc-d ^“IW iNHii ^ II

HVSS 21 :22
l4tdl WfddOT^I 3TSR WT^RdlTRid did I *Jjf 

td%FrdT^t!fdd ! Sdjjf ^w[smTfdTdd^ddTSTHrdT^r RTd>K Rdft 
14rdw4dPj4dfydlddFi di icdgdT y^ftui idi tHw^i ddddd dd 
d4t^df*ijf4l4c41 .*j<f ii 'Rrsdld'u^ iac4ntfd-

| ^WR^I ^S^rdfdira^l^riH^rt'dlRd: 

$frpWldd: I aqfef dKMcddl d# II II
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Aksarabrahman in its formless presentation is all pervasive in each 
and every atom as the Chidakasa. It is present in infinite cosmoses. With 
the grace of God (Krsna) as aspirant gets Daharavidya, he can see that 
Brahman, Chidakasa everywhere.

ww&svft w fihxm ct^ar%: u ^ h
HVSS 46:9

5T 4:1 Wf: I M I 3#RT: I 4 ^4TO: I ^ wfcgi

Wfc 4 mm: I qftl 3Tt IPffk I
?^Fi5'0^#IFt 4lfqi I cirffSI 3#cTH'*V<?ll

%%?rf Mr ^sircti
state# ^wmr: y4>^ucH4» ■5Ra#ii?vn

HVSS 46: 14

Mf4c04q#Tt *04$! 3iwr|#: 5J4>l<flk+H>: I 5f# f^fi'RT:! 
443[PIK:I ^4%ll'*VtSI»

f^iyfflgiTi^Rg ft# *s mlstrai*; i
w f tt?f sqift *TwfttR? it

HVSS 46: 21
ffif I "4: 154F^ '554:1

^ ^ ftsiFJJ Wg4I4!
5T 5TC1I ^4 4$ft<l<W^q44 I 4^4% I ft«l4^W4£fM^ci:
*Rifq ^WBIgfralsS ftqfq 4 qwifcl 414: IIII

We now summaries all the essential characteristics of Aksarabrahman 
as given in HVSS 175:7,8,9,11,14 along with the Setumala comantary.

3TT2T 4 UTW MM# cT4TI
cs o

Wrf M5M^M ^ ttafUTT II \9 H
HVSS 175:7

srraftfti 45rrwf54 i4t 1 stra 5j#^q sp^f
4IMc4lfH<4441^l 4WHnt4^IM$lcH4>5cMI Wc4KIU^MH, 44TI MM 
‘cR-4 4RTT i44T#,&^: #faf MMdi ych^lchcdlMiy^l StfeTI

f§#4 n^rUTwi -<ri 5^4^q 5*>m=bKHJ ^ 541 m-cm^i 
^f^R4*cfihw4H4i4^1'J4HlA«I9f45P 41 3#cf II X'B^-'a II

srrar ft^ifa-rjptf mw 4 trMrc^i
3|fd^4(i|(d sfNFct tsrr Jitf+dp f a^»i<:n

HVSS 175:8
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STRIP# I I 3TraW*F? TJSRWlj THd 
t5f«rg^fr%IHc^T5S| fd>Jq^I ^flrsp^l Wl Ht^RFT ^TfOTW^I TFpT

THd 'juildidcdsfa ^mi|W*lfd5(^|Usi^|<rdl"HJjom <^|dddj $cd*fll ydilVd I
stfr^t Uwm i hi i idrafdd^i #*hh y&\-6 u

^diddT
d4^«l

I

ddUl^jd^ I

n% u
HVSS 175 : 9

93?fa I ? *ft! I dWl&Rsliyuii M^TW^qfii | ij4<*dllwi | 3iug|^m(uid- 
WTUSrfa I 3PJH'Id I^Md^f H-^ Md<t<^I'J IdHHI fd I *tfrr d#% I ddlddl 

dHp3l#TOdcdd 1 sIpo^TRTO ^rdd^ddfS'-iJdlMld: I %lf*d: II II

dlddHim ^fer: ?m% I

W dldl^d ^rftr W%UT 3Ffbfa tTII ? o II

HVSS 175 : 10
dldfdFd I 1 ^lu^Fldch: I TIR^ ^Id^ldddlRw^l^ I dld-Wdl 

I I *1 WflFWfeF: I cTMtdcqfdTFT ^ I ddfd I 
3#: d^5df&JdPS%TO$Tfd I did! 3TgTcRTOTfictT ^1 sprfd II II

^ddlsJibtT %fT: M<d fed Fid fpTcTT II H II

HVSS 175 : 11
Ifrf&T ffd I HPT: ^dfdrgWTfTfrRdl^SPT: I 3#Hr^d I WjqRcfT 

3^1 ^WSK^dd Hdid dl4<4r«TTd! Wl

^Tf: I I W^^TFTlft 'WTTHTR! fJ^RdT ^J^HrSF^l
3#dll *V9«v^ II

W#3TT»
«TOr*Tft!^TR# ftfddM^d^ ^ ^

3TP feftH#rR*n? rf: I Htfd I 3Tfff&dF$ I I 
dT#dl ffWT: I 3T%KlrdmaT7dIc(m^: I *Jd#: I dfddl'-lrdidl dldlMdil: 
q'ftdfeqTHfd: TFJd 3TR% || ^-^# ||

Aksarabrahman himself comes to every world or cosmos with 
Parabrahma Narayana, and by providing the ideal of service to Him leads 
numerous souls to the state of being Brahmarupa and freedom. After the 
return of Parabrahma Narayana to his Dhama, this Aksarabrahman leads 
the aspirants on the path to supreme bliss in the form of god realised 
Satpurusas who are like the submarinefire, Vadvdnala Agni.
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They are so Iimportant they should be served like God with food and 
everything. Such a devotee is the best

wtm rPh^i

HVSS 205 : 35
WRiftlcn -feiri wcRTfei wr^tw^RciF^i w4: 

i ¥kqrr #3^1 fjOTirsfjh^i i^sfejcnT^cfTshti ^o'lA

II

q^fPWRriHt &3R W. \
^Pdflc^l^flP-dcq' RtstsT HMc^gjrW II II

HVSS 205 * 36
#il ^: ^f%*RRr:l WFftT Wbni

srigtc^Ti firsrqj srm^i *T:i ^rf^su

3tPT:I Fn^l ^IH^oH-^ll

Alhough ontologically the fourth reality of Sri Swaminarayanism has 
beendescribed by the word Brahman or Aksarabrahman it is also employed 
for Parabrahman’s sevaka or devotee called anugah in the Vacanamrtam. 
Even then in the Sastra, the word is also found to have been used for 
Parabrahman, likewise it is used for the effulgence of God- 
Sri Swaminarayana.

