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Abstract

SVAMINARAYANA’S INTERPRETATION OF ' DHARMA

ASIT APPEARS IN THE SHRIMAD BHAGAVAD GITA

Vinay H. Patel (Sadhu Aksharananddas)
Department of Politics, Philosophy and Religion
Lancaster University
October 2017

Parabrahman Purusottama Bhagavan Svaminarayana offered novel contributions to the
Vedanta philosophical tradition by presenting the principles of the Aksarapurusottama
Siddhanta (doctrine) and establishing the Aksarapurusottama Darsana, an independent
Vedantic school of thought. In addition to revealing the darsana’s (school of thought) princi-
ples, he also presented distinct readings of sacred texts. Among these readings, in “Vacanamrta
Gadhada Madhya 9” he put forth a unique interpretation of ‘dharma’ as it appears in verse
2.40 of the Srimadbhagavadgita. Based on this reading and the Svaminarayanabhasyam’s' cor-
responding exposition, this work offers an analysis of Bhagavan Svaminarayana’s interpreta-

tion of ‘dharma’ as it appears in the Gita.

Unlike the classical commentators, Bhagavan Svaminarayana interprets ‘dharma’ as convic-
tion in the present form of God (pratyaksaparamatmasvaripanistha). This interpretation is sig-
nificant in terms of its distinct content, its associated philosophical and theological
commitments, and the hermeneutical and exegetical insights it offers. By elucidating
Svaminarayana’s interpretation and the Svaminarayanabhdsyam’s corresponding exposition,

this work presents (1) an unoffered discussion of Svaminarayana’s understanding of the na-

1 The Svaminardyanabhasyam is a multi-volume commentary on the Prasthanatrayi (the Upanishads,
Brahmasiitras, and the Srimadbhagavadgita) composed by Sadhu Bhadreshdas according to the precepts
of Bhagavan Svaminarayana.
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ture and content of conviction in the present form of God, (2) Svaminarayana’s relevant philo-
sophical, theological, and hermeneutical principles, (3) an alternative reading of the Gita in
light of Svaminarayana’s interpretation, and (4) cross-disciplinary darsanic insights that are

characteristic of Svaminarayana’s interpretive move.
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Style Guide

Referencing

For referencing and other standard academic conventions, I have followed the guide-

lines set by the Modern Language Association (MLA).

According to MLA standards, quotations from primary sources of sufficient length
have been indented to highlight their primacy. Excerpts from secondary sources and suffi-

ciently small primary sources are incorporated into the running text within quotation marks.

For sources such as the Vacanamrta, Svamini Vato, the Upanisads, Brahmasiitras, and
the Srimadbhagavadgita, 1 have adhered to the Sanskrit tradition of also including the chapter
or section number and, when applicable, the verse or aphorism number of the cited text. I have
provided references to primary sources using the following method: placing an abbreviated
title of the text followed by its pertinent chapter, sub-chapter, and verse number. For example,
I have used ‘BS. 1.3.10° to refer to the tenth aphorism of the third pada (section) of the first
adhyaya (chapter) of the Brahmasiitras. I have done this to accommodate those familiar with
the traditional method of referencing and, more practically, to aid the reader to quickly find
the quoted text in an alternative, available published version of the text. Merely referencing
these texts by page number, as is the standard procedure, tends to be impractical for those

interested in looking up the provided citations of the type of texts that are referenced.

Nevertheless, there may be discrepancies in the numbering of the chapters and verses
or aphorisms in some versions of these texts. To circumvent such issues, I have also included

references to the publishing information of the text from which I have quoted the readings.

Translations

Unless otherwise stated, all translations from Sanskrit and Gujarati works are my own.
I have placed translations of readings that I have used in the body of the text along with their
Romanized transliterations in a corresponding footnote. Since many of the discussions in this

work are highly dependent on readings in languages other than English, I have attempted to
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provide a close translation of the original. To minimize subtle semantic differences between
the original and the translated text, I have provided such close translations oftentimes at the

cost of readability.

Within the body of this work, I have sometimes placed Sanskrit or Gujarati words in
parentheses after an offered English translation. I have done this for several reasons. The first
and possibly the most important reason is to avoid subtle misinterpretations. Oftentimes a
translated term fails to thoroughly convey the complete sense of the original Sanskrit or Guja-
rati term. By providing both a suitable English translation followed by a transliteration of the
original term, I seek to accommodate those who may be less familiar with the term and cir-
cumvent possible failures in semantic transposition. Resisting a natural tendency to frequently
offer such identifications and risk a heterogeneous rendering of the text, I have been careful to
offer these identifications only (1) when the identification is necessary to avoid a misunder-
standing, (2) to recall a previously made identification, or (3) when critical terms are being
introduced. It goes without saying that this is not an experience that is unique to translations

of Gujarati or Sanskrit readings but a dilemma of the translation process itself.

When an identified term is repeatedly used, I have taken the liberty of using the trans-
literated original Sanskrit or Gujarati term after having provided its translation at some previ-
ous instance in the body of the text. This is done primarily to avoid cluttering the text with
such parenthesized terms. This is not to say that having once provided a close rendering of a
concept in English, I will use the transliterated term in each instance with the expectation that
the reader will have become familiar with the identification. Such an expectation would not be
practical nor understanding of the reader’s position. I have repeatedly offered the identifica-
tions for the sake of the reader, to facilitate not only his/her recollection of its approximate

translation, but also his/her familiarity with the identification.

Occasionally, I have also provided transliterated terms or phrases followed by a suita-
ble English translation in parentheses. In these special cases, I have deviated from the standard
practice of placing transliterated terms or phrases in parentheses after an offered English trans-

lation. I have done this particularly in discussions that focus on 1) defining untranslated terms
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or phrases, 2) exploring relationships between them, or 3) investigating their semantic com-
ponents. My intentions for this deviation is to place emphasis on the terms or phrases under

consideration and to facilitate a more natural reading of the material.

Transliteration

I have included Romanized transliterations of quotations from Gujarati and Sanskrit
sources in the footnotes. I have included the references of these quotations after the translit-
erated text in the footnote. For the Romanization of both Sanskrit and Gujarati text, I have
used the standard scheme established by the International Alphabet of Sanskrit Transliteration

(IAST), a scheme that allows for a lossless transliteration of Indic scripts.

To indicate plurality, however, I have taken the liberty to conjugate base nouns in both
Sanskrit and Gujarati according to established English grammar rules. For instance, the plural
of ‘vrksa’ (meaning tree) is written as ‘vrksas’ (meaning trees).

Also, when necessary, I have applied English suffixes to Sanskrit and Gujarati words
to form modifiers such as mayic, sastric, sampradayic, brahmic, etc. Their lexical forms follow
English conventions rather than those of Sanskrit or Gujarati. For instance, I have used “Ve-
dic,” ‘yogic,” and ‘Upanisadic,” rather than “Vaidika,” ‘yaugika,” and ‘Aupanisadika,” as they
would be otherwise. I have generally not ventured much beyond adjectives, though this rule
could easily be extended to adverbs as well to form useful terms such as ‘yogically,” ‘sampra-

dayically,” and others.
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Abbreviations

To increase the readability of the text, I have used several abbreviations throughout
this work. There are two distinct types of abbreviations that I employ. The first type consists
of abbreviations of textual references. When skimming through them, one will notice pairs of
abbreviations. For instance, an abbreviation of the Chandogyopanisad, referenced by ‘Cha,’ is
provided in addition to one for the Chandogyopanisat-Svaminarayanabhasyam, referenced by
‘ChaSB.” My intention for providing such dual references is to distinguish those references
that point to the base verses or aphorisms of the text from those that point to their interpreted
versions. This distinction proves to be exceptionally helpful when dealing with translations,
since the act of translation is typically heavily dependent upon various interpretive forces con-

tingent upon the commentarial texts involved.

The second type of abbreviations provided are those of conceptual terms that are re-
peated frequently throughout this work. There are two primary reasons for providing abbre-
viations of conceptual terms. First, by using abbreviations for these concepts, I hope to
improve the readability of an already dense work. Using abbreviations in place of lexically long
compound Sanskrit terms that stack constituent descriptive lexicons avoids unnecessary in-
terruptions that may distract the reader. The second reason for using abbreviations for lengthy
terms is to improve typography of the work. Typically, when lengthy terms are used, even the
most adept word processors or desktop publishing platforms find it difficult to both aestheti-
cally and systematically justify or hyphenate text. I have provided abbreviations of certain fre-
quently recurring terms that appear throughout this work to abate the otherwise arising

aesthetic atrocities.

Xvii



Abbreviations of Textual References

Prasthanatrayi Texts

AiSB. Aitareyopanisat-Svaminarayanabhasyam

Br. Brhadaranyakopanisad

BrSB. Brhadaranyakopanisat-Svaminarayanabhasyam
BS. Brahmasutras

BSB. Brahmasitra-Svaminarayanabhasyam

Cha. Chandogyopanisad

ChaSB. Chandogyopanisat-Svaminarayanabhasyam
Gl Srimadbhagavadgita or more simply, the Gita
GSB. Srimadbhagavadgita-Svaminarayanabhasyam
ISB. [$avasyopanisad-Svaminarayanabhasyam
KenaSB. Kenopanisat-Svaminarayanabhasyam

Katha. Kathopanisad

KathaSB. Kathopanisat-Svaminarayanabhasyam

MaSB. Mandikyopanisat-Svaminarayanabhasyam
Mu. Mundakopanisad

MuSB. Mundakopanisat-Svaminarayanabhasyam

Pra. Prasnopanisad

PraSB. Prasnopanisat-Svaminarayanabhasyam

Sve. Svetaévataropanisad

SB. Svaminarayanabhasyam (refers to the Upanisat-Svaminarayanabhasyam,

Srimadbhagavadgita-Svaminarayanabhasyam, and the Brahmasiitra-

Svaminarayanabhasyam, collectively)
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Tai. Taittiriyopanisad

TaiSB. Taittiriyopanisat-Svaminarayanabhasyam

Aksara-Purusottama Darsana Texts

A. “Vacanamrta Amadavada”

GA. “Vacanamrta Gadhada Antya”
GM. “Vacanamrta Gadhada Madhya”
GP. “Vacanamrta Gadhada Prathama”
GV. Gunatitananda Svamini Vato
HaC. Sriharicaritramrtasagara

J. “Vacanamrta Jetalapura”

K. “Vacanamrta Kariyani”

L. “Vacanamrta Loya”

P. “Vacanamrta Paficala”

S. “Vacanamrta Sarangapura”

SP. Siddhantapatra

V. “Vacanamrta Varatala”

Miscellaneous Texts

Asta. Astadhyay1

Bha. Srimadbhagavatamahapurana
MaS. Manusmrti

MBh. Mahabharata

VRa. Srimadvalmikiya-Rimayana
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Abbreviations of Conceptual Terms

APD. Aksara-Purusottama-Dar$ana or Aksara-Purusottama Dar$ana

APS. Aksara-Purusottama-Siddhanta or Aksara-Purusottama Siddhanta’
BB. Bhagavatsvartpabala or Bhagavatsvaripanum bala

PPSN. Pratyaksaparamatmasvariipanistha or Pratyaksabhagavatsvartpanistha
SN. Svartipanistha
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Chapter 1 — Introduction (Part I)

An Inquiry into the Nature of Dharma

Whether in literature, sacred scripture, or colloquial discussion; amongst cultures,
faiths, and the smallest of social units; and from antiquity to post-modernity, ‘dharma’ has
never failed to incite conversation. The consequence of such a multi-domain discussion has
rendered the term to express many meanings, each unique in its content, not to mention its
cultural, social and moral significance. Considering the term’s semantic complexity, its inter-
pretation within any text presents an interesting challenge. This task becomes exceedingly im-
portant when interpreting sacred texts, especially one as authoritatively significant and
philosophically robust as the Bhagavadgita. This work seeks to investigate a particular under-
standing of ‘dharma’ in verse 2.40 of the Bhagavadgita as proposed by Parabrahman

Purusottama Svaminarayana,' the founder of the Aksara-Purusottama Dar$ana (APD).

Although there are several classical commentarial texts on the Bhagavadgita that offer
their own interpretations of the term, this work focuses its attention on the meaning ascription
offered by Svaminarayana. Unlike the classical commentators, Svaminarayana interpreted
‘dharma’ as it appears in verse 2.40 of the Bhagavadgita as conviction in the present form of
God. This interpretation is significant in terms of 1) the content of its distinct cognitive con-
ceptualization, 2) its associated philosophical and theological commitments, 3) the exegetical
and hermeneutical insights it offers of the classical commentarial tradition and particularly
those of the APD, and 4) its consequent rereading of the Gita. By elucidating Svaminarayana’s
interpretation and the Svaminarayanabhasyam’s’ (SB) exposition and argumentation in sup-

port of the offered interpretation, this work presents a yet unoffered systematic exposition of

1 For brevity, | will use ‘Svaminarayana’ to refer to Parabrahman Purusottama Bhagavan Svaminarayana
throughout the remainder of this work.

2The Svaminarayanabhasyam is a multi-volume commentary on the Prasthanatrayiaccording to the pre-
cepts of Svaminarayana. The Prasthanatrayirefers to the principle Upanishads, the Srimadbhagavadgita,
and the Brahmasiditras. These sacred texts are accepted as the principle authoritative texts of the Vedanta
Darsanic tradition.
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the relevant philosophical, theological,’ and soteriological principles of Svaminarayana. In do-
ing so, this investigation brings forth cross-disciplinary, darsanic insights that are consequent
of this interpretive move. As such, this work is a theological* study in that it presents a sys-
tematic treatment of an interpretation that is founded on a framework provided by an exis-

tential commitment to the principles of a tradition and its accepted textual authority.

Beginning with the Not

Prior to elaborating the methodology and different trajectories through which this
work will investigate Svaminarayana’s interpretation of ‘dharma’ in verse 2.40, I would like to
consider certain challenges faced in producing this work and thereafter, considering these

challenges, clarify what this work does not seek to accomplish.

Oftentimes, when approaching a work that is based on a familiar, well-read, and di-
verse text, one comes to it with certain presuppositions, expectations, and unfortunately pos-
sibly even some forbearances. The extensive critical and secondary literature on the
Srimadbhagavadgita, in addition to its familiarity to both South Asian studies and its appre-
ciative audiences, categorizes the text as such. As a result, writing anything of substantial im-

port regarding it presents several unique challenges.

First, the potential audience of this work is expected to be varied in terms of their fa-
miliarity of the Gita and knowledge of the relevant languages of the related texts that are con-

sidered. Addressing such diversity requires not only a balance between a thorough elucidation

3 Here and later in this work during my discussion of what | call “trajectories of investigation” | take ‘theol-
ogy’ to express the narrow sense of the term as a study of the nature and form (svardpa) of the divine.
This semantic is to be differentiated from its “wider and more generous interpretation” proposed by Ram-
prasad “as an ordered, coherent exposition of beliefs and commitments, explored and established through
the use of a range of philosophical methods of analysis and engaging with the philosophical issues arising
out of that ordered set of beliefs.” (Ram-Prasad, “Reading the Acaryas: A Generous Conception of the
Theological Method” 98)

4 By ‘theology’ | refer to the more inclusive semantic presented by Ram-prasad as: “an ordered, coherent
exposition of beliefs and commitments, explored and established through the use of a range of philosoph-
ical methods of analysis and engaging with the philosophical issues arising out of that ordered set of
beliefs.” (Ram-Prasad, “Reading the Acaryas: A Generous Conception of the Theological Method” 98)
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of readings and concepts and the economy of language, but also a continual awareness for an

exposition of the subtle interpretive forces underlying the act of translation.

Additionally, and quite related, is keeping in mind the audience’s different perspec-
tives about the meaning, intent, and philosophy of the Gita that are influenced by different
renderings of the text and its subsequent works. Because the Gita is considered to be an au-
thoritative, philosophical, theological, and a sacred text, many modern and traditional com-
mentators have sought its authority to substantiate their respective schools of thought.
Consequently, much of the text’s non-comparative, secondary literature typically presumes a
particular theological or philosophical perspective. The difficulty in presenting ideas from an
alternative standpoint, which this work will repeatedly do, is to challenge the presumptions of

this familiar literature.

An alternative challenge is addressing the readership’s diverse academic interests.
Since the Gita’s discourse is not limited to just theological discussions, but also involves,
among others, philosophical, sociological, hermeneutical, and even ethical ones; the reader-
ship of it and its secondary literature is presumably from various academic disciplines. This is
particularly the case when secondary literature, such as the present work, focuses on the inter-
pretation of a semantically diverse, and as we will later see, significant term such as dharma.
The consequence of having such a broad readership places considerable demands on the au-
thor to lay necessary foundations to foster continued academic investigations, while being

careful not to digress from the principle concerns of the work.

A final challenge is presented by a lack of accessible robust philosophical or theological
literature on the Aksara-Purusottama Dar§ana (APD). Although I will later discuss the nature
and reasons for this lack of scholarship, the absence of English translations of texts such as the
SB, the APD’s readings of the Prasthanatrayi, and substantial secondary literature of the APD,
results in an exceptional need to not only provide such translations, but also meticulously ex-

plicate exegetical moves and textual rationalizations for those moves.

Page 3 of 285



Considering these challenges, it is constructive and even advisable to take some time
at the beginning to mention what this work is not about. This work is not a systematic com-
mentary of the Gita: in that it does not proceed through the text attempting to offer an inter-
pretation or exposition of each verse according to Svaminarayana’s or the APD’s principles.
That task has in recent years been diligently done, albeit in Sanskrit, by Sadhu Bhadreshdas in
the SB and is not the undertaking of this project. This work is also not a translation or sub-
commentary of Sadhu Bhadreshdas’ work, in that it does not attempt to explain the commen-
tary of each verse that he provides in his text. Despite this, however, this work does heavily
recall, translate, and attentively explicate his provided commentary regarding the discussions
that are pertinent to the main ideas presented in this work. My intention for doing so is to
understand the dynamics of the interpretations that are provided, to better understand the
relevant discussions that arise, and to analyze these discussions from various disciplinary per-
spectives. My intention is not to provide a sequential analysis of the commentary of each verse.
The latter is often identified as the task of a traditional sub-commentator and not my role as

the author of this work.

This text also does not embrace the methods of a persuasive essay, in that it does not
attempt to convince the reader to accept any particular interpretation. This does not mean that
justifications for the interpretation under study and its consequent theological and philosoph-
ical implications are not offered; in fact, they are offered to a great extent. However, the pur-
pose of presenting the rational for the offered claims is to explore the dynamics of the
interpretation itself, which includes, surveying the purposes of the interpretive act, under-
standing both the Vedanta darsana’s and the APD’s characteristic exegetical moves and her-
meneutical positions, and becoming aware of unfamiliar correlations amongst verses and

readings of not only the Gitd, but also other readings of the Prasthanatrayi.

Relatedly, this work does not argue for a particular interpretation as being correct and
others as being flawed. Although such a task would follow the more traditional approach to-

ward the exploration of a particular interpretation, a discussion of correctness is an altogether
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different one from the one presented here. In addition to being unsympathetic and disagreea-
bly contentious, such a task would be much more exegetically involved and would demand a
much greater level of familiarity with not only the interpretations and their justifications of-
fered by other schools of Vedanta, but also the relationships between the readings of the

Prasthanatray?.

In addition, it is also important to be aware that this work is not an exercise of com-
parative theology or philosophy. Although at times, correlations may be obvious and it may be
tempting for the attentive and familiar student of Vedanta and modern analytical philosophy
to make contrasts and comparisons, I have systematically avoided doing so to present a foun-
dational work on the principles of the APD. As I will discuss later in this work, the APD is a
relatively recent addition to the Vedanta dialogue. As a result, much of the groundwork nec-
essary to engage in the sort of discussions that any extensive comparative theology or philos-
ophy would necessitate has not yet been sufficiently laid out. This work serves as one exercise
among many in establishing this framework. As I suspect, subsequent contributions will en-

gage in comparative studies that is expected and anticipated of the APD.

Having clarified what this work is not about, I will now spend some time describing

what one should expect from this work.

The Larger Picture

Indian thought is atypical. When engaging with it, one often experiences an unfamil-
iarity with its languages, texts, topics of discussion, concepts, and sometimes even its ends.
There is an overwhelming feeling of complexity and a deep worry that any comprehensive
engagement with it will revert to some form of mysticism or romanticism, at best. One typi-
cally has reservations that conversation will come to an end, leaving those who have braved to
venture within its traditions with a cloudy, inexplicably numbing experience of Indian

thought.

Scholars have closely worked with Indian thought for many years and have offered

admirable contributions in identifying and overcoming some of these difficulties. Their works
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present several systemic reasons for such sentiments and important guidelines to be aware of
while engaging with interested works. This section will briefly survey their reflections, insights,
and approaches to learn from their experiences and understand the larger need to develop
commensurate and reflective foundational works on Indian thought. The purpose of this sec-
tion is to situate this work within the project of developing a framework that is both 1) unique
in its objectives, classification, treatment, and terminology of Indian intellectual thought and
2) accessible to those not familiar with the prerequisites and conceptualizations characteristic
of such a narration. It serves to strike a balance between rigorous philosophical, theological,

and exegetical analysis, while being sympathetic to a tradition’s commitment to its teachings.

One reason for the remoteness often felt with Indian thought is that familiar distinc-
tions of various academic investigations renounce their boundaries within the Indian dialogue.

Radhakrishnan and Moore explain this convergence when they say,

“The basic texts of Indian philosophy treat not only one phase of experience
and reality, but of the full content of the philosophic sphere. Metaphysics,
epistemology, ethics, religion, psychology, facts, and value are not cut off one
from the other but are treated in their natural unity as aspects of one life and

. . . . »5
experience or of a single comprehensive reality.

They suggest that the Indian thinker is accustomed to treating knowledge as inclusive and its
investigation not to be conceived as a compartmentalized endeavor. The interdependence of
the faculties of investigation, they suggest, results in a breaking away from accustomed para-
digms. Chakravarthi Ram-prasad agreeably summarizes, “The familiar divisions between the-
ology, philosophy of religion and philosophy cannot be sustained in any proper understanding
of the Indian tradition.”® To treat Indian thought as divided into these various faculties would

be to misunderstand its fundamental structure. It seems that to understand and possibly even

5 (Radhakrishnan and Moore xxv—xxvi)
6 (Ram-Prasad, Indian Philosophy and the Consequence of Knowledge xxi)
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engage in dialogue with Indian thought requires one to understand and approach it holisti-

cally.

The tendency to view Indian thought from neatly categorized faculties presents meth-
odological differences. These differences question not only the legitimacy of faculty-specific
investigation, paradigms, and theoretical models, but also relationships between faculties and
the chronological order of their study. Bimal Krisna Matilal observes that methodological dif-
ferences play an essential role when engaging with and understanding Indian thought. He ar-
gues that Indian thought has a particular means by which it engages in investigation. He
provides the following accurate example: within the Indian dialogue, discussion, conclusions,
and agreements on the sources and the nature of knowledge typically precede other investiga-
tions. He explains this methodological distinctness of Indian thought in terms of what he calls

“context.” He states,

“Part of the reason for this opaqueness is the fact that these metaphysical doc-
trines are presented out of context. The very sophisticated philosophical
methodology which we find in the classical sources of these doctrines is
passed over as inessential detail, and this is a blunder... Roughly the claim is
that ‘the establishment of metaphysical realities is under the domination of
the theory of knowledge and its criteria." We can state in modern terms, at the
risk of over-simplification, that discussion of logic and epistemology must
precede that of metaphysics and ontology, for the latter would otherwise be

impenetrable.””

Matilal highlights the distinction in terms of methodology or context and emphasizes the need
for epistemic discussions to precede metaphysical ones. Taking his point more broadly, he
gives prominence to how within the Indian paradigm two distinct faculties of investigation are

not only in constant conversation with each other, but also specifically sequenced.

7 (Matilal 8)
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Unlike others, however, he does not suggest that the faculties themselves do not trans-
mute onto Indian thought. He rather encourages an understanding of the contexts within

which Indian thought arises. He makes his intentions clearer in another text. He states,

“The aim of this volume is to extend the horizon of philosophical analysis as
it is practiced today. If two different streams of philosophical ideas that origi-
nated and developed quite independently of each other are found to be grap-
pling with the same or similar problems and trying to find answers to similar
questions and puzzles, this fact is by itself interesting enough for further ex-

. 8
ploration.”

Matilal reasonably believes that some of the problems of Indian thought are shared, and pre-
sumably that facultative distinctions are useful for engagement. Instead of consolidating fac-
ulties of study, he suggests the possibility of widening the scope of discipline specific
investigation and offering Indian thought a voice within its discussions. Despite his views on
the usefulness of facultative distinctions, more relevantly, he argues that structural or method-
ological presumptions of Indian thought need to be identified, understood, and taken into

consideration when engaging with it.

Approaching the study of Indian thought from a different perspective, Radhakrishnan
and Moore emphasize the uniqueness of Indian problems and its interests. They claim that
among the many other differences, Indian thought often focuses on unique problems and

places emphasis on different investigations. They state:

“The major problems of Indian philosophy are the problems faced by think-
ing man ever since he first began to speculate about life and reality, but Indian
philosophy also has special problems, different emphases, unique approaches
and methods, and unique solutions—all of which are India’s contributions to

the total picture of the truth which is the substance of philosophy.”

8 (Matilal and Shaw 1)
9 (Radhakrishnan and Moore xxix)
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Although it would be a great digression to discuss many of these distinctive problems, one is
introduced with some of them when engaging with Indian texts. For instance, there is a tre-
mendous collection of sacred literature, each distinguished from others in terms of not only
significance and relevance, but also their adaption to their audiences’ interests, inclinations,
capacities, and spiritual insights. The existence of aphoristic literature along with accompany-
ing concerns such as identifying the content, reference, grouping or sequencing of the apho-
risms themselves proves to be a formidable and a uniquely defined task. Adding to this lies
variations in available textual traditions, in the texts themselves, and their expositions. An
overwhelming collection of different commentaries and sub-commentaries and the broad se-
mantic possibilities consequent of basic linguistic structures are another point of divergence.
In addition, there is a varied significance and credibility given to the different means of acquir-
ing knowledge among the different schools of Indian thought. These are just a few character-

istic differences that Radhakrishnan and Moore might have been deliberating about.

Sthaneshwar Timalsina has in mind a different yet extensive project for Indian
thought. He expresses the challenges of Indian thought in other terms and offers insights on

how it should be approached. He states in a review,

“Reading Indian philosophy faces multiple challenges. First, Indian philoso-
phy as a category is still struggling to emerge from the mystic haze cast over
its rational thinking. On the other hand, while identifying categories in Indian
philosophy that parallel Western parameters, it needs to exist as a tradition of
its own and not as a branch of contemporary Western thought or a section of
the history of philosophy. This recognition of Indian philosophy on its own
merits faces the challenge of establishing the presuppositions of Indian
thought while bringing Indian thinking to a broader contemporary perspec-
tive. Many comparative studies fail to demonstrate unique aspects of Indian
thought or differentiate it from apparently similar concepts in Western phi-
losophy. The issue is, if Indian philosophy is an independent philosophical

project, it needs to be read within the parameters of its own categories and
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presuppositions. And the question is, is it possible to read Indian thought in
this setting ? While this approach illuminates unique aspects of Indian think-

ing, it is nonetheless a complex task.”"’

As the others, Timalsina agrees with the categorical and methodological differences between
Indian thought and Western counterparts. He warns, among other things, of the tendency to
map concepts from one tradition to another without regard for conceptual and contextual dif-
ferences. Upon identifying these challenges, however, he adopts a unique solution. He suggests
that Indian philosophy should be developed as its own independent faculty and not as a part
or a division of an existing Western thought. Despite his suggestion, he is aware of the immen-

sity and complexity of such an undertaking.

Differences in categorization, methodology, types of problems, and emphasis, require
the understanding of Indian thought using its own terms and judged by its own methods. In
his work on comparative theology, Clooney, like Timalsina, makes it very explicit that this task
is not an easy one. He argues that it involves both reevaluation and assimilation. He states that
when approaching a text or even a tradition that is structurally different, we must challenge
our own histories."" We must understand how our past: the texts that we have read and the
beliefs of the traditions that we come from influence our understanding. Only when we have
recognized and come to terms with these influences and made the necessary reevaluations,

does it become possible to engage with Indian thought in a meaningful way.

He argues that in addition to reevaluation, engaging with Indian thought also requires
assimilation. In Clooney’s discussion on learning from texts he explains, “To learn, we must
read the text before us with deep respect for its depth and expansiveness.”'> He suggests that
an appreciation for the material is necessary for understanding. This appreciation often trans-

lates into one’s ability to sympathetically treat unfamiliar ideas and conjure up the patience

10 (Timalsina 490)
11 (Clooney 60)
12 (Clooney 58)
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needed to understand its entirety and oftentimes far-reaching associations. In explanation of

the need for sympathetic readings he continues,

“And then we need to pick up the text and actually read it, spending a great
deal of time with it. We need to study what it says with loving attention, follow
its clues when it points beyond itself to textual and historical contexts. In all
of this, the reading should be patient and persistent, careful and committed,

privileging insights strictly indebted to the reading.”"

He emphasizes that a close and oftentimes consuming examination is necessary. The exegetical
exercises that are characteristic of a text or a tradition are to be closely followed to understand
the dynamics of meaning and recognize subtleties or novelties that may otherwise be over-

looked. Summarizing his thoughts, he later adds,

“If we commit ourselves to the comparative theological reading of another
tradition’s text, this study must first of all be done well, in fidelity to the texts
involved, their grammar, citations, allusions, and in light of issues that are im-

portant within the text and its tradition, on its own terms.”"*

Clooney proposes that when texts from other traditions are studied in this way, we can come
to understand it within its own categories and contexts. By both reevaluating one’s own histo-
ries and assimilating a tradition’s dynamics of understanding makes what he calls “intelligent

reading” possible.

Although Radhakrishnan, Moore, Ram-prasad, Matilal, Timalsina, and Clooney each
has a distinctive approach to coming to terms with, among other things, the structural differ-
ences of Indian thought, they all identify similar challenges for those in pursuit of it. The chal-
lenge lies in developing a framework that is both unique in its objectives, classification,
treatment, and terminology of Indian intellectual thought, but also accessible to those not

familiar with the prerequisites and conceptualizations characteristic of such a narration.

13 (Clooney 60)
14 (Clooney 61)
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Paving the grounds for such commensurability has the possibility to generate unique
contributions. If such differences are overcome, they can result in, what Radhakrishnan and
Moore identify as “unique solutions”"® or what Matilal envisions as an opening of, “a new area
of contemporary philosophic research.”'® The Indian paradigm requires us to reevaluate es-
tablished categories, methodologies, and problems, and in return it offers the opportunity to
pursue new perspectives, consider new problems, and attain unique solutions. It encourages
not only inter-disciplinary, but also inter-faith discussion and provides the opportunity for
appreciating and possibly even learning from unaccustomed methods of analysis. It is within

this dialogue that the study of Indian thought proves to be most rewarding.

Providing a satisfying answer to the dilemmas of Indian thought and the implementa-
tion of an agreeable system would be a near impossible endeavor for an individual, let alone a
single piece of work. Nevertheless, projects such as this work pave the way for greater clarity
and grounds for mutual discussion. By focusing on elaborating a handful of philosophical,
theological, hermeneutical and other such insights of a particular school of thought
(darsana), this work hopes to foster mutual conversation and understanding. Positioned
within this much larger project, this work is an attempt to not only establish necessary foun-

dational literature, but also foster a rewarding intellectual dialogue.

Methods of Analysis

I will begin this section by offering a brief account of the impetus for specifically in-
vestigating Svaminarayana’s interpretation of ‘dharma’ as it appears in verse 2.40 of the Gita.
I will then present a discussion of the primary and secondary source material that is used in
this investigation. Thereafter, I will present each major section of this work and highlight its
objective(s) and purpose(s), followed by an explication of the different trajectories from which
the work intends to investigate Svaminarayana’s interpretation. Parallel to the discussion of

trajectories, I will also highlight the significance of the investigations undertaken and place the

15 (Radhakrishnan and Moore xxix)
16 (Matilal and Shaw 2)
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discussions, observations, and conclusions of this work in the context of both larger, more

encompassing projects and subsequent ones.
The Impetus for Investigation

This work grounds itself in an investigation of Svaminarayana’s interpretation of
‘dharma’ in verse 2.40 of the Gita. Presumably, the immediate question is why? This question
can be understood in the following several ways: Why does this thesis investigate
Svaminarayana’s interpretation; why is his act of interpretation being analyzed; why is
‘dharma’ being considered; why is particularly verse 2.40 the focus of investigation; or why is
this thesis centering around the Gita? Answers to these questions ground this work’s investi-
gation and clarify its impetuses. In this section, I will attempt to answer these questions and

demonstrate why this work is both necessary and significant.

Before beginning, it is important to recognize that we have already seen some of these
answers in previous sections. For instance, part of the significance of focusing this investiga-
tion on ‘dharma’ lies with the significance of the term itself - a topic which is to some extent

17 of this work. Nev-

mentioned in the section titled: “An Inquiry into the Nature of Dharma
ertheless, at the risk of repetition, I will briefly mention and cross-reference such previous re-

flections. I will focus my attention on answering those questions that have not yet been fully

addressed.

Beginning with the first question: Why Svaminarayana? The Aksarapurusottama
Daréana (APD) was founded on the teachings of Parabrahman Purusottama
Svaminarayana.'>'® Although many works identify Sviaminariyana as a religious leader,
teacher (dcarya), social reformer, and with other similar titles that reflect his social contribu-

tions, these designations fail to fully capture his metaphysical and theological significance.

17 pp. 1

18 (“The Founder - Bhagawan Swaminarayan”)

19 (Bhadresadasa Sadhu, “Swaminarayan’s Brahmajiana as Aksarabrahma-Parabrahma-Darsanam”
187)
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Within the APD, Svaminarayana is identified as Parabrahman Purusottama Bhagavan himself.
As we will see later in this work, this assertion is important for understanding the nature and

significance of the interpretation offered by Svaminarayana.

Svaminarayana was born towards the end of the 18" century® in Chapaiya,” a small
village by Ayodhya, Uttara Pradesa. Upon completing his primary education, he renounced
his home at the age of eleven and set forth on a pilgrimage of India.”* After traveling for several
years, he settled at a hermitage (dsrama) in Loja, Gujarat,”> where he began to deliver dis-
course. For the remainder of his life, he traveled predominately in Gujarat and taught his fol-
lowers, often referencing sacred texts and providing interpretations and expositions on key

recurrent concepts found within them.

Over the course of a little over two centuries, his teachings, identified as the
Aksarapurusottama Siddhanta (APS), gained a large following and regard in predominantly
Gujarat, India and the Gujarati diasporas around the world. The formation of an organized
religious institution soon followed, bringing with it the construction of over a thousand man-
dirs (traditional places of religious worship) throughout the world, the creation of large cul-
tural complexes such as Aksaradhaman, the participation in a wide range of humanitarian and

cultural activities, and a fellowship consisting of over a million followers.**

The following’s recent developments and social contributions have caused it to cap-
ture public interest in the last few decades. Accompanied with curiosity, many have ap-
proached it with academic inquisitiveness: attempting to understand the inspirations and
motivations underlying its humanitarian activities and its method and means, among other

things, in mandir construction and its efforts for cultural preservation. As a consequence of

H. T. Dave, Bhagavana Srisvaminardyana 22)

H. T. Dave, Bhagavana Srisvaminarayana 21)

H. T. Dave, Bhagavana Srisvaminardyana 96-9)
H. T. Dave, Bhagavana Srisvaminarayana 312-21)

20
21
22
23
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this curiosity, over the past few decades Svaminarayana and the APD has stimulated much

« . . . e 2
academic interest, inquiry, and readership.”

This recent development of academic interest brings us to the first reason for focusing
on Svaminarayana in particular. As the founder of the APD, Svaminarayana’s teachings hold
special significance toward understanding the beliefs, aspirations, and dynamics of the school.
The APD’s relatively modern development and its increasing presence adds to the appeal for

an investigation of its foundational philosophical and theological principles.

An alternative yet related reason for the present investigation is the lack of substantial
philosophical or theological academic scholarship on Svaminarayana and the APD. Despite
the ever-increasing amount of academic literature on the sociological, cultural, historical, ar-
tistic, and anthropological studies of Svaminarayana, his successors, and following, there lacks
a robust academic exposition and investigation of Svaminarayana’s foundational philosophi-
cal or theological claims. By focusing on Svaminarayana’s teachings, this work serves to ad-

dress this lack of scholarship.

It is inviting to consider reasons for such missing scholarship. There are several expla-
nations that account for the lack of exposition. The most significant among them are the in-
terpretive and language barriers that hinder accessibility to the teachings revealed in sacred
texts of the school. Many of the expository and foundational works of the APD are in Gujarati
or Sanskrit. Both languages, with Sanskrit even more so than Gujarati, are relatively less ap-
proachable. Substantial contributions in philosophical or theological investigations requisite a
working understanding of the texts of the school, which is in turn dependent on, among other
things, fluency in these languages.

In addition to the relatively recent emergence of the tradition itself, the recent creation
of the Svaminarayanabhasyam (SB) also accounts for this lack of scholarship. The SB plays a

crucial role as a formal exposition of the school’s foundational philosophical and theological

25 See, for example: (Williams and Trivedi xxi—xxii)
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claims and rationalizations of those claims based on an exegetical analysis of sacred texts. As
an emerging independent school of Vedanta thought, the creation of such a new commentarial
and expository literature furthers an interest to comprehend its insights on foundational
Vedantic sacred texts. Since the SB has been created only in the past several years, there have
not been subsequent works that elucidate the nuances of its philosophical and theological ex-

position and its understanding or readings of sacred texts.

Given this absence in accessible scholarship, it comes to no surprise that there is a need
for a thorough account of the characteristic philosophical and theological principles of the
APD and an exposition of its interpretation of sacred texts. This brings us to the second ques-
tion: Why interpretation ?

There are three primary reasons for focusing on interpretation in this work. The first,
as described above, lies in the recent creation of the SB. The creation of the commentarial text
itself allows and encourages for an investigation of the interpretation it offers. Without an
available commentary on the Bhagavadgita according to the principles of Svaminarayana and
the APD, the investigations of this work would be speculative at best. However, the creation of
the commentary, albeit in Sanskrit, allows for a closer examination of the philosophy and the-
ology associated with the school’s reading of sacred texts and an exposition of some of its dis-

tinct interpretive features.

The second reason is more fundamental to the nature of commentaries and the com-
mentarial tradition in which the APD locates itself. The APD positions itself within the

Vedanta darsana.”® Within Vedanta, the Prasthanatrayi, a collection of sacred texts consisting

26 (Sadhu 51)
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of the Upanishads, Bhagavadgita, and the Brahmasitras,” is held in great regard. Tradition-
ally, schools of Vedanta have developed commentaries on the Prasthanatrayi” and have es-
tablished,” if not justified their philosophical and theological principles on its authority. The
Vedanta darsana’s emphasis of the significance of testimony (sabdapramana)’® and particu-
larly that of the sacred texts of the Prasthanatrayi lies at the basis of motivating for the creation
of these commentaries. This significance of testimony is made apparent at the beginning of the
Brahmasitras,” an aphoristic text created to, among other things, clarify the meaning of the
Upanisads.”” Upon announcing its project to investigate brahman,” the text proclaims the
means through which it will come to understand it. It states, “By arising from sacred texts
($astra).”** The Brahmasitras seek to understand the nature of brahman through sacred

texts.>

The Brahmasiitras, however, do not leave it at that; in the very next aphorism it pro-
vides both an exegetical and a hermeneutic guideline through which it will engage with these
texts. It states, “It (testimony or sabda) by the interconnections [of Vedantic text].”>® The
Brahmasiitras rely on the interconnectedness of the sacred texts of Vedanta to justify (or ra-
tionalize) its understanding of an interpretation of these texts. It presents a general dynamic
through which textual exegesis is to be conducted. Although this interconnectedness of the
sacred texts of the Prasthanatrayi is utilized by the Brahmastitras to justify its claims, the Brah-

masitras’ claim also demonstrates that the interconnectedness of exposition is characteristic

27 (Hiriyanna 336) (Sarvepalli Radhakrishnan, History of Philosophy Eastern and Western 272)

28 For a partial list of Vedantic commentaries (1) on the Brahmasdtras reference: (Sarvepalli Radhakrish-
nan, The Philosophy of Spiritual Life 27); (2) on the Bhagavadgita reference: (Sadhale 5-6); and (3) on
the Upanishads reference: (Chari xvii—xviii)

29 (Ranade 205)

30 (Sadhu 51)

31 Although ‘Brahmasitras’ is a designation that typically refers to the text consisting of aphorisms, gram-
matically, | will understand it to be plural to allow for a smoother reading of the sentences in which the
term appears.

32 (Rao 121)

33 (Bhadresadasa Sadhu, Brahmasitrasvaminardyanabhasyam 3)

34 “Sastrayonitvatl (1.1.3)” (Bhadre$adasa Sadhu, Brahmasdatrasvaminardyanabhasyam 17)

35 (Bhadre$adasa Sadhu, Brahmasdtrasvaminardyanabhasyam 17)

36 “tattu samanvayatl (1.1.4)” (Bhadresadasa Sadhu, Brahmasuatrasvaminarayanabhasyam 24)
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of the texts under investigation. Following Matilal’s earlier suggestion,”” the Vedanta epistemic
emphasis on testimony (Sabdapramana), predisposes an emphasis on and the significance of
exegetical discussions. This brings us to the second reason why interpretation is being investi-
gated in this work: an analysis of interpretation not only provides a direct means for under-
standing the dynamics or rather interconnectedness of the sacred texts under consideration,
but also lays the foundation for exegetical or rather testimony-based philosophical and theo-
logical discussions. Investigating an interpretation of Vedantic text in the proposed manner,
privileges insights on the nature and act of interpretation, the inter- and intra-connectivity of
relevant sacred texts, and the therein contained testimony-based philosophical and theological

discussions.

The third reason for focusing on interpretation is to obtain hermeneutical and exeget-
ical insights of the APD. This work seeks to achieve this in two primary ways: 1) by presenting
the APD’s characteristic hermeneutics and 2) by demonstrating certain exegetical tools and
intuitions of the darsana. In doing so, this work aspires to make some of the literature of the
APD accessible. It seeks to achieve this by not only expounding relevant readings from
Svaminarayana’s discourses found in the Vacanamrta and passages from the
Svaminarayanabhasyam; but also offering some exegetical insights for interpreting these and
other texts revered by the school. Focusing the investigations of this work on interpretation
provides the opportunity to discuss particular hermeneutical and exegetical insights that result

from an analysis of the darsana’s interpretive moves.