'y#4'wn?, isffk, fg^, rw^^ira4^Nak«it,

WfPfrfwp rcltci#d sRRfft^n ^Fsiw’wi#? -sqiw^

aw^tfe^fivsHi feiwj, fas?,

T3[^?R81c%5fq W qefel% ITPflfR ^ WTq,

■^fefoqt WPTSRT STmm'W^wA^lPd+MWgHI ■FflP-HkFm:, W^FFgWft,

##RIRM ^fctflHI rit% mRuMI ifcf

Parabrahman
Parabrahman identified with Sri Purusottama Narayana is the Highest 

Reality. He is Doer of everything, Creator of all Brahmandas, He is
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beyond Aksara. He comes as a Human Being in this world and yet 
remains in His Aksardhama separately and indipendently along with his 
muktabhaktas (the released souls). Without His desire the wind-god 
cannot move even a leaf. He bestows the fruits of all actions.

II H
HVSS 78 :49

Mii nf^T: I ^IfMfcII 3-WlR-HH
7Tl% n#TFt n:! yi<fitM^*WHIchK:I SFPFij srferi TT
3T^rrre[8jR¥pui: i nr: i u^chl-ni^d:

I npihwsri 3#u II 'OC-'tR II

sqfhfrncm r#wft rrritasrmnfh ii h° it
HVSS 78 :50

n^icfl *i4=bd? Ie-Sl^4 lU-slcHcd I ^g^5iy<|i[d^ I : I

rpbr ^ciy^Ri^4l'Wr=hi4^| 3Fn%T r^htMir-
^14tRW^%T I WIT^sq^RrsfR^T: I Wl4yf {cl^l^n: I <^R)R=kf:
•^)^qrnni=iiRfnr«rfnn:^?i: argrramPr r^nfhrrerrwn^ i mit
wnrrnn^np^nnueFtfirfn: tfh runfcrpH ii it

wm t rr ffaciri
mint w^it mfer rn# few; h\X n

HVSS 78:51
nowfhRn f%m5%Hnn?nf^fn^Rrri rr n^fnwftnt wtfij 

mfRimlnn: i wngt narr rtarn 41$^ srarrrsr^^BRt i rtrf^ rrsninar ijni 
r«ncR ■RarfcRil^ njsronf^ji nn4i ^
nnM m ftniu^^nlfhfinTiii iwn#r: irni sifef a a

w crf^r fmr , «nfawftft ^nft n^i 
wni^nFii ^4wr ^ra?ar w. a ^ ii

HVSS 78 :52
^ i nohuFFt iit>wiPi ■^utenf^RiFT f?nsf: i m: wf: i

mfen it tpmfti r#nn wtrtui ipn^iHini tbc^T w4r4
4*rKT*-yfdMK*: I 3Tfeni'3<£~<v? II

Sri Swaminarayana says that every one of his devotee and follower 
should know the most important principle and the purpose for which he is 
bom as a man among human beings. He Iis the God who Iis Iin the 
brillient light of Aksaradhama with totally divine body and He himself Iis
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know present as human being for his devotees. He is the source and the 
cause of incarnations like Rama, Krsna, Caturvyuhas, and all others.

f» * f

trqT Wffu ^ nwRVTFJT n?T |WI
qwr wterfwg ar^drn^tii

HVSS 146:61
TPRBTTsf ftwricf £rf*T:! n^l % *FxT:!l Wl WEclf t I ^

wffarri x?m
’MbHKtctlw >if f^i^ra i a n

^rfr^rfh *r. srfrcft wn^
*rarww fcmt feqwTtffw: II ^ «

HVSS 146:62
sjRxtelfh 3!W I t T?: |

wi^i ^rf:i mrarRi anr #%i ftsjdii 1^oSFrn^fn:i 
sicnih n u

<in^u[N4: ^f-WdlTT: WPlcfr % %l
nwhmw fa^dtf mz -mtfk w. ii h

HVSS 146:63
n^fcfl mt %#:! tw<£<"ll44:1 TF^I a^URT; I M6<hdM*4 I h Uni 

fin ^ ^rfiici i a^i # ipr ■qspft=n

srePr ii II

Then out of consideration for the lay followers, who could find this 
statement difficult to understand and digest, He state ‘If it is not possible 
for you to understand this, at least know for certain, that I see that 
Parabrahman Purusottama Who is in that brillient Aksaradhama. If you 
know this fact you will have love for me and knowledge of my true form. 
That will help you a lot.’ To assure them about His statement, He further 
says: ‘this is the fundamental principle of all the scriptures. I have the 
experience of this and there is no doubt about it.’

dldtUcar ?T idcKld %$FT t#%:|
ftafd&ftas-n-st hrrfn rwfmffhn \^s ii

HVSS 146:64
WiftRl 1 IcWffr IcfclVf I %«S|drH'4lPwwl4sn8ftM 4c^^4F#ff:

^41 ^ ^PF^RTI cTff i tsft: | 3*d^F?pT 3*4 fffl: 
^srr^PTIS^RW^: I #4: I P dSflfipfo I nfifi rfd: #fd: I

W^IIV*V<V*II
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d4u-«?4,mld«gi'-al mrr ^rtti

^rairf^t^gtw Hrit mqq: it n
HVSS 146:67

^fUn wi ^ni wi wfi arfen *frq
wi ^rai?5RweRTi sr^m\ aqferi wr %#:i 3rwiw cn#n^i mi
q?fenir«v^ii

He is endowed with the divine body though He is bom on this earth 
as a human being. He is to be known as free from all defects all i.e., He 
is bereft of all negative qualities. Thus He is having no qualities of Maya. 
Thus, knowing Him will make aspirants free from fetters of Maya. This 
is the Nisha or firm conviction that is required for final liberation.

Wcarrc\
dicd-^d^Hid: I

fm£*i fgoapcm^ u ^ n
HVSS 103:33

qu$1d%sqRUHI<*>K: I ^JcdTI

^dldU PddUW ct

d WWFRWII^o^ll

qq % %c[Fh wrfcNr
ii ii 

HVSS 103 :35
lil WkW^MWlpFsH^Gi Hl^l q#PP

qidqfWI*H *F^I ^F%. gqfd^l qq
••T<If)[cr4qc|l^d I fqifoTt nuildld: I 3TWTI mqwqicRRarfMdrellPquqrR: I gs# 

d^d^ (d^l^ddrdl^^ci-ccji^ -^praiebKaR^i qjq: II 303-3M

'fdld^'JIlfrlHI'JgHIM

l>APd RT (ddil ^UcMprt't* % II ^^ II

HVSS 103:36
-Wld^Afd I I *dTcF5%JTI B?q(dR«rfcl-

fddRl<f>ql TJR: Ucd^RRlT "UT (nR'idV-H'lg^Ri: $*)sf?tdilw I $cAdfddTI "RTI 
fitgT UI^H^IdrM^q^RlFdfh:I ddl 3UcdPdchUI ?frt: I ^RWI Hi
qqdcqdc#PftflgqT 'dA<*lPdd,qiAd “4*1# sHtlcFRT qqdrAdlMtfd^oilrmPddi- 

chcdiuracdldl^idIx^fAHqiAq Pt|d|cd|AHd>Pl:3KW'!?qldA(d *Pt: II ^03-3^ II

trdFU : M+ddi %fi£ STRIT: ^ 5 & RTT: I

dfrar f^frm^ii ^\an
HVSS 103 :37

clfcd^lWI?I WtT ^fcfl %l BTF
1 qicRqT wmm Hhfu: 1 yzit q^dimPH frife^i tsttrit: i ^3*. 1 