It is important to note that although this thesis serves to fill in some of the above men-
tioned, missing scholarly investigation, it is unrealistic to expect it to provide a comprehensive
exposition of all Svaminarayana’s or the APD’s philosophical, theological, and hermeneutical
principles. This work limits its focus to explicating the philosophical, theological, exegetical,

hermeneutical, and linguistic principles that are relevant to one interpretation that

37 See p. 7.
Page 18 of 285



Svaminarayana offers in his discourses. Nevertheless, in doing so, it elucidates certain note-
worthy aspects of his school and serves as a precedent for conducting subsequent or compara-

ble investigations.

The third question is why focus on ‘dharma?’ Svaminarayana’s interpretation of the
term as conviction in the present form of God in GM. 9 presents a unique identification.
Svaminarayana’s and the GSB’s understanding of the term as it appears in Gi. 2.40 is different
than that of many other traditional commentators. Its semantic is also unique when compared
to other typical uses of the term. Although the nature of this difference is explored later in this
work, for the present discussion it suffices to note that Svaminarayana’s unique understanding

of ‘dharma’ encourages its exposition.

An inquiry into the nature of ‘dharma’ is also significant because of the term’s special
textual and cultural significance. Patrick Olivelle summarizes these sentiments in an introduc-

tory work:

“This term and the notions underlying it clearly constitute the most central
feature of Indian civilization down the centuries, irrespective of linguistic,
sectarian, or regional differences. In a special way, the centrality of dharma to
the understanding of Indian religions has been recognized by all scholars. One
has only to pick up any introduction to Hinduism or Buddhism to note the

prominence given to this term by the authors.”**

38 (Olivelle, “Introduction” 421)
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As we will see later, ‘dharma’ appears in numerous sacred texts of Hinduism including sruti’’
texts such as the Vedas,*® smrti*' texts such as Manusmrti,** and even historical texts (itihdsa-
grantha) such as the Mahabharata® and Ramayana.* The widespread use of the term, its sig-
nificance within these texts, and within those of other belief systems of South Asia (for instance
within Buddhism*® and Jainism*®) give importance to any investigation furthering its under-

standing and usage.

The significance of an investigation on Svaminarayana’s interpretation of ‘dharma’
also grounds itself in its capacity to make intelligible theological or metaphysical perspectives
on ethical principles. Investigating Svaminarayana’s understanding of the nature of dharma in
the present context sets up interesting groundwork for further study of the concept’s ethical
significance. After all, one of the principle objectives for Krsna’s exposition in the Gitd is to
convince Arjuna of his moral obligation to take part in the ensuing war. Understanding
Krsna’s metaphysical and theological teachings in context of Svaminarayana’s understanding
of Krsna’s use of ‘dharma,’ indicates a close relationship between these teachings and claims
about morality and ethical obligation. Although the investigation of this relationship is ex-
plored towards the end of this work, understanding Svaminarayana’s conceptualization of

‘dharma’ establishes the necessary groundwork for a much more committed investigation.

39 ‘Sruti,” meaning that which is heard, typically refers to collections of revealed text that have a purely
divine origin and include texts such as the Vedas and the Upanisads. In support, BSB 3.2.23 offers the
following description of ‘Sruti:’ “(that which is) immediate is Sruti (“pratyaksam srutih”). (Bhadresadasa
Sadhu, Brahmasdtrasvaminarayanabhasyam 300)

40 See, for example (Horsch 424-5)

41 'Smrti,” meaning that which is remembered, refers to sacred texts that are revered despite not being
categorized as a sruti-text. BSB 3.2.23 continues after describing ‘Sruti’ to present the following description
of ‘smrti:” “[that which] follows it (srut)) [is a smrt]. (“tadanuga smrtih”). (Bhadresadasa Sadhu, Brah-
masdtrasvaminarayanabhasyam 300) Texts that follow or rather, are according to (express the same mes-
sage as) the sruti are considered smrtitexts. As such, the smrtis are somewhat less immediate than srufi
texts.

42 See, for example (Manu 66, 72, 75, 76)

43 See, for example (Fitzgerald 671-2)

44 See, for example (Brockington 655, 657-65)

45 See, for example (Gethin 516-20)

46 See, for example (Qvarnstrom 599, 602-3)
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Why investigate particularly verse 2.40? Apart from Svaminarayana’s own selection
of the verse, GI1. 2.40 appears at a crucial point in the Gitd. As we will see in greater detail later,
verse 2.40 occurs where Krsna announces a change in the subject of his exposition. As high-
lighted by the SB, the dynamics of this subject change results in a reassessment of not only the
semantics of ‘yoga,” a referent to one of the central and recurring terms of the Gitd, but also
consequently, Krsna’s message throughout the remainder of the text. Gi. 2.40’s pivotal posi-
tion in the text gives great significance to Svaminarayana’s understanding of ‘dharma’ and its

investigation in this work.

Finally, why focus this work on the Gita? Apart from the relevance of the text given by
Sviminarayana’s own interpretation, the Srimadbhagavadgita holds great significance from
both a scholarly and a devotional point of view. From an academic perspective, the Gitd, alt-
hough contained within the Mahabharata, is often treated as an independent, self-sustaining,
theological text."” It is positioned as one of the three texts of the Prasthanatrayi*® and holds
great authority within the Vedanta darsana. Many traditional commentators, including
Sankara, Rimanuja, and Vallabha, have relied on its authority to present original commen-
taries on the text in order to substantiate the claims of their respective schools.*”’ By some it is
also given the standing as an Upanishad® because of its close association with theological and
philosophical ideas of the Upanishads.” Many express these sentiments allegorically, citing
the well-known paean: “All of the Upanishads are cows, Gopala (Krsna), the son of Nanda, is
the milker, [and] Arjuna is the calf. The wise drink the milk - the supreme nectar of the Gita; >
whereas others such as Swami Prajnanananda state more directly, “It (the Gita) is the extract

or essence of all the Upanishads.”>

47 (Ram-Prasad, Divine Self, Human Self xiv—xv)
48 (Rao 105)
49 (Rao 105)
50 See, for example (Easwaran 18)
51 (Coburn 449)
52 “sarvopanisado gavo dogdha Gopalanandanah! Partho vatsah sudhirbhokta dugdham Gitamrtam
mahatll” (Vyasa, Srimadbhagavadgita 24)
53 (Prajnanananda 54)
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The Gita is also significant from a spiritual or devotional perspective. Sarvepalli Ra-

dhakrishnan explains,

“Its value has been differently estimated by critical scholarship; but it has
never been denied that it ranks, as it really does, as one of the greatest religious
documents of ancient India and holds a unique place in its religious life. That
it contains echoes of the different voices of the past admits of little doubt, but
its strong and unmistakable religious note supplies the ultimate stimulus for
their synthesis, which is not merely speculative but also practical. A greater
and more ardent attempt is nowhere made to turn philosophy into practical
religion and bring the individual and the universe into personal relation with

»54

a living god.
The practical guidance of the Gita identifies the text as an exposition of practical philosophy
and as religiously significant. Although the problem that Arjuna faces is specific, the solutions
that Krsna provides are universally applicable. One only has to dwell on his counsel of distin-
guishing the self (atman) from the body,” becoming established in yoga,”® becoming one with
Brahman,” and his characterization of this state™® to get a sense of the universal applicability
of his resolution to many, if not all of life’s difficulties.” The practical and universal application

of Krsna’s counsel adds significantly to the text’s continued importance.

The Gita also has an immense devotional significance. Radhakrishnan above appro-
priately mentions that the text offers a means for understanding one’s relationship with a man-
ifest, personal God. Krsna’s explication of the ideal nature of this relationship6° throughout

the text demonstrates, among other things, a reciprocal willingness of the divine to engage with

54 (Sarvepalli Radhakrishnan, History of Philosophy Eastern and Western 94-5)

55 See, for example verses: GI. 2.11-30. (Vyasa, Srimadbhagavadgita 43-9)

5 See verse GI. 2.48 (Vyasa, Srimadbhagavadgita 55)

57 See verse GI. 18.54 (Vyasa, Srimadbhagavadgita 277-8)

58 See verses GI. 2.55-72 (Vyasa, Srimadbhagavadgita 58-64)

59 Krsna also expresses the results of following his council in several verses including: GI. 2.40, 2.55-72,
18.54-6, 18.58 and 18.71. (Vyasa, Srimadbhagavadgita 52, 58-64, 277-8, 279, 284)

60 See, for example verses GI. 9.34, 18.46, 18.58, and 18.66 (Vyasa, Srimadbhagavadgita 151, 274-5,
279, 282)
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human ordeal. The expression of this mutual love and perhaps even devotion® in the text is

possibly one of the underlying reasons why the text appeals to devout followers.

For these reasons, it is not surprising that the investigation of the present work -
Svaminarayana’s interpretation of ‘dharma’ in verse 2.40 of the Gita - warrants close exami-
nation. Having dwelled on the various motivations for the investigations of this work, I will
continue by providing an account of the primary and secondary source materials on which

these investigations are based.
Primary and Secondary Source Material

This work bases its investigation on two major sets of texts. The first set consists of
primary sources, which includes sacred texts from the APD and the Prasthanatrayi. Relevant
primary sacred texts from the APD include the Vacanamrta, a chronological® anthology of
the philosophical and religious discourses of Sviminarayana.” The Vacanamrta is a text com-
piled by Svaminarayana’s disciples.** It is composed in Gujarati, the vernacular of the region
in which Svaminarayana spent most of his life.” It is considered one of, if not the most author-

itative text of his philosophical teachings and is greatly revered by the APD.*

There are several noteworthy points regarding the structure of this text. The Va-
canamrta is divided into sections according to the location in which Svaminarayana delivered
his discourses. These sections are further divided into chapters, each which consists of, for the

most part, a particular discourse that was delivered on a particular day. These chapters are

61 See, for example verses GI. 7.17, 7.18, 12.14-7, 12.19-20 (Vyasa, Srimadbhagavadgita 124, 124, 196—
7,198)

62 (Mukundacaranadasa Sadhu, Handbook to the Vacanamrutam 84)

63 (Mukundacaranadasa Sadhu, Handbook to the Vacanamrutam xxii)

64 (Mukundacaranadasa Sadhu, Handbook to the Vacanamrutam 46)

65 (Mukundacaranadasa Sadhu, Handbook to the Vacanamrutam xxx)

66 (Mukundacaranadasa Sadhu, Handbook to the Vacanamrutam 49-59) (Brahmadaréanadasa Sadhu,
Vachnamrut Rahasya 22)
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titled, for instance as: “Vacanamrta Sarangapura 13,” where ‘Sarangapura’ indicates the sec-
tion in which the chapter occurs (and the location in which it was delivered) and the number

‘13’ indicates the chapter number of the discourse within that section.

Titles of the “Vacanamrtas” that have been delivered in the village Gadhada deserve
special mention. There are three sections of such “Vacanamrtas” that are distinguished by dif-
ferent time periods in which Svaminarayana was in Gadhada. Each of these three sections is
distinguished from the other by one of the following sequential qualifiers that chronologically
reflect the different time periods in which Svaminarayana was in Gadhada: Prathama (first),
Madhya (middle), and Antya (end). For instance, in ‘Vacanamrta Gadhada Prathama 54,
‘Prathama’ indicates that the chapter is contained within the first of the three sections that

were delivered in Gadhada (or rather time periods in which Svaminarayana was in Gadhada).

It is also noteworthy that although this sacred text is in its entirety called the Va-
canamrta, each of the individual chapters of the sections are also traditionally signified by “Va-
canamrta.” Despite the ambiguous usage, I have attempted to remedy any misunderstanding
by leaving ‘Vacanamrta’ un-italicized or un-enclosed by parentheses, when referring to the

text in its entirety.

In addition to the Vacanamrta, the Svdmindrdyanabhdsya67 (SB) authored by Sadhu
Bhadreshdas is also included as a primary source of the APD. The SB is a recent addition to
the literature of the APD with its first volume published in May 2009 and its last in April 2012.
It is a five-volume collection consisting of the following texts: The
Upanisatsvamindrayanabhdsyam  (consisting of three volumes), Srimadbhaga-
vadgitasvaminarayanabhasyam (GSB), and the Brahmasitrasvaminarayanabhasyam (BSB).

The SB consists of a comprehensive Sanskrit commentary on the principle ten Upanishads,*®

67 For a detailed description and a brief summary of the Svaminarayanabhasyam please reference:
(Ramanujatatacaryah)
For a historical account of its creation see: (Bhadresadasa Sadhu, “Guru’s Grace Empowers Philosophical
Treatise”)
68 The principle ten Upanishads are often recognized as those on which Sankara created his commen-
taries. They are listed in the following well known verse: “Isa-kena-katha-prasna-munda-mandukya-tittirih|
aitareyam ca chandogyam brhadaranyakam dasahll” (Ramanujatatacaryah 9, 15) (Pandeya 67)
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the Bhagavadgita, and the Brahmasitras according to the principles of Svaminarayana.”® As
one may expect, the GSB will be extensively referenced in this work to understand the dynam-

ics of Svaminarayana’s interpretation of ‘dharma’ as it appears in the Gita.

Other primary sources include commentaries of the Prasthanatrayi composed by
Sankara, Rimianuja, and other prevalent commentators in Vedanta; grammatical texts such as
Panini’s Astadhyayi and Bhattojidiksita’s Vaiyakaranasiddhantakaumudi; and the Svamini
Vato, a collection of excerpts from discourses from Aksarabrahman’® Gunatitananda Swami

— according to the APD, the first spiritual successor of Bhagavan Svaminarayana.

Secondary texts used in this work include relevant Sanskrit grammatical (vyakarana)
texts, navyanydya works, encyclopedic collections such as the Vdcaspatyam, expository
Vedanta texts, and sub-commentaries of various Vedanta texts. Sadhu Brahmadarshandas’
Vacanamrta Rahasya, a five-volume Gujarati exposition on Svaminarayana’s various theolog-
ical principles as they are revealed in the Vacanamrta, is also included as a secondary text. In
addition, secondary texts also include other philosophical, theological, hermeneutical, and lin-

guistic works that are referenced throughout the discussions of this work.
Trajectories of Investigation

The alluded cross-disciplinary, highly contextualized, and conceptually unique nature
of Indian thought suggests an interesting method for approaching interpretation, especially of
a multifaceted, greatly contextualized, and crucial term such as dharma. By nature, the inter-
pretation of such terms has, what I like to call, trajectories — disciplinary perspectives on influ-
ences or consequences of the considered interpretation. These trajectories present viewpoints

from various fields of study including: philosophy, theology, linguistics, and hermeneutics. An

69 (Ramanujatatacaryah 10, 17)
70 For further elaboration of the APD’s understanding of the identify, form (svardpa), and nature of
Aksarabrahman see discussion on p. 61.
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analysis of the interpretation through these trajectories results in an amalgamate understand-
ing of the interpretative act and as a result, is greatly instructive for understanding the dynam-

ics of Svaminarayana’s offered interpretation.

Prior to elaborating these trajectories, it is important to recognize that an analysis
through these trajectories presents two approaches for understanding the significance of the

discussions of this work.

1. The first approach focuses on understanding the importance of the discussions based
on their expositions of the philosophy, theology, hermeneutics, and semasiology char-
acteristic of the APD itself. This is one of the primary objectives of the discussions in
this work. Discussions and elaborations on Svaminarayana’s interpretation of
‘dharma’ in verse 2.40 of the Gita provide for the absent literature regarding the rele-
vant philosophical, theological, hermeneutical, exegetical and linguistic expositions or
principles of the APD.

2. The second approach identifies the above-mentioned expositions as a means for either
a.) understanding the praxis and dynamics of the relevant existing concepts of the tra-
jectories themselves or b.) providing further insights on the application or suggesting
developments of various principles pertaining to these trajectories. For instance, as we
will see later in the text, Svaminarayana’s use of synonyms for ‘conviction’ (niscaya)
offers unique insights on the prevalent linguistic conceptualization of the nature of
synonymy and ultimately on the conceptual relationships between terms and their se-
mantics. This type of learning or theorizing through an analysis of unconventional
exemplars is familiar. When considering the significance of these investigations, some
discussions in this work become exemplars of theory, requisite expositions for further
investigations, or serve as catalysts to other research projects in the fields of study cor-
responding to the trajectories. Contributions such as these are secondary conse-

quences of the discussions undertaken in this work.
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With the discussions of this work positioned in these two intentions, I will now elab-
orate on the trajectories through which Svaminarayana’s interpretation and the corresponding

SB’s exposition is analyzed.

An Exegetical and Hermeneutical Trajectory

The first trajectory through which this work analyzes Svaminarayana’s interpretation
is from an exegetical trajectory. Through this analysis, relevant exegetical insights made by
both Svaminarayana and the SB in its justification of Svaminarayana’s interpretation are high-
lighted. These insights help understand (1) the expositions given by Svaminarayana in his dis-
course, (2) the SB’s reading of relevant verses of the Gita, (3) and the relationships between

verses of both the Gita and those of other texts of the Prasthanatrayi.

A significant portion of this work structures its analysis of Svaminarayana’s interpre-
tation through the exegetical trajectory. The reason for positioning much of the discussion
within this framework takes root in contingencies described in the section: “The Impetus for
Investigation.” Among these reasons, the first lies in the darsana’s epistemology — a consider-
ation that Matilal suggested was foundational to understanding darsanic thought.”* Position-
ing the theological and other discussions of this work within an exegetical framework is
established in the APD’s emphasis on testimony (s’abdapramdna).72 Since testimony is given
special significance among other sources of knowledge, understanding theological and philo-
sophical positions is founded on and often expressed through exegetical undertakings. Posi-
tioning the discussions of this work within such an exegetical framework allows for theological
and other discipline-specific discussions to be not only grounded on the authority of sacred

texts, but also true to epistemic commitments.
The second reason for positioning the analysis within an exegetical framework lies in
the relative unfamiliarity of the philosophical and theological principles of the APD and its

textual commitments. As we saw earlier, this unfamiliarity is in turn caused by, among other

1 Seep.7
72 Recall elaborations of BS. 1.1.3-4 given on p. 17
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things, 1) the lack of a robust secondary literature of the theological and philosophical princi-
ples of the APD, 2) the lack of accessibility to its primary texts, and 3) the recency of its com-
mentarial creations. An exegetical framework would help overcome these barriers by 1)
allowing for the exposition of the APD’s philosophical and theological principles, 2) present-
ing corresponding readings of relevant sacred texts, and 3) identifying relationships between
these readings. Once such identifications and relationships have been made explicit, subse-
quent theological and philosophical ruminations may be performed more comfortably and
confidently. Without such a framework however, much of the discussions would leave one
with a vague understanding of the dynamics of the interpretation and render discussions as at

best, speculative.

The third significant reason for framing discussions within an exegetical analysis is the
nature of this work’s investigation. This work seeks to investigate a particular interpretation.
The task of analyzing an interpretation itself necessitates elaborations on, among other things,
textual dependencies, contextual analysis of readings, methodologies for interpretation, unex-
pressed presumptions of concepts, and among other things, the content of relevant terms sub-
stantiated by readings from authoritative texts. These discussions and investigations would be

difficult to address outside of an exegetical framework.

In addition to offering a comprehensive framework for discussion, an analysis of
Svaminarayana’s interpretation through the exegetical trajectory also presents the opportunity
to explore characteristic darsanic exegetical and hermeneutical methods. This work’s exegeti-
cal elucidation makes available tools that may be utilized to understand the SB’s readings of
verses from the Upanishads and Brahmasiitras. This work’s discussions on the SB’s either im-
plicit or explicit usage of (1) Panini’s aphorisms, (2) other grammatically based exegetical
tools, and (3) navyanyaya’s analysis of the relationships between terms, demonstrate how
some of these interpretive tools are used within the APD. This work’s elaboration on the met-
aphysical identity of the guru and the hermeneutical commitments of the assertion of purport
(tatparyanirnaya) similarly provide significant hermeneutical insights. By utilizing these tools

and engaging in relevant hermeneutical discussions, these expositions provide not only the
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methods to understand the readings offered by the SB on other sacred texts of Vedanta, but
also crucial insights on how the school responds to various exegetical and hermeneutical chal-

lenges.

A Philosophical and Theological Trajectory

Svaminarayana’s interpretation is also analyzed from a philosophical or theological
viewpoint. As mentioned earlier, despite much literature on the social and cultural aspects of
the APD, there is a lack of sufficient philosophical or theological academic literature on
Svaminarayana’s principles. This work’s analysis of Svaminarayana’s interpretation of verse
2.40 of the Gita and its subsequent elaboration by the SB offers significant grounds to discuss
many of the characteristic philosophical and theological principles of the APD.
Svaminarayana’s understanding of dharma and conviction, the content of that conviction, and
its soteriological role presents insights not only on the darsana’s interpretation of the Gita, but
also its philosophical and theological commitments. The exposition of these relevant princi-

ples of the APD is one of the primary purposes of this work.

Along with explicating the philosophy and theology of the APD, this work examines
the nature of conviction and the implications of interpreting ‘dharma’ as a cognitive state ra-
ther than ritual performance, injunction, ethical commitment or merit. Discussions on the un-
derstanding the nature and form (svaripa) of a present God and the relationship of the self
with the Parabrahman and Brahman (Aksarabrahman) provide a comprehensive exposition
of the relevant philosophical and theological principles of the APD and contribute to their cor-

responding prevailing discussions in philosophy and theology.

The Vedanta Trajectory

The third trajectory from which Svaminarayana’s interpretation is analyzed is from

Vedanta. Svaminarayana’s Aksara-Purusottama Darsana (APD) positions itself within this
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framework and identifies itself as a school of Vedanta.”” As a darsana of Vedanta, it grounds
its philosophy and theology on the authority of Vedanta sacred texts, which include the Upan-
ishads, Srimadbhagavadgita and the Brahmasitras.”* Because of the APD’s position within the
Vedanta darsana, this work’s discussion of Svaminarayana’s interpretation of dharma is un-
derstood on the authority of Vedanta sacred texts and highlights, among other things, depend-

encies of not only reading of these texts, but also principles contained therein.

Explicating these textual and conceptual interdependencies has two immediate effects.
1) The exposition makes the commentary accessible to those unfamiliar with the darsana’s
understanding of the textual relationships within the Gita and among other texts of the
Prasthanatrayi; and 2) when tasked with a project that involves performing a comparative
analysis of the interpretations of the Gitd, the textual and conceptual interdependencies en-
couraged by the darsana, potentially point out locations where interpretations or principles
vary. Calling to attention the intertextual interpretive or conceptual dependencies that the SB
emphasizes in its expositions, highlights relevant contingencies that ought to be discussed
when engaging in a comparative analytical project. By analyzing Svaminarayana’s interpreta-
tion from a Vedanta trajectory, this work establishes the necessary background for a compar-

ative study of the APD’s principles and readings with those of other schools of Vedanta.

A Linguistics Trajectory

This work also investigates the interpretation of ‘dharma’ from a linguistics trajectory.
For instance, its investigations of Svaminarayana’s understanding of PPSN affords a unique
discussion of synonymy. The work’s elaboration of the synonyms that Svaminarayana uses to
express PPSN in his discourses explicates the nature of the semasiology and synonymy char-

acteristic of the APD and contributes to the existent discussions of such linguistic elements.

73 (Bhadresadasa Sadhu, “Six Streams of Hindu Philosophy” 51) (Williams and Trivedi 134)
(Bhadresadasa Sadhu, “Swaminarayan’s Brahmajiana as Aksarabrahma-Parabrahma-Darsanam”
173,187)

74 As mentioned earlier these (the Upanishads, Brahmasiitras, and the Srimadbhagavadgita) are collec-
tively referred to as the Prasthanatrayi.
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This work also discusses linguistic relationships between ‘dharma,’ ‘yoga,” and other recurring
terms or themes within the Gitd and the SB’s use of these relationships to present readings of

the text.

The chapters of this work focus on explicating Svaminarayana’s interpretation of
‘dharma’ as PPSN, the APD’s understanding of PPSN, the SB’s justifications for the interpre-
tation, and its consequent reading of the Gita. To effectively offer these expositions, this work
engages in relevant exegetical, hermeneutical, theological, philosophical, and linguistic discus-
sions to present a comprehensive understanding of the dynamics of the interpretation. In do-
ing so, these discussions highlight the APD’s contributions within these disciplines and
attempt to engage or lay the foundations for participating in conversation within existing dis-

ciplinary investigations.

Audience

Despite this work’s focused investigation on a particular interpretation of a single
word that appears in an individual text, the content of the discussions involved are anything
but selectively applicable. Based on previous discussions on the larger project in which this
work positions itself, the impetuses for its investigations, and the trajectories through which it
seeks to analyze Svaminarayana’s interpretation, investigations conducted in this work appeal
to a diverse audience. Among them, the analysis of Svaminarayana’s interpretation presents
unique insights for 1) those who are engaged in academic research of the APD, 2) academi-
cians investigating the Vedanta darsanas, 3) scholars who are involved in relevant trajectory-

specific disciplinary studies, and 4) informed and erudite practitioners of the APD.

This work is primarily aimed at revealing the philosophical, theological, and interpre-
tive insights of the APD as they pertain to Svaminarayana’s interpretation. In doing so, it serves
as both a foundational work and an exemplary model for further philosophical, theological,
and exegetical investigations on the principles of the APD. In addition, this work provides a

philosophical and theological basis for investigations involving the APD’s social, cultural, and
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ethical positions. By providing these expositions, this work serves as an invaluable resource for

those who are engaged in academic research on the APD.

For those interested in studies related to Vedanta and Sanskrit studies, this work lays
the foundation for further exegetical, philosophical, theological, and comparative reflection.

Among other things, the insights it presents on

1. textual correlations both within the Gita and the texts of the Prasthanatrayr,
2. the application of a) Sanskrit grammar, b) the robust definitions of navyanydya, and c)
linguistic mechanisms,

3. and the hermeneutical discussions and features of the darsana

make available tools with which researchers can understand interpretive forces and lay the

foundation for comparative reflections on the characteristic features of Vedantic darsanas.
For those interested in discipline specific academic studies, this work also

a.) serves as an example for understanding the praxis and dynamics of the relevant con-
cepts pursued in the above-mentioned trajectories and

b.) provides further insights on the prevalent discussions of those disciplines.

For instance, for a scholar on hermeneutical studies, this work’s exposition on the APD’s
unique understanding of the nature and significance of the guru engages and contributes to
the already existent discussions on the significance of authorial intent, the dynamics of subjec-

tive interpretation, and the authenticity of sacred texts.

Finally, for knowledgeable practitioners of the APD, this work presents a refined and
meticulous exposition of their existent belief system and an unfamiliar relevance of these be-
liefs with relevant verses from the Gita and the other sacred texts of the Prasthanatrayi. Un-
derstanding the Vedanta textual basis of the darsana’s principles and the subtle arguments for
particular interpretations presents a substantial challenge for those without the requisite San-
skrit background and familiarity with the commentarial tradition. This work’s elaboration of
Svaminarayana’s interpretation, the commentary’s reading of the Gitd, and the justifications

for the interpretation will provide a means for such practitioners to engage with these texts
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from within their belief system. In addition, clarifications on Svaminarayana’s semantic usage
of certain key terms such as dharma, niscaya (conviction), and updsana (worshipful service)
will also help those who are already familiar with the Vacanamrta and other texts of the APD

to better understand these concepts and their relationships with one another.

Author

Despite being closely involved and a practicing member of the darsana, its teachings,
and practices, the author of this work is conscious of his sentiments and the tendency to pre-
sume inexplicit knowledge of the relevant texts and teachings. Aware of these subtle influences
and the more encompassing, yet unresolved insider-outsider dilemma that affects academic
scholarship, the author has attempted to provide an impartial, rigorous, analytical, yet sympa-

thetic account of the relevant investigations.

As such, this work is novel in terms of not only its investigation of the material both
from a western systematic and analytic perspective and from one that is more traditional and
characteristic of Vedanta, but also its systematic, self-conscious treatment of Svaminarayana’s

and the APD’s exegetical tradition, philosophy, theology, and hermeneutics.

In terms of Ram-prasad broader understanding of theology’” as “an ordered, coherent
exposition of beliefs and commitments, explored and established through the use of a range of
philosophical methods of analysis and engaging with the philosophical issues arising out of

that ordered set of beliefs;””®

this work is theological study in that it presents a systematic
treatment of an interpretation that is founded on a framework provided by an existential

commitment to the principles of a tradition and its accepted textual authority. From within

75 In his work, Ram-prasad uses ‘theology’ to express a more inclusive semantic that involves a systematic
investigation that maintains a “commitment to the authority of sacred text — what is auditorily revealed
(sruti), to use the Hindu definition — as the starting point of the terms and conclusions of inquiry.” (Ram-
Prasad, “Reading the Acaryas: A Generous Conception of the Theological Method” 99) This use is to be
contrasted from the typical understanding of the term as the study of the divine.

76 (Ram-Prasad, “Reading the Acaryas: A Generous Conception of the Theological Method” 98)
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the APD, there are few if any, similarly diverse, systematic, self-conscious expositions and dis-
cussions of its characteristic exegetical, philosophy, theology, and hermeneutical system. The
consequence of such a multifaceted, interdisciplinary, and intermediary work is that it serves
as a foundation and gateway for further inquiry by making not only the darsana’s sacred texts,
philosophy, and theology more accessible, but also promoting dialogue with other systems of

thought.

A Summary of the Major Chapters

This work is divided into seven major chapters, each which is in turn divided into sec-
tions that focus on developing a major theme. The first chapter (“Introduction: Part I”) intro-
duces the subject matter of the work, defines the boundaries of inquiry, and establishes the
discussion within the framework of elaborating philosophical, theological, hermeneutical and
other such insights of the APD as they pertain to Svaminarayana’s interpretation of ‘dharma’
of verse 2.40 of the Gita and its exposition presented in the GSB. This first introductory chapter
also clarifies the purpose and significance of this work. Among other things, it highlights its
contribution towards providing for the missing academic scholarship regarding
Svaminarayana’s philosophical and theological principles. This chapter identifies this work as
not only a necessary foundational work, but also one that paves the way for greater clarity and
grounds for mutual discussion and intellectual dialogue. This chapter also details trajectories
through which this work investigates Svaminarayana’s interpretation. The first chapter con-
cludes by discussing the audience of this work, giving a brief account of its author, and sum-

marizing this work’s major chapters.

The second chapter, titled “Introduction — Part II,” also serves as an introductory
chapter. Before engaging with Svaminarayana’s interpretation, this chapter contextualizes the
verse under investigation within the Bhagavadgita. The second chapter also introduces the
Gita, its significance to the Vedanta darsanas, and its position within the larger context of the
Mahabharata. It also provides a brief biographical introduction of Krsna and Arjuna, whose

dialogue is captured in the Gita.
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The second chapter continues by discussing major themes of the Gitd and presents the
GSB’s understanding of dharma as a significant theme of the text. Throughout Hindu sacred
texts, ‘dharma’ has been known to express many semantics. This chapter elaborates on the
various semantics of ‘dharma’ to later contrast them from Svaminarayana’s conceptualization
offered in his interpretation. The chapter then concludes by presenting a brief biography of

Svaminarayana and introducing the foundational theological principles of the APD.

Having established the requisite background for the investigation of Svaminarayana’s
interpretation, the third chapter elaborates on one of the main aspects of the work. This chap-
ter focuses on elucidating Svaminarayana’s understanding of conviction in the form of God
(svariapanistha or SN). It begins by introducing Svaminarayana’s interpretation of ‘dharma’
in verse 2.40 of the Gita. Thereafter, the chapter discusses various synonyms that
Svaminarayana and the APD use to refer to SN and the relationships between them. This dis-
cussion serves to identify readings that explain the nature of SN and to present useful exegetical
tools to interpret the Vacanamrta and other works within the tradition. The remainder of this

chapter aims to clarify the nature and content of Svaminarayana’s understanding of SN.

Thereafter, the fourth chapter explores Svaminarayana’s interpretation of ‘dharma’ as
SN in context of the Bhagavadgita. Investigations of the nature and the content of the inter-
pretation are undertaken from within a discussion of the arguments that the GSB provides for
the interpretation. This approach allows for not only a closer reading of the Gita from the per-
spective of the APD, but also a discussion on the interpretive moves, the hermeneutical and
exegetical principles on which those moves are based, and the subtle rationalizations for the

interpretation.

Since the Gita is an integrated text in that a particular interpretation of one reading
may have far reaching implications, this chapter then explores one such consequence. This
chapter investigates the relationship between ‘dharma’ and ‘yoga’ of the Gita. The chapter
continues by exploring both the textual and semantic relationship between the two terms. It
presents, among other elaborations, the GSB’s exposition of the relationship between the two

terms as they appear in verses 2.39 and 2.40 to suggest the synonymy of the terms. As stated
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above, the exegetical framework of this investigation introduces a close reading of the Gita
from perspective of the APD and allows for a discussion on the SB’s characteristic exegetical

moves.

Thereafter, the fifth chapter analyzes the SB’s reading of ‘yoga’ as it appears in the
Gita. Upon considering three variant semantics of the term, this chapter follows a discussion
on how the GSB reads these semantics as ultimately referents of SN. Although yoga understood
as SN follows from the identification of yoga as dharma and dharma as SN (both premises
discussed at length in the previous chapter), the remainder of this chapter investigates inde-
pendent textual justifications the GSB offers for understanding yoga as SN. Although the com-
mentary provides several justifications, this section will focus its discussion on understanding
two arguments given for the interpretation based on the content of yoga as expressed in the
Gita.

The sixth chapter of this work then focuses on identifying several consequences of in-
terpreting ‘dharma’ and ‘yoga’ of the Gita as SN. It begins by analyzing the soteriological sig-
nificance of SN that results from the interpretation. The discussion then focuses on how the
GSB’s reading of GI. 2.40 presents two insights on the nature of SN along with an outcome
(phala) of having SN. Thereafter, the chapter explores the consequences of interpreting
‘dharma’ and ‘yoga’ as a cognitive function. Since, SN is expressed as a conviction of sorts that
is dependent upon being in a particular epistemic state, unique soteriological, social, and eth-
ical outcomes result. After discussing these consequences, the chapter investigates the rela-
tionship of SN with terms such as ‘karmayoga,” ‘jianayoga,” and ‘bhaktiyoga’ — signifiers that
express well recognized themes found within the Gita. The chapter explores the relationships
between these concepts under the newly offered semantic extension of ‘yoga.” Among other
things, it presents the SB’s rendering of karmayoga (yoga in the form of action (karma)),
jAianayoga (yoga in the form of knowledge (jiana)), and bhaktiyoga (yoga in the form of de-
votion (bhakti)) as all different expressions of a common yoga — SN. The chapter then con-
cludes by presenting practical and sociological implications that result from reading

‘karmayoga,” ‘jianayoga,” and ‘bhaktiyoga’ in this manner.
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This work then comes to an end in chapter seven by first presenting conclusions and
reflections on the investigations of Svaminarayana’s interpretation and its consequent exposi-
tion by the GSB. A synthesis of the major discussions and conclusions reached in each of the
chapters is then presented. This is followed by an elaboration of how this work contributes to
the larger framework of Hindu studies and the missing literature and investigations of the
APD. The following section provides a critical self-analysis of the investigations undertaken
by this work and discusses a certain challenge and limitation that exists in dealing with inves-
tigations of the nature undertaken. Finally, this work concludes by suggesting future research
endeavors that either can be pursued or gain urgency from the investigations conducted in this

work.

Conclusion

By analyzing Svaminarayana’s interpretation from various trajectories, this work pro-
vides an encompassing investigation of Svaminarayana’s interpretation of verse 2.40 and its
related readings of the Bhagavadgita. As such, this work offers a model for conducting similar
enquiries of an interpretive act. Observing interpretations from the perspective of (1) the texts
held sacred to the darsana (school of thought) itself; (2) its relationship with readings from
other related works (in the present case, readings from other texts of the Prasthanatrayi); (3)
its relationship with other prevalent themes and systems of belief from a larger philosophical
and theological context (viz. Vedanta); (4) the exegetical and hermeneutical insights it pro-
vides with regard to the darsana from which it originates; and (5) its linguistic, philosophical,
and theological implications; all come together, albeit at different points in the exposition, to
provide a comprehensive understanding of the principles and the inner workings of the inter-

pretive process.
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Chapter 2 - Introduction (Part II)

Before exploring Svaminarayana’s interpretation, there are several preliminary discus-
sions that need to be conducted. These elaborations will help not only introduce the
Srimadbhagavadgita, Svaminarayana, and the APD, but also provide the necessary contextual

framework and a familiarity with Svaminarayana’s dar$anic principles and his terminology.

This chapter will begin by positioning the Gita within the narrative framework of the
Mahabharata, discuss the various themes within the text, and introduce dharma as another
significant theme of the Gita. The discussion will then move to elaborate the various semantics
of ‘dharma’ as it appears in Hindu sacred texts in order to later contrast them from the inter-
pretation that Svaminarayana presents. This chapter will then conclude by presenting a biog-
raphy of Svaminarayana followed by an introduction of the foundational theological principles
of the APD. These principles are presented early in this work to familiarize one with the theo-
logical backdrop on which the SB offers readings of the Gita and other texts of the

Prasthanatray?.

The Srimadbhagavadgita

Committed to offering a discussion on the Gitd, this work warrants a brief literary and
contextual introduction of its narrative. Structurally, the Bhagavadgita is positioned within the
“Bhismaparva” of the Mahabharata,' a vast historical text traditionally believed to be authored
by Veda Vyasa.” The Mahabharata is an epic narrative of the turbulent relationship between
the deceptive Kauravas and the righteous Pandava princes. Its narrative revolves around a dy-
nastic struggle for the kingdom of Hastinapura. Duryodhana, the leader of the Kauravas, and
Yudhisthira, the eldest brother of the five Pandavas, both claim to be the rightful inheritors of

the throne. Upon enduring years of deception and persecution, the Pandavas are brought to

1 (Swarupananda)
2 (S. Radhakrishnan 14-5)
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challenge Duryodhana’s claim to the throne. The conflict ultimately results in the war of Ku-
ruksetra, in which, by the divine grace and will of Krsna, the Pandavas emerge victorious. The
Mahabharata ends with Krsna’s departure from the world and the ascent of the Pandavas and

their wife, Draupadsi, into the celestial realm (svarga).

In approximately a hundred thousand verses spanning over eighteen-books (parvas),
the Mahabharata contains significant philosophical, theological, devotional, and moral dis-
cussions woven within its complex narrative. The ensuing war between cousins produces com-
plex conflicts between kinship, friendship, loyalty, duty, social obligation and righteousness,
often questioning prevalent notions, the significance of each, and the nature of conflict itself.
The interlinking of thoughtful discussion with narrative uniquely positions the text as both an
exposition on Indian philosophical and theological thought and its praxis. At the beginning of
the Bhagavatapurana, Vyasa makes these sentiments explicit when describing his intentions
for creating the text. In a discussion with Naradamuni, Vyasa expresses his attempt to present

and entwine principles of Vedic thought within the narrative of the Mahabharata.’

The Mahabharata contains several supplementary works that present philosophical,
theological, social and moral expositions.* Among them, the Gita holds special significance.’
Although the Gita is positioned within a larger text, it often serves as an independent theolog-
ical and philosophical work. As the Mahabharata, the Gita is composed in verse. In about
seven hundred verses spanned over eighteen chapters (adhyayas), the text recounts a dialogue

between the prince Arjuna and his charioteer, Krsna, the divine manifestation of God.°
Adopting the Puranic style of presenting lyrical narration through nested dialogues,
the conversation between Krsna and Arjuna is recited to Dhrtarastra, the King of Hastinapura

and the father of Duryodhana, by Safijaya, the King’s close advisor and charioteer. Although

3 See Bha. 1.4.19-25, 29 (Vedavyasa, Srimadbhagavatamahapurana 55-6)

4 See, for example “Anugita,” Krsna's conversation with Arjuna prior to Krsna’s return to Dvarka after the
Mahabharata war (Telang 197), and the “Vidurantti,” Vidura’s counsel to his elder brother King Dhrtarastra
(Caudhari 3).

5 See paean on page 21 and discussion on the significance of the Gita on page 21.

6 (Malinar 19)
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both the King and Safijaya are seated in the royal palace, Safijaya has been blessed by Vyas to

be able to hear and see the war between the Kauravas and Pandavas enfolding in Kuruksetra.

The Gita begins at the brink of war between two families plagued with strife and dis-
sention.” Having blown his conch shell, Arjuna, the middle of the five Pandava brothers, begins
a monologue questioning the righteousness of war and their (the Pandavas’) willingness to
fight their own kinsmen and teachers. Overwhelmed by desolation, he announces, “I will not
fight,” and seeks refuge in silence.” Undeceived by Arjuna’s sudden self-righteousness, Krsna
identifies Arjuna’s crisis rooted not in morality, but rather in affection and, more fundamen-
tally, in ignorance (moha).’ Krsna is tasked throughout the remainder of the Gita to guide
Arjuna from this state of despondency to making the pledge: “I will do as you wish.”"°Krsna’s
response to Arjuna’s condition is intricate. He continues throughout the remainder of the text
by responding to Arjuna’s unwillingness to participate in the war and any questions Arjuna

asks along the way.
Prevalent Themes Within the Gita

The Bhagavadgita is a multifarious text that has inspired inquiry from numerous dis-
ciplinary perspectives. For the historically and anthropologically inclined, the text presents an
account of social welfare; for philosophers and theologians, it elaborates on the nature of God,
brahman, the individual, creation, and liberation; for ethicists, it provides insight into moral
agency, adequacy, and the justifiability of war; and for the devotee (bhakta), it instigates re-
flection, realization, and a calling to seek refuge under God. The text’s capacity to offer a wide

range of disciplinary insights lies in its discussions on numerous themes. Among others, these

7 (Malinar 19)

8 See GI. 2.9 (Vyasa, Srimadbhagavadgita 43)

9 See GI. 2.11, 13 (Vyasa, Srimadbhagavadgita 43-4)

10 “karisye vacanam taval” (GI. 18.73) (Vyasa, Srimadbhagavadgita 284)
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themes include: the nature and form (svariipa) of the self (atman), God (Paramatman), brah-
man, consciousness, liberation (moksa), spiritual endeavor (sadhana), action (karma), duty,

and moral obligation.