# torto|i qt qt ^frqqq: qqTsfrdRqiwfi-qfHcdsf: 1
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■W^tirM^Pn ^T ^tT W 4<y«nHc*tsf: II ^o^-^VSH

Thus, He is, the controller of Jiva, Isvara, Maya and Aksarabrahman, 
different from all and independent. He is located in one place Aksaradhama 
and at the same time in all the places is shining equally in the mortal 
world as well as in the Brahmaloka is ever present on the Earth Himself 
or through a Parama Ekantika Satpurusa.

In this way, in the Vacanamrtam, there is very clear delineation 
pertaining to the nature of Paramatman. By the use of the terms like Sri 
Krsna, Srihari, Prabhu, Bhagwan, Paramsevara, Purusottama, Narayana, 
Pragat Purusottama, Aksaratlta, Parabrahman, Paramatma, and such oth­

ers, the Supreme Reality is described as a distinct from and higher then 
all the incarnations. Any devotee who considers Purusottama Narayana 
equal to other incarnations betrays the Parabrahman. He is called drohi. 
This has been clearly described. As stated above, Bhagwan Swaminarayana 
clearly mentions that He Himself is the cause of the incarnations like Sri 
Rama, Sri Krsna and others.

Even then, it is possible that there may arise a doubt about the utterance 
of the word ‘Krsna’. Bhagwan Swaminarayana Himself as Sri Krsna.

'iimcl •J’UT qdf<°a<HI<U'£fd: II T* W

HVSS 51 :24
^ ff%l tT #1^:1 ^T) fWI

fni^i wm: i strait ii m-?* n

3»fcT*TcM'WT f^brr nTT IfTHRHM
HVSS 51 :25

ci^fcri wi w ril%i ■To:i wi wiwroRi wriht

fiMTi cifi tnssrwwci: i
I 3WIr4 3TTSPT ^#311^-^11

On the contrary, in the Vacanamrtams and others He also describes 
Himself as the Supreme Reality, the cause of the incarnations like Sri 
Rama, Sri Krsna as mentioned above. Moreover, the divine worlds
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(dhama) like Goloka-Vaikuntha, etc., the residences of Sri Rama, Sri 
Krsna and others are described as below Aksaradhama, and having 
different and less bliss than it.

In the Ramanuja Sampradaya, too, Sri Vedanta Desika has described 
in his Raksagrantha, the higher and lower forms of Visnu. In the Gita 
also there is a difference between Vasudeva Sri Krsna (X : 37) and Sri 
Krsna as Sarvavatari, i.e., incarnating in all forms (XV: 4). So, there is 
no fault in stating that for the followers of Sri Swaminarayana he is the 
highest God and the Ultimate Reality in the same way.

Theanthropic Sphere
Like ‘Open Texture’ another important concept for my Thesis is 

‘Theanthropic Sphere’. It refers to an important teaching of Hinduism and 
especially Sri Swaminarayana. It means that the most exalted of the 
manifestations of god are in human form. Sri Swaminarayana taught that 
god is in human form in his eternal abode.

gtlcstlmw 1RT II II

HVSS 45: 19

SRT ' FfT wnsjfw:t

HVSS 143:13

*44*14 f f44U<«-4
^ *n<u^n fx it

HVSS 143: 14

This teaching is based on the traditional theory of avataravada. It state 
that God Himself (not his son or messenger) Incarnates on earth, in different 
forms arranged in a hierarchic pattern with those in folly human form in the 
superior position.

According to the traditional teaching of Bhagavadgita IV : 7 whenever 
there is a great need, god manifests of his own free will on earth in the 
created order to assist men. Whereas other creatures take birth as 
compelled by karmic law, god acts of his own will. The manifestation of
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god occurs freely when needed, and there may be more than one in one 
single age. Sri Ramanuja gave the classic statement of the reason why 
god takes the form of an avatara while explaining Bhagavadgita IV : 7.

w w % ^iP«t44Pd

cnfTcm# „WFq™HVS (l
Bh.G. IV: 7

^ SFMfWt: W ^ ft SFfFr dldd^-M
y&fem icrrPr: mfo, w ^

rfifFfeq 3T«prH ^ ^ SUFfH
^Tih II V9 (I

MPt^imia w^Fft P4*mtm

^Ptneii 
Bh.G. IV: 8

^cSTRTWt SfdT TFTIwft^TFIF^

3#f WTO?ri TF^FTT: ^ HcW^4dfedlddl4Hldl4lR-

M qRSi'JII^ dli.4<)dMi RhMW ^ #HFI ^Rwfw
cFF*T ^limw ^ ^ ^ 'U^T^rfhl

3#r ^rrfer ic^rsf: u <s. u

‘I am bom from age in the forms of gods, men, etc., for protecting 
them by giving them opportunities of seeing, talking about, and doing 
similar things in regard to my body and my activities : (I am bom) also 
for the destruction of those who are the opposite of these: and for the 
firm establishment, when in decline, of the Vedic dharma, which is of the 
nature of worship of myself, by showing my form which is adorable 
(Sri Ramanuja 1969 : 117)7

Sri Swaminarayana goes one step further. According to him God does 
not Incarnate himself only when there decline of Dharma. Because in the 
present time frame, in the Kaliyuga, there is continuous decline of the 
Dharma. Therefore, he states, God’s incarnation is always present in the 
Bharatakhanda as long as there is human existence or life of man or 
earth. God himself his present here or he is present through his is God 
realised brahmanised saint. (VVS 19, HVSS 219 : 4-5)
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Sri Swaminarayana also taught that no limit exists in principle on the 
number of manifestations. Just as Krsna assumed as many forms as the 
number of maidens (gopTs) with whom he danced, so god can manifest 
himself simultaneously in his divine form in each and every universe 
whenever he desires (Vacanamrtam, Gadhada BE, 42), (HVSS 175 : 15-16). 
He agreed with traditional Vaisnava teaching that ten major avatars of 
Visnu or Narayana have appeared, some in human and others in animal 
form, and this ten were given priority by Sri Ramanuja because they 
came with three general purpose: to protect the devotees, to destroy 
evil-doers, and to establish the rale of sacred law. But there is a basic 
difference of the purpose of incarnation according to Sri Ramanuja given 
above and Sri Swaminarayana who states that God incarnation on the 
earth basically to fulfill the desires of devotees who want to enjoy the 
physical company of God as a human being (VKS 5, HVSS 101 : 8-12).