Traditionally, however, the text is identified as focusing on two predominant and sig-
nificant topics. They are presented as qualifiers in a statement that is repeated in the conclud-
ing line of each chapter. This statement reads: “In this way, within the Upanishad[-like]
Srimadbhagavadgita, in the dialogue between Krsna and Arjuna (Srikrsnarjunasamvade) [that
is] brahmavidyd“ (brahmavidyayam) [and] a sacred text on yoga (yogasastre). .. »12 This state-
ment identifies and emphasizes the following two themes of the text: brahmavidya (the
knowledge of brahman) and yoga. The dialogue between Krsna and Arjuna is suggested as be-

ing about or regrading brahman and yoga.
Dharma - A Significant Theme of the Srimadbhagavadgita

In addition to brahmavidya and yoga, the GSB also identifies dharma as also a recur-
rent and significant theme of the Gita. The GSB’s elaboration of verse Gi. 18.70: “It is my belief
that those who study this dharmyam dialogue of ours,”" describes “the eighteen chapters as
the form (atman) of dharmya.”"* The commentary uses ‘atman’" in a possessive compound
(bahuvrihisamasa) to metaphorically identify the eighteen chapters of the Gita as dharmya (of

dharma)'® - implying that dharma is permeated or constituted throughout the text, or less

11 The Mundakopanisad offers the following definition of brahmavidya: “That by which aksara [and] purusa
are truly known, that is said to be brahmavidya.” (“yenaksaram purusam vada satyam provaca tam tattvato
brahmavidyam”) (Bhadre$adasa Sadhu, /sadyastopanisatsvaminarayanabhasyam 256-7) (Mu. 1.2.13)
Here ‘[and]’ has been inserted to indicate that although the SB identifies ‘aksara’ and ‘purusa’ as referring
to ontologically distinct entities, some commentators believe ‘aksara’ as a qualifier of ‘purusa’ and hence,
not as a reference to an entity distinct from purusa.

12 “iti Srimadbhagavadgitasiipanisatsu brahmavidyayam yogasastre Srikrsnarjunasamvade...” (Vyasa,
Srimadbhagavadgita 38)

13 “adhyesyate ca ya imam dharmyam samvadamavayoh!” (Vyasa, Srimadbhagavadgita 283) (Gi. 18.70)
14 “astadasadhyayatmakam dharmyam!” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 370)

15 The Sanskrit dictionary Apte in its entry for ‘atman’ explains that the term may be used to express form
(Apte 323)

16 For further elaboration on how ‘dharmya’ may be understood to express of dharma, refer to discussions
on p. 159.
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metaphorically, a significant theme of the text. The motivations of this observation will be-
come much clearer toward the end of this work when the semantic of Svaminarayana’s inter-
pretation of ‘dharma’ is further elaborated. For the present purpose, the following discussion

will elaborate how dharma is identified as a significant theme of the Gita.

Tatparyanirnaya (the assertion of purport) is an exegetical mechanism (with charac-
teristic hermeneutical presuppositions) often used by Vedanta commentators to identify the
subject of a discussion. It proves to be useful for demonstrating dharma as a significant theme
of the Gita. Vedantic hermeneutics offers, in verse form, the following six'’ criteria for assert-

ing the purport or purpose of an exposition:

“For the assertion of purport (tatparyanirnaya): introduction and conclusion
(upakrama-upasamhara), reiteration (abhydsa), novelty (apiirvata), conse-
quence (or result) (phala), praise (arthavada), and substantiation (upapatti)

. . 18
are identifiers.”

Each of these elements are ways in which a subject is discussed within any given text or section
of a text. The presumption is that in sacred texts, topics (1) are introduced and concluded, (2)
are reiterated, (3) are novel in their discussion, (4) have a revealed consequence of either know-
ing, discussing, or practicing its content or the subject of its exposition, (5) are praised or ac-
claimed, and (6) are argued or reasoned. When identifying the purport of a text, one works
backwards: demonstrating purport by identifying readings that serve (1) as the introductory
or concluding statements of the topic; (2) as reiterations of the topic and its relevant claims;
(3) to express the novelty of the exposition; (4) to express the consequence of the knowledge,
practice, or discussion of the topic; (5) to praise or extol the knowledge of or the topic itself;

and finally; (6) to reason or argue for the topic. Although these six devices are understood to

17 Upakrama (introduction) and upasamhara (conclusion) are often seen as grouped together as one cri-
teria. It is believed that the criteria in the verse appear in order of descending significance. Since, the
introduction and conclusion are believed to be of equivalent significance for the determining in the intended
meaning, they are grouped together as one and not two independent criteria.
18 “upakramopasamharavabhyasospirvata phalam| arthavadopapatti ca lingam tatparyanirnayell”
(Sayana 104-5)
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indicate a text’s (and presumably, a section’s) subject of exposition, it is not necessary for all
the criteria to be fulfilled. Nevertheless, it is presumed that given a particular subject, the
greater the compliance of the text to the criteria, the stronger the subject’s identification and

significance within the text.

When applying this device to the Gita with regards to dharma, one notices that expo-
sitions of the text agreeably comply to the criteria. The term dharma appears in several loca-
tions throughout the text, fulfilling many, if not all, of the criteria. For instance, ‘dharma’ is
first introduced at the beginning of the Gitd. The text commences with a question asked by
Dhrtarastra: “Safijjayal What have my sons and Pandav’s sons, who have gathered in the
battlefield desiring for war, done in dharmaksetre Kuruksetre?”'® The battlefield is named Ku-
ruksetra and described as dharmaksetra (the grounds of dharma). The GSB elaborates that the
war was staged on, “A land from which dharma comes forth.”* As such, the term is glossed
as a metaphorical representation of the consequence of the ensuing war. Not only is the war
itself about dharma, but the war’s consequence is the expression of the victory of dharma.
Understood in this way, the Gitd in its capacity to offer a discussion for the justification of the
war and presumably even its consequence, can be understood as an elaboration of the nature

of dharma itself.

Dharma is also introduced by Arjuna in the second chapter. As Arjuna reveals his res-
ervations for taking part in battle, he describes himself as ignorant (miidha) of dharma.’* Given
his condition, in the same verse he asks for the means to attain that which is beneficial (Sreyas).
His concern presents an implicit relationship between dharma, the knowledge of that which

he lacks, and that which is beneficial. The ignorant Arjuna is here asking to be rid of his igno-

19 “dharmaksetre kuruksetre samavetd yuyutsaval mamakah pandavascaiva kimakurvata Safjayall”
(Vyasa, Srimadbhagavadgita 25) (GI. 1.1)
20 “dharmaprasibhiimau” (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 4)
21 “dharmasammiidhacetah” (Vyasa, Srimadbhagavadgita 41) (GI. 2.7)
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rance and with it, ultimately gain that which is beneficial. In this verse Arjuna’s plea is under-
stood as introductory in its capacity to set up the necessary groundwork leading to Krsna’s

exposition on dharma.

Additionally, the teachings of the Gita are also identified by Krsna as being about
dharma towards the end of the text. In his final remarks in the eighteenth chapter, Krsna recalls
the teachings he elaborated on throughout the dialogue and concludes, “It is my belief that
those who study this dharmya dialogue of ours will have offered devotion to me by an offering
of knowledge (jianayajfia).”** The commentary of Gi. 18.70 suggests that the entire dialogue
of the Gita is identified as dharmya - relating to dharma, thus implying dharma as a significant

subject of the text.”’

Having seen readings from the text that serve as the introductory or concluding state-
ments of dharma, the discussion on dharma is also expressed as novel (apiirvata) in Krsna’s
exposition. There are two ways in which this novelty is expressed. The first lies in Krsna’s re-
peated mention of his revealed teachings as being concealed or kept secret (guhya). In the few
verses prior to GI. 18.70, Krsna explains: “Thus, to you the most secret of all secret wisdom has

»24

been said by me;”™" and thereafter, “Repeatedly hear my words, which are superior and the

22 “adhyesyate ca ya imam dharmyam samvadamavayohl jidanayajfiena tenahamistah syamiti me matihn”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 370) (GI. 18.70)
23 |t will be later significant to note that in explaining the meaning of ‘dharmyam,’ the SB states, “With
dharma, which is characterized by a prerequisite qualitative identification with Aksarabrahman (a distinct
entity from God) along with a conviction in the form of God (Parabrahman); as it is offered in the Bhaga-
vadgita verse 2.40.” (“svalpamapyasya dharmasya trayate mahato bhayad' (Gi. 2.40)
ityadyuktaksararipatvasampattiviSestapurasottamasvaripanisthalaksanadharmopetam!”)
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 370)
It is also noteworthy that although ‘dharmyam’ may be interpreted as denoting dharma as a quality of the
dialogue (samvada) between Krsna and Arjuna, Panini’s maxim ‘dharmapathyarthanyayadanapete’ also
suggests ‘dharmyam’ as meaning not-without dharma (dharmad anapetam) - i.e. with dharma. Here,
‘apetam’ refers to without (rahitam); hence, ‘anapetam’ (meaning not apetam) refers to with (yukta), which
in turn may be read to express fixed or intent on, absorbed or engaged in. (Sarma, Vaiyakaranasiddhan-
takaumudi Balamanoramatattvabodhinivibhisita 522) (Apte 1313) The grammar allows for the interpreta-
tion that the dialogue (samvada) is one that is about dharma. Apte’s Practical Sanskrit-English Dictionary
substantiates this interpretation when it defines ‘dharmyam’ as, among other things, “relating to dharma,”
and then rather coincidently, offers the stanza: “This dharmya dialogue of ours,” (“ca ya imam dharmyam
samvadamavayoh”) from GI1. 18.70 as an example. (Apte 857)
24 “iti te jAanamakhyatam guhyadguhyataram mayal” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 366) (Gi1. 18.63)
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most secret among all secrets.”” Krsna once again refers to his imparted knowledge as con-
cealed or as a secret (guhya) in verse Gi. 18.68.”° When these verses are read in context of
Krsna’s identification of the dialogue of the Gita as dharmya (relating to dharma) in GI.
18.70,”7 Krsna’s expositions of dharma are understood to be novel (apirva), since they are

disclosures of a concealed or secret wisdom.

The novelty (apirvata) of the discussion on dharma is also expressed in Krsna’s ex-
position in the fourth chapter. The chapter begins with Krsna’s narration of how “the eternal
yoga” had been taught by him to Vivasvan and passed down by Vivasvan to his son Manu, and
then in turn to Manu’s son Iksvaku.”® Krsna then reveals that over time this knowledge of yoga
became extinct or unknown” and was recently taught by Krsna to Arjuna.” Bewildered, Ar-
juna asks how Krsna could have taught this yoga to Vivasvan, whose birth was ancient.” Upon
explaining that both he and Arjuna have taken many births in the past, Krsna reveals: “Arjuna!
Whenever there is a decline in dharma and adharma rises, at such a moment, I bring forth my

2
form,”

and then continues in the next verse: “To re-establish dharma I incarnate in every
age.”33 The GSB suggests that Krsna’s discussion of yoga, its decline, and Krsna’s disclosure of
it to Arjuna in the first few verses is continued in the seventh and eighth verses, where Krsna
reveals that his appearance in the world is to reestablish dharma whenever it declines. An im-
plicit identification of yoga with dharma is put forward. Although the nature of the relation-
ship between ‘yoga’ and ‘dharma’ will be explored later in this work, for the present purpose

it suffices to notice that when continuity of thought among the verses is presumed, GI. 4.3

presents Krsna’s exposition of yoga or dharma as novel (apiirva).

25 “sarvaguhyatamam bhiiyah $rnu me paramam vacah!” (Bhadre$adasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 366-7) (G1. 18.64)
26 (\lyasa, Srimadbhagavadgita 282)
27 See previous discussion of verse Gi. 18.70.
28 See GI. 4.1 (Vyasa, Srimadbhagavadgita 78)
29 See GT 4.2 (Vyasa, Srimadbhagavadgita 79)
30 See GI. 4.3 (Vyasa, Srimadbhagavadgita 79)
31 See GI. 4.4 (Vyasa, Srimadbhagavadgita 79)
32 “yada yada hi dharmasya glanih bhavati bharatal abhyutthanam adharmasya tada atmanam srjami
aham\” (Vyasa, Srimadbhagavadgita 80) (GI. 4.7)
33 “dharmasamsthapanarthaya sambhavami yuge yuge!” (Vyasa, Srimadbhagavadgita 80) (GI. 4.8)
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In addition to the novelty of Krsna’s exposition of dharma, he also presents the con-
sequence (phala) of acquiring dharma. He does this in two ways: by presenting (1) the conse-
quence of having dharma, and alternatively, (2) the consequence of being void of it. In GI. 2.40
Krsna, reveals the benefit of having dharma when he states, “Even a slight amount of this
dharma saves one from great fear.”>* Later in verse Gi. 9.3 he states the consequence of not
having faith in dharma. He states: “Arjuna!l Those who do not have faith in this dharma, not
having attained me, return to the worldly cycle of death (rebirth).”* By stating both, the results
of obtaining dharma and the consequences of not having faith in dharma, Krsna’s elaborations

express the consequence or results of the knowledge or practice of dharma.

Readings in which Krsna praises or speaks of dharma’s glory are also found in the Gita.
In GSB. 9.2 ‘dharmya’ (meaning of dharma), a derivative noun (taddhita) formed from
‘dharma,’ is used to refer to the knowledge expressed by Krsna.’® The verse reads, “This
[knowledge] is the sovereign knowledge, the supreme mystery, immensely pure, that which
can be experienced, of dharma, easily done, [and] immutable.””” In this verse, Krsna qualifies
“this knowledge” as being about dharma and as, among other things, soverign and supremely
pure. The glory of dharma is again expressed later in verse GSB. 12.20 where Krsna reveals,
“Truly, those who do updsana of this nectar that is with dharma (dharmya) (of dharma) as it
has been stated, are devotees with faith and are engrossed in me [and] are immensely dear to
me.”**Krsna’s approval of those with reverence for “this nectar that is with dharma (dharmya)
(of dharma)” is an expression of praise not only for those with dharma, but more foundation-

ally for dharma itself. Here, his identification of his exposition as being of (regarding) dharma

34 “syalpamapyasya dharmasya trayate mahato bhayat!” (Vyasa, Srimadbhagavadgita 52) (GI. 2.40)
35 “asraddadhanah purusa dharmasyasya parantapal aprapya mam nivartante mrtyusamsaravartmanill”
(Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 204) (GI. 9.3)
36 As discussed in a previous footnote, although ‘dharmyam’ can be understood as righteous, it can
alternatively understood as about dharma. For further discussion see footnote regarding Gi1. 18.70 on page
44.
37 “rajavidya rajaguhyam pavitramm idam uttamami pratyaksa-avagamam dharmyam susukham kartum
avyayamll” (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 202-3) (GI. 9.2)
38 “ye tu dharmyamrtamidam yathoktam paryupasatel $raddadhana matparama bhaktastestiva me
priyah\l” (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 275) (GT. 12.20)
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and his metaphorical identification of it as nectar (amrta) is also understood as an expression
of the consequence (phala) of having dharma. The GSB explains: “It [that which is said by
Krsna and has dharma as its content] is said to be nectar (amrta) by [its] being the cause of

[attaining] immortality in the form of endless fortune (bliss).”*’

Dharma is also reiterated throughout the text. The above-mentioned verses them-
selves serve as exemplars of these reiterations. Beginning from verse Gi. 1.1 and reappearing
in G1. 2.40, 4.7, 4.8,9.2,9.3, 12.20, and finally in 18.70, dharma is a recurrent theme of the Gita.
Dharma is introduced, concluded, reiterated, uniquely presented, praised, and the results of
acquiring it are described within the Gita. By fulfilling the conditions of the assertion of pur-

port (tatparyanirnaya), dharma is identified as a significant theme of the Gita.*’

Identifying dharma as a significant theme, suggests inquiry into its meaning as worthy
of attention. Specifying the semantics of the term is an important prerequisite to understand-
ing the philosophical and theological readings of the text. After all, how can one expect a mean-

ingful understanding of God’s divine descent or manifestation on earth (avatdravada) based

415

on Krsna’s statement, “Whenever dharma diminishes;” ” or of the soteriological discussion

regarding the means for attaining liberation (moksa) expressed in: “Even a small amount of

4

dharma will save one from great fear;”** or of moral adequacy when Krsna in a tone of finality

39 “gsyasstyantikasreyoriipasmrtatvahetutvadamrtatvavyapadesahl” (Bhadresadasa Sadhu, Srimadbha-
gavadgita Svaminarayanabhasyam 275)
40 One may observe that the final element: readings that serve to reason or argue for the topic under
investigation, has not been given. Although this is true, it is not necessary for all six elements to be given
to assert the purport or purpose of an exposition. The final element pertains more to texts like the Brah-
masdutras that argue for a particular stance in opposition to others. Nevertheless, when evaluating the Gita
as a whole, Krsna’s expositions toward the end of the eighteenth chapter (in for example, GSB. 18.57-60,
62) express his last efforts to convince Arjuna to take part in the war. Krsna identifies his expositions as
of dharma (GSB. 18.70) and suggests that they were for establishing a different kind of dharma than the
notion that Arjuna has in mind. Dharma expressed in GSB. 18.70, which is advocated by Krsna, is pre-
sented in contrast to the dharma presented in GSB. 18.66. In GI. 18.66, Krsna tells Arjuna to forsake all
dharma and seek refuge only under him. Verses in which Krsna advocates his characterization of dharma
(such as GSB. 18.57-58, 62 and others) and those that dismiss Arjuna’s notion (such as GSB. 2.11,19,
26-7, 31, 33, 34, 18.66 and others) may serve as readings that reason or argue for the significance of
Krsna'’s understood dharma and oppose Arjuna’s understanding of it.
41 “yada yada hi dharmasya glanirbhavati...” (Vyasa, Srimadbhagavadgita 80) (GI. 4.7)
42“svalpamapyasya dharmasya trayate mahato bhayat!” (Vyasa, Srimadbhagavadgita 52) (Gi. 2.40)
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exclaims, “Having forgone all of your [conceptions] of dharma, come surrender only to me;”*

without understanding what is meant by ‘dharma?’ A clarification of the precise semantic of

‘dharma,” thus becomes important to understanding the messages of the Gita.

Prior to elaborating on Svaminarayana’s interpretation and the GSB’s exposition on
‘dharma’ of the Gita, I will briefly offer a discussion on the various prevalent semantics of

‘dharma’ itself.

‘Dharma’

This section will discuss some of the prevalent usages and understandings of ‘dharma’
as it occurs in Hindu sacred texts. There are two major intentions behind this discussion. The
first is to demonstrate that because of the various prevalent interpretations of ‘dharma,’ iden-
tifying its semantic in a particular usage is far from trivial. The varied usage of ‘dharma’ in
sacred texts bears testament to the diversity of its available interpretations and to the complex-
ity of its meaning.

The second purpose for this discussion is to lay the foundation for later suggesting that
amongst the many different meanings of dharma that are prevalent in various readings of sa-
cred texts, Svaminarayana’s interpretation of dharma is unique. Although presenting every
usage of ‘dharma’ and distinguishing it from Svaminarayana’s conceptualization would be im-
practical, it would suffice to survey the types of prevalent meaning ascriptions of ‘dharma’ to
differentiate them from Svaminarayana’s understanding of the term. As mentioned elsewhere
in this work, this does not mean that Svaminarayana does not understand ‘dharma’ to express
the other prevalent meanings in different occurrences; but rather that his ascription of the term
as it appears in GI. 2.40 and other verses differs from these other prevalent usages. The present

section investigates the various semantics of ‘dharma’ with these objectives in mind.

43 “sarvadharmanparityajya mamekaadsaraaadharman!” (Vyasa, Srimadbhagavadgita 282) (GT. 18.66)
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The Multifarious Dharma

When tasked with defining ‘dharma,” one is immediately overwhelmed by its various
usages and semantics. A flip through the entries of the term in major dictionaries, both tradi-
tional ones, such as Vacaspatyam™ and Sabdakalpadruma,® and relatively modern collec-
tions, such as Vaman Shivaram Apte’s The Practical Sanskrit-English Dictionary® and
Monier-Williams’ A Sanskrit-English Dictionary,"” quickly gives a sense of the term’s immense

number of semantic referents and variance among them.

In addition and quite related, is the complexity of the term’s individual semantic as-
criptions. When encountering the term in sacred texts, its corresponding equivalent in other
languages is not always immediate or oftentimes, lacking or partial. Although this is expected
with the translation of most conceptual, polysemic terms, the significance, complexity and
multiple possible semantics of ‘dharma’ heightens expectations of its translations. James Fitz-
gerald emphasizes the challenge in offering an accurate rendering of the term when tasked

with translating sections of the Mahabharata. He states,

“The word dharma signifies a concept that is one of the most central and im-
portant topics of thought and debate in the Mahabharata (MBh). But it has
also proved to be the single most difficult and vexing term I have encountered
in my ongoing translation of the Santiparva of the MBh. The concept is com-
plex and often under contestation in the MBh, explicitly and implicitly. And
the usage of the word in the epic is varied and elusive, as seems often to be the

case with highly important words in a language.”*®

Providing a satisfying translations of the term can prove to be a daunting and sometimes even

an unfeasible task. Patrick Olivelle observes, “Many note the broad semantic compass of the

44 (Bhattacaryya, Vacaspatyam 3850-4)
45 (Deva 783-4)

46 (Apte 855-7)

47 (Williams 449-51)

48 (Fitzgerald 671)
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term, often commenting that the term is ‘untranslatable.””* Although he is not specific
whether he is referring to the term as a whole or a particular semantic of the term, I suspect
the latter. Nevertheless, within Hindu sacred texts, defining ‘dharma’ is, to say the least, com-

plex and not as straight forward as one would hope.

Despite the complexity involved, notable work has been done in attempting to list and
categorize the different semantics of the term.”® Although a detailed exposition would be jus-
tified in a more dedicated work on its semantics, upon surveying others’ attempts, I have cat-
egorized the different meanings and senses of the term as falling under the following six major

semantic groups:

1. Sacrificial Rite

2. Legality
— Action Contingent Semantics
3. Sociological Element

4. Ethical Quality
5. Attribute

6. Entity

I will briefly explain what I mean by each category and the various semantics or senses of

‘dharma’ as they appear in that category.

The first category, identified by ‘Sacrificial Rite’ contains instances of ‘dharma’ that
express either ritual performance (or the act of ritual performance) > or instructions of ritual
performance. For example, regarding the latter, Jaimini Rsi's Karmamimamsa begins with a
pronouncement to the reader: “Now, an inquiry into dharma. Dharma is that which directs.”

Here, ‘dharma’ refers to instructions of rituals that are performed during rites of passage, com-

mencement and completion of endeavors, and purification.

49 (Olivelle, “Introduction” 421)

50 For example, see (Brockington) (Fitzgerald) (Olivelle, “The Semantic History of Dharma - The Middle
and Late Vedic Periods”) (Aklujkar) (Horsch)

51 See, for example (Horsch 428), Br. 4.45 (Bhadresadasa Sadhu, Brhadaranyako-
panisatsvaminarayanabhasyam 269-70), and (Halbfass 314)

52“athato dharmaijijidgsal codanalakrmajsrtho dharmam\” (Jaimini 1)
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The second category that describes the semantic ascriptions of ‘dharma’ is of legality.
In this category ‘dharma’ refers to law or a collective body of laws, lawful, legality, or justice —
all judicial notions. From his experience at translation of readings from the Mahabharata, Fitz-

gerald comments:

“...The basic word dharma may vary in its reference from pointing to some
single, specific ‘Law,’ to some more general set of ‘Laws,” all the way to all the
‘Laws’ considered as a single comprehensive aggregation. Consequently, my
translation ‘Law’ will vary in the same way among ‘Law,” ‘Laws,” and ‘the
Law’ and ‘the Good Law,” and I leave readers to the specific indications of

each passage to determine what level of aggregation may be intended.””’

Brockington offers several examples from his investigation of the term from the Ramayana

that express similar semantics.>

Quite related to, yet distinct from legality are the notions of dharma that express some
form of sociological element that have the capacity to uphold social structure and maintain
social stability. These semantics of ‘dharma’ make up the third category. Within this category
we find dharma to express social or communal norms, traditions, customs, and arguably even
a notion like that of religion. The Mahabharata ofters a definition of this notion of dharma in
the following “Karnaparva” verse: “Dharma is for the stability of society, the maintenance of
social order and the general well-being and progress of humankind. Whatever conduces to the
fulfillment of these objects is dharma; that is definite.”> Although many sociological elements
would qualify under this definition, ‘dharma’ of this category is understood to refer to either
directives related to or the performance of one’s duties, presumably those ascribed according

to one’s social status (varna) or stage in life (asrama). Examples of this usage are plentiful.56

53 (Fitzgerald 680)
54 (Brockington 661)
55 “dharanaddharmamityahurdharmo dharayati prajahl yah syaddharana samyuktah sa dharma iti
niscayahll” (Vedavyasa, The Mahabharata 414) (Vyasa, Maha-Bharata, v.8.49.50)
5 See, for example: (Apastambha 1), (Manu 5), (MaS. 1.2), (Vyasa, Srimadbhagavadgita 36),
(Bhadre$adasa Sadhu, /sadyastopanisatsvaminarayanabhasyam 353) (Tai. 1.11.1)
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The fourth category consists of instances of ‘dharma’ that refer to some sort of moral
or ethical quality. Translations of the term expressing these semantics include: ‘morality,’
‘moral or virtuous conduct,” ‘virtue,” ‘merit,” ‘duty’ (expressed as a moral obligation of filial
obedience or adherence to social or personal duty), and “piety.” This semantic category is to be
contrasted from the previous three: ‘dharma’ expressing 1) sacrificial rite(s), 2) a form of le-
gality or 3) a sociological element. The distinguishing feature of the fourth category lies in its
containing semantics related to moral goodness or merit in practicing sacrificial rite(s), forms
of legality, and the adherence to various sociological elements. Taking an example from Brock-
ington’s work,” in the Ramayana Sumitra gives her son Laksmana the following advice just

=, <«

before he leaves Ayodhya with Rama and Sita: “In this world, dharma among the noble is that

»58

one should be obedient to the elder [brother].””" In this usage Brockington identifies ‘dharma’

to express duty or virtuous conduct.
Fitzgerald broadens the semantics of ‘dharma’ even further. He states:

“Dharma is not simply a deed done and the concomitant punyakarman
([merit]), it is also the command that enjoins the deed (a rule, an injunction,
a command, a norm, a law, a custom [vidhi, Sastra, sasana, etc.]). And beyond
that, it is the compulsion felt within the prospective agent to conform to such
commands (it can be one’s duty, one’s responsibility, an obligation, a debt,
etc. [karya, rnal). So the word dharma, because it is normative action, em-
braces the whole continuum beginning with a deed commanded or recom-
mended by some authoritative voice outside the agent, moving next to the
deed accepted as an obligation or means by the prospective agent, moving
next to the deed done fulfilling the command, to, finally, the good karma that

accrues to the agent from actually doing the deed.”

57 (Brockington 659)

5 “esa loke satam dharmo yajjyesthavasago bhavetil” (Valmiki, Srimadvalmikiya Ramayana 363) (VRa.
2.40.6)

59 (Fitzgerald 676-8)
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Fitzgerald presents a very interesting phenomenon of the semantics of ‘dharma.” The semantic
scope of the term expands through the entire range of action, constituent entities that it is de-
pendent upon, and its consequences. Based on this observation I assert that categories 1-4 de-
scribed earlier fall under the same umbrella of meaning; allowing for ‘dharma’ to express
multiple semantics, albeit all contingent to action. Whether ‘dharma’ refers to rites, their per-
formance, legality, law, sociological elements such as varnasramadharma (duties of caste and
life stages), traditions, or normative concepts such as duty, morality, or the consequences of
action, such as merit — these semantics are in some way or another related to action, and hence

grouped together under the broader heading: ‘Action Contingent Semantics.’

The fifth category which consists of usages in which ‘dharma’ refers to attribute or
quality is distinct from the previous four. ‘Quality’ here does not refer to virtue (a fourth cat-
egory semantic), but rather property, peculiarity, characteristic, nature, or disposition. This us-
age is most often found within Nyaya and VaiSesika texts or within discussions utilizing
Naiyayika methods of analysis. For example, in Nydyabodhini, a commentarial text on
Annambhatta’s introductory work Tarkasamgraha, Govardhanasudhi defines: “The object
that is with dharma, that dharma is that which distinguishes the object. That dharma whose
(whatever object’s) distinguishing characteristic it is, it (that object) is with that dharma.”®

According to this definition, for instance, the dharma or quality pot-ness is the distinguishing

quality of a pot, and hence, the pot is with the dharma (quality) pot-ness.

The final category includes those semantics that refer to entities. Within this category,
‘dharma’ refers to objects, persons, or ideas. As one can possibly imagine, there are numerous
different semantics that fall within this category. Among them, ‘dharma’ can refer to individ-
uals such as Yamaraja (the god of death), Rama (the son of Dasaratha), and Yudhisthira. For
example, VRa. 1.27.8 describes Visvamitra giving Rama many weapons, among which ‘the

cord or fetter of Dharma (Yama)’ (dharmapasa) is mentioned.” In VRa. 3.37.13 when Marica

60 “yaddharmavacchinnam laksyam sa dharmo laksyatavacchedakah! yo dharmo yasyavacchedakah sa
taddharmavacchinnah!” (Bhatta and Jha 5)
61 (Valmiki, Srimadvalmikiya Ramayana 123)
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praises Rama to deter Ravana, he metaphorically identifies “Rama as personified dharma.”*

The term is also used to refer to a bull that is depicted as the personification of a universal

dharma in the Srimadbhagavatapurana.”

In addition to referring to individuals, the term also refers to abstract entities. For in-
stance, although sections of the Manusmrti conceptualize dharma by associating it with the

virtue of being truthful®

(hence, under the fourth category), we find that Brhadaranyako-
panisat equates dharma with truth itself.” The term is also identified with mercy or compas-
sion in VRa. 5.38.39, which states: “Mercy is the superior dharma;”*® and as non-violence
(ahimsa) in MBh. 13.115.1, which states: “Non-violence is the superior dharma.”® To add to

this list, we also find uses of ‘Sanatanadharma’ (‘the eternal dharma’) to represent the com-

prehensive Vedic sense of morality or even Vedic religion.

Having surveyed the various semantics of ‘dharma,” its semantic categories, and some
of the relationships between them, we find that the term expresses a vast range of semantics.
Prior to contrasting Svaminarayana’s understanding of the term as it is used in Gi. 2.40 with
these semantics, the forthcoming sections will provide a brief biographical sketch of Bhagavan
Svaminarayana and introduce the Aksara-Purusottama Daréana by highlighting some of its

distinguishing philosophical and theological principles.

Parabrahman Purusottama Bhagavan Svaminarayana

Before discussing Bhagavan Svaminarayana’s interpretation of ‘dharma’ in verse 2.40
of the Gita, it is important to become familiar with Bhagavan Svaminarayana himself. Alt-

hough a brief introduction has been given at the beginning of this work,”® I would like to spend

62 “Ramo vigrahavan dharmah...” (Valmiki, Srimadvalmikiya Ramayana 677)

63 (Vedavyasa, Srimadbhagavatamahapurana 109) (Bha. 1.16.18)

64 “Say the truth, say that which is pleasant, do not say that which is true and unpleasant or that which is
false and pleasant. This is the eternal dharma.” (“satyam brayat priyam briyad na brayat satyam apriyam|
priyam ca nanrtam briyatad esa dharmah sanatanah!”) (Manu 524) (MaS. 4.138)

85 “So what is called dharma is really truth.” (“dharmah satyam vai tat|”) (Sastri 89) (Br. 1.4.14)

66 “a3nréamsyam paro dharmah!” (Valmiki, Srimadvalmikiya Ramayana 154) (VRa. 5.38.39)

67 “ahimsa paramo dharmah!” (S. Vedavyasa, Mahabharata 5855) (MBh. 13.115.1)

68 See pp. 13
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a little more time presenting not only a more detailed biographical sketch, but also his own
theological position within the Aksara-Purusottama Dar$ana. The need for such elaboration
will become significant later in this work, when discussing the content of Svaminarayana’s

understanding of ‘dharma’ of GI. 2.40.

As previously mentioned, Bhagavan Svaminarayana was born as Ghanasyama Pande
on April 3, 1781 (on the 9" lunar day of the sukla-half (waxing-half) of the Caitra month,
Asadha Samvata 1837)* in Chapaiya,” a small village by Ayodhya, Uttara Pradesa. He was the
second son of his mother Bala (better known as Premavati or Bhakti)”' and father: Devasarma
(also known as Dharmadeva).”” He studied the Vedas and sacred texts from his father at a
young age.”” Soon after his parents passed, Ghanasyama, at eleven years old, left his home on
a pilgrimage across India.”* During his journey of approximately seven years, he visited many
pilgrimage sites and dsramas (dwellings of sages and ascetics)”” including Haradvara,
Guptakasi, Guptaprayaga, Kedaranatha, Badarinatha, Manasarovara, Pulahasrama, Muk-
tinatha, Sirapura, Tirupati, Kafcipuri, Srirangaksetra, Rames$vara, Totadri, and Pad-
manabha.”® During his journey he often asked those he met to explain the nature and form
(svaripa) of the jivatman, i$varatman, maya, Brahman, and Parabrahman. He was unsatisfied
by the responses he received.”” Eventually, he settled in Loja, Gujarat at Rimananda Svami’s
asrama”® and was given the name Sahajananda.”” Upon meeting, Raimananda Svami revealed

Sahajananda Svami as Piirna Purusottama Bhagavana (Parabrahman)® and appointed him as

H. T. Dave, Bhagavana Srisvaminardyana 22)
H. T. Dave, Bhagavana Srisvaminardyana 21)
T. Dave, Bhagavana Srisvaminarayana 8)
. T. Dave, Bhagavana Srisvaminarayana7)
T. Dave, Bhagavana Srisvaminardyana 45)
. T. Dave, Bhagavana Srisvaminarayana 96-7)
T. Dave, Bhagavana Srisvaminardyana 311)
H. T. Dave, Bhagavana Srisvaminarayana 112, 119, 119, 121, 121, 130, 149, 158, 181, 230, 233, 233,
235, 240, 243)
77 (H. T. Dave, Bhagavana Srisvaminarayana 317)
78 (H. T. Dave, Bhagavana Srisvaminarayana 321)
79 (H. T. Dave, Bhagavana Srisvaminarayana 349)
80 (H. T. Dave, Bhagavana Srisvaminarayana 376-7)
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the head of his religious following (sampradaya).” Within a short period of time, Ramananda
Svami passed. Soon after, on the eleventh lunar day of the vada-half (waning-half) of the
Magagara month, Asadha Samvata 1848, Sahajananda Svami gave the mantra ‘Svaminarayana’
to his disciples and announced that all should offer worship to the present God,

Svaminarayana.” Sahajananda Svami later became well-known by this name.

Bhagavan Svaminarayana then for the rest of his life traveled throughout the region
delivering discourses and meeting with devotees. In his discourses, he often talked on the
knowledge of Aksarabrahman® and Parabrahman (brahmajfiana) and other principles of
Vedanta. He also repeatedly talked on the significance of singular devotion (ekantika-bhakti),
which he described as becoming one with Aksarabrahman and offering singular devotion to
Purusottama. Through his discourses he elaborated on the principles of the Aksara-
Purusottama Siddhanta, thus laying the foundation for the APD. He also identified and spoke
on the glory of his own self as Parabrahman Purusottama®" and identified his greatest disciple

Gunatitananda Svami as the manifest form of Aksarabrahman.*

As mentioned previously, many of Svaminarayana’s discourses were recorded in the
Vacanamrta. We find others recorded in biographical texts such as the Bhaktacintamani,*
Harililamrta,” and Haricaritrc’zmrta-Sdgam.88 He also conversed with his devotees through

numerous letters, which are available in text-form as the Vedarasa.”

81 (H. T. Dave, Bhagavana Srisvaminarayana 377)
82 (H. T. Dave, Bhagavana Srisvaminarayana 387-8)
83 For further elaboration of the APD’s understanding of the identify, form (svardpa), and nature of
Aksarabrahman see discussion on p. 61.
84 See, for example (Brahmadar$anadasa Sadhu, Vachnamrut Rahasya 153-91, 202-3)
85 See, for example (Brahmadar$anadasa Sadhu, Vachnamrut Rahasya 126-7)
86 (N. Svam)
87 (Maharaja)
88 (A. Svami)
89 (Svaminarayana, Vedarasa)
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In addition to advising his disciples on spiritual matters, Svaminarayana also took in-
terest in their daily lives and occupations.”® During famines and droughts, he cared for their

well-being and livelihood”" and attempted to elevate them both spiritually and socially.

Bhagavan Svaminarayana is also documented to have inspired his devotees to work
for social change. Through his teachings and involvement, he strived to mitigate “some of the
oppressive nature of the caste-based customs common” in his era.”” He also advocated for
women’s rights and spoke against the practice of sati” and female infanticide.”* He promoted
non-violent sacrifices (ahimsda-yajiias) and abstinence. This drive for social reform often re-

sulted in persecution for both him and his followers.”

Svaminarayana also inspired the creation of sacred texts such as the Vacanamrta. He
is attributed to having created a 212-verse text called the Siksapatri, in which he detailed rules
of conduct for his devotees.”® He also inspired the creation of the Bhaktacintamani,” a lyrical
account of the festivals and events in his life. In addition, he recited events from his life to
Muktananda Svami, whose notes were later drafted into the lyrical text Haricaritramrta-
Sagara - a biographical account of Svaminarayana’s life, by Adharananda Svami. **

In addition to religious literature, Svaminarayana inspired the creation of six

Sikharabaddha mandirs (sacred places of worship with pinnacle-like structures) in Gujarat.”

These mandirs were constructed in Ahmedabad, Bhuja, Vadatala, Dholera, Junagadha, and

% For example, see (H. T. Dave, Bhagavana Srisvaminarayana 311) (H. T. Dave, Bhagavana
Srisvaminarayana 52-75)

91 For example, see (H. T. Dave, Bhagavana Srl’svéminéréyana 239-74)

92 (Mangalanidhidasa Sadhu, “Sahajanand Swami’s Approach to Caste” 117)

93 ‘Sati’ refers to the practice of “immolation of a widow on the cremation pyre of her dead husband.”
(Mukundacaranadasa Sadhu, Bhagwan Swaminarayan - An Introduction 27)

94 (Mukundacaranadasa Sadhu, Bhagwan Swaminarayan - An Introduction 26-31)

9% For example, see (H. T. Dave, Bhagavana Sr/'sva'minéréyana 55-6) (H. T. Dave, Bhagavana
Srisvaminarayana 440-9, 461-7)

9 (H. T. Dave, Bhagavana Srisvaminarayana 170-2)

97 (N. Svam)

98 (Mukundacaranadasa Sadhu, Bhagwan Swaminarayan - An Introduction 54)

99 (Williams and Trivedi xviii) (Mukundacaranadasa Sadhu, Bhagwan Swaminarayan - An Introduction 65)
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Gadhada “within a span of six years, from 1822 till 1828. In one of these mandirs, he also

consecrated an idol of himself and designated it as Harikrsna Mahe‘trélja.m’lo2

Throughout his life, Sviminarayana initiated approximately three thousand celibate
sadhus.'” Many of them traveled throughout the region communicating Svaminarayana’s
theological principles and encouraged people to live virtuous lives. Some of these sadhus such
as Gopalananda, Muktananda, Brahmananda, Nityananda, Premananda, and Niskulananda
have been recognized for their musical expertise, Sanskrit and vernacular (prakrta) literary

. . . c s . .. . s 10
works, poetic contributions, artistic creations and even administrative capablhtles. 4

Bhagavan Svaminarayana is also recorded as having performed miracles. Biographical
accounts of his childhood, his period of pilgrimage, and his interactions with his devotees de-
scribe many of his miraculous feats. Among them he is described as coming to liberate his
devotees at their time of death,'® manifesting as the avatdras,'*® and having placed others into
a state of samadhi — a state of intense concentration or meditation.'”” Because of his enlight-
ening discourses, extraordinary works, miraculous endeavors, and accounts of revealing his

108,109

own form, many of Bhagavan Svaminarayana’s followers came to worship him as the

manifest Parabrahman. In explanation, they present thirteen exclusive reasons for their con-

. . 110
viction.

100 (Mukundacaranadasa Sadhu, Bhagwan Swaminarayan - An Introduction 65)

101 (Mukundacaranadasa Sadhu, Bhagwan Swaminarayan - An Introduction 66)

102 A detailed account of Svaminarayana’s tradition of mandir construction can be found at (Hardy)
(Vasavada).

103 (A. Svami 7847) (HaC. 28.35)

104 (Mukundacaranadasa Sadhu, Bhagwan Swaminarayan - An Introduction 46-8)

105 For example, see (N. Svami 264)

106 For example, see (H. T. Dave, Bhagavana Srisvaminardyana 163-7, 197-8)

107 For example, see (Mukundcharandas Sadhu, Bhagwan Swaminarayan - An Introduction 46-8) (H. T.
Dave, Bhagavana Srisvaminarayana 29-30, 79-80, 256)

108 Not only is Bhagavan Svaminarayana proclaimed by his devotees as Parabrahman Purusottama, but
in numerous biographical accounts and discourses he is documented as revealing himself as such.

109 For a collection of such accounts see: (Brahmadar$sanadasa Sadhu, Vachnamrut Rahasya 138-283)
110 A detailed listing of these reasons in Sanskrit verse along with accounts from his biography are avail-
able in (Vivekasagaradasa Sadhu 32-55). A detailed listing is also available in (Brahmadarsanadasa
Sadhu, Vachnamrut Rahasya 245-8).
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Among all the introductions given of Svaminarayana, the most significant to his dev-
otees and the most relevant to the theological investigations of this work, is his identification
as Parabrahman Purusottama. As Parabrahman he is believed to be, among other things, su-
preme (sarvopari), with form (sakara), divine (divya), the cause of all (sarvakarana), the all-
doer (sarvakarta), and ever present on earth (pragata). He is also identified as the object of
devotion or worshipful service (upasana) within the APD. As a reflection of this understand-
ing, today, there are over a thousand Aksara-Purusottama temples (mandirs) throughout the
world in which Svaminarayana’s divine idol (miirti) along with the idol of Gunatitananda

Svami (Aksarabrahman) are consecrated and worshipped.

Upon revealing his continued presence upon earth through Gunatitananda Svami,'"!

Svaminarayana, at the age of 49, departed from the world in Gadhada on 1 June 1830 (Jetha

112

suda 10, Samvata 1886).  ~ After his passing, his following “continued to grow, and new insti-

tutions developed to interpret his teachings and practices and to oversee the expansion of Swa-

. . . 11
minarayan Hinduism.”""

The Aksara-Purusottama Darsana and the Aksara-Purusottama Siddhanta

The Aksara-Purusottama Dar$ana, also known as the Aksarabrahma-Parabrahma
Daréana,'* was among the schools that were formed to continue Svaminarayana’s teachings.
Institutionalized in 1907 by Sastri Yajfiapurusadasa (Sastriji Maharaja),'" the darsana was
founded on Svaminarayana’s Aksara-Purusottama Siddhanta (doctrine) (APS). The APS

serves as the basis on which the Svaminarayanabhdasyam gives commentary of the

11 (H. T. Dave, Bhagavana Srisvaminarayana 426-8, 431)

12 (H. T. Dave, Bhagavana Srisvaminarayana 430-2)

113 (Williams and Trivedi xix)

114 (Bhadresadasa Sadhu, “Swaminarayan’s Brahmajfiana as Aksarabrahma-Parabrahma-Darsanam”
187)

115 (H. T. Dave, Shastriji Maharaj Jivan Charitra 280-3)

Page 59 of 285



Prasthanatrayi. This section will outline some of the foundational theological and philosoph-
ical principles of the APS in order to familiarize the darsanic terminology of the APD and the

existential and theological commitments that motivate the SB’s readings of the Prasthanatrayi.

The theological and philosophical principles of the APS have been presented in nu-
merous publications. Among them, one of the most foundational, authentic and succinct ex-
plications is in a document written by Pramukh Swami Maharaj (Sastri Narayanasvariipadasa)
on July 18, 2008 in Bocasana, Gujarat.116 The text, identified as the Siddhantapatra (SP) (the
Doctrinal Letter), presents an overview of five eternally ontologically distinct entities, their na-
ture and form, the nature of spiritual endeavor (sadhana), and a description of the state of
liberation revealed by Svaminarayana and advocated by the APD. In the present section I will
give a brief account of these principles to provide the necessary philosophical and theological

background to discuss Svaminarayana’s interpretation of ‘dharma’ in verse 2.40 of the Gita.

The APS identifies five distinct ontological entities (or categories of entities) within its
metaphysics. Svaminarayana explains, “Purusottama Bhagavan, Aksarabrahman, maya,
i$vara, and jiva — these five differences are eternal;”''” and then later states again, “The Veda,
Purana, historical texts, and smytis''® - these scriptures have all demonstrated the principle
that, the jiva, maya, i$vara, Brahman, and Parabrahman are all eternal. '** The SP similarly
states “Jiva, isvara, maya, Brahman, and Parabrahman - these five entities are eternal, exist-

»120

ent/true (satya), and forever ontologically (svaripatah) distinct.”~" The APS postulates five

ontologically distinct entities: jiva, i$vara, maya, Aksarabrahman, and Parabrahman. These

116 (Srutiprakasadasa Sadhu 1-10)
17 “Purusottama Bhagavana, Aksarabrahma, maya, iévara ane jiva e je pamca bheda te anadi che.”
(Svaminarayana, Vachanamrut 8) (GP. 7)
118 ‘smrti,” meaning that which is remembered, refers to a set of sacred texts that are revered despite not
being categorized as a sruti-text. Here, ‘Sruti’ meaning that which is heard, typically refers to collections of
revealed text that have a purely divine origin and include sacred texts such as the Vedas and the
Upanisads.
119 “Veda, purana, itihdsa ne smrtio e sarva $astramamthi ame e siddhanta karyo che je, jiva, maya, iévara,
Brahma ane Paramesvara e sarve anadi che.” (Svaminarayana, Vachanamrut 563) (GA. 10)
120 “jiva 1évara maya Brahma ane Parabrahma e pamca tattvo nitya che, satya che ane paraspara
svarlipatah sadaya juda che.” (Srutiprakasadasa Sadhu 1)
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five entities are neither destroyed nor created and are believed to be eternal. What follows is a

brief description of each.

Parabrahman (also identified as Purusottama and Paramatman) is offered as the one
supreme God, who is divine (divya), the all-doer (karta), with form (sakdra), higher than all
others (sarvopari) (supreme), and present (pragata). He is eternally present in his divine abode
Aksaradhaman, where he is with two hands, has a young human-like form, and is worshipped
by Aksarabrahman and infinite liberated selves (jivatman and i$varatman). He is forever with
infinite divine qualities and without mayic qualities (beyond the influence of maya). To liber-
ate and fulfill the wishes of countless jivatman and isvaratman, Parabrahman, by his own will
and while still residing in Aksaradhaman, takes birth in the world with all his divine qualities
and supremacy. Within the APS, Bhagavan Svaminarayana is identified as Parabrahman and
is believed to continue to reside in the world through the present Aksarabrahman. An avatara
results when Parabrahman pervades a jivatman or isvaratman to fulfill certain tasks. The at-

man (self) of these avataras are understood to be ontologically distinct from one another.'*'

Within the APS, Aksarabrahman is offered as a distinct ontological entity from Para-
brahman. Like Parabrahman there is only one Aksarabrahman, who is eternally beyond the
influence of maya. Its form (svariipa), qualities, and supremacy is dependent on and secondary
only to that of Parabrahman. By Parabrahman’s eternal wish, Aksarabrahman is the cause,
support, controller, and pervader (Saririn) of all inanimate creation, jivatman, and isvaratman.
Although there is only one Aksarabrahman, it exists as the following four forms: 1) the all-
pervasive space (cidakasa), 2) Parabrahman’s divine abode, Aksaradhaman, 3) an embodied
eternal servant of Parabrahman within Aksaradhaman, and 4) in human form in the world,

through whom Parabrahman is manifest (present). The APS identifies the Aksarabrahman gu-

121 (Srutiprakasadasa Sadhu 1-4)
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rus ~Gunatitananda Swami, Bhagataji Maharaja, Sastriji Maharaja, Yogiji Maharaja, Pramu-
kha Svami Mahar3ja, and presently, Mahanta Svami Maharaja - as this fourth form of

Aksarabrahman on earth.'*

Maya is identified as being composed of three qualities: purity (sattvaguna), urgency
(rajoguna), and stolidity (tamoguna) and is believed to be eternally in flux, inanimate, and the
material cause of creation. It is identified as an instrument of Parabrahman and the cause of
ignorance and the rebirth of bound jivatmans and Svaratmans. Although Parabrahman and

Aksarabrahman pervade mayd, they remain beyond or unaffected by it.'*’

Within Svaminarayana’s ontology, isvaratman and jivatman are identified as the
self."”* Pradhanapurusa, Viratapurusa, Brahma, Visnu, Maheéa, and others are identified as
i$varatman and exist as distinct entities from each other.'? There are an infinite number of
ontologically distinct #vardatman and jivatman.’® They are of the form of knowledge
(jianasvariipa), have the capacity to know (jfiata), and identified as those who perform action
(karma) and experience its consequences.'”” In comparison to a jivatman, an isvaratman has
greater sovereignty (aisvarya) and knowledge (jfiana), and by God’s wish is engaged in the

. . 128
creation, sustenance, and destruction of the world.

Both the jivatman and isvaratman are

bound by maya (materiality),"* but through God’s favor they, having identified themselves

with Aksarabrahman and having attained superior devotion (parabhakti) for God,'*° are for-
g p p

ever freed from misery and faults (dosas) and experience the supreme bliss of God even while

living."" Thereafter, by God’s wish such a brahmariipa devotee (a devotee who has attained

122 (Srutiprakasadasa Sadhu 4-6)
123 (Srutiprakasadasa Sadhu 6)
124 ‘atman’ also is used to refer to jivatman or isvaratman.
125 (Srutiprakasadasa Sadhu 7-8)
126 (Srutiprakasadasa Sadhu 7) (Svaminarayana, Vachanamrut 17-8, 148, 618, 626, 629-30) (GP. 13,
GP. 72, GA. 34, GA. 37, GA. 39)
127 (Srutiprakasadasa Sadhu 7)
128 (Srutiprakasadasa Sadhu 7)
129 (Srutiprakasadasa Sadhu 7) (Svaminarayana, Vachanamrut 487, 507) (GM. 66, V. 6)
130 (Srutiprakasadasa Sadhu 8) (Svaminarayana, Vachanamrut 196-8, 486) (S. 11, GM. 66)
131 (Srutiprakasadasa Sadhu 8-9)
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oneness with Aksarabrahman) having forgone one’s material body, attains God’s divine

abode, Aksaradhaman. '**

Regarding spiritual endeavor (sadhana), Svaminarayana understands that aspirants
should endeavor to have conviction in and seek refuge under the present Parabrahman. This
Parabrahman may be either present himself or through the manifest Aksarabrahman guru, in
whom he (Parabrahman) is ever-present. By offering devotion and fostering conviction in
God’s present form, aspirants seek to please and acquire the grace of both: Aksarabrahman

1
and Parabrahman.'*?

Through their grace an aspirant then attains 1) singular conviction in Parabrahman,
2) qualitative oneness with Aksarabrahman, 3) the supreme form of devotion (bhakti), and 4)
the infinite bliss of Parabrahman. By Parabrahman’s wish, such a brahmaripa devotee'** then
upon leaving the physical body, attains Aksaradhaman (Parabrahman’s abode) to forever en-
joy the divine bliss of Parabrahman.'?® Svaminarayana advocates that the state of liberation
may be attained both while being alive (a state identified as jivanamukti) and after death (a
state identified as videhamukti). In this liberated state, individual jivatmans and isvaratmans
do not become ontologically one with either Aksarabrahman or Parabrahman, but retain their
individual existence and are designated by the title ‘mukta’ or ‘aksaramukta.” Once liberated,
they are believed to be forever free from the influence of mdya, enjoy Parabrahman’s bliss, and

continue to offer supreme devotion (bhakti) to Parabrahman.

Conclusions

The second chapter focused on explicating necessary introductory discussions that are
requisite for investigating Svaminarayana’s understanding of ‘dharma’ as it appears in the

Gita. The chapter began by presenting a brief literary and contextual introduction of the Gita’s

132 (Srutiprakasadasa Sadhu 9) (Svaminarayana, Vachanamrut 2, 16, 33, 432) (GP. 1, GP. 12, GP. 21,
GM. 34)
133 (Srutiprakasadasa Sadhu 8)
134 ‘A brahmaripa devotee’ refers to a devotee who has attained qualitative oneness with Aksarabrahman.
135 (Srutiprakasadasa Sadhu 8-9)
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narrative and positioned the text within the much large narrative of the Mahabharata. There-
upon, it discussed several themes of the Gita, focusing on, in particular brahmavidya (the
knowledge of brahman) and yoga. Thereafter, utilizing tatparyanirnaya, a well-known exeget-
ical mechanism for the assertion of purport of a text, dharma was presented as another signif-

icant motif of the text.

The second section of this chapter then focused on the semantic diversity of ‘dharma.’
It presented an overview of the prevalent semantic ascriptions of the term as it appears in var-
ious Hindu sacred texts, and surveyed possible categories within which the term’s semantics
may be grouped.

The last section of this chapter presented a biographical overview of Svaminarayana’s
life, emphasizing his unique position within the APD as Parabrahman Purusottama. This sec-
tion concluded by highlighting the major theological and philosophical positions of the APD
in order to facilitate further discussions on the particular readings offered by the GSB and other

texts of the Prasthanatrayi.

The proceeding chapter will now present Svaminarayana’s interpretation of ‘dharma’
in verse 2.40 of the Gita as Bhagavatsvariipabala (BB) (strength/conviction in the [present] form

of God) and thereafter, analyze his understanding of BB.
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Chapter 3 - Svaminarayana’s Understanding of Bhagavatsvariipabala as

Svariipanistha

Framework

The focus of this work is to investigate Svaminarayana’s interpretation of ‘dharma’ in
Gl. 2.40 as Bhagavatsvaripabala (BB). The present section will center around identifying BB
as Pratyaksaparamatmasvaripanistha (PPSN) and explicating what Svaminarayana means by

PPSN. This section will be divided into five major subsections.

The first, rather small, section introduces Svaminarayana’s interpretation of ‘dharma’
in verse 2.40 of the Gita as BB. Although the nature of Svaminarayana’s interpretive act will be
discussed in greater detail in chapters four through six of this work, I briefly touch on
Svaminarayana’s interpretation to contextualize the present chapter’s discussion on
Svaminarayana’s understanding of BB and PPSN. I fear that without this introduction the
reader may be left to question the significance of discussing Svaminarayana’s understanding

of BB or PPSN.

The second section of chapter three will then discuss the synonyms of ‘BB’ that
Svaminarayana and other authors of the APD use in their expositions. Among others, ‘Bhaga-
vatsvariipabala,” ‘Bhagavanana svaripama nistha,” ‘Bhagavanani martinum bala,” ‘Bhaga-
vanano asaro,” ‘niscaya,” ‘upasana,” ‘ekantikabhakti,” ‘ekantikadharma,” ‘bhagavaddharma,’
and their linguistic derivatives are all used synonymously in the Vacanamrta and other texts
of the APD. It is necessary to identify these synonyms because they serve as indicators for
identifying readings in the Vacanamrta and other texts of the APD that elaborate on the con-
cept. This discussion of synonyms also serves to investigate linguistic relationships amongst
the terms that allow for this synonymy and establish preliminaries for the third and fourth
sections by helping to identify passages in primary and secondary sources that discuss

Svaminarayana’s understanding of BB.

The second section then concludes by discussing and familiarizing the substitution of

‘BB’ with ‘PPSN.’ In doing so, it also provides insights on understanding 1) the relationships
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between the various synonyms of BB and 2) the semantically based linguistic mechanics char-

acteristic of the language that allows for such transformations.

Thereafter, sections three and four focus on explicating Svaminarayana’s understand-
ing of PPSN. I have divided this discussion in two parts to reflect the following two aspects of
PPSN: 1.) as an understanding of the self as brahman and 2.) as an understanding of the nature
and form (svaripa) of Parabrahman. The third section will present what Svaminarayana
means by ‘brahman’ and subsequently ‘brahmajfiana’ and ‘brahmavidya’ (‘the knowledge of
brahman’). The latter half of this section will present what Svaminarayana understands by:

‘Identifying oneself with Brahman.”

The final or fourth section of this chapter presents the second aspect of PPSN - under-
standing of nature of Parabrahman. Among other things, this section will discuss what
Svaminarayana means by understanding and having conviction in God as being divine (divya),
the all-doer (karta), with form (sdkara), superior than all others (sarvopari), and present
(pragata). This section will also discuss the relationship between knowing the self as Brahman

and knowing the nature and form (svariipa) of Paramatman.

The careful reader will notice that I refrain from offering strict translations of BB or
PPSN. The primary reason for this exclusion is not to gloss the term, but to initially dissuade
preconceptions that may inhibit a reader’s understanding of the term as Svaminarayana in-
tends. As we will see later in this work, the term is epistemic in nature and requisites an implicit
understanding of Svaminarayana’s conceptualization of the nature of the self, Aksarabrahman,
and Parabrahman. To offer a concise yet suitable translation without -clarifying
Svaminarayana’s understanding of these terms and the relationship between these entities
would raise more questions. As a result, for part of this chapter, I have withheld offering a strict
translation of the term. Nevertheless, in the introduction of section two, I will offer a sufficient
translation that will allow for the comprehension of cited readings. Having later explicated
both aspects of PPSN, I will conclude the fourth section by providing a succinct translation of

PPSN that I will use for the remainder of this work.

Page 66 of 285



Section 1 - Svaminarayana’s Interpretation of ‘Dharma’ of Verse 2.40 of the Bhagavadgita

In the Vacanamrta Svaminarayana presents an alternative meaning ascription to
‘dharma’ as it appears in verse 2.40 of the Srimadbhagavadgita. Although in the current sec-
tion I have only narrowed the interpretation down to a few lines, I have presented a larger
portion of the translation in Appendix A to contextualize the discussion and refer to
Svaminarayana’s exposition when the need arises. As discussed, I have withheld translating

key terms whose semantics are expanded on later in this chapter.
In GM. 9 Svaminarayana explains:

“One who is intelligent should maintain Bhagavatsvariapanum bala. Even if
one has a small amount of this type of strength, it will save one from great fear.

Even Srikrsna Bhagavana has said,
‘svalpamapyasya dharmasya trayate mahato bhayat I’

The meaning of this verse is that, ‘If one has even a small amount of Bhaga-

51

vatsvaripanum bala, then it will save one from great fear.”

In this reading, Svaminarayana presents an interpretation of ‘dharma’ of Gi. 2.40. He inter-
prets ‘dharma’ in this verse to mean Bhagavatsvartipanum bala (BB). This chapter aims to
discuss BB, by first analyzing other terms that Svaminarayana uses synonymously with BB in
his discourses, followed by a discussion of the subtle differences in emphasis of these synony-

mous terms, and then by an elaboration on the APD’s understanding of BB.

Section 2 - Synonyms of ‘Pratyaksa-paramatma-svarapanistha’

‘Bhagavatsvariipanum Bala’ and its Synonyms

Svaminarayana’s interpretation of ‘dharma’ in Gi. 2.40 presents a unique exegesis. As
seen above in his explanation of this verse, ‘dharma’ is interpreted as BB. This interpretation

raises several immediate questions: What is the nature and significance of BB? How is

1 (Svaminarayana, Vachanamrut 369-72) Reference Appendix A lines 68-78 for a Romanization of the
original Gujarati text.
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Svaminarayana’s understanding of ‘dharma’ different from the term’s other meaning ascrip-
tions? How do others interpret ‘“dharma’ of GI. 2.40 ? What motivates Svaminarayana to make

this exegetical move and what are its implications?

Prior to answering these questions, it is necessary to develop a clearer understanding
of Svaminarayana’s understanding of BB. However, in Svaminarayana’s teachings (and con-
sequently in those of the APD), one finds that BB given in GM. 9 is often repeated and dis-
cussed under different titles elsewhere both in the same Vacanamrta (discourse) and in others
throughout the text. ‘Bhagavanana svaripama nistha,” ‘Bhagavanani martinum bala,” ‘Bhaga-
vanano adaro,” ‘d$aro,” ‘nidcaya,” ‘upasana,” ‘ekantikabhakti,” ‘ekantikadharma,” and ‘Bhaga-
vaddharma’ are all used interchangeably by Svaminarayana throughout the text. Identifying
these signifiers as synonymous is necessary to identifying passages that elaborate on the con-
tent, nature, and significance of BB and its relationship with other prevalent theological, met-
aphysical, and epistemological concepts. By offering an account of the synonyms that
Svaminarayana uses to express BB and discussing the subtle differences in sense among these
usages, the present section will serve to investigate the semantic relationships between the
terms that allow for the synonymy. In doing so, section two will establish preliminaries for
sections three and four of this chapter by helping identify passages within texts of the APD that

discuss Svaminarayana’s understanding of BB.

Methodology for Identifying Synonymy

When tasked with identifying synonymy of the terms under consideration, the well-
known method of traversing the taxonomy tree to identify synonyms fails to work. The terms
under consideration do not, for the most part, fall on the same semantic taxonomical branch.
Svaminarayana uses ‘Bhagavanana svartipama nistha,” ‘Bhagavanani murtinum bala,” ‘Bha-
gavanano asaro,” ‘asaro,” ‘niscaya,’ ‘updasand,’ ‘ekantikabhakti,’ ‘ekantikadharma,” and
‘Bhagavaddharma’ synonymously; however, a quick, independent (i.e. not in context of
Svaminarayana’s use of them) analysis of the denotational reference of these terms or phrases

shows that they refer to fundamentally different concepts. For example, ‘nistha’ typically refers
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to firmness, steadiness, or certain knowledge,” ‘bala’ refers to strength,’ ‘aéaro’ to refuge,’
‘nicaya’ to resolution, conviction, or ascertainment,” ‘upasana’ to service, worshipful service,
or at a more basic etymological level: the act of sitting near;" ‘bhakti’ to devotion,” and
‘dharma,” to any of the twenty-some semantics described earlier.® Although all of these terms
appear to be taxonomically independent of one another, Svaminarayana’s use of these terms

suggests otherwise.

By what other means are we to understand these terms as synonymous; and more fun-
damentally, what does that tell us about the nature of synonymy within the Svaminarayana
tradition? There are two primary indicators that demonstrate synonymy between the terms
under discussion. The first indicator is the substitution of one term with another in the same
or similar context. Repeatedly throughout the Vacanamrta and other texts of the APD we find
that Svaminarayana’s discussion of a concept is addressed by multiple signifiers. This, as we

will see in greater detail, applies to much of the usage of the concerned terms in GM. 9.

The alternative means involves analyzing the semantic descriptions of the term’s con-
tent. Often, Svaminarayana in the Vacanamrta describes (offers a semantic description of), at
least in part, the term under discussion. Two similar descriptions ascribed to different signifi-
ers suggest an underlying synonymy. Although the task of the current section is not to specify
the content of BB or its synonyms, in order to deduce synonymy using this second method will
require casting a glance at some of the semantic components of the term(s). This treatment
will, nevertheless, be superficial and sufficient only for suggesting synonymy. Using primarily
these two methods, I will demonstrate that Svaminarayana and the APD understand the con-

cerned terms as synonymous.

2 (Apte 928)

3 (Apte 1154-5)
4 (Apte 368-9)

5 (Apte 925)

6 (Apte 473)

7 (Apte 1179-80)
8 (Apte 355-7)
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‘Bhagavanani martinum bala’ and ‘Bhagavanana svariipama nistha’ as Synonyms of ‘Bha-

gavatsvariipabala’

In GM. 9 Svaminarayana uses ‘Bhagavanana svaripama nistha’ (‘conviction in the
form of God’) and ‘Bhagavanani martinum bala’ (‘strength of God’s form’) interchangeably
with ‘Bhagavatsvartipanum bala’ (‘strength of God’s form”) (BB). The “Vacanamrta” begins
with Svaminarayana’s counsel that one should in no way degenerate God’s form (svariipa).

He explains,

“The path of knowledge (jiana) should be understood in the way that, ‘By no
means should God’s form (svariipa) be offended.” And it is not worrisome, if
at some time God’s words (commands) are being transgressed; but one
should not allow for God’s form (svariipa) to be offended. And if some word
(command) of God is transgressed, then [one can] be freed from it (wrong-
doing) by praying to God; but, if one has offended God’s form (svaripa), then
there is no means of becoming freed from it. Therefore, the wise should abide
by God’s commands to the best of one’s ability; but, one should intensely
maintain Bhagavanani mirtinum bala which is to believe: ‘T have attained
the very form of God, who reigns supreme (sarvopari), forever possesses a di-
vine form (sada divya sakaramiirti), and is the avatarin — the cause of all in-

carnations (avatara).””’

In this reading Svaminarayana begins the discussion by using ‘svartipa’ (‘form’) and replaces
the term with ‘marti’ in the same context towards the end of the passage. This replacement
suggests an identification between his use of ‘murti’ and ‘svarpa.’ Based on this identification
and putting aside considerations regarding consolidating grammatical case suffixes when deal-
ing with compound formations, ‘Bhagavanani miirtinum bala’ is understood to be synony-
mous to ‘Bhagavatsvariipanum bala’ - the difference between the two being only the

replacement of ‘svaripa’ with ‘mirti.” Svaminarayana’s use of ‘svartpa’ in context with God’s

9 For a transliteration see Appendix A lines 1-19. (Svaminarayana, Vachanamrut 369) (GM. 9)
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nature is not merely descriptive of God’s physical form, but also of the nature of his form, and
more interestingly, its realization and attainment by the individual. Although this observation
is more relevant to sections three and four, for the present discussion it will be useful to point
out Svaminarayana’s description specified in the last clause: viz. that Bhagavanani mirtinum
bala is to believe God as supreme (sarvopari), forever both divine and possessing a form (sada
divya sakaramiirti), the cause of all incarnations (sarva avataranum avatari), and that which
has been attained by me (mane prapta thayum che). He offers ‘bala’ not as strength per se, but

as a signifier of a particular cognitive state.

A few lines after the above passage, Svaminarayana offers ‘Bhagavatsvariipani nistha’
as an alternative for ‘Bhagavanani martinum bala’ when he discusses the consequences of not

having understood the nature of God. He specifies,

“A person may be in the fellowship (satsarga) at present, and may even be
abiding by the commands prescribed in the sacred texts, but if his conviction
of God’s form (Bhagavatsvariipani nistha) is not firm, then when he leaves
his body, he will either go to the realm of Brahma or to the realm of some

»10

other deity; but he will not go to God’s abode.

In this passage while reaffirming the significance of Bhagavanani mirtinum or svartipanum
bala, he introduces ‘Bhagavatsvaraipani nistha’ as an alternative title. Reaffirming this identi-

fication, he offers in the next few lines,

“Therefore, one should realize the manifest form of God that one has attained
(potane saksat malayum je Bhagavananum svariipa) as [being] an eternally
divine form (sada divya sakaramiirti) and as the avatarin — the cause of all
manifestations (avataras). And if one does not realize [this], and believes
[God] to be formless (nirakara) or like the other manifestations (avataras),

then [he] is said to have offended God.”"'

10 For a transliteration see Appendix A lines 26-34. (Svaminarayana, Vachanamrut 369) (GM. 9)
1 For a transliteration see Appendix A lines 34-39. (Svaminarayana, Vachanamrut 369) (GM. 9)
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Like Bhagavanani mirtinum bala, Svaminarayana characterizes Bhagavatsvaripani nistha in
the above reading as an understanding of the present God (pragata Bhagavana) as having an
eternally divine form (divya sakaramiirti) and being the avatarin — the cause of all divine man-
ifestations (avataras). The shared cognitive nature of their content suggests the terms as syn-

onymous.

‘Bhagavanana asrayanum bala’ as a Synonym of ‘Bhagavatsvariipabala’

Thereafter, in the same Vacanamrta (GM. 9) Svaminarayana offers a comparative
character analysis between Arjuna and Yudhisthira from the Mahabharata to further demon-
strate the consequence of not having Bhagavatsvariipani nistha. In his exposition, he intro-
duces two additional titles: ‘Bhagavatsvaripanum bala’ and ‘Bhagavanana asrayanum bala’ as
synonyms of ‘Bhagavatsvartipani nistha’ and ‘Bhagavanani miartinum bala’ given above. He

narrates,

“Just as Arjuna had strength/conviction in God’s form (Bhaga-
vatsvaripanum bala), Yudhisthira had strength/conviction (bala) in the
words of the sacred texts ($astras). Then when the Bharata war (Mahabharata)
commenced, Srikrsna told Arjuna,

‘sarvadharmanparityajya mamekam $aranam vraja |

aham tva sarvapapebhyo moksayisyami ma $ucah I’
The meaning of this verse is, ‘O Arjuna! Abandon all the various types of
dharma and surrender only unto me. I shall deliver you from all wrongdoing
(papa), so do not lament.” By believing in these words, Arjuna never became
disheartened, despite having committed countless misdeeds during the war.
He maintained strength/conviction in God’s refuge (Bhagavanana asra-
yanum bala).”

Within this reading, Svaminarayana identifies Arjuna as possessing Bhagavatsvaripanum

bala and then upon reciting a verse from the Gita, rephrases Arjuna as possessing Bhaga-
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vanana asrayanum bala. The replacement of ‘BB’ with ‘Bhagavanana asrayanum bala’ sug-
gests the synonymy between both. An interesting correlation between ‘asaro’ and ‘svartpa’
results because of his usage. Typically, although ‘asaro’ refers to refuge, here it gains an addi-
tional semantic when it is used in the same context as ‘svaripa’ (‘form’). Svaminarayana pre-
sumes having Bhagavan’s dsaro - God’s refuge, as related or synonymous to understanding

God’s form (Bhagavan’s svariipa)."

This identification between terms is reinforced later in the same Vacanamrta when
Svaminarayana discusses his interpretation of Gi. 2.40: “svalpamapyasya dharmasya trayato
mahato bhayat” as: “If one has even a small amount of strength/conviction in God’s form
(Bhagavatsvaripanum bala), then it will save one from great fear.”"” He then elaborates, “In
the Srimadbhagavata an emphasis has been placed on the same idea: ‘It is not worrisome, if
one lapses in the Sruti-smrti dharma (moral instruction described in the $ruti and smrti texts);
but one ought not to forgo one’s refuge/conviction in God (Bhagavanano asaro).”"*
Svaminarayana offers the Srimadbhdagavata’s notion of refuge/conviction in God (Bhaga-
vanano dasaro) as synonymous to his exposition of strength/conviction in God’s form (Bhaga-

vatsvaripanum bala) of the Gita. This again suggests the identification that he has in mind

between ‘BB’ and ‘asaro.’

Later in the same “Vacanamrta” Svaminarayana is also careful to point out that he is
not promoting disregard for dharma (moral instruction), but rather emphasizing that in ad-
verse circumstances - when one is not able to uphold the moral instructions of the sruti and
smrti texts; “If one has unwaveringness in God’s form (Bhagavanana svariipama nistha), then

one will not fall from the path of liberation.”"* In giving this disclaimer within the same context

12 The precise nature of this relationship between dsaro and svardpa will be discussed in greater detail
when discussing the nature of svardpanistha (conviction in the [present] form [of God]).

13 “svalpamapyasya dharmasya trayate mahato bhayat,’” e $lakano e artha che je, ‘bhagavatsvarapana
balano leSamatra hoya te pana mota bhaya thaki raksane kare che.”” (Svaminarayana, Vachanamrut 370-
1) (GM. 9)

14 “Sfimadbhagavatamam pana e ja vata pradhana che je, ‘Sruti-smrtind dharmane kamika tajaya to tent
cimta nahim, pana Bhagavanano asraya tajavo nahim.” (Svaminarayana, Vachanamrut 371) (GM. 9)

15 “pana a varta kam1 dharmane khota karya saru natht, a to etalam saru che je... asubhano yoga thaya
ne ene kamika vighna pade to pana jo Bhagavanana svaripamam nistha paki hoya to te kalyanana
margamamthi kot kale pade nahim.” (Svaminarayana, Vachanamrut 371) (GM. 9)
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of his interpretation of GI. 2.40 (in which he describes ‘dharma’ as BB) he reinforces the pre-
viously mentioned synonymy of ‘Bhagavanana svartipama nistha’ (‘steadiness/conviction in
God’s form’) with ‘Bhagavatsvaripanum bala’ (‘strength/conviction in God’s form). As such,
his use of ‘Bhagavanana svariipama nistha'®” expresses a similar semantic as that ‘Bhaga-
vatsvariipanu bala,” ‘Bhagavanana asrayanum bala,” ‘Bhagavanani martinum bala,” and ‘Bha-

gavanano asaro’ described above.
‘Upasana’ as a Synonym of ‘Bhagavatsvarapabala’

‘Upasana’ is another term that Svaminarayana uses to express a similar semantic. In
his response to Muktananda Svami’s'’ question regarding the difference between devotion
(bhakti) and worshipful service (updsana), Svaminarayana reveals, ““Upasana’ may be defined
as having a firm steadiness/conviction (drdha nistha) that God eternally possesses a form (sada
sakarapanu). Even if a person becomes bmhmarﬁpa,ls that steadiness/conviction (nistha)
would never disappear.”"® Svaminarayana uses ‘upasana’ here not only as synonymous to
‘nistha,” but also as referring to a particular understanding: viz. the understanding God as eter-
nally having form. Recall that this understanding is shared with Svaminarayana’s description

of having strength/conviction in God’s form (Bhagavanani mirtinum bala).”® The similarity

16 The syntactic differences seen between ‘Bhagavanana svariipama nisthd’ and ‘Bhagavatsvaripani
nistha’ are lexical and do not express semantic differences. The latter instance uses the nominal com-
pounded (samasa) word ‘Bhagavatsvaripanr in place of ‘Bhagavanana svaripama.’ The differences be-
tween these two are non-semantic, since the former has no visible internal linguistic indicator for
grammatical case because of compounding. Also, differences seen in grammatical case in ‘svaripama’
and ‘svarUpant are also not indicative of semantic differences, since ‘svartpant utilizes the universal or
inclusive genitive case in place of the more specific locative case seen in ‘svariipama.’

17 Muktananda Svami was one of the leading ascetic disciples of Svaminarayana. He was well versed in
poetry and Sanskrit literature and was one of the compilers of the Vacanamrta.

18 ‘Brahmaritpa’ or ‘Aksararipa’ refers to the state in which one possesses qualities similar to those of
Aksarabrahman, an entity described by Svaminarayana as distinct from Parabrahman. (Brahmad-
arsanadasa Sadhu, Vachnamrut Rahasya 203)

19 “ypasana to tene kahie je, Bhagavanana svariipane vise sada sakarapanani drdha nistha hoya ne pote
je bhajanano karanaro te brahmaripa thaya topana te nistha jaya ja nahi” (Svaminarayana, Vachanamrut
72-3) (GP. 40)

20 Svaminarayana stated in GM. 9: “Bhagavanani mdrtinum bala is to believe God as being, among other
things, supreme (sarvopari) and forever both divine and possessing a form (sada divya sakaramarti).”
(Svaminarayana, Vachanamrut 369)
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in content and ‘upasana’s identification with ‘nistha,” which is in turn is synonymous to BB,

suggests a synonymy between ‘upasana’ and ‘Bhagavanani mirtinum bala’ (or ‘BB’).

While describing the abode of God (Aksaradhaman), Svaminarayana further estab-
lishes understanding God as not only with form (sakdra), but also divine (divya) as essential

to understanding or having upasand. He narrates,

“My updsand (conviction) is as follows: There is an all-transcending (sarvethi
para) divine light which cannot be measured from above, below, or in any of
the four directions; that is to say, it is endless. Amidst this mass of light lies a
large, ornate throne upon which the divine form (divyamiirti) of Srinarayana
Purusottama Bhagavana presides. Countless millions of mukta®' are seated
around that throne and enjoy looking at God (God’s darsana). I constantly
see him accompanied by muktas. Moreover, that God is extremely luminous.
At times when, due to this luminosity, I cannot see God with the assembly of
muktas, I feel deeply hurt. Despite being able to constantly see this divine
light, I am not attracted by it; I experience profound bliss only from God’s

»22

sight (darsana). My updsana is this way.
Svaminarayana offers ‘upasana’ from a different type of narrative in this passage. In his de-
scription of God’s abode, he describes his knowledge of God and his form (svaripa). In the
text Updsand, the author extrapolates from the description in the above reading that

Svaminarayana advocates: (1) since divine light surrounds God’s form (miirti); God has a form

21 ‘Mukta’ refers to a jivatman or i$varatman that has attained liberation. (Srutiprakasadasa Sadhu 8-9)
22 “gvi rite to amare upasana che je, sarvethi para eka moto tejano samiiha che, te tejano samiha adho-
urdhva tatha care kore pramane rahita che ne anamta che. ane te tejana samuhana madhya bhagane
vise eka motum simhasana che ne teni upara divyamdarti eva je $rinarayana Purusottama Bhagavana te
virdjamana che ne te simhasanane care kore anamta koti mukta betha thaka te narayananam dar$ana
kare che. eva je mukte sahita srinarayana tene ame niramtara dekhie chie. ane te Bhagavanane vise
tejanum atiSayapanum che, tene karine jyare e sabha sahita te Bhagavananam dar$ana natht thatam
tyare amane atiSaya kasta thaya che ane te tejano samuha to niramtara dekhaya che topana ene vise
ruci natht ane Bhagavanani martinam darsane karine ja ati sukha thaya che. amare evi rite upasana che.”
(Svaminarayana, Vachanamrut 298-9) (L. 14)
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(is sakara); and (2) that Purusottama Narayana is divine (divya)23 - both aspects of God that

are included in an understanding or conviction in God’s form.

However, the semantics of ‘upasana’ is not limited to just understanding God as being
with form (sakara) and divine (divya). Svaminarayana reveals other aspects of the term in an-
other discourse. He states, “If by chance, a person possessing such firm updsana of the mani-
fest form of God — never harboring any doubts of maya** being present in the form of God -
was to behave unbecomingly due to the influence of bad company or due to the influence of
his own prarabdakarma,” even then he would attain liberation.”*® Here, ‘upasana’ is under-
stood as an understanding of the manifest (pragata) form of God as being divine (divya) or
uninfluenced by mdya. ‘Upasana,” here gains the additional semantic of understanding the
manifest God as being divine. Also, noteworthy in this reading is the significance he gives to
updsana in circumstances of unwilling moral transgression. His description parallels the sig-
nificance he ascribes to the unwaveringness in God’s form (Bhagavanana svaripama nistha)
in GM. 9. The similarity in both content and significance between his understanding of

‘upasana’ and ‘nistha’ or ‘BB’ from GM. 9 suggests the synonymy.

This synonymy may also be demonstrated from other works of the APD.

Gunatitananda Svami, who is believed by adherents of the APD to be the successor of

23 (K. M. Dave 3-4)

24 Maya is understood to be a power of God. It is composed of the three qualities (sattvaguna, rajoguna,
tamoguna), insentient, eternal, and in its dormant state — occupies all jivatmans and isvaratmans, who
have not attained liberation. (Svaminarayana, Vachanamrut 12-3) (GP. 12) It is also described as being
inspired, controlled by, and dependent on God’s will. (Svaminarayana, Vachanamrut 407) (GM. 21)

25 Prarabdakarma are identified as deeds whose consequences are already set in motion. The term refers
to the portion of all karma that are presently bearing fruit. Prarabdakarma is believed to influence the
nature of one’s body and its associations. (Brahmadar$sanadasa Sadhu, Vachnamrut Rahasya 368)

26 “jene pratyaksa Bhagavanana svaripani drdha upasana hoya ne tene Bhagavanana svariipamam kot
divasa mayikapanano samsaya na thato hoya ne tene kadacit kol kusamgane yoge karine athava
prarabdhakarmane yoge karine kamri avalum vartai jaya topana tenum kalyana thaya.” (Svaminarayana,
Vachanamrut 347) (P. 7)
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27,28

Svaminarayana and the incarnation of Aksarabrahman,””™ use of ‘upasana’ in his sermons

also reflects its synonymy with ‘nistha’ or ‘BB.” He states,

“Above all, the most important means of liberation lies in understanding
upasand, and updsana is the most powerful (balavana) means. It involves un-
derstanding Maharaja® to be supreme (sarvopari), the cause of all incarna-
tions (avatarin), and the cause of all causes (sarva karanana karana). This is
one thing to understand, and the second is to understand the human form of

God to be without flaw (i.e. divine).”*

Gunatitananda Svami describes updsand as an understanding. He, like Svaminarayana’s expo-
sition of ‘BB’ and ‘nistha’ in GM. 9, presents it as believing the present God (Svaminarayana,
in the context of this discussion) as supreme (sarvopari), the cause of all manifestations
(avatarin), the all-doer (sarvakarta), and being without flaw (divine). The similarity in the

content of the term suggests the synonymy between ‘upasana’ and ‘BB.’

‘Niscaya’ as a Synonym of ‘Bhagavatsvarapabala’

When discussing the nature and content of niscaya (conviction), Svaminarayana char-
acterizes it like his understanding of Bhagavanani miuirtinum or svariipanum bala described in

GM. 9. Specifically, he characterizes having Bhagavatsvariipaniscaya (conviction in God’s

27 A detailed historical account of Gunatitananda Svami as Svaminarayana’s successor and as
Aksarabrahman can be found in the third volume of Vacanamrta Rahasya. (Brahmadarsanadasa Sadhu,
Vachnamrut Rahasya 106-173)

28 According to Svaminarayana, Aksarabrahman is a distinct entity from Parabrahman and is said to be
manifest in the following four forms: as the sustainer of the universe, as the divine abode (Aksaradhaman)
of Parabrahman, as a servant in service of Parabrahman in Aksaradhaman, and as present on earth.
(Svaminarayana, Vachanamrut 8, 33, 144, 319) (Brahmadarsanadasa Sadhu, Vachnamrut Rahasya 79—
105). A further elaboration on the nature and form (svardpa) of Parabrahman and Aksarabrahman will be
addressed in the section detailing the content of PPSN.

29 Svaminarayana is known by many different names one of which is ‘Srijl Maharaja’ or more simply,
‘Maharaja.’

30 “sarva karatam upasana samajavi e motum sadhana che ne sarvamam upasana mukhya balavana che.
te sarvoparl ne sarva avatarana avatari ne sarva karanana karana Maharajane samajava, eka to e
samajavanum che. ne bijum Bhagavananum svarupa sarva prakare nirdosa samajavum.” (G. Svami 56—
7) (GV. 2.2)
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form), Bhagavananam svaripanum niscaya,”* or pratyaksabhagavatsvariipaniscaya® as hav-
ing conviction in God’s form - viz. conviction in understanding God to be with form (sakdra),
supreme (sarvopari), the all-doer (sarvakarta), divine (divya), and present (pragata). For in-
stance, he describes ‘niscaya’ in GM. 14 as “the knowledge of God’s form as such.”’ Having
described niscaya as a cognitive function, Svaminarayana however, does not explicate the com-
plete content of that knowledge in any one discourse but over a range of discourses. In GP. 62

he states,

“What is that conviction (niscaya) like? One does not understand God to be
like kala,** does not understand [God] to be like karma, does not understand
[God] to be like nature (svabhava),” does not understand [God] to be like
maya, does not understand [God] to be like purusa;36 but believes God to be
different from all of them, and [believes him] to be their controller (niyamta)
and their all-doer (sarvane karta); and despite being the all-doer, he is unaf-
fected (nirlepa) — in this way [one] knows God. And one who has conviction

in the present form of God (pratyaksa Bhagavanana svariipano niscaya) in

31 1t is important to note that the lexical differences between ‘Bhagavatsvaripaniscaya and ‘Bhaga-
vananam svardpanum niscaya are merely grammatical and not semantic. The latter is merely an elabo-
rated form with relevant case suffixes affixed to the constituent parts of the previous compounded world.

32 The addition of the conjunct ‘pratyaksa’ to ‘Bhagavatsvarlpaniscaya’ highlights that the conviction
(niscaya) is of the present (pragata or pratyaksa) God. ‘Pratyaksa’ is a qualifier of ‘Bhagavat’ (God).