Human incarnations are the superior manifestations (purnavatara) of 
the supreme god Narayana. Fourteen partial avatars (amsavatara) also 
appear in literature. Other avataras have come as well, and the list grows 
very long (for traditional stories about manifestations of Visnu and Krsna 
(see Sadhu Sratiprakasadasa, 2005 : 11-22).

Thus, Sri Swaminarayana supported the general Vaisnava tradition 
when he affirmed that there have been many avatars. He told his 
followers to revere all the manifestations of god, but to give primary 
worship only to images in human form. Of these, Sri Rama and Sri Krsna 
are preeminent, and Sri Sahajananda followed the example of most of the 
Vaisnava Acaryas in the worship of Sri Krsna in a variety of forms.

Difficulties arose in the conversation between Bishop Heber and Sri 
Swaminarayana when the latter identified the god who was to receive 
primary worship as Sri Krsna and when he offered as a gift to Heber the 
large picture of that god with two female attendants. Heber admitted that 
he did not understand clearly of Sri Swaminarayana’s teaching regarding 
the God he was talking about. Heber can be excused because the correct
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interpretation of Sn Swaminarayana’s teaching about avataras and about 
the relation of Sri Krsna and himself has remained a matter of serious
discussion among his followers to the present day. At least three different 
interpretations exist about the position of Sri Krsna and Sri Swaminarayana 
in the faith.

Sri Krsna as manifestation of god
A few followers hold the position that Sri Swaminarayana taught that 

Sri Krsna was the highest manifestation of Parabrahman or Purusottama 
Narayana and that He is the only appropriate object of worship, devotion 
and meditations. Hence, the Sri Swaminarayana religion is sometimes 
identified, somewhat inexactly, as a Kristine sect of the Gujarat (Mallison 
1974: 437-471). There is, one must admit, considerable support for this 
identification in the old literature, temples, and rituals of the fellowship 
satsang. In general, all the Vaisnavas in Gujarat are worshipers of Sri 
Krsna. Bishop Heber understood him to say that Sri Krsna was the 
avatara of Parabrahman for the Hindus. Sri Swaminarayana had a distinct 
preference for the manifestations in the human forms and thought that 
spiritual advancement comes mainly from meditating on the human God 
with divine form who manifests himself on earth. Thus, he praised both 
Rama and Sri Krsna as forms of god and said that devotees should 
meditate on that form of god who has assumed human form and has
become visible before them (VLS 11, HVSS 119 : 12-15).

/

Sri Swaminarayana told his disciples, “Out of the various incarnations 
emanating from Narayana, Sri Krsna is the dearest to me. And I feel that 
this incarnation is the greatest of all the incarnations and the most 
powerful. It is the source out of which the other avataras emerge” 
(VLS 14, HVSS 122 : 23).

mx % stbprfr
sfet-SW ^ II

HVSS 122: 23
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jf<=lehi4 U5*fttWccf I ^fcfl

Wf^l TOT^I Wi ^<rlW: I 3#cfl Hi ST5F
aPRfra'^nft^^: I ^ i 'fell il «

In this preferential order of avataras, Sri Krsna is supreme because he 
reveals the divine nature to the highest degree.

Sri Swaminarayana continued the use of the Sri Krsna mantra, 
Sri Krsnah saranam mama. “Sri Krsna, is my refuge,” at the time of 
initiation, and the mantra is still used in the rituals of Ahmedabada and 
Vadatala where the rituals and ceremonies highlight the events from the 
career of Sri Krsna, especially as portrayed in the tenth chapter of the 
Bhagavata Purana.

Sri Swaminarayana as manifestation of Sri Krsna
At present among the followers more acceptable view is that

Sri Swaminarayana is was a manifestation of Sri Krsna. Bishop Heber
understood him to be saying that Sri Krsna was the form of god, which
the group worshiped, “adding something like a hint, that another avatara
of Sri Krsna, had taken place in Himself’ (R. Heber 846 II: 110). 
✓Sri Krsna is thought to have taken many different forms in the various 
worlds and at different times for the benefit of men in this world. Most of 
the followers believe that there is no essential difference between 
Sri Swaminarayana, called Sri Hari in his exalted role, and Sri Krsna. He 
manifested himself in one form as Sri Krsna at a particular time and in 
another form as Sri Swaminarayana, it being the latest of the manifestations.

During Sri Swaminarayana’s lifetime there was a growing acceptance 
of his divinity. We have mentioned three important events of his divinity 
under the topic of The Master: Introduction of His Mantra, Murti and 
Aratikyam of chapter-1.

1) He employed Sri Swaminarayana Mantra
2) He installed his own image in the Vadatala Temple
3) A prayer cum - aratikyam was composed in His name by Muktananda 

Swami which is recited everyday in every Swaminarayana Temple.
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As early as A.D.1804 Sri Swaminarayana was described as a manifes­
tation of god in a work called Yama-Danda, a work of great historical 
value because it is the first work written in the sect. Niskulananda 
Swami, an important author of twenty-four poetic works, believed that 
emancipation would come from Sri Swaminarayana, who is the perfect 
teacher and manifestation of Sri Krsna. Whoever comes to him is 
promised salvation from miseries. Even at this early date in Sn 
Swaminarayana’s career, some followers believed that at the death of 
followers who have faith in him, Sri Swaminarayana will come to 
transport them to his abode called Aksaradhama where they will reside as 
released souls, for ever enjoying the divine company of Sri Swaminarayana. 

The last chapter, we must remember, of Yama-Danda, is a song of 
thanksgiving for the one who brings this emancipation.

At several points during his preaching followers came to the realiza­
tion that Sri Swaminarayana was a manifestation in human form of god. 
So, it is said: “The sadhus and devotees seated in the assembly realized 
that the form of Sri Krsna described as remote in Aksaradhama had 
manifested before them presently as SrijT Maharaja, son of Mother Bhakti 
and Father Dharmadeva. No one transcends Him. He is the Divine Form 
for our worship and He is our preceptor also” (WS 18, HVSS 218 : 49). 
The development of insight to recognize this mystery was the path of 

spiritual development followed by a number of his disciples. Some were 
aided by being placed in a trance state in which they were enabled to “see” 
the truth, and these events are the most characteristic of the miracles 
attributed to Sri Swaminarayana during that period. Those who had not 
advanced to that point of spiritual insight often opposed the doctrine.

There are many stories about the birth work and miracles of 
Sri Swaminarayana, which are similar to that of Sri Krsna. The Brahmin 
parents of Sri Swaminarayana were given the names Dharma and Bhakti, 
and images of them, along with his to brothers, like the images of Sri 
Vasudeva, Devaki and Balarama are found in the Swaminarayana temples.
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Thus, many satsangis consider Sri Swaminarayana to be equivalent to Sn 
Krsna, and this equivalence is demonstrated in many myths, symbols, 
rituals and festivals.