33 “avum Bhagavanana svartpanum jiana...” (Svaminarayana, Vachanamrut 388-9) (GM. 14)

34 ‘Kala’ refers to time: the universal and continuous phenomenon that accounts for and gives rise to the
progression of existence and events and which ultimately leads to the destruction of all things.
(Svaminarayana, Vachanamrut 281) (L. 9) Thus, it is often used by Svaminarayana as a synonym of
‘death’ and ‘destruction.” Kala is also considered to be like maya, a power of God from which the self
(jivatman or iSvaratman) is released when it attains liberation. (Svaminarayana, Vachanamrut 456-7, 658—
9) (GM. 40, J. 3)

35 Here, ‘svabhava’ refers to nature or tendency. Within certain schools of Indian thought, nature or ten-
dency is understood to be responsible for all phenomena in the material world. Such schools claim all
metaphysical phenomenon can be explained by natural laws alone; i.e., without the need of an all-doing
God. By describing God as being superior to tendency or nature, Svaminarayana rejects this naturalistic
thesis.

36 Within Svaminarayana’s creation narrative he uses ‘purusa’ in the following two ways: 1) as a signifier
of an aksara-mukta, a redeemed self (atman), who has been instructed by Aksarabrahman to partake in
creation. According to Svaminarayana, when an aksara-mukta joins with prakrti or maha-maya (maya) to
cause creation, countless pairs of pradhana and purusa are created, which in turn further creation. This
aksara-mukta is also known by the titles ‘maha-purusa,” ‘mula-purusa,’ and ‘aksara-purusa.’ 2) ‘Purusa’
also refers to one of the individuals in each of the many pairs that arises from the union of aksara-mukta
and prakrti. These pairs are understood to be tasked to further creation. (Svaminarayana, Vachanamrut
15, 424-6) (GP. 12, GM. 31)
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this way, does not waver in any way. Even if (s)he hears misleading scriptures,
or the talks of misleading theologians, or even if his/her own conscience
(amtahkarana) raises doubts, his/her [conviction] in God never wavers in any
way whatsoever. A person with such a conviction in God (Bhagavanana

svariipano niscaya) is said to have a relationship with God.””’

Svaminarayana’s understanding of niscaya as believing God to be not only distinct, but also
the controller (niyamta) and cause of, among others, kala, karma, svabhava, maya, and
purusa, is identical to his description of Bhagavanani mirtinum or svartipanum bala described
earlier. Additionally, in this reading he also qualifies believing God to be divine (divya) - here
more explicitly defined as being uninfluenced by kala, karma, svabhava, and maya. His men-
tion of the qualifier ‘pratyaksa’ meaning ‘of the one who is present before one’ is also reminis-
cent of his description of Bhagavatsvaripabala in GM. 9. Although there are numerous other
“Vacanamrtas” in which similar parallels can be shown between Svaminarayana’s exposition
of niscaya (conviction) and Bhagavanani murtinum or svartipanum bala (conviction in God’s
form),*® I will withhold their presentation until section four, so that I may use the readings to

elaborate on the content of such a conviction.

37 “te niscaya kevo hoya? to je, ‘Bhagavanane kala jeva na jane, karma jeva na jane, svabhava jeva na
jane, maya jeva na jane, purusa jeva na jane, ane sarva thaki Bhagavanane juda jane ane e sarvana
niyamta jane ne sarvana karta jane, ane e sarvane karta thaka pana e nirlepa che ema Bhagavanane
jane; ane evi rite je pratyaksa Bhagavanana svaripano niscaya karyo che te ko rite karine dage nahi, te
game tevam taretarenam s$astra sambhale ane game teva matavadini vata sambhale ane game teva
potanum amtahkarana kutarka kare pana kor rite karine Bhagavanana svarupamam dagamagata thaya
nahi; evi jatano jene Bhagavanana svarupano niscaya hoya tene Bhagavanano sambamdha thayo
kahevaya.” (Svaminarayana, Vachanamrut 116-7) (GP. 62)

3 For example, see GP. 59, 63, 78, GM. 14, V. 12, and GA. 37. (Svaminarayana, Vachanamrut 109, 119,
164-5, 389, 518, 626)
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‘Ekantikabhakti,” ‘Ekantikadharma,’ and ‘Bhagavaddharma’ as Synonyms of ‘Bhaga-

vatsvartpabala’

Svaminarayana also uses ‘ekantikabhakti,” ‘ekantikadharma,” and ‘bhagavaddharma’
synonymously with ‘BB.” The following reading demonstrates this relationship between the

terms:

“There are two types of dharma: One is nivrttidharma® and the other is
pravrttidharma.* In turn, these two types of dharma can either be related to
God or not related to God. Of the two, the type of dharma that is related to
God was adopted by Narada, the Sanakadika, Sukaji, Dhruva, Prahlada,
Ambarisa, and other devotees. It is this dharma that is known as bhagavata
dharma or ekantika dharma. In fact, this type of dharma is not different from
bhakti; they are both one. The type of dharma that the incarnations (avatara)
of God come to establish is this very same dharma. On the other hand, the
dharma of one’s social class (varna) and state of life (asrama) alone is greatly
inferior compared to bhagavata dharma. It is through bhagavata dharma
that the self (jiva) crosses (transcends) God’s mdya and attains God’s

1
abode.”

39 ‘nivrttidharma’ refers to dharma characterized by nivrtti, which depending on its usage, refers to either
(1) the path of renunciation, (2) withdrawal from activity or responsibility with the exception of contempla-
tion or meditation, or (3) performing activity according to the will of God and with the intention of offering
devotion. (Svaminarayana, Vachanamrut 403, 526) (GM. 20, V. 17)

40 *pravrttidharma’refers to dharma characterized by pravrtti, which depending on its usage refers to either
(1) the path of a householder or (2) all forms of activities and responsibilities including those religious in
nature. (Svaminarayana, Vachanamrut 403, 526) (GM. 20, V. 17)

41 “dharma to be prakarano che: eka nivrttidharma che ne bijo pravrttidharma che. te e be prakarano
dharma te Bhagavanana sambamdhe sahita pana che ne Bhagavanana sambamdhe rahita pana che.
temam Bhagavanana sambamdhe sahita je dharma che te to Narada, Sanakadika, Sukaji, Dhruva,
Prahlada, Ambarisa e adika je bhaktajana teno che; ane e dharmane ja bhagavata dharma kahe che tatha
ekamtika dharma kahe che ne te dharma ne bhakti to be nathi, eka ja che. ane je dharma sthapanane
arthe Bhagavanana avatara thaya che te pana e ja dharmana sthapanane arthe thaya che. ane je kevala
varnasramana dharma che te to bhagavata dharma thaki atiSaya gauna che. ane bhagavatadharme karine
to jiva je te Bhagavanani mayane tarine Purusottamanad dhamane pame che.” (Svaminarayana,
Vachanamrut 585) (GA. 21)
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Svaminarayana presents ‘bhagavata dharma,” ‘ekantika dharma,” and ‘bhakti’ (‘ekantika
bhakti’) as synonymous to one another. Interestingly, he also contrasts them from the dharma
of social class (varna) and state of life (dsrama) (varna-asrama-dharma). This distinction will
become more significant when we discuss the relationship between BB and ‘dharma’ of the Gi.

2.40 in the following section.

For Svaminarayana, ekantika bhakti is nothing other than conviction in God’s form.
He explains in GM. 10, “Therefore, to realize such redemptive virtues in God and to seek un-

movable refuge (asaro) in God is known as bhakti. »42

As elaborated earlier, ‘asaro,’ an abridged
version of ‘pratyaksa Bhagavanano asaro’ (taken to express refuge/conviction in God’s present
form), is used by Svaminarayana in GM. 9 synonymously with BB, thus suggesting the synon-

ymy between such conviction and bhakti (ekantika bhakti).

Svaminarayana also characterizes, albeit on different occasions, bhakti (ekantika
bhakti) as understanding God to be present (pragata), divine (divya), with form (sakara), all-

doer (sarvakarta), and the cause of all (sarvana karana). He states,

“Even a papi (one who has committed wrongdoing) would perceive divinity
(divyapanum) in the divine (divya) actions of God; a true devotee of God,
however, would perceive divinity even when God performs human-like ac-

tions. In the Gitd, God has said,
‘janma karma ca me divyamevam yo vetti tattvatah |
tvaktva deham punarjanma naiti mameti sosrjuna! II’

This verse means: ‘O Arjun! My birth and actions are divine. He who realizes
them as such will not take another birth when (s)he leaves his body; (s)he will
attain me.” Whenever God performs divine actions, they appear divine to both
a devotee and to one who is not a devotee. However, when God performs hu-

man-like, worldly actions, if one perceives only divinity in them and by no

42 “mate eva kalyanakari gunane je janava ne Paramesvarano drdha asraya karavo tenum ja nama bhakti
che.” (Svaminarayana, Vachanamrut 376) (GM. 10)
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means has aversion in such actions of God — one who has such an understand-

ing, is said to have bhakti towards God.”*

In this reading Svaminarayana identifies having bhakti as understanding God to be divine
(divya).

Svaminarayana also characterizes bhakti as understanding God to being present
(pragata), with form (sakara), the all-doer (sarvakarta), and above all (sarvopari). He adds

elsewhere,

“Everyone desires to worship God (Paramesvarane bhajavani), but a differ-
ence in understanding remains. God fully resides in the heart of a person, who
possesses the following understanding... ‘It is detailed as such: one who be-
lieves that countless wonders are only due to the form of God that I have at-
tained.” Believing this, (s)he does not believe that anyone other than the
present (pragata) form of God is the cause of these wonders. (S)he also real-
izes that ‘the countless wonders that have occurred in the past, those that are
currently taking place, and those that will occur in the future are all only due

to the present (pragata) form of God that I have attained.””**
Svaminarayana is explicit in stating that the difference in bhakti (devotion) seen amongst peo-
ple is based on an understanding of God’s form. Svaminarayana then continues by describing

the type of understanding that is requisite for bhakti. In his description, he points out that it

43 “divya caritra hoya temam to papi hoya tene pana divyapanum janaya pana jyare Bhagavana prakrta
caritra kare ne tene vise pana jene divyapanum janaya tyare te Paramesvarano bhakta saco. ane
Bhagavane Gitamam kahyum che je, janma karma ca me divyamevam yo vetti tattvatah| tvaktva deham
punarjanma naiti mameti sosrjunall’ e slokano ema artha che je, ‘he Arjuna ! maram janma ne karma te
divya che. tene je divya jane te dehane mukine phari janmane nathi pamato, mane ja pame che.’ mate je
Bhagavana divya caritra kare te to bhakta ne abhakta beyane divya janaya, pana jyare Bhagavana
manusyana jevam prakrta caritra kare topana tene vise jene divyapanum ja janaya pana kol rite
Bhagavananam te caritramam abhava ave nahi, evi jent buddhi hoya tene Paramesvarani bhakiti
kahevaya" (Svaminarayana, Vachanamrut 377) (GM. 10)

44 “Parames$varane bhajavani to sarvane iccha che pana samajanamam phera rahe che, mate jent avi
samajana hoya tena hrdayamam Bhagavana sarva prakare nivasa karine rahe che. teni vigata je, je ema
samajato hoya je... anamta ascarya che te sarve mane malya eva je Bhagavana tenam karyam ja thaya
che’ ema samaje, pana pragata pramana je Bhagavana te vina bijo kol e ascaryano karanaro che ema
mane nahi. ane ‘pirve je je anamta prakaranam ascarya thai gayam che tathd hamanam je thaya che
tatha agala thase te sarve mane malya eva je pratyaksa Bhagavana te vate ja thaya che’ ema samaje.”
(Svaminarayana, Vachanamrut 45-6) (GP. 27)
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requisites understanding (1) God as being the all-doer (sarvakarta) and the cause of all (sar-
vand karana), (2) no one or nothing else as being the cause of the wonders of the world - i.e.
God as being above all or supreme (sarvopari), (3) God as being present before one (pragata),

and (4) of the human-like form that is before one (sakara).*

Svaminarayana’s understanding of ekantikabhakti, ekantikadharma, and bhagavad-
dharma as conviction in God’s form and the synonymy that results between their correspond-
ing terms seems to have prompted him to conclude in GM. 9, “Therefore, only one who has
BB greater than anything else can be called an ekantika bhakta (i.e. one who practices ekantika

bhakti).”*°

Differences Between ‘Bhagavatsvariipabala’ and its Synonyms

Svaminarayana and the APD use ‘Bhagavanana svariipama nistha’ (its more lexically
diminutive form ‘svartipanistha’ or even more simply, ‘nistha’), ‘pratyaksa-bhagavat-svaripa-
ni$caya’ (or just ‘niScaya’), ‘upasana,” ‘Bhagavatsvariipanum bala,” ‘Bhagavanani martinum
bala,” ‘Bhagavanana asrayanum bala’ (or ‘asaro’), ‘ekantikabhakti’ (or ‘bhakti’), ‘ekanti-
kadharma,” and ‘bhagavaddharma’ to express a particular type of conviction. The immediate
question is why? In this section, I will answer this question by discussing the subtle semantic
differences between the synonyms that Svaminarayana uses, and in doing so, reveal his inten-
tions for using them. Despite these differences in sense, I propose to use ‘Pratyaksaparamat-
masvaripanistha’ (PPSN) as a signifier to represent the core semantic that Svaminarayana has

in mind. Toward the end of this section, I will discuss my intentions for insisting on its use.

I believe the reason behind Svaminarayana’s and the APD’s use of multiple synonyms
to express conviction in the form of God lies in each term’s capacity to emphasize a slightly
different sense. Although the terms essentially refer to a similar semantic, the differences be-

tween them highlight different features of the concept they express. For instance, typically

45 (Svaminarayana, Vachanamrut 45-7) (GP. 27)
46 “Mate jene sarvathi bhagavatsvaripanum bala adhika hoya e ja ekamtika bhakta kahevaya ane te ja
pako satsamgi kahevaya.” (Svaminarayana, Vachanamrut 371) (GM. 9)
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‘bala’ refers to strength and ‘nistha’ refers to immutability, firmness, or steadiness; however, in
the present context, both terms ultimately refer to a conviction in present form of God. Despite
this common referent, each emphasizes or highlights a particular characteristic of this convic-
tion. With ‘nistha’ there is an emphasis on the immutability, firmness, or steadiness*” of one’s
conviction in God; whereas with ‘bala’ there is an emphasis on the inner strength or moral

strength that is characteristic or consequent of having such conviction.

In the present exposition, when a compound term with ‘bala’ concatenated to its end
is used (as in ‘Bhagavanani muartinum bala,” ‘Bhagavanana asrayanum bala,” or ‘Bhaga-
vatsvaripanum bala’), the term emphasizes an inner or moral strength that is characteristic of
having conviction in the present form of God.** Svaminarayana’s description in GM. 9, reflects
this emphasis on the internal or moral strength sense of the term. Recall from GM. 9,
Svaminarayana describes ‘Bhagavanana asrayanum bala’ (literally translated as strength of ref-
uge in God) and ‘Bhagavatsvarapanum bala’ (literally as, strength of [the knowledge of] God’s
form) as experiencing spiritual fulfillment and conviction that one will attain liberation
(kalyana). The lack of it, as it was with Yudhisthira, resulted in a doubt of whether one will
attain liberation. ‘Bala’ (‘strength’), here, is understood as a strength that is characteristic of
or results from the act of taking refuge (asraya) — which in turn is characteristic or results from
having conviction in God. Inner or moral strength is acquired from taking refuge, which itself
is not a physical act, but according to Svaminarayana’s description in GM. 9, more so a cogni-
tive surrendering that results from understanding the nature and majesty of God. Similarly,
when trying to understand ‘Bhagavatsvaripanum bala,” the strength (bala) referenced is not
literally “from God’s form,” but rather characteristic or consequent of understanding,

amongst other things, God’s form.

47 ‘Nistha,” the latter part of the compound ‘Pratyaksaparamatmasvaripanistha,’ originates from the \/$t.hé
base verb form affixed by the ‘ni’ prefix. Among the various possible meaning ascriptions, the Sabdakalpa-
druma offers ‘always staying’ (“nitaram tisthati itil”). (Deva 105) It is a term that is typically used to express
immutability that pertains to states of mind or consciousness.

48 The concept under consideration is discussed in the proceeding section. It involves identifying (uniting)
the self as Brahman (Aksarabrahman) and understanding the nature of the present God.
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Another similar concept that is offered and has been discussed at length is niscaya. As
the other terms, it is often accompanied by ‘Bhagavatsvar@ipa,” ‘pratyaksabhagavatsvartipa,’
‘Paramatmasvartipa’ and other similar compounded qualifying antecedents. Like ‘nistha’ and
‘bala,” ‘niScaya’ also ultimately refers to the same conviction but expresses or emphasizes a
particular aspect of conviction. ‘Niscaya’ is formed by affixing the prefix ‘nir’ to the base root
verb Vchi and refers to, among other things, doubtless knowledge (nihsamsayajiianam).” As
such, it emphasizes a particular state of consciousness — the certainty of understanding of

God’s form or the knowledge of it.

One gets a glimpse of this emphasis of certainty in Svaminarayana’s narration of

1Y . . 0y - -
niscaya (conviction™) in the Vacanamrta. He narrates,

“[One who] has faith in God such that, ‘He whom I have met is surely God...’
Conviction (niscaya) in the present form of God with such an understanding,

is the only cause for having extraordinary affection for God.””"

“One whose conviction (niscaya) is weak, despite being in satsarnga (the
sampraddya or spiritual community), still doubts, “Who knows whether I will
attain liberation or not? When I die, will I become a deity? Or will I become
aking? Or will I become a ghost?” One who does not have absolute conviction
(paripiirna niscaya) has such doubts; but one who does believe, ‘I have at-
tained liberation (kalyana) ever since the day I attained God; in fact, whoever
has my darsana (sees me) or listens to my talks will also be freed from all of

their wrongdoing (pdpa) and attain the highest state of enlightenment.””**

49 (Deva 901)

50 In the body of this text | have offered ‘conviction’ (meaning firm belief) to express doubtless knowledge.
51 “Bhagavanano visvasa hoya je, 'a mane malaya che te nis$caya ja Bhagavana che...' evi ritani samajane
sahita je pratyaksa Bhagavanana svarupane vise nascaya te ja Paramesvara vise asadharana snehanum
karana che.” (Svaminarayana, Vachanamrut 109) (GP. 59)

52 “iene niScayanum amga durbala hoya ne te satsamgamam hoya topana tene eva ghata thaya je, ‘Sum
janie marum te kalyana thase ke nahi thaya? ane hum jyare marisa tyare devata thaisa ke raja thaisa ke
bhita thaisa?’ jene Bhagavanana svartpano paripurna niscaya na hoya tene eva ghata thaya. ane jene
pariplrna niscaya hoya te to ema samaje je, ‘mane to Bhagavana malaya te divasathi ja marum kalyana
thar cikyum che. ane je marum darsana karase ke mari varta sambhalase te jiva pana sarva papa thaki
mukaine paramapadane pamase.” (Svaminarayana, Vachanamrut 518) (V. 12)
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Svaminarayana’s description of niscaya emphasizes surety and an absence of doubt- both con-
cepts that are closely related to the semantic of niscaya as resolution, conviction, or ascertain-

ment.

Svaminarayana and other sacred texts of the APD use synonyms such as ‘nistha,’
‘bala,” and others to highlight aspects or consequences of an understanding or the knowledge
of God’s form. Although ‘ni$caya’ emphasizes certainty, ‘bala’ emphasizes the characteristic
or consequent internal or moral strength, and ‘nistha’ emphasizes immutability, they all refer
to and are characterized by the same understanding of God’s form. With regards to the seman-
tics of ‘BB’ and ‘niscaya’ (conviction), the certainty of one’s liberation (described in the read-
ings above) is not to be understood as merely referring to an inner strength (bala) or a trait of
knowledge. Both terms more fundamentally refer to having a particular kind knowledge, un-

derstanding, or state of consciousness that is at the source of such strength and conviction.

To re-answer the question posed earlier regarding why such distinct terms are offered:
in cases when the terms do not refer to the same sense, each term highlights a particular char-
acteristic, cause, or effect of the knowledge or understanding of God’s form. When ‘bala’ is
used, an emphasis is placed on the inner or moral strength characteristic or consequent of
understanding God’s form; However, when ‘ni$caya’ is used, doubtlessness of that under-
standing is often emphasized. On the other hand, when ‘nistha’ is utilized, immutability or

stability of that knowledge is often highlighted.”

Despite these subtle differences in emphasis, sometimes no emphasis is intended. This
type of semantically-undistinguished usage is often seen in readings where Svaminarayana
substitutes these terms in place of one another. In these instances, he uses ‘ni$caya,” ‘nistha,’
and ‘bala’ without any apparent intention to emphasize a particular feature of the referent.
Instances of these type of replacements that are without any particular emphasis can be seen

in many of the readings offered in the previous section. For instance, in GM. 9 Svaminarayana

53 A similar analysis can be performed with Svaminarayana’s use of ‘bhakti’ as conviction. As with ‘asraya,’
devotion (bhakti) is also understood as a consequence of and characterized by having conviction in the
present form of God.
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expresses to the knowledge or understanding of God’s form (svariipa) when he explains, “One
should greatly maintain Bhagavanani mirtinum bala, which is to believe that ‘T have attained
the very form of God, who reigns supreme (sarvopari), forever possesses a divine form (sada
divya sakaramiirti), and is the avatarin — the cause of all incarnations (avatara).”>* In this
reading, the knowledge of God’s form (svaripa) is immediately offered as the referent of the

terms.

The Substitution of ‘Bhagavatsvarapabala’ and its Synonyms with ‘Pratyaksaparamat-

masvarupanistha’

Among the synonyms offered, I will utilize ‘pratyaksabhagavatsvariipanistha’ or
‘PPSN” as the base locution.” Although, ‘nistha’ (found often concatenated at the end of the
synonymous terms) emphasizes the immutability of the referent knowledge or cognitive state,

there are three major reasons for my preferred use of ‘PPSN.’

The first reason lies in the primacy of ‘nistha’ in its association with the semantic that
Svaminarayana is introducing. Such primacy does not exist for terms such as ‘bala,” which as
we have already seen, may refer to strength. Using ‘Bhagavatsvartipabala’ (or another signifier
that has ‘bala’ concatenated at its end) as the base locution may potentially distract an unad-
vised reader to conceptualize the term as expressing a strength of sorts and not also the in-
tended cognitive and epistemic cause of that strength. As we have seen, in the previous
discussion, ‘bala’ here, does not refer to an inner or moral strength, but rather refers to a cog-
nitive or epistemic referent — the knowledge of God’s form and emphasizes an inner strength
that is characterized by or consequent of it. In contrast to ‘bala,” ‘nistha’ refers to the immuta-
bility of the concept, or more generally, a nature of the epistemic state itself. Since the relation-

ship of bala (here, understood to be a type of inner strength) with the epistemic concept that

54 “Bhagavanani mirtinum bala atiSaya rakhavum je, ‘sarvopari ne sada divya sakaramdrti ane sarva
avataranum avatari evum je Bhagavananum svariupa che te ja mane prapta thayum che.”
(Svaminarayana, Vachanamrut 369) (GM. 9)

55 Here, ‘base locution’ refers to an un-emphasized, unqualified, or the prominence-less locution of the
concept being discussed.

Page 87 of 285



Svaminarayana is introducing is in some sense causal, and hence, at a larger semantic distance

(in terms of proximity of meaning) than ‘nistha,” ‘PPSN’ is preferred.

The second reason for my preference of ‘PPSN” over its synonyms is the familiarity of
the term within the APD and its repeated use in the GSB. In expositions offered in assemblies,
theological colloquiums, and colloquial discussions among followers of the APD, ‘nistha’is far
more frequently used to refer directly to the understanding or conviction being described. Alt-
hough ‘niscaya’ is also frequently used and equally immediate (in that it is descriptive of the
cognitive state itself), I prefer ‘PPSN,” since the GSB predominantly utilizes it in offering its
interpretations.®® For instance, in the GSB’s exposition of Gi. 2.40 it states, “‘dharmasya’
[meaning] of dharma that is characterized as PPSN, which is expressed by ‘yoga.””*” Through-
out the commentary ‘nistha’ is used either 1) when presenting the nature and content of such
conviction, 2) interpreting other terms as an expression of it, or 3) expounding other terms

that are semantically associated with it.

My third reason for using ‘PPSN’ over its other synonyms lies in its specification of
the object of conviction. Putting aside both 1) the less relevant semantic and lexical differences
between ‘Bhagavat-svaripa’ and ‘Paramatma®-svariipa’ and 2) the disappearance of case-in-
dicative suffixes in the generation of the compound terms under consideration, a noticeable
addition to the GSB use of ‘PPSN’ is the concatenation of: ‘pratyaksa,” meaning present or
before one. Although I will later discuss the philosophical and theological significance of this
term in greater detail, grammatically the term qualifies ‘Paramatman’ (referring to God) and
specifies the object of conviction under consideration. The compound ‘Pratyaksaparamatma,’

among other things, places emphasis that the conviction is to be about a very specific God -

5 See, for example (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 42-3)

57 “‘dharmasya yogasabdavacyapratyaksaparamatmasvaripanisthatmakasya dharmasya...”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 43)

58 ‘Parabrahman,” ‘Paramatman,’ ‘Purusottama,’” ‘Bhagavan’ (‘Bhagavat’ when it occurs in a compound
referent), and others all refer to God. The noticeable differences among the terms are attributed to the
different ways in which God is described. For instance, ‘Parabrahman’ meaning, among other things, one
who is superior (para) to Brahman describes God as superior to Brahman (Aksarabrahman), his divine
abode. Despite these distinctions, the usage of these terms in Svaminarayana’s expositions and the ex-
positions in this work are to be considered indistinct.
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the God who stands before one. For primarily these reasons, I prefer to use PPSN for the rest

of this chapter.

The remainder of this chapter aims to explicate PPSN as it is understood by
Svaminarayana, the SB, and other works of the APD. Upon offering this exposition, I will con-
clude this chapter by providing a substitute for the term that I will use throughout the rest of

this work.

Section 3: The Salience of Brahman (Aksarabrahman)

Svaminarayana’s understands PPSN as conviction in the present form of God. Before
elaborating on the content of this understanding, I would like to discuss another related prin-

ciple that Svaminarayana closely associates with this understanding.

In L. 12 Svaminarayana offers a description of niscaya (conviction). As we have seen
in section two, ‘niScaya’ is offered as a synonym to ‘nistha’ and ‘BB’ with the difference be-
tween them being of emphasis rather than of reference or content. For our present concerns,
Svaminarayana’s description of the content of niscaya (conviction) transposes onto his notion
of nistha and BB. In L. 12, Svaminarayana describes what he means by ‘uttama nirvikalpa
ni$caya’’ rendered as: the supreme conviction [in the form of God] with the understanding that

this form of Parabrahman is without worldly deficiency). He states,

“One who offers worshipful service (updsana) to Purusottama (God) upon
identifying oneself as Aksara (Aksarabrahman), in comparison to whom infi-
nite universes along with their eight obstructions are known to be like atoms
and who is the abode of Purusottama Narayana (God), is said to have uttama

Lo ./ 60
nirvikalpa niscaya.”

59 A footnote in the Vacanamrta specifies that ‘nirvikalpa’ is not to be understood as without doubt, as is
typically the case. Instead, nirvikalpa is to be understood as having the understanding that the form of
God before one is without worldly deficiency or is divine. (Svaminarayana, Vachanamrut291) (L. 12)

60 “astavarane yukta evam je koti koti brahmamda te je aksarane vise anuni pethe janaya che, evum je
Purusottama Narayananum dhamarupa aksara te rupe pote rahyo thako Purusottamant upasana kare,
tene uttama nirvikalpa niscayavalo kahie.” (Svaminarayana, Vachanamrut 292) (L. 12)
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In this reading, two major points are presented. The first deals with offering worshipful service
(updsand)61 to Purusottama (Parabrahman) and the second with identifying oneself with
Aksarabrahman. Of these two, I will dedicate the present section to discussing what he means

by identifying the self with Aksarabrahman.
Brahman, the Self, and the Relationship Between Them

Within the Vedanta dialogue, dcaryas (teachers) including Sankara, Rimanuja, and
Vallabha have dedicated a significant portion of their commentaries on explicating the nature
of brahman, the self (atman), and the relationship between the two. Each of their teachings,
which later developed into comprehensive schools of thought known as darsanas, offered
among other things, unique conceptualizations of these elements. The significance of brahman
and its relationship to the self in each dcarya’s commentary comes to no surprise, since their
teachings depend greatly on the authority of the sacred texts of the Prasthanatrayi,®> which
themselves dedicate a significant portion of their exposition to these topics. For instance, the
first aphorism of the Brahmasiitras, which is traditionally believed to set the subject of the re-
mainder of the text, begins with: “And now commences an inquiry of brahman.”” As we saw
earlier, the Srimadbhagavadgita also expatiates the same subject. Each chapter of the Gitd of
many of the different dcaryas’ (teachers’) commentaries conclude by describing the sacred text

as an exposition of brahmavidya — the knowledge of brahman.®*

Although each darsana discusses the nature of brahman, the self, and the relationship
between the two at great length, each posits the meaning of ‘brahman’ or ‘atman’ differently

from the others. Ram-Prasad explains,

61 As we have seen in the previous sections, ‘upasana’ is a synonym of ‘PPSN.’ ‘Upasana’ refers to con-
viction in or understanding the present form of God. Although literally, the term means worshipful service,
it is understood epistemically, with the reasoning that the act of truly knowing the form (svardpa) of Para-
brahman (God) is the supreme form of devotion that one can offer God.

62 ‘Prasthanatrayt jointly refers to the Upanishads, Srimadbhagavadgita, and Brahmasiitras.

63 “athato brahmaijijiasal” (Bhadresadasa Sadhu, Brahmasdtrasvaminarayanabhasyam 3) (BS. 1.1.1)

64 See, for example: (Sankaracaryah 75) (Ramanujacaryah 79) (Bhadre$adasa Sadhu, Srimadbhaga-
vadgita Svaminarayanabhasyam 75)
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“These two terms, atman and brahman, function as formal vehicles for a va-
riety of sometimes incompatible and sometimes complementary concepts,
and the relationship between them is repeatedly and variously explored in the
Upanisads; the Brahmasiitras present most of these divergent views. The dat-
man can be anything from body to breath to mental activity to the functions
of consciousness to some deeper principle of reflexive awareness. Likewise,
brahman can be a universal consciousness or an abstract limit to all explana-
tion, a mysterious presence or a robustly personal deity. To say that the
Upanisads posit an identity between dtman and brahman is to say very little,
because — as the widely divergent interpretations of the multitude of Vedantic
schools amply demonstrate — the content and implications of that identifica-

tion can be understood in many different ways.”*

Ram-Prasad rightfully asserts that within the darsanic dialogue to assert the identity of atman
(the self) with brahman is equivocal. As he points out, not only are the conceptualizations of
atman (the self) and brahman distinct among the darsanas, but they are also interpreted dif-
ferently within each darsanas’ reading of different aphorisms or verses of sacred texts. One
also notices among the darsanas a difference in type of identity offered between the two con-
cepts. For instance, the nature of the identity of brahman and the atman (the self) proposed by
Sankara is quite different from that developed by Ramanuja.® As a result, assertions of the
identity of atman (the self) with brahman, whether in the sacred texts themselves or their re-
spective commentaries requisite an explication of what is understood to be brahman, the self
(atman), and the nature of identification between them. In what follows, I will offer the APD’s

exposition on these topics as they pertain to Svaminarayana’s understanding of PPSN.

65 (Ram-Prasad, Divine Self, Human Self xviii)
66 For further elaboration see, Ram-Prasad, Chakravarthi. Divine Self, Human Self. New York: Blooms-
bury, 2013.

Page 91 of 285



‘brahman’

The SB and the APD interpret ‘brahman’ in any one of three ways. In certain apho-
risms of the Prasthanatray, ‘brahman’ refers only to Aksarabrahman; in some it refers to only

Parabrahman; and in others, it refers to both Aksarabrahman and Parabrahman.

For instance, ‘brahman’ refers to only Aksarabrahman in the following KathaSB’s
reading of aphorism 3.2: “That aksara brahman (Aksarabrahman) is the bridge of those who
perform sacrifices (devotees). May we, those longing to cross, obtain that superior, fearless
[place] (where there is no fear), the beyond [abode] which is obtainable by [the knowledge of]
the ndciketas fire.””” The commentary here identifies ‘aksara brahman’ as solely referring to

Aksarabrahman.

In other instances, ‘brahman’ is used to refer solely to Parabrahman. For example, Ke-
naSB 4.1 describes Uma revealing that the Yaksa, whom Indra had seen, was Parabrahman.
The Upanishad states, “She said, ‘It was brahman (Parabrahman).” In brahman’s (Parabrah-
man’s) victory [you had attained] glory. Then he (Indra) knew [that it was] brahman (Para-

»68

brahman).” In all three instances of the term, the commentary identifies ‘brahman’ as

referring to Parabrahman.

Still other instances of the term refer to both Aksarabrahman and Parabrahman. For
instance, the MuSB’s reading of verse 1.2.13 is: “That by which Aksara (Aksarabrahman) and
Purusa (Parabrahman) is truly known, that is brahmavidya (the knowledge of brahman).”®

The commentary interprets ‘brahman’ in ‘brahmavidya’ as referring to both Aksarabrahman

and Parabrahman. This dual reference is also seen in BSB reading of verse 1.1.1: “And now

67 “yah seturijananamaksaram Brahma yat param| abhayam titirsatam param naciketam $akemahill”
(Bhadre$adasa Sadhu, /sadyastopanisatsvaminarayanabhasyam 123)

68 “s3 brahmeti hovaca brahmano va etadvijaye mahiyadhvamiti tato ha vai vidaficakara brahmetill”
(Bhadre$adasa Sadhu, /sadyastopanisatsvaminarayanabhasyam 53)

69 “yenaksaram purusam veda styam provaca tam tattvato brahmavidyam|" (Bhadresadasa Sadhu,
Isadyastopanisatsvaminarayanabhasyam 256)
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. . . 0
commences an inquiry into brahman(s),”

where ‘brahmajijiiasa’ is analyzed as ‘brahmanor-
cre = = 1 . . . . .
jijiasa,”" meaning an inquiry into two brahman. Here, ‘brahman’ in the compound ‘brah-

majijiiasa’ is also interpreted as referring to both Aksarabrahman and Parabrahman.

Aksarabrahman

What is Aksarabrahman? Although I have offered a brief discussion on Aksarabrah-
man towards the end of chapter 2,”* T will now in greater detail elaborate the APD’s under-
standing of Aksarabrahman. Since passages describing Aksarabrahman often present many of
its characteristics in the same reading, bifurcating an exposition on Aksarabrahman according
to these characteristics would result in unnecessary repetition. Any attempt at presenting con-
densed versions of the readings, on the other hand, would risk confusing the context in which
its descriptions occur. Instead, in what follows, I describe the APD’s understanding of
Aksarabrahman largely in context of a discussion of it as an ontologically distinct entity from
jivatmans, i$varatmans, mayd, and Parabrahman. While presenting readings that highlight
this distinction, I also take the opportunity to describe Aksarabrahman’s different character-
istics presented within those readings. For a condensed description of Aksarabrahman, I rec-

ommend referencing the end of chapter 2.7

The APD identifies Aksarabrahman as an entity that is ontologically distinct from the
jivatmans, isvaratmans, maya, and Parabrahman.”* While explaining the content of brah-
majfiana (the knowledge of brahman (Aksarabrahman and Parabrahman)) in GM. 3,

Svaminarayana describes Aksarabrahman. He states,

70 “athato brahmaijijiasal” (Bhadresadasa Sadhu, Brahmasitrasvaminardyanabhasyam 3)
71 (Bhadre$adasa Sadhu, Brahmasitrasvaminardyanabhasyam 4)

72 See p. 61

73 See p. 61

74 See p. 60
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“Now, one should understand the path of brahmajriana in the following way:
‘Brahman’ (Aksarabrahman) is immutable (nirvikdra) and indivisible (ni-
ramsa); hence, it is not subject to change, and it cannot be divided.” When
others identify this Brahman as all forms (sarvariipa) they mean the following:
‘Brahman causes, bears, and pervades through its antaryami’® power, prakrti-
purusa’’ and all others.” It is this, along with the understanding that the cause
(karana), sustainer (adhara), and pervader (vyapaka) is not independent
from its effect (object) (karya), that the sacred texts (Sastras) identify Brah-
man as all forms. However, one should not understand Brahman as having
undergone change and become all mobile and immobile (cara-acara) forms.
Purusottama Narayana (God) is distinct from that Brahman and is also its
controller (karana), supporter (adhdra), and inspirer (preraka). With this be-
lief, along with identifying oneself (jivatman) with this Brahman, one should
offer worshipful service (updsana) to Parabrahman as a servant serves his
master (with svami-sevaka-bhava). With this understanding, brahmajriana
(the knowledge of brahman) becomes an unobstructed path to attaining the

highest spiritual state.””®

75 When ‘Brahman’ refers solely to Aksarabrahman, | will treat it as a proper name by capitalizing its first
letter and leaving it un-italicized. However, when ‘brahman’ refers to both Aksarabrahman and Parabrah-
man, | will present the term un-capitalized and italicized.

76 ‘Antaryamin’ is defined as (one who) controls having pervaded in and between.
(“antarmadhyesnupravisya yamayatil”) (Bhattacaryya, Vacaspatyam 204)

77 ‘Prakrti’ refers to maya or materiality, whereas ‘purusa’ refers to a mukta (liberated jivatman or isvarat-
man (self)), who is inspired by God (through Aksarabrahman) to cause the creation of the world. A purusa’s
union with prakrti causes a catalytic-like effect that ultimately results in the creation of the world (or infinite
number of worlds).

8 “je brahmajfanano marga che temam to ema samajavum je, ‘je Bahma che te to nirvikara che ne
niramsa che, mate e vikarane pame nahi ne ena ams$a pana thaya nahi.” ane e Brahmane je sarvaripe
kahe che tenum to ema che je, ‘e Brahma je te prakrtipurusa adika sarvena karana che ne adhara che ne
sarvane vise amtaryami $aktie karine vyapaka che, mate je karana ne adhara ne vyapaka hoya te karya
thaki prthak hoya nahi; ema samajanane laine e brahmane $astra je te sarvaripa kahe che,” pana e
Brahma ja vikara pamine caracara jivaripe thal gayad ema na samajavum. ane e Brahma thaki
Parabrahma je Purusottama Narayana te nokha che ne e Brahmana pana karana che ne adhara che ne
preraka che, ema samajine potana jivatmane e Brahma samgathe ekata karine Parabrahmani svami-
sevakabhave upasana karavi. evi rite samaje tyare brahmajfiana che te pana paramapadane pamyano
nirvighna marga che.” (Svaminarayana, Vachanamrut 356-7) (GM. 3)
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In this reading Svaminarayana presents the following noteworthy points:

1. Brahman (Aksarabrahman) is a distinct ontological entity from Purusottama (God).

2. Purusottama (God) is the controller (karana’), supporter (adhdra), and inspirer (pre-
raka) of Brahman (Aksarabrahman).

3. Brahman causes, bears, and pervades through its antaryami’® power prakrti-purusa®
and all others.

4. Brahman is immutable (nirvikdara) and indivisible (niramsa); hence, it does not trans-
form itself into the world or into mobile and immobile (cara-acara) forms.

5. The self (jivatman and, as we will later see, ISvaratman) having identified itself with
Brahman, offers worshipful service (upc'zsandsz) to Parabrahman.

6. Even upon attaining liberation, one retains svami-sevaka-bhava (the sentiments that
a servant has for one’s master) for God; and hence, remains not only ontologically
distinct from God, but also subservient to God.

7. Brahmajfiana (the knowledge of brahman: Aksarabrahman and Parabrahman) in-
volves understanding Parabrahman as distinct and superior to Brahman (Aksarabrah-
man), identifying the self with Brahman, and offering worship (updsana®) to
Parabrahman.

8. Brahmajfiana is a means for attaining the highest spiritual state.

79 Typically, ‘karana’ refers to cause. However, since Aksarabrahman is identified as an eternal entity,
hence without a material or efficient cause (upadana-nimitta-karana), in the present context ‘karana’ is not
interpreted as cause. Also, since the term finds itself in a list which includes ‘adhara’ (‘supporter’) and
‘preraka’ (‘inspirer’), ‘karana’ is understood to express a different semantic than both of these terms while
upholding its own causative semantic. For these reasons, within the APD the term is glossed to express
controller, a near referent.

80 ‘Antaryamin’ is defined as (one who) controls having pervaded in and between.
(“antarmadhyeshupravisya yamayatil”) (Bhattacaryya, Vacaspatyam 204)

81 In Svaminarayana’s cosmology, the world is created when, according to the will of God, a purusa, here
identified as a liberated jivatman or isvaratman (self), associates with prakrti (materiality) and causes a
disruption in the three qualitative states: purity (sattva), urgency (rajas) and stolidity (famas).
(Svaminarayana, Vachanamrut 74-5) (GP. 41)

82 ‘Upasana’ as we have seen in a previous chapter is a synonym of ‘PPSN.” However, since ‘PPSN’ is
itself being analyzed in this passage as the knowledge of Aksarabrahman and the upasana of Parabrah-
man, it (‘'upasana’) refers to the knowledge of the form of God. Although literally, the term refers to devotion
or service, it is understood epistemically, with the reasoning that the act of truly knowing the form (svardpa)
of Parabrahman (God) is the supreme form of devotion or service that one can offer God.

83 See previous footnote on ‘upasana.’
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In this reading, Svaminarayana presents many principles of the APD, which not only
distinguish it from other schools of Vedanta,* but more relevantly express the APD’s onto-
logical, theological, and soteriological views. I will refer to some of these points when the need
arises; however, for the present purposes, it is important to recognize that Svaminarayana in
this discourse distinguishes Brahman (Aksarabrahman) from Purusottama Narayana (God).
In this reading, he also describes this Brahman as immutable (nirvikara), indivisible (niramsa),

and the cause, bearer, and pervader of prakrti-purusa and its creation.

The KathaSB also emphasizes the distinction between Aksarabrahman and Parabrah-

man, when it states:

“‘Purusa (Parabrahman) is superior than avyaktczs5 > (Katha. 3.11) and others
(other aphorisms) establish a distinction between Paramatman from
Aksarabrahman, who is expressed by the word ‘avyakta.” This said meaning
[of “avyakta’] as the form of the abode of Paramatman (God) is supported by
the retelling of the avyakta Aksara in: ‘That is my superior abode’ (GI.

8.21).”%¢

In addition to offering a distinction between Aksarabrahman and Parabrahman based on its
interpretation of ‘avyakta’ as Aksarabrahman, the commentary also offers a justification for its
interpretation of ‘avyakta’ by referencing GI. 8.21. Gl. 8.21 states, “That avyakta is said to be
Aksara (Aksarabrahman). It is called the superior end. Upon attaining it, there is no return.
That (Aksara) is my superior abode.”” For Svaminarayana ‘avyakta’ in Gi. 8.21 and in the

Katha. 3.11 refer to Aksara or Aksarabrahman, God’s abode.

84 See (Bhadresadasa Sadhu, “Swaminarayan’s Brahmajiana as Aksarabrahma-Parabrahma-
Darsanam”)

85 ‘Avyakta’ is defined as not being manifest or bound by a worldly body. (“avyaktah
mayikakaranairvyaktum parimitum vassakyatvadavyaktah”) (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 189)

86 “avyaktasabdavacyaksarabrahmanasca ‘avyaktat purusah parahl’ (Katha. 3.11) ityadibhiratreva
Paramatmano bhedasthapanat, tasyaiva punaravyaktaksarasya ‘taddhama paramam mama’ (GI. 8.21)
ityanena Paramatmasthanaripena prasthapanaduktortha eva pustah.” (Bhadresadasa Sadhu, /sadyasto-
panisatsvaminarayanabhasyam 113)

87 “avyaktosksara ityuktastamahuh paramam gatimi yam prapya na nivartante taddhama paramam
mamall” (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 189-193)
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In both readings (GI. 8.21 and Katha. 3.11), the commentary presents Aksarabrahman
as Parabrahman’s (God’s) abode. It explains that since Aksarabrahman is Parabrahman’s
abode, it is to be understood as distinct from Parabrahman. The commentary clarifies, “It is
not to be stated (it is not the case) that ‘pada’ (‘location’),” ‘dhaman’ (‘abode’),*® and other
words” in also the Gita refer to Parabrahman or a purified atman (the liberated self).””" The
commentary offers that since ‘pada’ referring to location and ‘dhaman’ meaning abode are
utilized in the verse, they neither refer to 1) Paramatman, since he is not his own abode, nor 2)
the liberated self, since the self is not understood to be God’s divine abode. Based on these

inferences the commentary offers in conclusion,

“Beginning from [the aphorism] ‘all of the Vedas’ till the end of [the apho-
rism] ‘in the abode of Brahman, he is exalted’; [this] group of aphorisms
makes the topic (of discussion) the entity Aksara (Aksarabrahman), which is
distinct from the jivas (self), i$varas (self), maya (materiality), aksaramuktas

(liberated selves), and Paramatman (God)”®*

In addition to distinguishing Aksarabrahman from Parabrahman, the SB identifies

Aksarabrahman as God’s divine abode.

8  ‘Pada’ appears in Katha. 215 and 3.9. (Bhadre$adasa Sadhu, I$adyasto-
panisatsvaminarayanabhasyam 99-103, 126-128)

89 ‘Dhaman’ appears in GI. 8.21, 15.6, and Mu. 3.2.1. (Bhadre$adasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 189-193, 310-11) (Bhadresadasa Sadhu, Isadyasto-
panisatsvaminarayanabhasyam 291-2)

9 Other terms from the Prasthanatrayithat have similar location-based semantics and are interpreted as
signifiers of the abode form of Aksarabrahman include: ‘Brahmaloka’ (BrSB. 3.6.1, 4.3.32, 4.4.23, 6.2.15;
PraSB. 1.15-6; ChasSB. 8.13.1, 8.15.1) (Bhadresadasa Sadhu, Brhadaranyako-
panisatsvaminarayanabhasyam 175-7, 257-9, 286-8, 347-50) (Bhadresadasa Sadhu, Chandogyo-
panisatsvaminarayanabhasyam 390-1, 393-4); ‘Brahmapura’ (ChaSB. 8.1.5, MuSB. 2.2.7)
(Bhadresadasa Sadhu, Chandogyopanisatsvaminarayanabhasyam 346-7) (Bhadresadasa Sadhu,
Isadyastopanisatsvaminarayanabhasyam 276-7); ‘loka’ (KathaSB. 1.12, AiSB. 3.4) (Bhadre$adasa
Sadhu, $adyastopanisatsvaminarayanabhasyam 70-1, 442-3); and ‘vyoman’ (Sve. 4.8) (Bhadre$adasa
Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 190).

91 “na ca Gitasvapi padadhamadisabdanam Paramatmaparatvam pariSuddhatmadiparatvam va talpyata
iti vacyam!” (Bhadresadasa Sadhu, Isadyastopanisatsvaminarayanabhasyam 114)

92 “ittham 'sarve vedah' ityarabhya ‘brahmaloke mabhiyate' ityanto mantragano
jivesvaramayaksaramuktaparamatmavilaksanamaksaratattvameva visayikarotil” (Bhadresadasa Sadhu,
Isadyastopanisatsvaminarayanabhasyam 114)
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Within the APD’s ontology, Aksarabrahman’s position as a distinct entity is also
shown in other readings of the Prasthanatrayi. The commentary’s discussion of the Gi. 15.16

and 15.17 offers “superior purusa is another””’

of verse 15.17 as distinguishing that which is
ksara and Aksara (Aksarabrahman) from Purusottama. The commentary states, “This ‘ksara’
is a universal reference to both liberated and bound jivatmans and $varatmans (self); (and)
‘aksara’ here means only aksara Brahman’* (Aksarabrahman).”’ Although unspecified in the
commentary, its identification of aksara as Aksarabrahman is substantiated by Krsna’s re-
sponse to Arjuna’s question from Gi. 8.1. Arjuna asks, “What is that brahman.”*® Identifying
Aksara as Brahman, Krsna replies in 8.3: “The supreme (parama), who is Aksara, is Brah-
man.”” Since the superior purusa (Parabrahman) in GI. 15.17 is identified as being different

from ksara (both liberated and bound jivatmans and isvaratmans) and aksara (Aksarabrah-

man), the Gita is read to substantiate Aksarabrahman as a distinct ontological entity.

Similarly, the Mu. aphorism, ‘The supreme (Parabrahman) is superior to the superior
Aksara (Aksarabrahman)’®® is also offered to demonstrate the distinction. ‘Paratah,’ meaning
superior, is identified as a qualifier of Aksarabrahman (expressed by ‘aksarat’), since it
(Aksarabrahman) is superior (para) to jivatmans and isvaratmans. The commentary states,
“The meaning of ‘paratah’ is that [Aksarabrahman] is superior to jivas, iSvaras, maya, brah-

mariipa muktas (liberated selves, who have attained oneness with Brahman (Aksarabrahman)),

9 “yttamah purusastvanyah!” (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 315)
(GI. 15.17)

9 When ‘aksara’ and ‘Brahman’ appear together as in ‘aksara Brahman,” but not as the compound
‘Aksarabrahman,’ ‘aksara’ (meaning imperishable or indestructible) is understood to be a qualifier of Brah-
man (Aksarabrahman). However, when ‘Aksara’ appears alone, it is understood to refer to Aksarabrahman
itself.

9 “baddhamuktajivesvarasadharanavacakosyam ksarasabda ityaksarasabdenatraksaram brahmaiva
grahyam|” (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 315)

9 “kim tad brahmal” (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 172) (GI. 8.1)
97 “Aksaram Brahma paramam!” (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam
173) (G1. 8.3)

98 ‘Aksaratparatah parah!’ (Bhadresadasa Sadhu, Isadyastopanisatsvaminarayanabhasyam 258-61) (Mu.
2.1.2)
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and all others. It is a qualifier of ‘ Aksarat.”””” According to the commentary Aksarabrahman is

described as superior (param), since it is superior to all, except for Parabrahman.

In what way is Aksarabrahman superior ? The commentary’s explanation of Mu. 2.1.2

continues:

“And this supreme Aksara, always by Parabrahman’s desire, by [being] (1)
the cause of the creation, (sustenance, and dissolution) of the world; (2) per-
vasive in it; (3) its antarydmin;loo (4) its upholder; (5) its controller; and other
(things); (6) the allocator of the fruits of actions (karma) by all the jivas and
isvaras positioned in the mutable category; (7) the producer of bodies appro-
priate to the world where (the jivatmans’ and i$varatmans’) respective
karma’s fruition [lies]; (8) [by being] there (in those worlds) for those desir-
ous of liberation; (9) (Brahman, by being) a bridge or a raft [or a vessel] to
cross the ocean-[or some other large body of water]-like samsara (world) of
misery - [Brahman is] greatly instrumental for the attainment of the superior
happiness of Paramatman Sahajananda (Svaminarayana); (10) by whose own
prasanga (association) [and spiritual endeavors] the self (atman) is bestowed
with the quality of being identified with Brahman - [a quality] which is favor-
able (anukiila) to the supreme devotion of Parabrahman; (11) by being
Aksarabrahman, who is eternally, and utterly uninfluenced by the effects of
maya (materiality), and only by whose association the muktas’ (liberated
selves’) attain the [liberated] (have attained the liberated) state; (12) by being
the divine form of Aksaradhaman (Parabrahman’s divine abode), which only
is the upholder of all those liberated selves (muktas); and then also (13) by

being all of their embodier (Saririn) and [having other such qualities]; the

99 “jive§varamayabrahmaripamuktadisarvebhyah parabhitadityarthah! idamaksaradityasya visesanami”
(Bhadre$adasa Sadhu, /sadyastopanisatsvaminarayanabhasyam 259)

100 ‘antaryamin’ is defined as (one who) controls having pervaded within. (“antarmadhyesnupravisya
yamayatil”) (Bhattacaryya, Vacaspatyam 204)
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grammatically constructed qualifier ‘paratah’ is used [to refer to Aksarabrah-

»101
man].

In explaining how the qualifier ‘paratah’ refers to Aksarabrahman, the commentary lists sev-
eral qualities of Aksarabrahman that not only makes Aksarabrahman superior (para) to the
jivatmans, i$varatmans, and maya, but also distinguishes it from these other entities. Among
other things, Aksarabrahman is identified as the cause and the pervader of the world, its an-
taryamin,'®* upholder, controller, the allocator of the fruits of action (karma), an instrument
of liberation and the means for attaining the happiness of Paramatman, with whom one is
united, eternally and utterly uninfluenced by madaya, the divine abode of Parabrahman, the up-
holder of the liberated (muktas), and their embodier (Saririn). Since the jivatman, isvaratman,
and madya are not understood to possess any of these qualities, they are recognized within

Svaminarayana’s ontology as being distinct from Aksarabrahman.

Despite Aksarabrahman’s supremacy, the commentary is clear to state that para (the
superior) Parabrahman surpasses Aksarabrahman. In addition to the passage of GM. 3 given

earlier, the MuSB of the above-mentioned aphorism (2.1.2) later states:

“Aksarabrahman’s superiority (paratva), which is [superior] to all apart from
[Paramatman], who is superior to [even] it (Aksarabrahman); that superiority
[of Aksarabrahman] is also dependent on the wishes of Paramatman. This is

established.”'??

101 “paratvam cedamaksarasya nityam parabrahmecchaya jagadutpattyadikaranatvena tadvyapakatvena
tadantaryamitvena tadadharatvena tanniyamakatvadina ca,
ksarakotiniksiptasarvajivesvarebhyastatkarmaphalapradatrtvena,
tattatkarmabhoganukulalokadehadinirmanatvena, tesu ca mumuksubhyah setutvodupatvadina
samsaradahkharnavadisantaranapurvaka
Paramatmasahajanandaparamanandapraptavatyantamaupayikatvena, svaprasangadibhistadatmasu
Paramatmaparabhaktyanukulabrahmartpatvapradanena, muktanamapi hyanadito
mayastyantassamsargasbhavad aksarabrahmasambandhenaiva tanmuktasthiteh prapyatvad
divyaksaradhamarupena ca brahmana eva tatsarvamuktassdharatvat tadanimapi tatsarvasariritvadina ceti
yuktaiva parata iti viSesanayojanal” (Bhadresadasa Sadhu, /sadyastopanisatsvaminarayanabhasyam
259)

102 ‘antaryamin’ is defined as (one who) controls having pervaded within. (“antarmadhyesnhupravisya
yamayatil”) (Bhattacaryya, Vacaspatyam 204)

103 “Aksarabrahmanasca tatparabhitaparamatmanam vihayaiva, tadatiriktebhyah sarvebhyo yatparatvam
tadapi Paramatmecchayattamiti siddham|” (Bhadresadasa Sadhu, Isadyasto-
panisatsvaminarayanabhasyam 260)
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The commentary asserts that all things, including Aksarabrahman, are subservient to Para-

brahman. The commentary thereafter concludes,

“In this way, it is established that Parabrahman is superior to even
Aksarabrahman, who is superior to jivas, isvaras, materiality, and all. [By this]
Parabrahman Purusottama, being only one and always independent from all
dependence, is the controller of Aksara (Aksarabrahman) and others; only he
is pervasive in all of them, their embodier, and worthy of being worshiped by
them. Know that there is no one who is his controller, pervasive in him, his

embodier, or worthy of being worshiped by him.”***

In this verse, the commentary makes it explicit that no one (even Aksarabrahman) is equal to

Parabrahman in terms of pervasiveness, control, embodiment, and being worthy of worship.

The ontological distinction between Aksarabrahman and Parabrahman and the iden-
tification of Parabrahman as the pervader (saririn) of even Aksarabrahman, who himself is the
pervader (Saririn), is also highlighted in ChaSB’s discussion of daharavidya (the knowledge of
the subtle space) and the Daharadhikaranam (chapter) of BSB. Cha. 8.1.1 states, “Now here in
this city of brahman lies a subtle (dahara), lotus shaped dwelling; within this lies the subtle
(dahara) space (akasa); and within this is that which is to be searched - that which is to be

7 and

desired to be known.”'* Prevalent interpretations such as Sankara’s,"® Ramanuja’s,'’
ChaSB’s'® all agree that the body is referred to by the trope ‘city of brahman.” However, the
ChaSB offers Aksarabrahman as the subtle (dahara) space (akasa) that lies within the lotus

shaped dwelling of the heart. It explains, “Within this dwelling, residing in the middle of it, is

104 “ittham jive$varaprakrtyadisarvaparabhitadaksarabrahmanospi Parabrahmaparatvasthapanena
Parabrahmapurusottama eka eva sarvada sarvatantrasvatantrah sannaksaradisarvaniyanta sa eva
tatsarvavyapakastacchariri tatparamopasya iti na kospi tasya niyamako vyapakah $ariryupasyo veti
jiidyatel” (Bhadresadasa Sadhu, I$adyastopanisatsvaminarayanabhasyam 260)

105 “atha yadidamasminbrahmapure daharam pundarikam vesma
daharossminnantarakasastasminyadantastadanvestavyam tadvava vijijiasitavyamiti” (Bhadresadasa
Sadhu, Chandogyopanisatsvaminarayanabhasyam 342)

106 (Samkaracarya 114)

107 (Ramanujacarya 667)

108 (Bhadresadasa Sadhu, Chandogyopanisatsvaminardyanabhasyam 342)
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the dahara (subtle) akasa (space), which is cidakasa, which is not different from Aksarabrah-
man. Within that which is named cidakdasa (Aksarabrahman), [which is] within the heart, and
in the body, resides Parabrahman.”** The commentary offers Parabrahman as not only resid-
ing within the body, the self (atman - jivatman, or isvaratman), and Aksarabrahman in the
form of cidakasa, but also as an ontologically distinct entity from all three. The commentary’s
identification of Aksarabrahman with daharakasa (the subtle space) stems from
Svaminarayana’s exposition of daharavidya (the knowledge of the subtle space) in the Va-

canamrta. He reveals,

“Cidakasa (Aksarabrahman) is present on all four sides of the universe as well
as within the universe. When one sees from the perspective of that all-sustain-
ing cidakasa, [one is said to have attained] daharavidya (the knowledge of the
subtle space). Just as aksividya''® and many other types of brahmavidya
(knowledge of brahman) have been described, it is also one type of brahma-

»111

vidya (knowledge of brahman).

For Svaminarayana, daharavidya (the knowledge of dahara) is identified as an understanding
of the nature of cidakasa (Aksarabrahman). Earlier in the same “Vacanamrta” he identifies
2

this cidakasa (the subtle space) as Aksarabrahman when he states, “The all sustaining akasa'

is immutable and eternal. This all-sustaining akasa (space) is known as Brahman and as

109 “asmin  veSmani  antah  tanmadyasthito = daharah  stksma  akasah  asamantat
kasamanosksarabrahmasbhinnascidakaso vartate sah, tatha ca tasmin cidakasakhye hrdayantavartini
brahmani yadantah tadantahsthataya vartamanam param brahma...” (Bhadresadasa Sadhu, Chandogyo-
panisatsvaminarayanabhasyam 342)

110 For current purposes, it suffices to recognize aksividya as a kind of brahmavidya (knowledge of brah-
man).

111 “brahmamdant care pase cidakasa che ane brahmamdant mamhi pana che. ane evo je e sarvadhara
akasa che tene akare jeni drsti vartati hoya tene daharavidya kahie ane aksividya adika ghanika prakarant
brahmavidya kaht che te mamheli e pana eka brahmavidya che.” (Svaminarayana, Vachanamrut 88) (GP.
46)

12 ‘Akasa used here is not to be mistaken as the akasa of the five elements: earth (prthivi), fire (tejas),
water (dpa), wind (vayu), and space (&kasa); which are all by nature transient, mutable, and products of
maya (materiality). The “Daharadhikaranam” of the BSB discusses this distinction at length. See
(Bhadresadasa Sadhu, Brahmasutrasvaminarayanabhasyam 101-4)
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cidakasa.”'" Elsewhere in the Vacanamrta, he makes the same identification when he ex-
plains, “There are two forms of Aksara (Aksarabrahman) — one is the formless, a singular con-
scious being (caitanya) that is called cidakasa.”*'* This identification is also seen in the above
reading where Svaminarayana identifies daharavidya as a type of brahmavidya. For
Svaminarayana, since daharavidya is an understanding of the nature of cidakasa and cidakasa
is Brahman,'"® daharavidya is understood as a type of brahmavidya. In making this identifica-
tion, Svaminarayana and the SB not only understand Aksarabrahman as a distinct ontological
entity from Parabrahman, but also presents Aksarabrahman as the all-sustaining, immutable,

and eternal subtle space (cidakasa).

Despite Aksarabrahman’s capacities, Svaminarayana also states that it not possible for
Aksarabrahman to become Parabrahman. He explains, “Purusottama Bhagavan is the atman
(pervader) of all; despite this no one, up to and including even Aksara, is capable of having

power like that of Purusottama Bhagavan.”'"

Nevertheless, he maintains that although
Aksarabrahman is distinct and unequitable with Parabrahman, his majesty is like a queen’s in
comparison to her king. He explains that a queen rules over a kingdom just as much as her

king - in that her commands are followed just like those of the king. However, her power and
majesty is dependent upon the king’s will. Aksarabrahman’s majesty is equally comparable.''”
In the above passages, Svaminarayana offers Aksarabrahman as an ontologically dis-

tinct entity from Parabrahman. We have also seen how Svaminarayana understands

Aksarabrahman as Parabrahman’s abode and as being cidakasa (the subtle space): the up-

113 “sarvano adhara je akasa che te nirvikari che ne anadi che. ane evo sarvadhara je akasa che te
akasane Brahma kahie, cidakasa kahie.” (Svaminarayana, Vachanamrut 87) (GP. 46)

114 “te Aksaranam be svarlpa che - eka to nirakara ekarasa caitanya che tene cidakasa kahie”
(Svaminarayana, Vachanamrut 33) (GP. 21)

115 As we have seen earlier, cidakasa is one form of Aksarabrahman. It is the unmanifest form of Brahman
which pervades all things and serves as the upholder of the world.

116 “Purusottama Bhagavana sarvana atma che, topana Aksara paryamta kol pana Purusottama
Bhagavana jeva samartha thavane samartha nathi thata.” (Svaminarayana, Vachanamrut 236) (K. 8)

17 (Svaminarayana, Vachanamrut 410) (GM. 22)
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holder of (or the all-pervading space in which) the jivatman, i$varatman, and even maya (re-
side). In addition to these two forms, the SB also describes Aksara (Aksarabrahman) as having

two other forms. The MuSB 1.2.12 states,

<

“avirbhuta’ means the manifest form. In this way,

1. by the form (svariipa) of Aksaradhaman, which is with form (sakara);
2. by the form of Paramatman’s superior servant, who resides within it
(Aksaradhaman) and [possesses] divine hands, feet, and parts;
3. by the form of the brahmasvaripa''® guru, who
a. for uplifting (the liberation of) many jivatmans and isvaratmans
(selves) causes [them to] experience the unmitigated (saksat) pres-
ence of Paramatman, who has descended in those worlds;

b. [and who is] the bestower of [Paramatman’s] superior happiness;

which are with divine qualities, the manifest form (svaripa) is represented by
‘avih’ (‘manifest’).”""

The SB distinguishes two types of forms (svaripa) of Aksarabrahman: (1) the form that is
manifest (sakdra or with shape) and (2) the form that is unmanifest. In the above passage, the
commentary asserts that along with having a form that is not manifest (discussed earlier in the

ChaSB passage regarding the subtle space (cidakdasa)), Aksarabrahman is also 1) of the form of

God’s divine abode, 2) a servant within that abode, and 3) the Brahmasvaripa'*’ guru on earth.

118 Here, ‘brahmasvariipa’ refers to the form (svaripa) of Brahman. In other verses or aphorisms, ‘brah-
masvarupa’ is taken to mean one who is united with Brahman; however, this meaning is not expressed
here. The SB dissects the text of Mu. 1.2.12 as: “$rotriyam Brahma nistham” (“one who is 1) knowledge-
able of [the true meanings of] the Srutis, 2) is Brahman, and 3) is established [in God]’). (Bhadresadasa
Sadhu, Isadyastopanisatsvaminarayanabhasyam 253-6) The commentary interprets the Upanishad aph-
orism as stating that the guru to whom one should go to acquire vijidna (brahmavidya - the knowledge of
Aksarabrahman and Parabrahman) is “Brahman (or) the unmitigated (saksat) aksara Brahman” (“Brahma
saksadaksaram Brahma”). (Bhadre$adasa Sadhu, /sadyastopanisatsvaminarayanabhasyam 254)

e “avirbhitamabhivyaktasvaripamitiyavat| tatha hi sakrtyaksaradhamarupena,
tatsthadivyakaracaranadyavayavavatparamatmaparamasevakarupena, naikajivesvaroddidhirsaya
tattadbrahmandavatirnasaksatparamatmaprakatyanubhavakatatparamasukhapradatrbrahmasvarupagur
uripena divyagunadharmairabhivyaktasvarupatvadaviriti vyapadesah!” (Bhadresadasa Sadhu,
Isadyastopanisatsvaminarayanabhasyam 267)

120 See above footnote on ‘brahmasvaripa.’
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These three forms of Brahman are sakara (with form), whereas the subtle space (cidakasa) is
not, since it is all-pervasive and the upholder or the space in which the jivatman, isvaratman,
and maya exist. Although an elaboration of these forms helps understand the form (svaripa)
of Aksarabrahman, this discussion of its different forms will again become relevant later in this
work.'”! Within the context of the present discussion; however, it suffices to know that for
Svaminarayana, Aksarabrahman is of the following four forms (svaripa): (1) cidakasa (the
subtle space), (2) Aksaradhaman (God’s divine abode), (3) the eternal servant of Parabrahman
in Aksaradhaman, and (4) on earth as (a) the cause of experiencing the unmitigated (saksat)

Paramatman’s (God’s) presence and (b) the bestower of Paramatman’s superior happiness.

Identifying Oneself with Aksarabrahman

As we saw earlier, L. 12’s description of ‘uttama nirvikalpa ni$caya’ included the iden-
tification of the self (jivatman or i$varatman) with Brahman (Aksarabrahman). However, as
Chakravarthi Ram-prasad rightly pointed out, an identity between the atman and brahman
needs to be clarified, since not only are ‘atman’ and ‘brahman’ interpreted differently amongst
the darsanas, but also each darsana offers different interpretations of these terms as they ap-
pear in different verses or aphorisms of sacred texts. This in conjunction with each darsana’s
different understanding of the nature of the identity between them, requires an elaboration of
what is meant by ‘self,” ‘brahman’ and the nature of identification. With this in mind, the pre-
vious section gave an exposition of the APD’s understanding Aksarabrahman. Having shown
1) Aksarabrahman as ontologically distinct from jivatmans, isvaratmans, maya, and Parabrah-
man, 2) some of the qualities of Aksarabrahman, and 3) Aksarabrahman’s four forms
(svariipas), what follows is an elaboration of what Svaminarayana means by the self (jivatman

or varatman) identifying with Brahman (Aksarabrahman).

121 According to the APD, when the self (jivatman or iSvaratman) attains liberation or unites (becomes one)
with Aksarabrahman, (s)he does not undergo an ontological transformation (svardpaparivartana) but in-
stead acquires the divine qualities of Aksarabrahman. However, not all qualities of Aksarabrahman are
acquired by the self. For instance, the self does not acquire the quality of having the four forms (svardpa)
of Aksarabrahman.
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In the APD, when the self is described as identified with Brahman (Aksarabrahman),
it is said to be brahmabhiita, brahmartpa, brahmabhiiydya, and brahmabhava. When these
terms are found in verses or aphorisms of the Prasthanatrayi they are interpreted in the same
manner. For instance, in Gi. 5.24'** and 18.54,'> ‘brahmabhatah’ is interpreted as attaining
oneness with Brahman (Aksarabrahman). ‘Brahmabhtyaya’ in verses GI. 14.26"**and 18.53'%
is similarly interpreted. The state in which the self is identified or united itself with Brahman
(Aksarabrahman) is also expressed in terms of co-ordinate predication (samanadhikarana).

»126

For example, Br. 1.4.10: ‘aham brahmasmi’ ™ (‘I am Brahman’), Mu. 1.2: ‘ayamatma

5127 »128

brahma’ " (‘This datman is Brahman’), and GI. 13.30: ‘brahma sampadyate tada™ ™ (‘at that
time becomes Brahman’) - all express the same identification through co-ordinate predication
(samanadhikarana). Other references to this oneness include ‘brahmaikyam’ meaning having

oneness with Brahman and Mu. 3.2.1: ‘brahmaiva bhavati’'*

meaning becomes Brahman only.
These aphoristic segments are also interpreted similarly. The MuSB summarizes this observa-
tion by stating,
““brahmabhatah,” ‘brahmartpah,” ‘brahmabhavah,” ‘ityadisabdah;’ the co-
ordinate predication expressed by ‘aham brahmasmi;” and oneness phrase-
ologies [expressed] in ‘brahmaikyam,” ‘brahmaiva bhavati,” and other [read-
ings], express only an datman’s (self’s) and Aksarabrahman’s qualitative
similarity [with regards to] those qualities that are useful in attaining libera-

tion; but not an ontological identification. This is doctrinal (siddhanta).”"*

122 (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 128)

123 (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 360)

124 (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 302-3)

125 (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 359-60)

126 (Bhadresadasa Sadhu, Brhadaranyakopanisatsvaminardyanabhasyam 48-9)

127 (Bhadre$adasa Sadhu, Isadyastopanisatsvaminarayanabhasyam 313)

128 (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 289-90)

129 (Bhadre$adasa Sadhu, Isadyastopanisatsvaminarayanabhasyam 299)

130 “brahmabhitah, brahmaripah, brahmabhavah’ ityadisabdah, aham brahmasmiti
samanadhikaranyanirdesah, ‘brahmaikyam,’ brahmaiva
bhavatityadyaukyaprayogascatmasksarabrahmanormoksopayogi tattadgunasadharmyamevavahanti na
tu svarlipasbhedamiti siddham|” (Bhadre$adasa Sadhu, /sadyastopanisatsvaminarayanabhasyam 304)
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In addition to providing a categorization of phraseologies that express the identification of the
self with Brahman, the commentary describes the nature of the identification. It is very explicit
to state that the identification is not ontological; in other words, the atman (the self — the jivat-
man or isvaratman) does not undergo an ontological transformation to become Brahman
(Aksarabrahman) nor is there change in the form (svariipa) of the atman (self). This should
not be surprising, since as seen earlier, Svaminarayana mentions several times in his discourses
that the five entities (jivatman, isvaratman, maya, Aksarabrahman, and Parabrahman)"*" are
eternal. This rejection of ontological identification is also emphasized earlier in the commen-

tary where it states,

“(S)he who has the yoga (union) with the present Brahman (i.e. is a
pratyaksabrahmayogin) and is a devotee of Paramatman becomes only Brah-
man (Aksarabrahman). The meaning of this is [that (s)he] without doubt be-
comes of the form of Brahman (brahmaripa). Despite this, the expression of
co-ordinate predication (samanadhikarana) is because [the self] binds (ac-
quires) the qualities of Brahman (Aksarabrahman) that are useful to the de-
votion (upasana) (useful for performing updsana) of Parabrahman; [It does]

not express ontological [transformation].”"*

According to the APD, the self does not transform into Brahman (Aksarabrahman) or become
Brahman, but instead attains certain qualities of Brahman. Stated differently, when the atman
(self) becomes brahmaripa (of the form of Brahman), there is no change in its form (svaripa);
Instead, as we will later see, certain qualities of the atman (self) that have been masked by maya
(materiality) are expressed, while some (but not all) qualities of Brahman are acquired by the

atman (self).

131 (Svaminarayana, Vachanamrut 8, 563) (GP. 7, GA. 10)

132 “sah pratyaksabrahmayogi Paramatmabhakto brahmaiva bhavati niscayena brahmaripo
bhavatityarthahi iyamapi Parabrahmopasanaupayikabrahmagunasamyanibandhana
samanadhikaranyoktih| na tu svarUpasbhiprayikdl” (Bhadresadasa  Sadhu, Isadyasto-
panisatsvaminarayanabhasyam 301)
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The commentary’s assertion of qualitative identification'”* as opposed to an ontolog-
ical one, however, faces linguistic challenges that it must overcome. The Sanskrit usage of the
affixations: ‘raipa,” ‘bhuta,” ‘bhava,” “aikya;” co-ordinate predication (samandadhikarana); and
copulas such as ‘bhavati’ and ‘asmi’ (meaning is or are) typically indicate ontological identifi-
cation or transformation. The commentary, aware of this usage, introduces the objection by

beginning with: “Thus, some offer an objection.”"**

Its response is quite extensive and delves into a detailed analysis of the usage of the
above-mentioned affixations, co-ordinate predication (samandadhikarana), and the usage of
copulas in Sanskrit. It argues that the Sanskrit allows for the identification to be qualitative and
not ontological. For instance, with regards to co-ordinate predication (samandadhikarana), the
commentary states, “And observe: in ‘The lion child’ ('simho manavakah’) even though they
(the referent lion and child) are ontologically different, co-ordinate predication is commonly
used.”'* The commentary offers a very well-known example of laksana'* to demonstrate that
instances of co-ordinate predication (samanddhikarana) can be used to express qualitative'>’
rather than ontological identification. In the example given, the phrase: 'simho manavakah,’
does not express that the referent child is a lion, but rather that the child is brave, courageous,
and possesses other similar virtues of a lion. These case of laksana are called taddharmya or
cases in which the subject takes on the dharma (nature or qualities) of the predicate.”** The
commentary states that in cases of co-ordinate predication (samanadhikarana) between the
‘atman’ and ‘Brahman,’ this type of laksana is employed; viz. one that does not express onto-

logical identification but rather a qualitative one.

133 | refer to the atman’s (self’s) identification or union with Brahman (Aksarabrahman) and the resulting
acquisition of Brahman's qualities that are beneficial for attaining liberation as qualitative identification.
134 “itthamiha kascidaksiped!” (Bhadre$adasa Sadhu, /sadyastopanisatsvaminarayanabhasyam 301)

135 “dréyate ca svarlpena bhinnayorapi samanadhikaranyam sadharmyaprayojyam yatha 'simho
manavakah'l” (Bhadre$adasa Sadhu, Isadyastopanisatsvaminarayanabhasyam 301)

136 Among many grammaticians /aksanais defined as “a relationship between the term itself and a related
meaning to the literal meaning of a term.” (“svasya svasambandhasya $akyasya $aktyupasthapitarthasya
sambandhah”) (Bhatta 58)

137 Qualitative identification is understood to be the identity of certain qualities between two referents.

138 (Bhatta 62)
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Although an exposition of each of the linguistically based arguments the commentary
offers for understanding the above-mentioned affixations, co-ordinate predication
(samanadhikarana), and the usage of copulas as expressions of qualitative identification would
give great insight into the nature of Sanskrit linguistics and its characteristic interpretive me-
chanics, I will delegate its analysis to a subsequent work. For the purposes of the present dis-
cussion, it is sufficient to note that the commentary does offer linguistic or grammatical
examples to substantiate its claim for a qualitative identification thesis, as opposed to an onto-

logical one.

Under the qualitative identification thesis, there is the question of which qualities of
the self are revealed and which qualities of Brahman are acquired. Analyzing the example of
taddharmya laksana: “The lion child’ ('simho manavakah’), given earlier; the referent child
does not possess all the qualities of a lion. Only a certain subset of qualities, viz. those that are
contextually significant, are attributed to the child. The same holds when identifying the at-
man with Brahman (Aksarabrahman). When the dtman identifies itself with Brahman, it does
not come to possess all the qualities of Brahman but only a subset of them. As we saw in an
earlier reading, the SB specifies that only those qualities that are useful in attaining liberation
are acquired by the brahmaripa atman (the self that has identified or unified with Brah-
man).””” This is understandable, especially since as we have already seen, Svaminarayana as-
serts that the distinction between Aksara (Aksarabrahman) and the self (jivatman or
isvardtman) is eternal. If all the qualities of Brahman were acquired by the self, then the dis-

tinction between the two would not persist.

Which qualities are not acquired by the brahmaripa self? Recall MuSB’s assertion of
‘paratah’ in ‘aksarat paratah parah’ (‘The supreme (God) is superior to the supreme Aksara
(Aksarabrahman)’) as referring to Aksarabrahman. The commentary explains that

Aksarabrahman is said to possess certain qualities, which not only distinguishes it from the

139 “Those qualities that are useful in attaining liberation are expressed.” (“moksopayogi
tattadgunasadharmyamevavahanti’) (Bhadre$adasa Sadhu, /sadyastopanisatsvaminarayanabhasyam
304)
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self, but also renders it as superior. Not only does the exposition advocate the lasting distinc-
tion between the two, but it also enumerates some of the qualities that are distinctively Brah-
man’s. These very qualities: viz. being the cause of the world [and its] pervader; the world’s
antaryamin,**® upholder, and controller; the allocator of the fruits of actions (karma); the in-
strument of liberation and the means for attaining the happiness of Paramatman; being eter-
nally united with Parabrahman; eternally uninfluenced by madyd; the divine abode of
Parabrahman (God); the upholder of muktas (liberated selves); and being the embodier
(Saririn) of all jivatmans and Svaratmans — are not possessed by the jivatmans and $varat-

mans even in the liberated state.

In addition, the brahmaripa atman also does not possess the four forms attributed to

Aksarabrahman described earlier in this work.'"'

Upon becoming liberated, the self does not
become cidakasa, (the subtle space) in which the jivatman, i$varatman, and maya (materiality)
reside; nor does it become Aksaradhaman (God’s divine abode). (S)he also does not become
the eternal servant of Parabrahman in Aksaradhaman, since (s)he is not believed to be eternally
liberated (i.e. at some point in his/her existence (s)he was bound by maya (materiality)). The
selfis also not believed to be on earth as 1.) the means for experiencing the unmitigated (saksat)
Paramatman’s presence and 2.) the bestower of Paramatman’s superior happiness. For these
reasons, all the qualities of Aksarabrahman are not believed to be acquired by the brahmariipa
self (atman). It is precisely these qualitative differences between the two (Brahman and a brah-

mariipa atman (self)) that preserve the eternal ontological distinction between Aksara

(Aksarabrahman) and the self (jivatman or i$varatman).

If not all qualities of Brahman are acquired by a brahmariipa atman, then which ones

are acquired? The SB’s exposition of the Cha. 3.14.3: “This (Aksarabrahman) is my atman

140 ‘antaryamin’ is defined as (one who) controls having pervaded in and between.
(“antarmadhyeshupravisya yamayatil”) (Bhattacaryya, Vacaspatyam 204)

141 As we saw earlier, Aksarabrahman is described by the SB to be of the following four forms: cidakasa
(the subtle space), Aksaradhaman (God'’s divine abode), eternal servant of Parabrahman (God) in Aksara-
dhaman, and on earth as 1.) the means for experiencing the unmitigated (saksaf) Paramatman’s presence
and 2.) the bestower of Paramatman’s superior happiness.
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(self),”*** describes the identification as a qualitative identification. The commentary then lists
several qualities that are ascribed to the self (jivatman and isvaratman) along with those that

are not:

“Also, in (with regards to) qualitative similarity (identification) not all divine
qualities and [of those that are,] not in their entirety, are manifested in the
atman (jivatman and $varatman); but only some (those) that are useful in
offering worshipful devotion (updsana) to Paramatman, such as: [the quality
of] not having papa'® (apahatapapmatvam), being without desire
(niskamatva), being a servant of Paramdatman (Paramatmadasatva), being
above [the three] qualities144 (gunatitatva), and others that are instrumental
[in attaining] the supreme benefit (liberation) [are acquired]. Which ones
(qualities) are in this way not [acquired] ? 1) as the form of the abode to uphold
infinite muktas (liberated selves), who are devotees of Paramatman; 2) to be
the cause of the world’s creation, [sustenance, and dissolution]; 3) to be of the
form of cidakasa (the subtle space), which is pervasive in the creation of prakrti;
4) to be the bestower of liberation to many in the form of a guru; and other

[qualities] are not possible to be attained by a worshiper’s atman.”'*

The list of qualities is further extended in the ChaSB’s exposition of aphorism 8.7.1:

“That atman (self), which is 1) without wrongdoing (apahatapapma), 2)
without decrepitude (vijarah), 3) without death (vimrtyuh), 4) without sor-

row (visokah), 5) without the desire to eat (vijighatsah), 6) without the desire

142 “esa ma atma” (Bhadresadasa Sadhu, Chandogyopanisatsvaminarayanabhasyam 135) (Cha. 3.14.3)
143 ‘Papa’ refers to a karmic consequence of moral wrongdoing.

144 The three qualities of maya (materiality) are known to be the cause of ignorance. They include: purity
(sattvaguna), stolidity (famoguna), and urgency (rajoguna).

145 “gunasamyespi na hyaksarabrahmanah sarvesameva niravasesanam divyagunanam vibhavanam

pratyagatmanyapi tu Paramatmopasanaupayikanam
katipayanamevaspahatapapmatvaniskamatvaparamatmadasatvagunatitatvadinam

svanihsreyasakaranameval kuta evamiti ced dhamarupena
Paramatmatadupasakanantakotyaksaramuktanam dharanam, jagadutpattyadikaranatvam,
cidakasarupena prakrtitatkaryesu  vyaptih, gururipena naikebhyo moksadatrtvamityadinam
upasakatmanyudbhavassambhavaditil” (Bhadresadasa Sadhu, Chandogyo-

panisatsvaminarayanabhasyam 135-6)
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to drink (apipasah), 7) one whose desires are [made] true (fulfilled)
(satyakamah), 8) and whose volitions are [made] true (fulfilled) (satyasarnkal-

»146

pah); he should be sought after; he should be sought to be understood...

The commentary interprets: “This council is for the oneness of the atman (self) with Brahman
(Aksarabrahman) by the identification of qualities of the previously stated Brahman.”'*’ The
commentary interprets ‘atman’ in this aphorism as referring to either a jivatman or an isvarat-
man that has identified (unified) itself with Brahman (Aksarabrahman). It considers these
qualities as instrumental for attaining Paramatman’s devotion (updsana) and realized by one’s
union with Brahman (Aksarabrahman)."*® In addition to providing a list of some of these qual-
ities, the commentary makes a distinction among them. It states that the first six of the eight
qualities listed are such that they are intrinsic qualities of the self (jivatman or iSvaratman). It
explains that these six qualities are innately present in the self; but, were covered by maya (ma-
teriality expressed as ignorance) (mayayasscchadita). When the self is united with Brahman
(Aksarabrahman), the delusion is removed and the innate qualities of the atman (self) are re-
alized. However, the last two qualities (being one whose desires are [made] true (fulfilled)
(satyakamah) and whose volitions are [made] true (fulfilled) (satyasarkalpah)) are such that
they are newly acquired (nitanamevasbhijayate).'*® Despite attaining these qualities, there is

no ontological transformation of the self."’

The expression or realization of the innate qualities of the atman (self) because of its
identification with Aksarabrahman presents an interesting outcome. The relationship suggests
that self-realization (the realization of one’s own atman) is dependent on the identification

(union) with Aksarabrahman, and hence also on PPSN. Svaminarayana states in support,

146 “ya atmaspahatapapma vijaro vimrtyurvisoko vijighatsospipasah satyakamah satyasanklapah
sosnvestavyah sa vijijiasitavyah...” (Bhadresadasa Sadhu, Chandogyopanisatsvaminarayanabhasyam
367)

147 “pilirvoktasksarabrahmagunasamyat svatmabrahmaikyasampadanayaivamupades$ah|” (Bhadresadasa
Sadhu, Chandogyopanisatsvaminarayanabhasyam 367)

148 (Bhadresadasa Sadhu, Chandogyopanisatsvaminarayanabhasyam 368)

149 (Bhadresadasa Sadhu, Chandogyopanisatsvaminarayanabhasyam 368)

150 The commentary of this aphorism also gives the previously enumerated list of qualities of Brahman
that are not acquired by the brahmardpa self.
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“If one believes ‘I will distinguish the dtman from that which is not the atman
(the body)” by having known (by knowing) the distinction between the atman
(self) and that which is not atman (e.g. the body) as it is described in Sastras
(sacred texts) or by listening to the words of some great sadhu; the distinction
is not made like that. That jiva (jivatman or self), however much he has nistha
(PPSN) for one’s God, who is Paramesvara, only to that extent will the dis-
tinction between the dtman and that which is not the atman (e.g. the body)
[be made]. However, without the strength (bala) of God (istadeva), no en-

. 151
deavor is successful.”"?

Svaminarayana advocates that the realization of the self (atman), among other things, is de-

pendent on one’s conviction (nistha) or PPSN.