Sri Swaminarayana as the Supreme Person
In the final stage of development of the concept of God as Sn 

Swaminarayana, followers of especially those of Sn Gunatitananda Swami, 
Sn PragajI Bhakta and Sn Yajnapurusadasa who founded BAPS believe 
that Sri Swaminarayana, is the single, complete manifestation of 
Purusottama Narayana or the Supreme Person and as such, is superior in 
power and efficacy to all other manifestations of god, including that of

a *

Sn Rama and Sn Krsna.

According to those who hold this position, Sn Swaminarayana was 
not an incarnation of Sn Krsna, as some believed, but was the full 
manifestation of Purusottama, the supreme person himself i.e. Avatarl. 
Among them it is thought to be incorrect to equate Sri Swaminarayana 

- with other avatars. They quote ‘Moreover, one should only meditate on 
the form of God that one has attained, not on the forms of the previous 
avataras ‘(VLS 11, HYSS 119 : 14).

Thus, a priority is given to the human form of God in front of 
devotees. The deities like Brahma, Visnu, Mahesa, (Isvaras) are involved 
in the functions of creation, sustenance, and destruction of the universe. 
They are involved in the flux of the world (maya) because they are 
attached to the activities of cosmic creation. Purusottama Narayana, Sn 
Swaminarayana, has sent the avataras into the world, and they manifest 
themselves at His will. His powers emanate through the avataras for the 
execution of assigned duties for human emancipation. Not all avataras 
manifest the same level of perfection of the Supreme Person.

Sn Purusottama is the supreme person, and here, as in the teaching of 
Sn Ramanuja, Purusottama is both a divine name and a metaphysical 
definition of god (Carman 1974 : 159). Sri Ramanuja accepted three 
eternal entities: the self (JIva), the deity (Isvara), and the principle of flux
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(Maya). Sri Swaminarayana said five eternal entities exist: self, deities, 
maya, Aksara and Purasottama (the Supreme Person). He taught that the 
Supreme Person is the only unconditioned ultimate reality and that all 
other entities, though separate realities, are contingent on the will of the 
Supreme Person. He added that Aksara (the abode of god) and 
Parabrahman, Purasottama (the Supreme Person) are the only realities 
that transcend the flux of the world (Maya) and are unaffected by it.

Sri Swaminarayana along with all the acaryas of Bhakti Vedanta 
School is against theory of Sankara that the Supreme Person is formless. 
In fact, he taught that god always has a divine form, and that to deny that 
god has a form is to commit the unredeemable sin of blasphemy (VGS I: 
71, HVSS 71 : 9, 12). Indeed, his eternal form is that of a divine human 
being. The advantage to the devotee of the divine reality in human form 
is that he is always available for worship as well as for meditation. A 
famous passage records the description of the form of Purasottama given 
by Sn Swaminarayana:

Amidst that divine light I see the extremely luminous form of God. 
The form is dark, but due to the intensity of the light, it appears to be 
rather fair, not dark. The form has two arms and two legs, not four, eight 
or a thousand arms; and its appearance is very captivating. The form is 
very serene; it has a human form; and it appears young like a teenager. 
Sometimes the form in the divine light is seen standing, sometimes 
sitting, and at other times, it is seen walking around. It is surrounded on 
all four sides by groups of muktas (released souls), who are seated facing 
Him, and who are engrossed in looking at that form of God with a fixed 
gaze. (VGMS II: 13, HVSS 146: 25)

rpnrswr?’ ^ i
wuq-fa w qynfir ftwwregpr rt'fetiVG*

HVSS 146:25

nsqprfsse wnPn fsiFffifi i



HVSS/148

Those in the fellowship, who believe in the identity of Sri 
Swaminarayana with Purasottama, follow the logic to affirm the identity 
of the human form of Sri Swaminarayana, as perceived by the wise 
devotee, with the form of Purasottama in Aksaradhama.

As mentioned above, emancipated souls also secure for themselves a 
similar divine body. The fundamental difference between these two kinds 
of bodies is that the limitations and imperfections essential to the human 
body are not attached to the divine body of the God. Therefore he should 
be worshipped even when in human form with utmost attention and total 

concentration. The goal in the sect is to realise that the god who 
manifests himself on earth in the human form of Sri Swaminarayana is 
the highest Supreme Reality and that he is the cause of all avataras. Sri 
Swaminarayana himself state in HVSS 146: 61, 63.

gnrarf iffet
mf wtwfw wzrwtw

HVSS 146:61
siwnaf ftw# f5rf*r:i % w$:U wi ^raf(

^3FF#ri ft sfRoibrn ijni ■arraf^i
^rqcr^b! i ^3 fcRj mr i ii »

jWqiwmU: QifsZfflW fe $/
fWltlHW m II II

HVSS 146:63
n4fcfi 31# %#: I 3IUfOTTR?1:1 TRf I 3f<KTRI: I I # tR I

fs XX. . r\  , ..f>,  • r~* >. r.. . , , « r*\ .URTI t? I fffl?sp^l RrT ^IFRtl 31?^! 3T
¥#fh ii ii

According to the teaching of Sri Swaminarayana, god even in human 
form is totally divine and bereft of all human instincts. There is total 
divinity in his human form having the bliss as His main material of body. 
(VPS 7, HVSS 133 : 35,36)

&
srrrif

srawt
differ:

WIFreFggwfaffg': I
II »

HVSS 133 :35

i msnn war^r.-1 tori i
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PtKW»^ wrf?T W

mt ^S: W UWScRrlcWS^RT W KP-cTO II II
HVSS 133 :36

faftfa I f£RFF^ | ^Fraf?T 3fMTI ?HMTO

VIJb^K'Myfr*M I <M I fi4c* W<*T#W: 1 ^ FURt RTf^ef | 3# | ^r ^T^T:

sftfft: I Wfgl ^snri^RT: I -^cZl imm: I % ^Rt: I drM^fo-l: I 3R#
%fo: I fm: Wt«R: I II II

The common illustration is that when God manifests himself on earth in 
human form it seems that he is a supported by earth but in reality he actually 
supports the earth. The devotees who see this have come to true knowledge.

fcTOR tjfasqrnftr »$»# wit n fallen
- g^i?qr^!>3^ycftvgnrfe - 5fiw: n n

It follows that god is not attracted to the world and he would not care 
to remain in it even for an hour except for his concern to save his 
devotees. A problem is caused, however, when god in human form 
exhibits such human instincts as passion, anger, and enjoyment of taste, 
affection, valor, hunger, and partiality. He had received many expensive 
ornaments, dresses, and vehicles from his followers. Anticipating such 
doubts about him he declared : T display the feeling of affection for you 
all, accept the various sumptuous meals that are offered by you, sit on 
high pedestals, accept the rich dresses, ornaments and garlands of flowers 
all this I do, not for any enjoyment for me, but for your emancipation 
only’ (VGFS 18, HVSS 18 : 60-62).

The same principle was stated by Sri Krsna to Arjuna and is quoted by 
Sri Swiminarayana twice in the Vacanamrtam (WS 18; HVSS 143 : 54-58; 
HVSS 218: 32-34).

‘Even a sinner would perceive divinity in the divine actions of God; a 
true devotee of God, however, would perceive divinity even when God 
performs human-like actions. In the Bhagavadgita, God has said, this 
verse, which means : ‘O Arjuna! My birth and my actions are divine. He 
who realises them as divine will not take another birth when he leaves his 
body; rather, he will attain me.’ So whenever God performs divine
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actions, they appear divine to both a devotee and to one who is not a 
devotee. However, when God performs human-like actions, a true devotee 
still perceives divinity in them, but by no means does he perceive flaws 
in such actions of God. Having such understanding is real bhakti towards 
God. In fact, only such devotees earn the fruits mentioned in the above 
verse (VGMS 10).

Since the Supreme Person is not bound to any rule, he can appear in 
human form directly or he can manifest his powers gradually in chrono­
logical order according to his desire. Any perceptions of change from 
childhood to youth to mature manhood and perceptions of weakness 
accompanying these changes are illusion. It is this illusion that is re­
moved from those who have come to understand the teaching of the sect 
that the most perfect manifestation of god is Sri Swaminarayana, who 
appeared as completely human between AD 1781 and 1830 in India. It is 
said that those who are devoted to Him and meditate on His human form 
come to see His perfect form in His eternal abode.

Thus we have seen that at least three levels of understanding of the 
relation of Sn Swaminarayana to Purusottama Narayana and/or Sn Krsna 
are found in literature of the faith. Those who hold each position claim 
that it represents the only accurate understanding of SrT Swaminarayana’s 
teaching. While it seems clear from the literature that he tempered his 
teaching to match the receptivity of his followers and devotees, he was 
not very willing to speak openly and loudly about his identity with 
Purusottama Narayana except to his closest disciples.

Members of the BAPS (Bochasanvasi Shree Aksharpurushottam 
Sanstha, founded by Shastri Yagnapurushdas in 1907 AD) group argue that 
from the moment of birth Sn Swaminarayana, He was the full manifesta­
tion of Purusottama and should be understood as such. 
Therefore, they affirm that the difference of interpretation that is observed 
in the literature was not due to a development in His understanding His 
teaching from first to last, but was due to a difference in understanding on 
the part of individual disciples according to their spiritual development.
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I would like to end this topic of ‘Theanthropic Dimension’ with the, 

remark of Prof. Dr. Gavin flood, the well-known author.pf» ‘Ai| 
introduction to Hinduism’ (Cambridge University Press, 4th 
Edition 1994, Page 142).

‘An important order developed from the ‘Pusti Marga’ in the nine­
teenth century, the Swaminarayana Movement, whose followers take 
refuge in the sect’s founder, Swaminarayana rather than in Krsna.’

It clearly indicates two points :

1) There closed similarity between religious ideas of ‘Pusti Marga’ 
(Worship of Sri Krsna) and Sri Swaminarayana Movement.

2) Followers of Sri Swaminarayana Movement take refuge not in Sri
s

Krsna but in Sri Swaminarayana and this is where this Movement 
differs fundamentally from Sri Vaisnavism of Sri Ramanujacarya.

Saliant Fetures Of Tattavapancaka And Their Differences
Following are the similar characteristics of all five metaphysical 

realities.

wfcm ^... i

WIFTt W°Tt ^TFTI^f W-fKTffl

3TTWIsfq Mqc4i ^ I U-WMI: 3fffcFJW#tTHT f^f^T 5>ldfiwq,

Trrfym, wrVqrH

Both Jiva Isvara are similar because both are enveloped in avidya and 

are innumerable.

He then gives dissimilar characteristics of all four metaphysical 
realities though all of them are sentients.
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- aw 'fSfSPK'KI-an^lfil^ WR WfPft

- WI: '4A!RRWlfh: !«<1R4r ^Rq#7 ^.... I

- TfFPn W "tcM-^TSctR W^'RTcSl-TO^r^, W#H*Pi#T
t| «T#OT I

- #RPIT 4f: W 9fUFS5f^-3^!#T, ^ tsp%j
- W-WIFIT: 44M<l«ri Tft^T^r ■Rt^^RR^T RT.....I

- 9t^H<9*^uftWr4RWN<^H 4A*=H|0li ■WTOc^' 4h RWWc^l

- 41^cH|U|j Tnw W rif3WI3#T ^*R#t-TlfcRRRSrtR WI

- u?w: TR15MI w f^iwpsra#} I

- 4^4 ^IcHSJIgqi W2F$ TIM ^ i
- He then describes the relations between Maya, Jiva and Isvara similar 

characteristics of all five metaphysical realities.
- WIT: 4l3lWtl«li IWRF-iW^ctR ^

- 'Rrafl^t WF% ^ 4A*<*WR;isbA*'i •5qiWc^ Rfqiqraqfcqccf^t

The above brief note is based on HVSS 7 : 3-17 which form the very 
core of the fundamental concept of Reality. With the postulation of five 
meaningful ontological Realities, Sri Swaminarayana is in a much better 

position to explain the sruti and smrti texts which otherwise are very 
difficult to understand. As mentioned Sri Harivakyasudhasindhu in the 
very beginning has explained the whole matter in very simple yet clear 
manner in only fifteen slokas. (HVSS 7 : 3-17) As it is very important we 
give the fifteen slokas along with the Setumala Tika.

'3tre%r trsr anftfcnfer m\ 
era- cpnfir fsrfsrr feat »3»

HVSS 7:3
3P*t1cAfri I ~m 41*1^

SlWcMltlf ^icRRtRIcRT^^R'^RRlfRIT WWTclf I 5RRTT cfiRlcfT I

s#ri w i m cCTfo % % ?iH4^<fr4^fA i %qf ^Psanwfi i
<pfet 5:#TFFf ^rnsfcM %WT felA II \9-^ II

Whenever in the scriptures, spiritual matter is stated, it is difficult to 
understand even by the learned scholars.
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ftT ftftT cleft |
3KdqoqM*!W4i gfftftsi: II If II

HVSS 7:4
ftT«ncT«ftftfcT | cleft t eft: I 3FW*Tfcft4TFftf ftlcRc|*cJ°4l4ftft 

^■^^mdfsrrq^ft ft i IdfcNd tj\ ^fftfat:
ftTftftfftfftjft: i w ftupwii wnftj nr

Ml? I umpfa ftftrfftFtftl #ftTIMS-*ll

It should be known properly by analysing and knowing the character­
istics of Jivas and others along with associated (or united) and unassociated 
or separated forms, they (forms) must be determined resolutely.