With regards to enumerating the qualities of a brahmariipa atman (the self that has
identified or united with Brahman (Aksarabrahman)), a larger list is provided in the second
chapter of the Gita. In the later part of the second chapter, upon listing numerous qualities,

Krsna states in the last verse, “This is the state of Brahman.”">

The commentary of the verse
explains, “A pure atman’s (jivatman or isvaratman’s) state, which is characterized by the self
(one’s atman) having qualitatively identified with Aksarabrahman and which is favorable to
the worshipful service (updsana) of Paramatman - the (that) divine state, which is adorned
with Brahman-manifestation (Brahmabhava), has been said.”**® The commentary identifies
the state described in verses 2.55-2.71 as that of those who have identified themselves with

Brahman (Aksarabrahman). The qualities described in these verses are either those of Brah-

man that one acquires or of the self that one realizes.

151 “§astramamthi atma-anatmani vigata samajine athava koitka mota samtana mukhathi vata sambhaline
jane je, ‘hum atma-anatmani vigati kari laum,” ema vigati thati nathi. e to e jivane jetali potana istadeva je
Paramesvara tene vise nistha hoya tetalo ja atma-anatmano viveka thaya che, pana istadevana bala vina
to kot sadhana siddha thatam nathl.” (Svaminarayana, Vachanamrut 105) (GP. 56)

152 “gs3 brahmi sthitih1” (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminardyanabhasyam 68) (GI.
2.72)

153 “svatmanastadaksarabrahmagunasadharmyalaksanatadbhavariipa Paramatmopasanaparamanukla
sthitih  pariSuddhatmano brahmavibhavanasamskrta divyadasocyatel” (Bhadresadasa Sadhu,
Srimadbhagavadgita Svaminarayanabhasyam 68)
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Conclusion

L. 12’s exposition of ‘uttama nirvikalpa niScaya’ develops two points. The first deals
with identifying the self (jivatman or isvaratman) with Brahman. To understand what
Svaminarayana means by identifying the self with Brahman, it was important to understand
what he meant by ‘brahman’ and the nature of Brahman. We saw that for Svaminarayana, this
Brahman is known as Aksarabrahman, an entity that is eternally, ontologically distinct from
both Parabrahman and the self (jivatman or i$varatman). To get a better understanding of
Svaminarayana’s conceptualization of Brahman, we became familiarized with some of the
qualities of Aksarabrahman and its four different forms. Thereafter, we saw that the APD’s
understanding of the identification of the self with Brahman was qualitative but not ontologi-
cal. We also noted that not all qualities of Brahman are acquired by the brahmariipa atman
(the self that has identified with Brahman (Aksarabrahman)); but only those qualities that are
useful in offering worshipful service (updsana) of Parabrahman. In addition, we observed that
the identification with Brahman resulted in the realization of the innate qualities of the self
(jivatman or isvaratman). This led to a better understanding of the relationship between iden-
tifying the self with Brahman and the realization of the self. Having explicated the APD’s un-
derstanding of Brahman and the nature of the identification of the self with Brahman, the
proceeding section will discuss the second aspect of L. 12’s exposition of ‘uttama nirvikalpa

ni$caya.’

Section 4: Pratyaksaparamatmasvaripanistha (-bala, -ni§caya) as Conviction in the

Nature and Form of the Present Parabrahman

As we saw earlier regarding Svaminarayana’s description of ‘uttama nirvikalpa
ni$caya’ in L. 12, he discusses two points: 1) identifying the self with Brahman and 2) offering
worshipful service (updsana) to Purusottama (Parabrahman).">* Having discussed the first in

the previous section, I will now focus the current section on understanding what he means by

154 See p. 89
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such worshipful service or updsand. As we have seen in the second section of this chapter,
‘upasana,’ is a synonym of ‘PPSN.” “Upasana’ refers to worshipful service in the form of having
conviction in or an understanding of the present form of God. As mentioned previously, the
term is understood epistemically, with the reasoning that the act of truly knowing the present

form of Parabrahman is the supreme form of devotion that one can offer.

Upasana or PPSN is described in more specific terms in GM. 9, where Svaminarayana
clarifies, “One should intensely maintain Bhagavanani mirtinum bala which is to believe: ‘I
have attained the very form of God, who reigns supreme (sarvopari), forever possesses a divine
form (sada divya sakaramurti), and is the avatarin — the cause of all incarnations
(avatara).”">® He then later continues, “For that reason, one should realize the manifest form
of God that one has attained as [being] an eternally divine form and as the avatarin — the cause

»156

of all manifestations (avatdras). According to Svaminarayana, PPSN is the conviction in

God’s form (svaripa): specifically, of God being divine (divya), with form (sakdara), supreme
(sarvopari), the cause of all manifestations (avatarin), and present (pragata).157
Svaminarayana’s understanding of PPSN is not limited to just these aspects. He describes Par-
abrahman as, among other things, one and unparalleled;158 undivided (niramsa);'> the all-
doer;'® the creator, sustainer, and destroyer of the world;'®" the pervader of all (sar-
vasaririn);'®* the doer and the controller of all (sarvdntarydmin);l63 and the all-knower (sarva-

jfia).'** He along with others of the APD give detailed elaborations on these and other

characteristics throughout the Vacanamrta and its expository works. Although a survey of

155 “Bhagavanani mdrtinum bala atiSaya rakhavum je, ‘sarvopari ne sada divya sakaramdarti ane sarva
avataranum avatarr evum je Bhagavananum svarupa che te ja mane prapta thayum che;”
(Svaminarayana, Vachanamrut 369) (GM. 9)

156 “potane saksat malayum je Bhagavananum svariipa tene sada divya sakaramrti ne sarva avataranum
karana avatari evum janavum.” (Svaminarayana, Vachanamrut 369) (GM. 9)

157 GP. 40, P. 6, and GA. 36 are other discourses in which Svaminarayana elaborates on the nature of
upasana (worshipful service interpreted as conviction in the form of God) or BB as described above.

158 (Svaminarayana, Vachanamrut 296) (L. 13), (Svaminarayana, Vachanamrut 632) (GA. 39)

159 (Svaminarayana, Vachanamrut 75) (GP. 41), (Svaminarayana, Vachanamrut 235) (K. 7)

160 (Svaminarayana, Vachanamrut 109) (GP. 59), (Svaminarayana, Vachanamrut 116) (GP. 62)

161 (Svaminarayana, Vachanamrut 65) (GP. 37), (Svaminarayana, Vachanamrut 96) (GP. 51)

162 GP. 64 (Svaminarayana, Vachanamrut 124) (GP. 64)

163 (Svaminarayana, Vachanamrut 75-6) (GP. 41), (Svaminarayana, Vachanamrut 18) (GP. 13)

164 (Svaminarayana, Vachanamrut 460) (GM. 53)
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each characteristic would be justified, for the purposes of this work I will present brief elabo-
rations on just a few; viz. Svaminarayana’s understanding of God as being divine (divya), with

form (sakara), higher than all others (sarvopari), and present (pragata).

Prior to engaging in an elaboration of Svaminarayana’s narrative of God’s form, it will
be useful to diverge briefly on the use of ‘form’ as a substitute for ‘svaripa,” ‘marti,” and
‘sakara.” Although there is some semantic various between the terms, we find that
Svaminarayana uses these terms interchangeably with a general consistency in the substitu-
tions that he makes in his discourse. Although ‘form’ can be simply used as a translation for
all three terms, each instance expresses a particular semantic, which has its basis in an implicit
epistemic or metaphysical premise. As a result, when understanding Svaminarayana’s exposi-
tion of God’s form (self, being, or characteristics), it is important to keep in mind the sense in
which ‘svaraipa,” ‘murti,” and ‘sakara’ is being used. Unburdening the reader from these de-
tails, I will, for the sake of clarity, use “svarfipa’ in an ontological sense to refer to the entity

itself or its being'®®

(the nature or essence of something or someone). For instance, when I say:
“God’s form (svariipa)” I am referring the entity God (his being) along with all his qualities. I
will use ‘sakara’ or ‘marti’ in parenthesis when identifying ‘form’ as expressing having a defi-

nite shape — specifically, in the present discussions, as having a human-like shape.

Conviction in God as Being with Form (Sakara)

Svaminarayana describes God’s base form (miila svariipa), which resides in his abode,
as with form (sakdra). Svaminarayana expresses this understanding in numerous “Va-

canamrtas.” For instance, in P. 7 he states, “God and his devotee, having a divine form (shape),

165 The use of ‘being’ here and throughout this work is to be distinguished from its reference to existence.
Although the use of the term often evokes Martin Heidegger's famous use of ‘being’ as exisfence, this is
not the sense in which | have employed it in the present context. | have used it in the more colloquial
sense to refer to the nature or essence of someone or something.
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in Aksaradhaman (God’s divine abode)...”"**'”” It is worthy to note that in these readings
Svaminarayana’s use of ‘murti’ is often qualified by ‘sada,” meaning always, suggesting that
this form of God does not originate from something else or transmute from something without

form. For Svaminarayana God is fundamentally with form (sakara).

Not only does Svaminarayana mention that Parabrahman has form, but he specifically
states that this form is like the shape of a human. In GP. 45 he describes God as human-like
with hands, feet, and eyes.'*®'* In GM. 13 he is more explicit in stating that God’s form in his
abode (dhaman) is young (kisora), pleasing (saumya), and with two hands (dvibhuja) and two

feet (be carana).'”’
Conviction in God as Being Divine (Divya)

Despite these elaborations, Svaminarayana is careful to state that one is not to misun-
derstand God’s form as being human or human-like in terms of other features. The compari-
son is only to be made of their similar shape, but not regarding their substance, origin, capacity
for dissolution, and other such qualities that are typical of a human body. He clarifies, “God’s
form is such that up until and including Brahma (the intermediary creator of the universe) and

17

others there is nothing that it can be compared to in this universe,”'”" and then later adds,

“Among others, those forms of the deities and humans which originate from prakrti'’> (an

166 “Bhagavana ne Bhagavanana bhakta te divya sakararlpe karine Aksaradhamane vise...”
(Svaminarayana, Vachanamrut 346)

167 Other “Vacanamrtas” in which Svaminarayana offers a similar description include: GP. 71; K. 4, 7; L.
14; P. 2,7; GM. 24, 39, 42; V. 2, 12; GA. 32, 36; and A. 6. (Svaminarayana, Vachanamrut 114, 228, 235,
298, 324, 413, 440, 446, 498, 517, 613, 623, 646)

168 (Svaminarayana, Vachanamrut 84-5) (GP. 45)

169 See also, (Svaminarayana, Vachanamrut 497) (V. 2) and (Svaminarayana, Vachanamrut 627) (GA.
38)

170 (Svaminarayana, Vachanamrut 383-4) (GM. 13)

171 “Bhagavananum jevum riipa che tevum a brahmamdamam brahmadika stamba paryamta koinum riipa
nathT je jenl ene upama daie.” (Svaminarayana, Vachanamrut 334) (P. 4)

172 ‘Prakrti’ refers to maya or materiality, whereas ‘purusa’ refers to a mukta (liberated jivatman or isvarat-
man (self)), who is inspired by God (through Aksarabrahman) to engage in the creation of the world. A
purusa’s union with prakrtiis described by the APD to cause a catalytic-like effect that ultimately results in
the creation of the world (or infinite number of worlds).

Page 117 of 285



instrument of God that plays a role in the creation process) are unlike God’s form.”'”> He ex-
plains the reason for this difference by stating, “In this universe, all of the forms that are born
from purusa'’* and prakrti are all of maya,””” and (but) God is divine and without maya.”'”°
Svaminarayana distinguishes the form of God from other forms by stating that God’s form is
divine and eternal. By stating that God’s form is without maya, he intends to demonstrate that
God’s form is divine and not created from purusa and prakrti. Svaminarayana characterizes
divinity in terms of independence from maya. Since a human form is created from prakrti and

purusa, Svaminarayana distinguishes it from God’s form, which he identifies as being inde-

pendent from mdya and immutable.

How does Svaminarayana’s understanding of the personified base form of God deal

with sacred texts” description of God as being without qualities (nirguna) 277

Gopalananda
Svami, one of Svaminarayana’s renunciant devotees, asks him a similar question in G.P. 45.
He asks from his understanding of Advaita Vedanta, “Many Vedanti (those that accept
Advaita Vedanta) say, ‘God is not with form (shape),” and offer passages from sruti texts as
evidence.'”® On the other hand, many devotees such as Narada, Suka, Sanakadika advance the

179

claim that God is with form (sakara).'”® Which of the two is correct 2”'*°

Svaminarayana begins to answer:

173 “Bhagavanano je akara che tevo akara bija deva-manusyadika je prakrtimamthi akara thaya che te
koino natht.” (Svaminarayana, Vachanamrut 625) (GA. 37)

174 ‘Purusa’ refers to aksarapurusa - a liberated jivatma or iSvaratman that has been joined in creation by
God’s will.

175 Maya is believed by Svaminarayana to be an instrument or power of God and is used as the funda-
mental substance of creation. It is also identified as the cause of ignorance. By nature, it is composed of
the following three qualities: purity (satfvaguna), stolidity (famoguna), and urgency (rajoguna).

176 “a brahmamdamam jetald purusaprakrti thaki utpanna thaya je akara te sarve mayika che ane
Bhagavana che te divya che ne amayika che.” (Svaminarayana, Vachanamrut 334) (P. 4)

177 Such readings include: Katha. 1.3.15, Mu. 1.1.6, and Br. 3.8.8. (Sastri 8, 16, 107)

178 For instance, Pra. 4.10, Sve 3.19, and 6.19 ($Sastri 14, 137, 141) are often presented to argue that God
is without form (nirakara).

179 Sruti readings such as Mu. 3.1.3, Ai. 1.3, Cha. 1.6.6-9, 6.2.3, Br. 1.2.5, 2.3.6, (Sastri 18, 31, 37, 66,
85, 96) and others are typically used to substantiate the claim that Parabrahman is with form (sakara).
180 “ketalaka vedamti ema kahe che je, ‘Bhagavanane akara natht’ ane teva ja pratipadanant $rutione
bhane che. ane ketalaka je Narada, Suka, Sanakadika sarakhd Bhagavdnana bhakta che te to
Bhagavananum sakarapanum pratipadana kare che. te e bemamthi kona saca che?” (Svaminarayana,
Vachanamrut 84) (GP. 45)
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“God is always with form (sakdra) and his form is immensely brilliant; and
that saccidananda brahman (brahman which is endowed with the qualities of
being existent or real (sat), conscious (cit), and happiness (ananda)), which is
pervasive everywhere through its omniscience, is the brilliance of the person-

hood of God.”"®!

He then offers the following hermeneutic for interpreting sacred texts: “In the srutis it is said,
‘God is without hands and feet and is complete in all respects.” Those srutis that advise against
[God’s having] hands and feet, advise against hands and feet as being of maya; but God’s form
is divine and not of maya.”"** Svaminarayana suggests that ‘nirguna’ within these $rutis should
be understood as describing God as being without the qualities of maya, but not God as being
without qualities, shape, or form (sakdra). Svaminarayana utilizes these semantics of ‘saguna’
and ‘nirguna’ to qualify God’s form (svarapa) and reconcile relevant sruti descriptions.'® Do-
ing so allows for both nirguna-ness and saguna-ness to qualify the same form (svaripa) of

God, while avoiding the potential contradiction.
Conviction in God as Being Supreme (Sarvopari)

Svaminarayana and the APD advocates the understanding of God as being supreme

(sarvopari). Svaminarayana explains in GP. 62,

181 “je Bhagavana Purusottama che te to sada sakara ja che ane mahatejomaya mdirti che. ane
amtaryamipane karine sarvatra purna evum je saccidanamda Brahma che te to murtimana eva je
Purusottama Bhagavana tenum teja che.” (Svaminarayana, Vachanamrut 84) (GP. 45)

182 “Srytimam ema kahyum che je, ‘paramesvara to karacaranadike rahita che ne sarvatra pirna che,’ to
e je srutie karacaranadikano nisedha karyo che te to mayika karacaranadikano nisedha karyo che, ane
bhagavanano akara che te to divya che pana mayika nathi.” (Svaminarayana, Vachanamrut 85) (GP. 45)
183 Svaminarayana and the SB also apply similar interpretations of ‘saguna’ and ‘nirguna’ in srutireadings
that are identified as describing Aksarabrahman. See, for example MuSB. 1.1.6 (Bhadresadasa Sadhu,
Isadyastopanisatsvaminarayanabhasyam 238-9).
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“What is that conviction (niscaya) like? One does not understand God to be
like kala,'® does not understand [God] to be like karma,'® does not under-
stand [God] to be like nature (svabhava),*® does not understand [God] to be
like mdyci,187 does not understand [God] to be like puru.sa,lg8 and believes God
to be different from all of them, and [believes him] to be all their controller
(niyamta) and their all-doer, and despite being the all-doer he is unaffected
(nirlepa) - in this way [one] knows God; and one who has conviction in the

present form of God in this way, does not waver in any way.”"®

In this reading, Sviminarayana describes Parabrahman as not only distinct from the above-
mentioned forces (kala, karma, maya, the three qualities, and the twenty-four elements) and

beings (such as purusa) that influence the world(s), but also their controller.

Svaminarayana adds that Parabrahman also reigns supreme over Aksarabrahman. He

states,

184 Kala (time) is understood by Svaminarayana to be a power of God (like maya (see below)) from which
the self is released at liberation.

185 Here, ‘karma’ refers to a cosmic force that leads to inevitable results or the consequence of action.
Some schools of Indian thought claim that karma is the supreme guiding force. Svaminarayana rejects
this thesis when he identifies God as supreme and the controller of karma.

186 Here, ‘svabhava’ refers to nature or tendency. Within certain schools of Indian thought, nature or ten-
dency is understood to be responsible for all phenomena in the material world. Such schools claim all
metaphysical phenomenon can be explained by natural laws alone; i.e., without the need of an all-doing
God. By describing God as being superior to tendency or nature, Svaminarayana rejects this naturalistic
thesis.

187 Maya is believed by Svaminarayana to be an instrument or power of God that is used as the substance
of creation. It is also identified as the cause of ignorance. By nature, it is understood to be composed of
the following three qualities: purity (sattvaguna), stolidity (famoguna), and urgency (rajoguna).

188 ‘Pyrusa’ refers to aksarapurusa - a liberated jivatman (self) or isvaratman (deity) that has joined in the
creation by God’s will.

189 “te niScaya kevo hoya? to je, ‘Bhagavanane kala jeva na jane, karma jeva na jane, svabhava jeva na
jane, maya jeva na jane, purusa jeva na jane, ane sarva thaki Bhagavanane juda jane ane e sarvana
niyamta jane ne sarvana karta jane, ane e sarvane karta thaka pana e nirlepa che ema Bhagavanane
jane;’ ane evi rite je pratyaksa Bhagavanana svarupano niscaya karyo che te koi rite karine dage nahi.”
(Svaminarayana, Vachanamrut 116) (GP. 62)
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“God... is the inspirer of the self (atman) and Aksara (Aksarabrahman), and
is independent; [he] is the controller and is endowed with all aisvarya (su-
premacy, might, or magnificence); and [he is] superior than Aksara, who is

. . 190
superior than those who are superior.”"

Recall that a similar statement was made in GM. 3: “Purusottama Narayana (God) is distinct
from that Brahman (Aksarabrahman) and is also its controller (kdarana), supporter (adhara),

»191

and inspirer (preraka).” ~ In this reading, Svaminarayana elaborates on some of the ways in

which Parabrahman is superior than Aksarabrahman.

Conviction in God as Being Present (Pragata)

One of the most distinguishing features of Svaminarayana’s theology is the way in
which it recognizes God as present and the emphasis it places on understanding him as such.
Svaminarayana asserts that the realization of the present form (svaripa) of God, is to truly

understand his form. He explains:

“One understands just how God’s form (svaripa) resides in Aksaradhaman,
in the very same way God’s human-like form (svariipa) resides on earth; but
does not believe there to be the slightest difference between that form (God’s
form in Aksaradhaman) and this form (God’s form on earth). And whosoever

believes God in this way, (s)he is said to have truly realized God.”***

To Svaminarayana, understanding God’s present form, holds special significance for God re-

alization. By characterizing understanding God’s present form as having truly understood

190 “Pyurusottama Bhagavana... atma ne Aksara e sarvena preraka che ne svatamtra che ne niyamta che
ne sakala aiSvarya-sampanna che, ne para thaki para evum je Aksara te thaki pana para che.”
(Svaminarayana, Vachanamrut 125) (GP. 64)

191 “e Brahma thaki Parabrahma je Purusottama Narayana te nokha che ne e Brahmana pana karana che
ne adhara che ne preraka che.” (Svaminarayana, Vachanamrut 356-7) (GM. 3)

192 “Bhagavananum svaripa Aksaradhamane vise jevum rahyum che tevum ja prthvine vise je
Bhagavananum manusya-svarupa rahyum che tene samaje che, pana te svarupane vise ne a svarupane
vise lesamatra phera samajata nathi. ane avi rite jene Bhagavanane janya tene tattve karine Bhagavanane
janya kahevaya.” (Svaminarayana, Vachanamrut 346-7) (P. 7)
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God’s form, he does not disregard the other aspects of God’s form described earlier (under-
standing God’s form (svariipa) as being, among other things, supreme (sarvopari), divine
(divya), and with form (sakara)). Instead, he emphasizes understanding the present form of
God as having all those characteristics — as being, among other things, supreme (sarvopari),

divine (divya), and the cause of all incarnations (avatarin).

What does understanding Parabrahman as present (pragata) involve? Among other
things, it encompasses understanding 1) God on earth as being ontologically identical to God
in his abode; realizing God on earth as having the same 2) shape, 3) divinity, and 4) aisvarya
(supremacy, might, or magnificence) as God in his abode; and 5) understanding that one has
met and realized God on earth as such. In what follows I will explore each of these aspects

according to Svaminarayana’s exposition in the Vacanamrta.

Svaminarayana states that the present God is ontologically identical to God in his
abode. As we saw in P. 7 above, he states that God’s form (svariipa) in Aksaradhaman is the
very same form (svaripa) that is present on earth. He asserts that there is no difference be-
tween them. He repeats in GP. 71: “Parabrahman Purusottama Bhagavan, he himself, by com-
passion and for the liberation of the selves, manifests on earth.”'*® For Svaminarayana, the
avatarin (the cause of all avataras (incarnations)), comes on earth. Although God himself
comes to earth, Svaminarayana is keen to also mention elsewhere that this does not mean that
he leaves his abode. While eternally residing in his divine abode, God himself manifests on

1
earth.'”*

Svaminarayana advocates that God’s form in his abode (Aksaradhaman) and on earth
are the same also in terms of their shape, divinity, and sovereignty. Regarding the equipollency
of ai$varya (supremacy, might, or magnificence) between both, he explains: “Just as God’s

form is with infinite aisvarya and brilliance, in the very same way one should believe of God’s

193 “Parabrahma Purusottama eva je e Bhagavana te ja pote krpae karine jivana kalyanane arthe prthvine
vise prakata thaya che.” (Svaminarayana, Vachanamrut 142) (GP. 71)
194 (Svaminarayana, Vachanamrut 257) (L. 4), (Svaminarayana, Vachanamrut 446) (GM. 42)
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human-like form. One, [who believes this], is said to have truly realized God.”'*
Svaminarayana advocates that God’s form on earth has the same supremacy, might, magnifi-

cence as his form in Aksaradhaman.
With regards to divinity of both forms, Svaminarayana states,

“One should not perceive any type of imperfections in the cause of all, the
forever divine, and the present before one (pratyaksa) form (murti) of God
(Purusottama Narayana), which is like a form (murti) made of sugar crys-
tals... Furthermore, whatever human traits are seen in that God should be

understood to be like the illusion of a magician.”"

Svaminarayana’s analogy of God’s form as being like a figure made sugar crystals emphasizes
that just as all parts of a sugar crystal figure are sweet (there is no part which is not sweet), each
part of God’s form on earth is to be understood as being divine (there is no part of God that is
not divine). He then elsewhere reasserts, “God’s form in Aksaradhaman, which is gunatita
(above the qualities of maya),'”’ is present before you; there is no difference between the two.
Just as the form [of God] in [his] abode is gunatita (above the qualities of maya), [his] human
form (his form on earth) is also gundtz’ta.”198 Svaminarayana asserts that both God’s form in
his abode and on earth are divine; and as a result, one should not perceive any imperfection in

either form.

195 “Aksaradhamane vise jevum Bhagavananum svariipa anamta ai$varya teje yukta che tevum ne tevum
ja pratyaksa manusyarupa Bhagavanane vise janavum; tene tattve karine Bhagavanane janya kahevaya.”
(Svaminarayana, Vachanamrut 344) (P. 7)

196 “sarvana karana ne sada divya sakara eva je pratyaksa Purusottama Narayana tenl mdrtine vise
sakarana rasani murtini pethe tyaga-bhaga samajavo nahi... ane te Bhagavanamam je dehabhava janaya
che te to natant mayani pethe samajavo.” (Svaminarayana, Vachanamrut 346) (P. 7)

197 Given Svaminarayana’s understanding of ‘nirguna’ as being without or uninfluenced by the qualities of
maya (viz. without (purity) saftvaguna, (urgency) rajoguna, (stolidity) famoguna (Svaminarayana,
Vachanamrut 12) (GP. 12)), ‘gunafita’ (literally as beyond the qualities) refers to the same state — viz. as
being above or not being influenced by these qualities. (Svaminarayana, Vachanamrut 446) (GM. 43)

198 “gunatita evum je Aksaradhama tene vise je marti che te ja marti pratyaksa che, e bemam phera natht.
jema dhamant mdrti gunatita che tema ja manusyamdrti pana gunatita che.” (Svaminarayana,
Vachanamrut 612) (GA. 31)
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Svaminarayana also declaires that both forms, the one on earth and in his abode, are
similar in shape. Regarding the form (miirti) of God in Aksaradhaman'® and on earth (the

present form of God) Svaminarayana states:

“Despite that form (the form (miirti) of God in Aksaradhaman) being dark in
complexion it does not appear so because of the immense brilliance [that sur-
rounds it]. It appears extremely white; and that form has two hands and two
captivating feet. However, it does not have four, eight, or a thousand hands.
That form (miirti) is pleasing [to look at] (saumya), in human-like shape, and
young (kisora). That form is sometimes seen as standing among the brilliance
[that surrounds it]; it is sometimes [seen as] sitting, and sometimes seen as
walking... that form you also see; however, it is not entirely understood by

You »200

For Svaminarayana, God’s form (miirti) on earth is like his form in Aksaradhaman. Although
this tells us more of his understanding of God’s form in his abode, it nonetheless presents a

similarity between the two — they are both understood to have a human-like form (shape).

Another aspect related to the understanding of God as present is to have met this pre-
sent form of God on earth and to understood him as being such. As we saw earlier in GM. 9,
Svaminarayana describes this attainment as a part of BB: “One should intensely maintain Bha-
gavanani miirtinum bala which is to believe: ‘I have attained the very form of God, who reigns
supreme (sarvopari), forever possesses a divine form (sada divya sakaramirti), and is the

»»201

avatarin — the cause of all incarnations (avatara). There are several other “Vacanamrtas”

199 God’s form in Aksaradhaman is identified as his base (mdla) form. Svaminarayana explains, “The
Vedas, Puranas, Mahabharata, smrtis, and other sacred texts have described God’s eternal divine base
(mala) form as residing in one’s Aksaradhaman. What is that God like?” (Svaminarayana, Vachanamrut
333-4) (P. 4)

200 “te marti ghanasyama che topana atisaya teje karine Syama nathi janati, atiSaya $veta janaya che. ane
te marti dvibhuja che ane te mirtine be carana che ane atiSaya manohara che, pana cara bhuja ke asta
bhuja ke sahasra bhuja te e murtine nathi. e marti to ati saumya che ane manusyana jevi akrti che ne
kisora che. te e mirti kyareka to e tejamam ubht dekhaya che ne kyareka bethi janaya che ne kyareka
harati-pharafi dekhaya che... te svaripane to tame pana dekho cho pana tamara samajyamam pariputrna
avatum nathi.” (Svaminarayana, Vachanamrut 383-4) (GM. 13)

201 (Svaminarayana, Vachanamrut 369) (GM. 9)
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in which he describes either conviction in God’s form or the understanding of God as present

as inclusive of the understanding that one has met God on earth.**

Accompanied and quite related with this understanding is the feeling of fulfillment,
described in other terms as the conviction that one will attain liberation. In Svaminarayana’s
description of BB in GM. 9, he presents a comparison between Arjuna and Yudhisthira to
demonstrate the difference between one (Arjuna) who has such conviction and the accompa-
nied feeling of spiritual fulfillment and one (Yudhisthira) who bears doubts in one’s own lib-
eration. A similar description is seen in GP. 63 where Svaminarayana describes one who has
ripened (perfect) conviction (paripakva niscaya) as feeling: ‘I have attained all there is to at-
tain... I have nothing more to achieve — I have attained (all the abodes of God).””
Svaminarayana in GP. 72 similarly explicates: “A person with conviction (niscaya) along with
the knowledge of God’s majesty (mahatmya) believes, ‘My liberation has been guaranteed
from the very day I saw God (had God’s darsana). In fact, the liberation of those, who devoutly
see me (do my darsana) or accept my advice, is also assured. How, then, can there be any doubt
regarding my own liberation2”*** In these readings Svaiminarayana incorporates the attain-
ment of God on earth, the knowledge of such an attainment, and the fulfillment and one’s
surety in attaining liberation that is consequent of such an understanding within his under-

standing of PPSN.

In the reading from GM. 13 above, Svaminarayana also identifies the form of God in
Aksaradhaman as that form “you also see.” The careful reader will recall that Sviminarayana
made a similar reference above in the passage from GA. 31 where he stated: “God’s form in

Aksaradhaman, which is gundatita (above the qualities of maya), is present before you.”**

202 See, for example: GP. 27, 59, 78; S. 1, 9; K. 7; and A. 5 (Svaminarayana, Vachanamrut 45-6, 109,
168-9, 173, 193, 233, 645).

203 (Svaminarayana, Vachanamrut 119) (GP. 63)

204 “iene mahatmye sahita niScaya hoya tene to ema samajaya je, ‘je divase Bhagavananum darsana
thayum te divasathi ja kalyana to thar rahyum che ane je jiva bhave karine marum darsana kare tatha
marum vacana mane tenum pana kalyana thai jaya to mare kalyanano $yo samsaya che?”
(Svaminarayana, Vachanamrut 148-9) (GP. 72)

205 (Svaminarayana, Vachanamrut 612) (GA. 31)
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Svaminarayana similarly specifies which form on earth he is discussing when he states else-
where, “That form in the center of the brilliance [in Aksaradhaman] is this Maharaja before

YOu »206

He also states, “Such supreme (sarvopari) God, out of compassion [and] for the liber-
ation of selves (jivatmans), having manifest on this earth, is visible to the eyes of all, is your
chosen deity (istadeva), and accepts your service.”””” These references to the ‘seen form,” the
‘form before you,” ‘this Maharaja before you,” and ‘your chosen deity (istadeva)’ are read as
references that Svaminarayana makes to himself. Within the APD, God’s present form — the
form (svariipa) whose realization is understood to result in experiencing fulfillment and the
surety of attaining liberation - is identified by Svaminarayana as Svaminarayana himself. These

readings suggest that for Svaminarayana and his followers, the present God, is Svaminarayana

himself. He is recognized as ontologically identical to God in Aksaradhaman.

Guru as the Present Form of God

If PPSN is characterized by 1) the understanding that God is present, 2) having met
and realized God’s form on earth as such, and 3) the fulfilment that follows, how is it possible
to attain PPSN once God has left earth? Svaminarayana responds to a similar question in V.
10 by stating, “When God is not present before one (pratyaksa) on earth, one is to seek refuge

(a@sraya) in a sadhu who has met God; [if one does that], then the self (jiva) is able to attain

»208

liberation.”™™ Expositions on the Vacanamrta demonstrate by analyzing numerous other

readings from the Vacanamrta and biographical accounts” that by ‘sadhu’ Svaminarayana

210,211

refers to the form of Aksarabrahman that is present on earth. In GP. 71 Svaminarayana

206 “je tejane vise marti che te ja a pratyaksa maharaja che.” (Svaminarayana, Vachanamrut 387) (GM.
13)

207 “eva sarvopari je Purusottama Bhagavana te ja dayae karine jivona kalyanane arthe a prthvine vise
prakata thaya thaka sarva jananad nayanagocara varte che ne tamara istadeva che ne tamari sevane
amgikara kare che.” (Svaminarayana, Vachanamrut 627) (GA. 38)

208 “Bhagavana jyare prthvine vise pratyaksa na hoya tyare te Bhagavanane malela je sadhu teno asraya
karavo, to te thaki pana jivanum kalyana thaya che.” (Svaminarayana, Vachanamrut 514) (V. 10)

209 For a detailed account of this analysis see: (Brahmadarsanadasa Sadhu, Vachnamrut Rahasya 431-
83)

210 Recall from a previous discussion that of the four forms of Aksarabrahman, one resides on earth as
the means to experiencing God’s unmitigated (sdksaf) presence and his superior happiness. (p. 104)

211 For a detailed exegetical analysis of why ‘sadhu’ refers to Aksarabrahman see: (Brahmadarsanadasa
Sadhu, Vachnamrut Rahasya 463-7)
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states that Aksarabrahman accompanies God on earth: “When God takes form [on earth] for
the release of individuals (jivatma), his divine abode (Aksarabrahman)... and all his aisvarya

*!? Having arrived with God, the form of Aksarabrahman on

is always accompanied by him.”
earth is understood to continue to remain present on earth through the lineage of Brah-
masvariipa gurus.””® God in turn remains present on earth through these Aksarabrahman gu-

rus. The commentary of TaiSB 2.1.1. explains:

“Since [Aksarabrahman] is eternally without the miasma of (eternally unin-
fluenced by) maya, [Parabrahman] upon the completion of his divine sport
(lilakarya), bestows [to others] the continued experience of Paramatman’s
(his) presence for endless years and resides bestowing divine bliss to all just as
Paramatman (he did) only [through] him - the Aksarabrahman guru. In this
way, for the updsaka (one who offers worshipful service (upasana)), who truly
knows the Brahmasvariipa [Aksarabrahman] and harbors, among other
things, the sentiments of the present Paramatman [in him] (Aksarabrahman)
(i.e. believes this Aksarabrahman as the present form of Paramatman), there

is no difficulty in attaining Paramatman.””"*

Upon Parabrahman’s departure from earth, God’s continued presence is understood to be
through Aksarabrahman. Recall from a previous discussion,””” one of the four forms of
Aksarabrahman is on earth as (a) the cause of experiencing the unmitigated Paramatman’s
(God’s) presence and (b) the bestower of Paramatman’s superior happiness. By understanding
the present Aksarabrahman as the present form of God, the APD maintains that through

Aksarabrahman one attains God’s present form and his ultimate divine bliss.

212 “Bhagavana jivana kalyanane arthe jyare marti dharana kare che tyare potanum je Aksaradhama...
ane potanam je sarve aisvarya te sahita ja padhare che.” (Svaminarayana, Vachanamrut 144) (GP. 71)
213 See footnote 118 on p. 104.

214 “gpadito mayagandhasinyatvat tadeva  gururlpamaksaram brahma  Parabrahmano
lakaryasamaptyanantaramantavarsaparyantam tatparamatmapratyaksatamanubhavayat
Paramatmavadeva sarvebhyo divyassnandam prayacchad virajata ityadil evam
pratyaksaparamatmabhavadibhiryathavad brahmasvaripam vijanata upasakasya na kospi klesah
Paramatmasvaptaul” (Bhadresadasa Sadhu, Isadyastopanisatsvaminardyanabhasyam 362)

215 See p. 105.
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The above reading also specifies that this form of Aksarabrahman, through whom God
is present on earth, is the guru (gururipa). MuSB’s reading of 1.2.12 similarly states: “For the

216,217

knowledge of it (brahmavidya), (s)he should, with oblation in hand, approach only the
guru who 1) is knowledgeable of [the true meanings of] the srutis, 2) is Brahman, and 3) is
established [in God].”*'® In this reading, the guru is identified as Aksarabrahman. For the re-
alization of brahmavidya as such, the SB advocates that one must approach only (eva) a guru
who is the form of Aksarabrahman. The commentary explains: “‘guru’ means in terms of form
(svariipa) [he, who is] absolutely not different (not at all different) from the entity named
Aksarabrahman, who eternally, without break, in all ways and in all parts, is effortlessly the
bearer of the present before one Sahajananda Parabrahman.”*"” As seen earlier,”” the APD
identifies Gunatitinanda Svami, Bhagataji Maharaja, Sastriji Maharaja, Yogiji Maharaja,
Pramukha Svami Mahar3ja, and presently, Mahant Svami Maharaja as of the lineage of

Aksarabrahman gurus and through whom Bhagavan Svaminarayana continues(ed) to remain

present on earth.

Also noteworthy is the commentary’s description of ‘eva’ in MuSB. 1.2.12. It states,
‘eva’ is used in two ways in the aphorism. The first use of ‘eva’ is to depict exclusion. It ex-
plains, “[‘Eva’ is used] to exclude the reference to uniting with another for [attaining] brah-
mavidya - [itis used to express that] only [the Aksarabrahman] guru is worthy of taking refuge
of; no one else.”**' Given this rendering, the commentary asserts that one should approach
only the Aksarabrahman guru to obtain brahmavidya. The second reading of ‘eva’ depicts a

rule (niyamavidhi) — it indicates necessity. This second semantic rendering expresses that it is

216 The commentary identifies ‘it' — the knowledge that is attained - as “brahmavidya, which has as its
subject the Brahman and Parabrahman who are before one.” (“saksadbrahmaparabrahmavisayinim
brahmavidyam|”) (Bhadresadasa Sadhu, Isddyastopanisatsvaminardyanabhasyam 254)

217 Recall the discussion on brahmavidya (brahmajfiana) offered in GM. 3 (p. 93) and the SB’s exposition
on Mu. 1.2.13 (p. Error! Bookmark not defined.).

218 “tadvijfianartham sa gurumevabhigacchetsamitpanih $rotriyam Brahma nistham|” (Bhadresadasa
Sadhu, Isadyastopanisatsvaminarayanabhasyam 253-6) (Mu. 1.2.12.)

219 “gurum svarOpatosksarabrahmakhyatattvastyantasbhinnam nityamakhanditataya samyak sarvange

saksat sahajam  sahajanandaparabrahmadharakam|”  (Bhadresadasa  Sadhu, Isadyasto-
panisatsvaminarayanabhasyam 254)
220 See p. 61

221 “anyayogavyavacchedarthatvasvikare brahmavidyartham gururevasrayaniyo nasnyah kopitil”
(Bhadre$adasa Sadhu, /sadyastopanisatsvaminarayanabhasyam 255)
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necessary to attain the Aksarabrahman guru to attain brahmavidya. For the APD, Parabrah-
man is present in the Aksarabrahman guru, and one can only attain brahmavidya (the

knowledge of Aksarabrahman and Parabrahman) by associating the Aksarabrahman guru.

As we saw earlier, Svaminarayana's discussion of ‘uttama nirvikalpa ni§caya’ in L. 12°*
mentioned two points: understanding the self as Brahman and understanding the present form
of God. Section three explained what Svaminarayana meant by the first of these, viz. under-
standing the self as Brahman. Thereafter, the beginning of the current section described what
Svaminarayana meant by PPSN: conviction in or understanding the present form of God as,
among other things, divine (divya), with form (sakdra), higher than all others (sarvopari), and

present (pragata). I will now discuss the relationship between these two points.

Relationship Between Becoming one with Brahman and Understanding God's Form

(Svariapa)

Svaminarayana’s description of ‘uttama nirvikalpa ni$caya’ in L. 12 presents PPSN
along with its necessary means (sadhana). Svaminarayana explains in L. 7: “Only one who is
brahmaripa (attained qualitative oneness with Aksarabrahman) is worthy of God’s devo-
tion.”**? Expositions on the Vacanamrta state that Svaminarayana emphasizes that only when
one, like Aksarabrahman, is free from the influence of maya, is (s)he capable of understanding
God’s true form (svarﬂpa).224 Svaminarayana thereafter in the same “Vacanamrta” refers to
GI. 18.54: “The pleased self who has attained oneness with Brahman neither grieves nor desires
any worldly-things and sees all beings with equanimity; (s)he attains my ultimate devotion.”**

The GSB’s commentary on this verse explains, “By this [verse], it is not possible for spiritual

aspirants [to attain] God’s superior devotion (parabhakti), without identifying the self with

222 See p. 89

223 “je brahmaripa thayo tene ja Purusottamani bhaktino adhikara che.” (Svaminarayana, Vachanamrut
272) (L. 7)

224 (Brahmadarsanadasa Sadhu, Vachnamrut Rahasya 203)

225 “prahmabhitah prasannatma na $ocati na kanksatil samah sarvesu bhitesu madbhaktim labhate
paramll” (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 360-1) (GI. 18.54)
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Brahman - this is doctrinal.”**

This superior devotion is understood to be none other than to
truly realize the form (svariipa) of God. TaiSB’s exposition of aphorism 2.1.1: “One who knows
Brahman (Aksarabrahman) attains Parabrahman”*”” similarly emphasizes: “Only one who is
brahmariipa is entitled to the attainment of Paramatman - this is the law; without having re-
alized Brahman, it is not possible to truly experience Paramatman.”****** For the APD, becom-

ing brahmaripa is necessary for truly understanding, knowing, and attaining the form

(svaripa) of God (PPSN).

Why is attaining oneness with Brahman necessary for such an understanding ? Attain-
ing oneness with Aksarabrahman (becoming brahmariipa) is, among other things, character-
ized by being freed from mayad. Only upon becoming liberated from maya is one able to offer

%1n

unobstructed (nirvigna) devotion (understand and have conviction in the form of God).
context of Arjuna’s predicament, the GSB further explains in its commentary of GI. 18.54:
“Compassion for one’s relatives, cowardice, sorrow, doubt of what is right and wrong, turning
away from one’s duty, fear of [committing] wrongdoing (papa), fear of residing in naraka (the
infernal regions), and other forms of ailment-like ignorance, which is the bondage of the union

of the three bodies™" — [are] all effortlessly removable by this one, medicine-like oneness with

Brahman. Therefore, you (Arjuna) also, by becoming embellished with (by attaining) oneness

226 “anena Paramatmaparabhaktih svatmabrahmaripatvasampattim vina mumuksubhirnaivasspaditum
$akya iti siddhantitam|” (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 361)

227 “prahmavidapnoti param|” (Bhadre$adasa Sadhu, Isadyastopanisatsvaminarayanabhasyam 361) (Tai.
2.1.1.)