*ndll4eiwm<g4«rr: FTlftft ft I
clftf^cy: ftftft: It H II

HVSS 7:5
ftfftfftl cFf MTfd^ft^ftlrftftlelf^ftl ftfftlfeTOIfif'PT: ftldlRft^li 

ftrift nwfcT cTwrfft ftft nifft w'tniftnftn tft ftfwi ftft fft 
ftnrfftftTfftr: i ftfft^i^fqfi ft ntie^i

i 3Tf5^ii \9-<^ n

#%yrafi»ii nrrfun yw'ffui ft ft ftftrr: i
_______fs.________________________

HftftTIft || ^ ||
HVSS 7:6

el^If ftT^TI fttfttftl % ftftfftftj nfftflsf^FlT fttfth ftTf&HSJ 
ttiftRqe w 3ITOK etftlft I ftt^npor: I ft ftft ft I 3Wftcdfd\<*>l*4lftJ

Wftriftl eft^ftt ftsusfe:! ftftf#atcfeftftlftft: IIyj-^II

lift ft ftfftftt ftftTft
ft ffftl
ftftlftftft II \S II

HVSS 7:7
■ i i . r-i r\ . 2l .. , c . , ....... ‘ , r* . rrv , , Tv ,_IS_ , A „ , , , u r>,

ftftgtftra l f nw i n?tn ftM ftftfn I ft ftft fte;
ftftfftl c^ggcftTSlftT ftft ftfftlfeWftRf ftt^fft^l aftftfl ScftJTT Wftll. 
Vjg: wra^iMFRgffttT ftftftcT: I ftisfrftftl ft sfifft: I ftSIFIft

ft WFft^WFRgfftll ftftRH\9-\9ll

With that perfect analytic knowledge there will be no confusion about 
tattvas due to commingling of the features of JTva and other realities 
(like Isvara) Then Swayamprakasananda SwamT, who was sitting in front 
of Him asked O Lord, you should tell me properly and correctly the 
characteristics of JTva, Isvara, Brahman and O Rrsna Yourself as well as 

of Maya independently and separately.
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O knower of all I have heartfelt desire to know that. When He, the 
Lord of all, (Srihari) was asked, He answered him as per the scriptures.

cUeilf^hT r£Rfr*T%:l 
#WPT IICII

HYSS 7:8
spsT wiFmw

faaii II ^-6 II

(Srihari replies) ‘When the JTva behaves, as if, it is united with three 
physical bodies gross (sthula) subtle (suksma) and causal (kdrana) it is 
anvaya or unitary/associated form of Jiva. This belief of JIva is the cause 
of birth and rebirth i.e. bondage.

f^fq^T5R5Trtr% W%fc4lfe WSFT §1 
ciild^ hmfeft \\ % w

HVSS 7:9
ferf^i ft^rlprRJwrg f«raehi?T: wcuy^iyi’teM^r mfruM rr^ri

IccRRU Med 1 31FT ^ftc^R | ozrftRifrt 

^RtWn%d fFTfer: Hm: i ^ri^Fsriw;
%r ^sdrrt^ntm^siH^i tjRrt: i i urn

wr ^wferfhlrfhi (^.3.2/10/6) 
%diRq 11 $-<? 11

When Jiva considers itself as separate (from the above mentioned three 
bodies) and is characterised (known) by the qualities of consciousness,self­
illumination, and being impartite etc. it is its Vyatireka or independent 
form. This (knowledge) results into liberation (for Jiva).

fcrTOifeq ai^lruj

*mrs**to nfer « l o II
HVSS 7:10

fdUfefcl I RiUZ qdlrHISSn-fdl'^ I £151 Rlfl dRTCEf
Ml BcWR^cIT wm I?tpt

I SFd^TFWIl^Tl wr FRFP1J nfep^H^oH
When Isvara is considered to be united with three bodies Virdt

{Sutratma, Avyakrta) etc., and being the cause of creation (governance,
destruction) etc. That is its Anvaya or united form.
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angppsrnr sj^tcwt 
mm fircBnwctirei'

wqrHtagepwqf Wi 
'oufd&«*r

HVSS 7: 11
I WcFTT WWSWF^ri ^TsresTFT^I TTRTTrfhff^

Wtf^l fdrM^chirclM^ fdc^UeM

5srf?fteJWpN I WTO I c^ffcji^i srarftf fsfl^ld ^lc^ftyi-MA=bd-=W^I

wepU|jf^^ „ ||

When Isvara is Brahmanised, crosses Maya and realises himself to be 
ever free that is his independent or distinct form.

wrenr w rmm:o

O

mthfbrr wr^frri
;n\ R\\ 

HYSS 7: 12
^^fctlYPTR'

’eri nwprr nFtms^ti^rai wifm; trmfetHT wnwrwRf *j4kM 
^1 ^ik^Kd Id^xKIMKHi TUD^I WT?P ifPKccT Pl^WdircJlk I 
WF^TmcnS^SREFtfe^ITF^TOK?^ ^cR^I ■g'pxrftS^R^r^T'OT: I 

wi BSRP^H \S-^ U

When Brahman is considered to be the controller of (Mula) Purusa, 
(Mula) Maya, the sun etc and the support of innumerable worlds 
(Brahmandas) it is its Anvayd or united form of Isvara.

*nfar wnTOc%fc i
^uiHUdMUlUci nut It II

HVSS 7: 13
^pfer i tmrc^pn

o%q^c[Rrm^l cKU%cTF i aRFrmt w 
dc’H^-dkfcf T3°r fcrgrfcT i w yym^sfq 
-drtqfi ^mwwm:\ armsrw?^ 
wftrp 3tw^rt¥paT: i omPA.*) cqf^in^r Fsk

it V9-^ II

When Brahman, even though pervading everything, remains 
untouched/untainted like space and is considered to be the attendant and the 
residence of Parabrahman/Srikrsna it is His independent, Vyatireka form.

♦ *e ♦ f- r <v „sftsttftt iw frt? mrenwr tfsttcr: i 
$wtrw - mrbr - ^wiwr-s^wq- - HSfFng; it n

HVSS 7: 14
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^RT^K’FTT
dc^dcWSI^I^di ^1 ^ W&\ RTf^WSRRffePTTI fcdfcRd^HHJ 
M^-dM: M^MldUHsd: Wdt Wf TT f^T: $f|<£UJ|iHi-HcM(
rT^n SFWWWI^ 4fd^d IchK^dldH 11 ^~VH M

When Purusottama alias Krsna remains in the heart of all sentient and 
non sentient things as the witness it is his united or Anvaya form.

TRJTfsf*: tRWwfal
fdddi^fa wn%s4ftr^rfsw wtfer: u \\ u

HVSS 7:15
+HHI dPdd«U-M cbl^Hy^ld^NW RI fdtldlclsfo 

Tt^RT Stxf | St^R^HRs^ TcRSJT# I Wrf^T:
UdM^8R^MNH^M^[dP*T: Wl dldlfdtRu| fddWfdSKMWH,! 3R*T

n -elSEPPIl 3fifellV9-^H

When there is dissolution of Kala (in the Atyantika Pralaya) etc. the 
presence (of Purusottam) in his highest abode, cheerfully moving around in 
the company of Radha etc. is the independent or solo form of Pammesvara.

fwfe’S^r^T %■ drdd: I
wNrshtr wsnnifd didodifd mfrfhbr: it \\ it

HVSS 7: 16
ai^idl IcSWJdT 3^d°dfd\d>MIHJ fd^ddi

cfidd:! dldldldldl eRF#n Hldfafa^fedfe^Md^dd: I dld<dlPiI %I|\S-^H

In this way intelligent people should know the characteristics of Jiva 
{Isvara, Brahman and Parabrahmah) by separating and analysing both their 
associated/united and separated/independent modes or manifestations.

Wt^Sra^fWRT WFmnwfh dRdd: i 
3RRFTTfTRT ffk dHlfe Pdf^d^ll ?V9H

HVSS 7: 17
^ftclT 3*g*IdS[ f?TT df °pJT: ^N'NWIfRf

^ cRI^I ffFlFd felddldl: SifScTSI W i WI#Fd?^l
dl-irdd: Wd: I SHIdWcdlJ I Stfef 1 ?cft?8T^l Prfstrfcr I ^TFftff I 3T5T 
dldl^'ddoMfctW.'NI^d eRPTld# MldMIWcypkfc^ft W VTCHlfe *1#*# RFTFfT 

3TtzJT: chl4d>R«l^u|l'ddcdld>d)^|cidl W>t iraspTII'S-^H

Know it for certain that there is an eternal and real distinction 
between (the ontological realities of Jiva, isvara, Maya, Brahman and 

Krsna (Parabrahman).
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Thus, a brief explanation is given above of each of the five ontological 
realities both with connectivity and independently.

Exposition of Reality
Thus, by taking the HVSS as generally faithful in representing the 

views of SriSwaminarayana as expressed in the Vacanamrtam as the most 
important spiritual authority, we have the following the special features of 
the philosophy of Sri Swaminarayana.

Although the scriptures like the Siksapatri, Satsahgijivanam and others 
have been composed while Bhagwan Swaminarayana was alive, they are 
the religious works, books of conduct, for followers and for that reason 
they have not been regarded as mainly authentic in matters philosophical.

Since Bhagwaii Swaminarayana has discussed only the three 
realities, viz., Jiva, Maya, and Isvara, m the Siksapatri, somebody might 
raise a doubt about the authenticity of the five realities delineated in 
HVSS and Vacanamrtam. But, one can clearly understand the delineation 
of the reality of Brahman as different from those of Jiva and Parabrahman 
in the verse of SP: 121 era iwft'i *i«Rn*u era means in the
divine residence of God, released souls offer the service to Sri Krsna 
because they have acquired the virtues or qualities of Brahman. This is 
called mukti or liberation. Here Mukta Jivas have to be Brahmarupa and 
perform seva or service of Parabrahma - Sri Krsna. So the Jivas who 
have crossed Maya and reached holy abode of God, have to obtain the 
spiritual status of Brahman (wuwn) in order to serve Parabrahman 
(f ®i&en). So Parabrahman, Brahman and JTvatman are clearly separate 

and independent even in the abode of God (era).
Similarly in S.P. 116 Pfirur ^ra fraRwn trarai eft ^eftqr ftftei: 

ii Sri Swaminarayana states that an aspirant should consider oneself as 
different from three (physical) bodies and contemplate himself to be of the 
form of Brahman and perform continuously devotion of Sri Krsna.

Here the word fWFT indicates Parabrahman’s Bhakti i.e. devotion to 
First/Highest ontological reality. The term frrsncuft means individual self or
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the reality of Jiva. The expression refers to the reality of Maya. But 
what does the epithet nr (included in the word stand for ?
Obviously it is absolutely different from: (1) or *Pn (2) Pmichh 
one’s oneself (3) or prwnrR% the Highest Reality.

It is essential and mandatory to know and understand what this 
Brahman is. And what it is to be like Brahman. Then only one can 
worship Parabrahman and get Moksa. So there has to be

Now in the S.P.107 while giving the 
definition of Isvara, Sri Swaminarayana states :

T: I fte «4eh44>dy<: II (S.P.107)

The description here is of the God, who resides in soul just as soul 
resides in body. He should be known as independent dispenser of fruits of 

all types of actions-i^arma. Here obviously the description is of the 
Highest Ontological Reality who is and But the most
important adjective is independent. This God is absolutely indepen­
dent. If this God or f?i m obviously there must be other gods who 

are not -WcM. They are according to the philosophy of Sff Swaminarayana 
Viraja to Brahma. As per the Nydya the
adjective must have the possibihty to remain meaningful independently and 
with the noun. The adjective wra for Isvara means that there are 

isvaras. Above them there is the ^srcF^r Isvara, who is Paramsevara. Thus 
there are five independent ontological realities namely Jiva, Isvara, Maya,

s

Brahman, Parabrahman (Paramsevara) even according to the Siksapatff.
Moreover, in general, two types of scriptures are found in all the 

Sampradayas, viz., the Sadasyagranthas, i.e., general works meant for 
common followers, and the Rahasyagranthas, i.e., the special works, 
treating the secrets of the faith, and the founder, meant for the selected, 
initiated disciples only. In the former works, i.e., the Sadasyagranthas, 
the delineation is such that people can easily digest it. It is done in the 
simple manner on the basis of the well-known books already accepted by 
people, as for instance, the delineation of the worship of Narayana as per 
the work of the Alvaras for lay members of Sff Vaisnavism.
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In the Rahasyagranthas, however, very subtle topics are discussed. 
The highest philosophical truth can be grasped from their study only. In 
Sii Vaisnavism the works of Sri Ramanujacarya and Sn Vedantadesika 
are the Rahasyagranthas.

Among the works of Sn Swamlnarayana, the Siksapatri, the 
Satsangijivanam, and the Bhasyas and the Tikas on them are the 
Sadasyagranthas. They are meant for laity.

On the other hand, the Vacandmrtam, its Sanskrta translation, 
Sri Harivdkyasudhasindhu, and the Setumala commentary on it. As well 
as the Vedarasa and the discourses of the contemporary saints 
Sn Gunatitananda Swami and Sn Gopalananda Swami, known as 
‘Swaminivato’ reveal the secret teaching of the founder. Thus, they are 
Rahasyagranthas. Sadasyagranthas, like the Siksapatri and others, 
have been regarded as the helpful authorities, rather than as the 
fundamental ones.