228 “yo brahmarlpah sa eva Paramatmassptau syadadhikaritiha niyamyate, brahmasaksatkarasbhave
yathavatparamatmasnubhavassambhaval” (Bhadresadasa Sadhu, Isadyasto-
panisatsvaminarayanabhasyam 361)

229 The commentary thereafter points to the following aphorisms and verses that similarly express the
relationship between identifying the self with Brahman and understanding the form of God: Mu. 2.2.7,
Katha. 2.12, GI. 521 and as we saw earlier, Gi. 18.54. (Bhadre$adasa Sadhu, /sadyasto-
panisatsvaminarayanabhasyam 362)

230 For an extensive elaboration of why liberation from maya is necessary for offering unobstructed (nir-
vigna) devotion according to Svaminarayana’s expositions in the Vacanamrta, see (Brahmadarsanadasa
Sadhu, Vachnamrut Rahasya 18-34)

231 ‘Union of the three bodies’ refers to identifying the self as the following three material bodies: the 1)
gross (sthdla), subtle (suksma), and causal (karana) bodies (sariras). This identification is understood to
prevent one from realizing the self and Parabrahman and attaining liberation.
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with Brahman, attain my unobstructed (nirvigna) devotion (bhakti) — this is [Krsna’s] ad-

. »232
vice.

Attaining brahmabhava (qualitative oneness with Brahman) frees one from bondage
and ignorance, allowing one to truly understand God’s present form. Above in L. 12’s use of
‘uttama nirvikalpa nicaya,” ‘uttama’ meaning supreme is indicative of this state: the supreme

state in which one can offer worshipful service (upasana) to God.

Given the relationship between qualitatively identifying the self with Brahman and
having conviction in or understanding the present form of God, the GSB presents a compre-
hensive title suitable for not only L. 12’s “uttama nirvikalpa nicaya,” but also PPSN. It identi-
fies the principle as: Updsana — the certain knowledge of Parabrahman’s form (svariipa) upon
the self attaining qualitative identification with Aksarabrahman
(Aksarabrahmagunasadharmyasampattipiirvakaparabrahmasvariapanisthatmako-
pasanam).”” Although PPSN and its more precise variant:
Aksarabrahmagunasadharmyasampattipirvakaparabrahmasvaripanisthatmakopasanam,
identifies the principle under consideration, for concerns of brevity and familiarity within the
APD, I will use its abridged version: svaripanistha (SN) throughout the remainder of this

work.

Svartpanistha as Brahmajiiana

At this point it is also noteworthy to mention that SN is an expression of brahmajfiana
(the knowledge of brahman). As we have already seen in Svaminarayana’s exposition of brah-
majfiana in GM. 3, he describes it as: “Along with identifying oneself (jivatman) with this
Brahman, one should offer worshipful service (upasana) to Parabrahman (God) as a servant
serves his master (with svami-sevaka-bhava).”*** The similarity between this exposition and

1) Svaminarayana’s description of ‘uttama nirvikalpa ni$caya’ in L. 12 and 2) the discussions

232 “Sariratrayasamsarganibandhano bandhukarunyaklaibyasokadharmasdharmasankakartavyaparan-
mukhatapapanarakavasabhitityadirupaste mohavyadhih sakalospyekenasnena brahmabhavausadhena
sukhamutsarayitum s$akyah! atastvamapi brahmabhavasamrddho bhitva nirvighnam madbhajanam
labhasvetyupadesah!” (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 361)

233 (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 45)

234 (Svaminarayana, Vachanamrut 357) (GM. 3). For a transliteration see footnote: 78 of this chapter.
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of the content of SN provided in sections 3 and 4 is noticeable. A similarity is also seen in
MuSB’s rendering of verse 1.2.13 as: “That by which Aksara (Aksarabrahman) and Purusa
(Parabrahman) is truly known, that is brahmavidya (the knowledge of brahman).”*** Recall
the commentary’s interpretation of ‘brahman’ in ‘brahmavidya’ as referring to both
Aksarabrahman and Parabrahman (God).** Truly knowing Aksarabrahman not only involves
understanding the nature and form of Aksarabrahman (viz. that it is, among other things, on-
tologically distinct from Parabrahman, eternally above maya, of four different forms, by Para-
brahman’s wish the cause and upholder of the world), but also qualitatively identifying the self
with this Brahman. As such, brahmavidya or alternatively, brahmajiiana is identified as the
understanding/conviction in the nature and being of Brahman, qualitatively identification of
the self with this Brahman, and wupdsana (i.e. understanding of the true nature and form

(svariipa)) of Parabrahman.
Having specified Svaminarayana and the APD’s understanding of SN, the proceeding

chapter will focus on investigating Svaminarayana’s and the GSB’s reading of ‘dharma’ as it

appears in the Gita.

235 “yenaksaram purusam veda styam provaca tam tattvato brahmavidyam|” (Bhadre$sadasa Sadhu,
Isadyastopanisatsvaminarayanabhasyam 256)
236 Recall discussion from p. 92.
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Chapter 4 — ‘Dharma’ of Gita 2.40

The Gita begins at the onset of the Kuruksetra war. With the Pandavas aligned on one
side and the Kauravas on the other, the first battle of a long-awaited war is about to ensue.
Tensions between both factions have been culminating for years, arguably since the five
Pandavas and the Kauravas were children. Having agreed to settle their disputes once and for
all, both camps are ready for battle. It is here that the text of the Gita begins. The first chapter
of the Gita commences with a display of prowess, with the leaders of each army blowing their
conches to express their readiness. The chapter however quickly takes a turn. Beginning with
splendor it ends with despondency. Arjuna is not yet ready. He offers several reasons for with-
»l

holding from war and sits at the back of his chariot dejected and decided: “I will not fight.

His redeeming virtue is his refuge under Krsna. He implores,

“I, whose nature has been overcome by cowardice, whose mind is confused
about duty, ask you to tell me that which is decidedly beneficial. I am your

disciple. Instruct me, who has taken refuge in you.”

It is here that the Gita truly begins. Krsna’s response to Arjuna’s concerns is the rest of the
Gita. Krsna continues the second chapter by revealing the fleetingness of the material world,’
the permanence of the self (atman)," Arjuna’s duty as a Kshatriya to partake in war,’ the other-
worldly benefit of engaging in this war,” and the wrongdoing, dishonor, and discredit resulting
from abstaining from it - all to convince Arjuna to engage in the Kuruksetra war. He then

states,

“Arjuna, this knowledge has been presented to you on [the subject of] renun-

ciation (samkhya); now hear it (this knowledge) [as presented] on [the subject

1 See GI. 2.9 (Vyasa, Srimadbhagavadgita 43)

2 “karpanyadosopahatasvabhavah prcchami tvam dharmasammuidhacetahl yacchreyah syanniscitam
brihi tanme $isyastesham $adhi mam tvam prapannamil” (Vyasa, Srimadbhagavadgita 41) (GI. 2.7)

3 See GI. 2.14, 2.16 (Vyasa, Srimadbhagavadgita 44-5)

4 See GI. 2.11-3, 2.17-25, 2.29-30 (Vyasa, Srimadbhagavadgita 43-4, 45-8, 49)

5 See GI. 2.31-2 (Vyasa, Srimadbhagavadgita 50)

6 See GI. 2.32 (Vyasa, Srimadbhagavadgita 50)

7 See GI. 2.33, 2.37-8 (Vyasa, Srimadbhagavadgita 50, 51-2)
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of] yoga. The knowledge endowed with which you will be rid of the bondage

of action (karma).”®

“In this, the commenced is not destroyed (efforts are not fruitless) and the
shortcoming of having a contrary result does not exist (there are no contrary

results). Even a slight amount of this dharma saves one from great fear.”

The GSB makes several significant moves in its reading of these two verses. Among them, its
rendering of ‘dharma’ in GI. 2.40 is foundational to understanding the GSB’s reading of the
rest of the Gita. The commentary explains, “‘dharmasya’ [meaning] of dharma that is charac-

>»10

terized as PPSN, which is expressed by ‘yoga.”” "~ There are two major moves made here that
we will discuss in detail. The first is the commentary’s understanding of ‘dharma’ of Gi. 2.40
as PPSN or what I professed to label as SN. The source or rather inspiration for this interpre-

tation is Svaminardyana’s discourse in GM. 9. As we have seen to some extent now,

Svaminarayana discusses understanding ‘dharma’ of GI. 2.40 as BB. He states,

“One who is intelligent should maintain strength/conviction in God’s form
(BB). Even if one has a small amount of this type of strength, it will save one
from great fear. Even Srikrsna Bhagavana has said, ‘Even a slight amount of
this dharma saves one from great fear.” The meaning of this verse is that, ‘If
one has even a small amount of strength/conviction in God’s form (BB), then

. . 11
it will save one from great fear.””

Svaminarayana defines ‘dharma’ as BB or as we have seen in the previous section as SN - Wor-

shipful service (updasana) as certain knowledge of Parabrahman’s form upon the self attaining

8 “esa tesbhihita sankhye buddhiryoge tvimam $rnul buddhya yukto yaya partha karmabandham
prahasyasil” (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 38-9) (Gi. 2.39)

9 “nehabhikramanasossti pratyavayo na vidyatel svalpamapyasya dharmasya trayate mahato bhayati”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 42-3) (GI. 2.40)

10 “‘dharmasya yogasabdavacyapratyaksaparamatmasvaripanisthatmakasya dharmasya...”
(Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 43)

11 “puddhimanane to Bhagavatsvaripanum bala atiSaya rakhyum joie. e bala jo leSamatra pana hoya to
mota bhayathi raksa kare. te pana Srikrsna Bhagavane kahyum che je, ‘svalpamapyasya dharmasya
trayate mahato bhayatl’ e slakano e artha che je, ‘Bhagavatsvarapana balano leSamatra hoya te pana
mota bhaya thaki raksane kare che.” (Svaminarayana, Vachanamrut 370-1) (GM. 9)
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qualitative identification with Aksarabrahman. Reflecting this identification, the GSB also in-
terprets ‘dharma’ of GI. 2.40 as SN. An analysis of the GSB’s reading of the Gita lends the
observation that this interpretation along with its related readings are not only distinct, but

also have far reaching effects on the APD’s understanding of the Gita.

A Unique Understanding of ‘Dharma’ of Gi. 2.40

Svaminarayana’s cognitive understanding of ‘dharma’ as it appears in GI. 2.40 is
unique both in terms of the prevalent semantics of the term and in context to other interpre-
tations of the text. Dharma as SN stands apart from the typical semantics of ‘dharma’ discussed
in the second chapter of this work. Svaminarayana’s understanding of ‘dharma’ does not
neatly fit into any of the categories that we have discussed: it is neither a sacrificial rite (or its
performance), a legality (‘Laws,” and ‘the Law’ and ‘the Good Law’), a sociological element
such as a custom or a tradition, a pure ethical quality, an attribute, nor a signifier of the types
of entities discussed. The term’s epistemic feature distinguishes it from the semantics typically

ascribed to the term.

Svaminarayana’s reading of the term as it appears in Gi. 2.40 is also unique when com-
pared to other commentators’ rendering of the text. Although this work is not intentioned to
provide a thorough comparative analysis of Svaminarayana and the SB’s reading of the Gita
with that of the other commentators of the text, a brief mention of the novelty of
Svaminarayana’s rendering of ‘dharma’ in Gi. 2.40 is justified. Among the classical commen-
tators, Sankaracarya states in his work, “Even a slight amount of this dharma (svalpamapyasya

dharmasya) is the practice of yogadharma.”"

He equates dharma with the practice of
yogadharma. Anandagiri in his explanation on Sankara’s commentary further elaborates by
defining the ‘yogadharma anusthitam’ above as karmanusthanam or righteous action.” In

both cases, ‘dharma’ is defined in relation to action or karmayoga.

12 “yogadharmasya anusthitam” (Sankaracaryah 56-7)
13 (Sadhale 171-2)
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Similarly, Ramanujacarya’s commentary on the verse begins with, “This undertaking
of karmayoga does not diminish”* His identification of dharma with karmayoga or
niskamakarma, action without desire for reward, is like Sankaracarya’s interpretation above

in that it is also defined in relation to karma — action.

Madhvacarya' and Jayatirtha'® both remain silent with regards to their commentaries
here, whereas, Vallabhacarya'” and Purusottama,'® although unlike the others, do introduce
God in their interpretations; but nonetheless define dharma with action." Purusottama posi-
tions the immutability and the inability to have contrary results of dharma (action) when it is
dedicated to God or performed because of God’s command. His understanding of dharma as
an action rather than an epistemic state, distinguishes his rendering from Svaminarayana’s

and the SB’s.

Svaminarayana’s interpretation emphasizes a cognitive understanding of the nature
of a God, who is to be known not only as divine (divya), the all-doer (karta), and supreme
(sarvopari), but also, among other things, an ontologically distinct entity from Brahman

(Aksarabrahman) and the self (atman),” with form (sakara)*' and present (lt7raga;fa).22 Asa

14 “iha karmayoge nabhikramanasosstil” (Ramanujacaryah 53-4)

15 Madhvacarya (1238 — 1317 CE) was a proponent of the Dvaita school of Vedanta who “composed
commentaries on several Upanisads, the Bhagavad Gita, the Brahmasditras and the Bhagavata Purana.”
(Bartley 184) (see also, (Saha 268-9))

16 Jayatirtha (1365-88 AD) was also a proponent of Dvaita Vedanta. He later authored expositions on
Madhva’s works. He composed an extensive commentary called the Prameyadipika — a commentary on
Madhva’s Gitabhasya, and the Nyayadipika — a commentary on Madhva’s Gitatataparyanirnaya. (Bartley
184) (Saha 269-70) (Sadhale ii)

17 Vallabhacarya (1473 — 1531 CE) was a proponent of the Suddhadvaita school of Vedanta. Although
Vallabha has not authored a commentary on the Bhagavadgita, he has offered his thoughts on the Gitgin
the Tattvadipanibandha, which is also known as the Tattvarthadipa. (Saha 271-2) (Sadhale iii)

18 Pyrusottama (1668-1764) was also a proponent of Suddhadvaita Vedanta. He later authored exposi-
tions on Vallabha’s works and composed a commentary on the Gita under the title Amrtatararigini. (Saha
272) (Sadhale iv)

19 (Sadhale 173)

20 (GP. 7, GM. 3, GA. 10) (Svaminarayana, Vachanamrut 8, 356-7, 563) (Brahmadar$anadasa Sadhu,
Vachnamrut Rahasya 2-7, 55-62)

21 (GP. 37, 41, 45, 64, 66, 71, K. 4, 7, L. 14, 15, 16, 18, P. 1, 7, GM. 9, 10, 13, 39, GA. 7, 31, 35)
(Svaminarayana, Vachanamrut 65, 73, 84-5, 124-5, 131-2, 144, 228, 234-5, 298-9, 302, 306, 313, 319,
346, 369-71, 373, 383-5, 440, 557-8, 610-2, 622)

22(GP. 27,L.7,GM. 21, 32,59, V. 10, GA. 2, 7, 36, J. 1) (Svaminarayana, Vachanamrut 45-6, 275, 405,
427,470, 514, 546, 558, 623, 654)
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result, his understanding of ‘dharma’ is distinct in terms of not only its reference to an epis-
temic state, but also its content: its understanding of the nature and form (svaripa) of Para-
brahman, Aksarabrahman, the self, and the relationships between them. This is not to say that
others do not offer cognitive understandings of each of these elements in their respective phi-
losophies and theologies; they do to a great extent, but their interpretations of ‘dharma’ in the
present discussion do not suggest the understanding of God’s form (svariipa) that
Svaminarayana offers or requisite a dependence on the cognitive state of the self as being iden-
tified with Brahman. In this instance, for Svaminarayana, dharma is neither understood to be
svadharma (the dharma of social status (varna) or stage in life (asrama)) nor only karmayoga,
in so much that it necessitates action. As a result, his description of the term is unique in terms
of not only its epistemic conceptualization, but also its content. As we will see throughout the
rest of this work, this semantic difference will result in a significant re-rendering of the rest of

the Gita.

Investigation Through Argument Analysis

An investigation of the effects of Svaminarayana’s and the GSB’s reading of ‘dharma’
as SN can be primarily conducted in one of two ways. One can simply assume the interpreta-
tion and then investigate its implications and presumably infer the intentions of the inter-
preter, or one can analyze the interpretation as a conclusion in a developed argument and
thereafter, contextualize the semantic ascription and investigate its effects. The latter ap-
proach, has the greater advantage of making available not only the discussions of the former,
but also a discussion on the interpretive moves, the hermeneutical and exegetical principles on
which those moves are based, and the latent contextual identifications and inferences that
premise the rationalizations for the interpretation. With this added advantage in mind, I will
present the GSB’s interpretation of ‘dharma’ as SN using the latter method. While presenting
some of the rationalizations that the GSB offers for the interpretation, I will offer an analysis
of its readings of various verses, the relationships between these verses, and relevant philo-

sophical, theological, linguistic and hermeneutical insights that are offered.
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I would like to emphasize that the discussion of the GSB’s arguments or rationaliza-
tions for its interpretive moves is not intentioned to advance the GSB’s reading of the text or
the theological and philosophical principles of the APD. These arguments and justifications
are presented rather to investigate the interpretive moves that the GSB makes and what such
moves reveal about 1) the GSB’s understanding of SN, 2) the way in which SN is understood
to be expressed, 3) hermeneutical, exegetical, and linguistic insights characteristic of the GSB,
4) the GSB’s renderings of relevant readings from the text, and 5) contextual correlations be-

tween verses or expositions identified by the GSB.

Understanding ‘Dharma’ as Svariipanistha

Why does the GSB and presumably Svaminarayana identify ‘dharma’ of Gi. 2.40 as
SN? The GSB introduces its justification for the interpretation in the form of an inquiry. It
begins by first raising the question: “How does ‘dharma’ express pratyaksaparamat-
masvaripanistha (conviction in the present form of God), which is identified with ‘yoga’2”* It
answers, “From a close investigation or analysis (anusandhana) of the references (prastava)
from those (relevant) sections (tat tat) of the [Bhagavadgita] (Gitastha).” ** From the begin-
ning, the commentary makes explicit not only the synonymy that it intends to demonstrate
(viz. between ‘dharma,’ ‘yoga,” and ‘SN’), but also a general methodology for justifying its in-
terpretation. The commentary prepares the reader for a presentation of verses from the sacred
text to demonstrate a contextual based justification for its offered interpretation. As we will see
throughout the rest of this chapter, these contextual justifications are based on, among other
things, inferences based on the content of discussions, substitution of terms, and instances of
causal or consequential identities. Predominantly through these three methods, the commen-
tary will present its contextualized understanding of verses from the Gita to justify its inter-

pretive moves.

23 “nanu kathamidam yogasabdavat pratyaksaparamatmasvaripanisthatvam nirnitam dharmasabdasyeti
cedl” (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 43)

24 “Gitasthatattatprakaranaprastavanusandhanenaivetii” (Bhadre$adasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 43)
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The GSB provides four major justifications for interpreting ‘dharma’ as SN. The first,
which I will discuss in greater detail later, involves its understanding of the relationship be-
tween dharma and yoga and the identification of yoga with SN. Recall from above, the com-
mentary interprets ‘dharmasya’ of Gi. 2.40 as “of dharma that is characterized as PPSN, which
is expressed by ‘yoga.”””* The commentary identifies ‘yoga’ as PPSN (SN). Because it consid-
ers dharma as synonymous to yoga and identifies yoga as SN, the GSB also identifies dharma

with SN. But more on that later.

The commentary’s second, third, and fourth justifications are based on its under-
standing of Krsna’s message in the ninth, twelfth, and eighteenth chapters, respectively. In
what follows, I will discuss the GSB’s readings of these chapters to investigate how it interprets

dharma as SN.

Svartpanistha Expressed in Chapter 9

The commentary presents a justification for its reading of ‘dharma’ in Gi. 2.40 as SN

by analyzing its usage in the Gita’s ninth chapter. It states:

“Also in the ninth chapter having committed himself in verse 9.1, he (Krsna)
once again speaks of it (SN) in terms of the quality of sovereign knowledge
(rajavidyatva), the quality of sovereign secret (rajaguhyatva), and ‘dharma.’
Then again, he (Krsna) refers to it in 9.3 in terms of the offence caused by
having a lack of conviction in that dharma, which is characterized as sover-
eign knowledge (rdjavidya). In this way, having praised dharma, which is
most mysterious (guhyatama dharma), he (Krsna) reveals [the content of]
that sovereign knowledge (rdjavidya) in GI. 9.4, 9.10, and 9.11, among others.

In this way from the beginning of this chapter, it is evident that Krsna offers

25 “yogasabdavacyapratyaksaparamatmasvaripanisthatmakasya dharmasya...” (Bhadresadasa Sadhu,
Srimadbhagavadgita Svaminarayanabhasyam 43)
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‘dharma’ as conviction in the form of God (Paramatmasvaripaniscaya or

SN). »26

Although the commentary is terse in expressing its rationalization, it presents the following
argument: the GSB states that Krsna, having established in GI. 9.1 that he will now reveal the
nature of the most mysterious knowledge, characterized by wisdom (guhyatamam
vijianasahitam jiianam), continues by explaining SN in terms of ‘rajavidya’ (the sovereign
knowledge), ‘rajaguhya’ (the sovereign secret), and ‘dharma.” GI1. 9.1. reads, “For you, who are
without envy, I will reveal this most mysterious (guhyatama) knowledge that is accompanied
with wisdom (vijigna); having known which [you] will be freed from the inauspicious.””
Noteworthy is the cognitive nature of the “most mysterious” — it is identified as a knowledge

of sorts. The commentary then offers 9.2 and then 9.3 to make the connection between

‘dharma’ and this knowledge. Verse 9.2 reads,

26 “navamepi ‘'idam tu te guhyatamam pravaksyamyanaslyavel jianam vijiidanasahitam yajjiatva
moksyasessubhati' (G1. 9.1) iti pratijfdya 'rdjavidya rajaguhyam pavitramidamuttamami
pratyaksavagamam dharmyam susukham kartumavyayamil (GI. 9.2) iti tadeva puna rajavidyatvena
rajaguhyatvena dharmasabdena coktami| punasca tasyaiva rajavidyabhutasya
dharmasyasraddhayanadare dosamapyaha 'asraddadhanah purusa dharmasyasya parantapal aprapya
mam nivartante mrtyusamsaravartmanil' (G1. 9.3) itii evam guhyatamam dharma prasasya tasya
rajavidyatvam prakasayannaha 'maya tatamidam sarvam... matsthani sarvabhatani' (Gi. 9.4),
'mayadhyaksane  prakrtih' (Gi.  9.10), ‘avajananti mam madhah' (G 1.11) ityadil
itthamadhyayopakramadilingena tatra prayuktasya dharmasabdasya
Paramatmasvariipaniécayaparatvameva niéciyatel” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 44)

27 “idamdau te guhyatamaents an eyamyanasiyavel jianamnayananasahitamnasahiatva
mokstvassubhati” (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 201-2) (GI. 9.1)
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“This (knowledge) is the sovereign knowledge,”® the supreme mystery,” im-
mensely pure, that which can be experienced, of dharma,’® done effortlessly,

. 1
and immutable.”

The commentary’s identification of the content of Krsna’s proposed exposition in GI. 9.1 as
dharma relies on the Gi. 9.2’s use of the pronoun ‘idam,” meaning this. Although unspecified,
the commentary utilizes a well-known property of pronouns to make its identification. Pro-
nouns (sarvandama), according to both Sanskrit grammaticians and adherents of Navya-
Nyaya, are described as referring to a previous object of discussion. The Sanskrit grammatical
(vyakarana) definition: “A pronoun (sarvanama) is that whose remembrance is of the
mind,”*” and the Nyaya definition: “That which is characterized by being the reference of an

object whose subject is in the mind of the speaker,””

is typically offered to express the rela-
tionship. In mentioning verses GI. 9.2 the commentary suggests ‘dharmyam’ (of dharma) as a
qualifier (visesana) of this (asya) knowledge.3 * The pronoun ‘idam’ (here expressed in the gen-

itive case as ‘asya’), meaning this, refers to the object of discussion of a previous discussion —

28 ‘Raja’ does not refer to kingly, royal, or of kings, but to that which is superior, supreme, or sovereign.
The SB explains, “The supreme among vidya (knowledge)” (“vidyanam raja iti vigrahah!”) and then offers
the Panini maxim “rajadantadisu param!” (Asta. 2.2.31) in justification. (Bhadre$adasa Sadhu, Srimadbha-
gavadgita Svaminarayanabhasyam 202)

29 ‘Raja’ does not refer to kingly, royal, or of kings, but to that which is superior, supreme, or sovereign.
The SB explains, “As in the previous instance, the supreme among secrets.” (“guhyanam rajeti purvavad
vigrahah!”) (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 202)

30 ‘Dharmya’ is understood by the GSB as dharma yukta — with dharma in the sense of being about
dharma. In the present context, the term can be more precisely understood as expressing: having dharma
as the content of exposition. See p. 159 for a grammatical basis of this reading of ‘dharmya.’

31 “ragjavidya rajaguhyam pavitramidamuttamam| pratyaksavagamam dharmyam susukham
kartumavyayamil” (Vyasa, Srimadbhagavadgita 140) (GT. 9.2)

32 “sarvanamanah buddhisthaparamarsitvam!” (Sarma, Vaiyakaranasiddhantakaumudi Balamano-
ramatattvabodhinivibhisita 4)

33 “vaktrbuddhivisayatavacchedakatvopalaksitadharmavacchinnam|” (Bhattacharya 65)

34 One may argue that ‘dharmyam’ merely suggests that the sovereign knowledge (rajavidya) or the
knowledge (jiana) is characterized by dharma (righteousness), but not necessarily itself of (about or con-
cerning) dharma. The commentary, however, does not advocate interpreting ‘dharmyam’ as expressing
righteous but instead as of dharma. It states: ‘dharmyam’ as “being of dharma which is characterized as
SN” (“dharmyam upasakatmabrahmaripatvasamskrtaparabrahmasvarupanisthalaksana-
dharmamayam”). (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 203) Panini’s
maxim “tatprakrtavacane mayat!|” (Asta. 5.4.21) (Varadaraja, Laghusiddhantakaumudi 324), which as-
cribes the ‘mayat’ affix to express the abundance (pracarya) of the referent of its preceding term, and
“mayadvaitayorbhasayamabhaksyacchadanayoh” (Asta. 4.3.143), which ascribes the ‘mayat’ affix to ex-
press the referent of its preceding term as being part (avayava) of a whole, allow for the GSB’s reading of
‘dharmya’ as expressing of dharma.
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viz. the most mysterious (guhyatama) knowledge, whose exposition Krsna has committed
himself to in Gi. 9.1. By making this interpretive move, the commentary identifies the content

of Krsna’s upcoming exposition as referred to by ‘dharma.’

Krsna then in 9.3 continues to discuss the consequences of not having such SN by
saying,
“Arjuna! Those who lack faith in this dharma, not having attained me, return

to the cycles of birth and death.””

The commentary offers the third verse in this series to reaffirm the (guhyatama) knowledge
that Krsna mentioned in 9.1 and later in 9.2 as the sovereign knowledge (rdjavidya) and the
supreme mystery (rajaguhya) as this dharma (asya dharmasya). Noteworthy is the use of the
pronoun ‘idam’ in 9.3. As before, it refers to the subject of the previous verse (9.2) — the sov-
ereign knowledge (rdjavidya) and supreme mystery (rdjaguhya), and ultimately the most mys-
terious (guhyatama) knowledge, whose exposition Krsna has committed himself to in Gi. 9.1.
The commentary mentions these verses with the intention to identify dharma with a type of

knowledge (jfiana) that Krsna will deliver.

Also, noteworthy in Gi. 9.3 is the consequence of not having this knowledge or
dharma: having to rove in the cycles of birth and death. This consequence makes it necessary
to have this knowledge to attain liberation (moksha). As we saw earlier in this work,

Svaminarayana also expressed this necessity in GM. 9 when he stated,

The commentary’s reading of ‘dharmya’ as of dharma is substantiated by Panini’s aphorism ‘dhar-
mapathyarthanyayadanapete” (Asta. 4.4.92) (Sarma, Vaiyakaranasiddhantakaumudl Balamano-
ramatattvabodhinivibhisita 522), which ascribes the ‘yat’ affix to express being not-without (anapetam) or
with (yukta) the referent of its preceding term. Here, ‘yukta’ may be read to mean “fixed or intent on,
absorbed or engaged in;” (Apte 1313) thus suggesting ‘dharmya’ as, among other things, “relating to (con-
cerning) dharma.”

This interpretation is further substantiated by Krsna’s usage of ‘this dharma’s’ (‘dharmasyasya’) in Gi. 9.3.
As discussed earlier, the pronoun ‘asya’ projects its meaning to a prior subject. In the present context, the
commentary would suggest that this subject is the sovereign knowledge (rajavidya) from the previous
verse. Utilizing this property of pronouns and GI. 9.3’s mention of this knowledge as dharma itself, the
commentary asserts the sovereign knowledge (rajavidya) as dharma or of (concerning) dharma.

35 “asraddadhanah purusa dharmasyasya parantapal aprapya mam nivartante mrtyusamsaravartmanill”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 204) (Gi. 9.3)
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“A person may be in the fellowship (satsariga) at present, and he may even be
abiding by the commands prescribed in sacred texts, but if his unwavering
conviction in God’s form is not firm (Bhagavatsvaripani nistha (SN)), then
when he leaves his body, he will either go to the realm of Brahma or to the

realm of some other deity; but he will not go to God’s abode.”*

By interpreting Krsna’s use of ‘dharma’ and ‘dharmya’ in these verses as SN or of SN, the com-

mentary highlights the soteriological significance of dharma understood as SN.

The commentary continues listing verses from chapter 9 of the Gita to emphasize
Krsna’s enumeration of the content of the knowledge mentioned in 9.1-3. By offering these
verses, the commentary suggests that the content of this knowledge is to be interpreted as elab-
orations of the relevant prepositions regarding the nature and form of God - specifically, God
as being the cause of all (sarvakarta), supreme (sarvopari), divine (divya), and present

(prakata). Krsna explains, “This entire world is pervaded by me, of unmanifest form; All be-

»37 «

ings take refuge in me; My atman (self), which pervades [all] beings (bhiitabhrt) but is not

»38 «

dependent on them (na bhiitasthah), gives birth to [all] beings; I create repeatedly all of

»39 « »40

these beings,”” “Those actions do not bind me;”" and among other descriptions of his own
nature, “By me, the sovereign, prakrti (the primary essence, which evolves into the visible

. . . 1 .
world) creates all moving and non-moving ob)ects.”4 Krsna then continues,

36 “ane hamane satsamgamam raheto hase ane $astranam vacanamam pana raheto hase ane tene jo
bhagavatsvaripani nistha paki nahim hoya to te jyare deha mikase tyare kam to Brahmana lokamam
jase ne kam to koika bija devatana lokamam jase pana te Purusottama Bhagavanana dhamane vise nahim
jaya.” (Svaminarayana, Vachanamrut 369) (GM. 9)

37 “maya tatamidam sarvam jagadavyaktamirtind... matsthani sarvabhitani” (Bhadresadasa Sadhu,
Srimadbhagavadgita Svaminarayanabhasyam 204-5) (GI. 9.4)

38 “phtabhrnna ca bhiitastho mamatma bhitabhavanahi” (Bhadre$adasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 205) (GI. 9.5)

39 “visrjami punah punah bhitagrimamimam krtsnamavasam” (Bhadresadasa Sadhu, Srimadbhaga-
vadgita Svaminarayanabhasyam 206-7) (Gr. 9.8)

49  “mam tani karmani na nibadhnant’ (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 207) (GI. 9.9)

41 “maya adhyaksena prakrtih sacaracaram siiyate” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 207-8) (Gi1. 9.10)
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“The ignorant who do not know my supreme nature disregard** me — the sov-

ereign of all beings and the one who has taken on a human-like form.”*

The commentary takes Krsna’s repeated reference to himself using the pronoun ‘I’ as an ex-
pression of the qualities described to be of God, who is present (prakata) and before one
(pratyaksa). It suggests that the above-mentioned verses are about understanding the present
God as being the cause of all (sarvakarta), supreme (sarvopari), and divine (divya): all aspects
that constitute SN. It argues that since Krsna’s elaborations on the nature of God 1) detail the
content of the sovereign knowledge (rajavidya) otherwise referred to as dharma and 2) is iden-
tical to the content of SN, the sovereign knowledge (rajavidya) and dharma express SN - the
conviction in the present or manifest form of God as being among other things the cause of all
(sarvakarta), supreme (sarvopari), and divine (divya). The commentary on Gi. 9.2 summarizes

“‘dharmyam’ as being of dharma which is characterized as SN.”***

Svartpanistha Expressed in Chapter 12

The commentary similarly identifies Krsna’s exposition in the twelfth chapter as also

asserting dharma as SN. It argues:

“Also, the twelfth chapter: ‘[There are] those devotees who are in this way
with constant union [with you] and do updsana (worshipful service) of you
and those who do updsana to the unexpressed (avyakta) aksara (Aksarabrah-
man). Who is the supreme knower of yoga amongst them (these two types of

devotees) ?’ (GI. 12.1) — in response to this inquiry of Arjuna [Krsna states...]

42 The commentary explains that the ignorant disregard God’s nature by understanding his actions to be
like humans — influenced by maya, karma, and other factors.

43 “avajananti mam muadha manusim tanumasritami param bhavamajananto mama bhdtamahe$varami”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 209) (Gr. 9.11)

44 “dharmyam (upasakatmabrahmariipatvasamskrta)parabrahmasvariipanisthalaksanadharmamayam1”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 203)

45 In the given reading, the commentary’s uses ‘Parabrahman’ in place of the familiar ‘Paramatman’ used
earlier. This substitution does not presuppose any significant philosophical or theological distinction be-
tween the two nomenclatures. Within the APD, ‘Paramatman,’ ‘Purusottama,’” ‘Parabrahman,’ and ‘Bha-
gavan’ are all terms that refer to the same God and are used synonymously.
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“Those devotees, who do updsana (worshipful service) to me, having en-
twined the mind in me, [having] continuously enjoined with me, and [having]
superior faith; they according to me are the supreme yogin’ (Gi. 12.2); ‘How-
ever, having surrendered all action (karma) to me and while meditating (hav-
ing become engrossed) in me - those [devotees] perform updasana (worshipful
service) to me with only unparalleled yoga’(GI. 12.6); ‘Arjuna! I immediately
become the one who frees them (those devotees), who engross their mind in
me, from the ocean of death of the material world.” (Gi. 12.7); ‘Keep [your]
mind on only me; entwine [your] intellect in me; then you will become estab-
lished (immersed) in only me. [There is] no doubt [in this].” (Gi. 12.8);
‘Dhanafijaya! (Arjuna!) Desire to attain me’ (Gi. 12.9); ‘Become one who
performs karma (action) for me’ (Gi. 12.10); ‘[You,] who has sought refuge
in my yoga’ (Gi. 12.11); and by other [verses]: ‘My devotee, who has offered
his mind and intellect to me’ (GI. 12.14-19); and by other [verses] having es-
tablished, yoga as a quality of a devotee (bhakta) and as characterized by the
conviction in the present form of God in conjunction with an understanding
of oneself as Aksarabrahman, [Krsna] concludes with ‘dharma’ it (the chap-
ter) [by saying]: ‘Truly, those who do updsana of this nectar that is with
dharma (dharmya) (of dharma) as it has been stated, are devotees with faith
and are engrossed in me [and] are immensely dear to me.” (GI. 12.20). In this
way, this the nectar that is with dharma is the form of upasana, which is com-
posed of (characterized by) the conviction in the form of Parabrahman pre-
ceded by the fulfilment of (attaining) qualitative identification with

. . 6
Aksarabrahman, is ascertained.”

46 “dvadasespi ‘evam satatayuktd ye bhaktastvam paryupasatel ye capyaksaramavyaktam tesam ke
yogavittamahll’ (GI. 12.1) ityarjunajijiasottarariipena ‘mayyavesya mano ye mam nityayukta upasatel
sraddhaya parayopetaste me yuktatama matahi’ (Gi. 12.2), ‘ye tu sarvani karmani mayi samnyasya
matparahl ananyenaiva yogena mam dhyayanta upasatel’ (GI. 12.6), ‘tesamaham samuddharta...
mayyavesitacetasam!’ (GI. 12.7) ‘mayyeva mana adhatsva mayi buddhim nivesayal nivasisyasi mayyeva
ata trdhvam na sams$ayahll’ (GI. 12.8), ‘mamicchaptum dhanafjaya’ (G1. 12.9), ‘matkarmaparamo bhava’
(G1. 12.10), ‘madyogamasritah’ (G1. 12.11) ityadibhih ‘mayyarpitamano buddhih madbhaktah’ (G1. 12.14-
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The commentary’s justification for interpreting dharma as SN is based on several observa-
tions. The first is its recognition of Krsna’s use of ‘dharma’ in the last verse of this chapter (GI.
12.20) as summarizing the contents of Krsna’s exposition in the chapter. Krsna, in stating:
“Truly, those who do upasana of this nectar that is with dharma (dharmya) (of dharma) as it

has been stated,”*’

is understood to indicate ‘dharma’ as referring to the content of Krsna’s
previous exposition. What is this content? The commentary’s second observation is that Krsna
repeatedly references yoga in this chapter either as itself** or indirectly by reference to a yogin™®

— one who possesses yoga. The commentary makes two moves based on this observation.

The first move is that it associates ‘yogin’ in GI. 12.14 as a title that refers to “he, who
is dear to me” (“sah me priyah”).”® In doing so, the commentary presents the qualities of such
a devotee as the qualities of a yogin — one who possesses yoga. The commentary then relies on
parallels between chapter twelve’s description of a yogin with the description in verses Gi. 2.55-
72 to infer that Krsna is repeating his descriptions of chapter two in chapter twelve. Recall,
Krsna identified the state described in the verses of chapter two as the state of Brahman (“This
is the state of Brahman (Aksarabrahman)”).”' The commentary then reasons that since the
description of the ‘dear devotee’ in chapter twelve reflects that of chapter two, chapter twelve
is as to be understood as a description of the state of Brahman - the state of attaining qualitative

identification with Brahman (Aksarabrahman).
The second move the commentary makes is that it identifies a relationship between
yoga and dharma; viz. yoga as dharma. I will explore the dynamics of this relationship in a later

discussion.”® With regards to the commentary’s understanding of ‘yoga’ (and its derivatives),

19) ityadibhiscaksarabrahmabhavaptilaksanasvangasahitam Paramatmapratyaksasvarupanistharipam
yogameva bhaktalaksanataya prasthapyasnte dharmasabdena tamupasamjahara ‘ye tu
dharmyamrtamidam yathoktam paryupasatel sraddadhana matparama bhaktastestiva me priyahi’ (Gr.
12.20) itil itthamaksarabrahmagunasadharmyasampattipirvakaparabrahmasvaripanisthatmakopasana-
ripamevedam  dharmyamamrtamiti  kirptam!”  (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 44-5)

47 “ye tu dharmyamrtamidam yathoktam paryupasate!” (Vyasa, Srimadbhagavadgita 275) (GI. 12.20)

48 See, for example GI. 12.6, 9, 11. (Vyasa, Srimadbhagavadgita 193-5)

49 See GI. 12.14. (Vyasa, Srimadbhagavadgita 196)

50 see GI. 12.13-20. (Vyasa, Srimadbhagavadgita 196-8)

51 “esa brahmf sthitih” (Vyasa, Srimadbhagavadgita 68-9) (GI. 2.72)

52 See p. 157
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it also presumes yoga as conviction in the present form of God. I also postpone this discussion
to later in this work.” For the time being, given these two premises (yoga as dharma, and yoga
as SN), the commentary observes that since Krsna 1) offers an exposition on yoga and the state
of being qualitatively one with Brahman and 2) in Gi. 12.20 identifies his exposition as “of

(regarding) dharma as it has been stated,” ‘dharma’ is to be understood as SN.>*
Svartpanistha Expressed in Chapter 18

The GSB also offers verses from the eighteenth chapter to support its interpretation of

‘dharma’ as SN. It states:

“In this way, in the eighteenth [chapter] as well: ‘Repeatedly hear my words,
which are superior and the most secret among all secrets (sarvaguhyatama)’
(GI. 18.64) — having pledged to speak of that which is the most secret [Krsna
says] in ‘Become one whose mind is engrossed in me, [become] my devotee’
(Gl1. 18.65); ‘Seek refuge (sarana) only under me’ (Gi. 18.66); ‘Having su-
preme devotion (para bhakti) in me’ (GI. 18.68); ‘In this world there will not
be another who is more beloved to me’ (G1. 18.69) and others, having dis-
coursed on the conviction of God’s form, he states the words ‘An aspirant
who will study this dharmya®-dialogue of ours, will have worshipped me
through that sacrifice in the form of knowledge; such is my conviction.” (GI.
18.70) in the very next [verse]. In this way, the essential nature (meaning) of
the entire Gita’s counsel is comprehended (understood) with ‘dharmya’ (as

being about dharma.)”*

53 See discussions in Chapter 5.

54 Recall that SN is identified as: Worshipful service characterized by certain knowledge of Parabrahman’s
form  having attained the state of qualitative identification with  Aksarabrahman
(Aksarabrahmagunasadharmyasampattiplrvakaparabrahmasvariipanisthatmakopasanam).
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 45)

55 ‘Dharmya’ is to be understood as dharma yukta — with dharma or relating to dharma.

56  ‘“evamastadasespi ‘sarvaguhyatamam bhidyah $érmu me paramam vacah’ (Gi. 18.64) it
guhyatamabhasanam pratijiidya, ‘manmana bhava madbhaktah’ (G1. 18.65), ‘mamekam $aranam vrajal
aham tva sarvapapebhyah’ (G1. 18.66), ‘bhaktim mayi param krtva’ (Gi. 18.68), ‘bhavita na ca me
tasmadanyah priyataro bhuvi’ (GI. 18.69) ityadau bhagavatsvaripanistham samupadisya
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The GSB’s reference to “the most secret among all secrets” (sarvaguhyatama) in GI. 18.64 is
reminiscent of “most mysterious knowledge, characterized by wisdom” (guhyatamam
vijianasahitam jfianam) of GI. 9.1 and “the supreme mystery” (rajaguhya) of Gi. 9.2. The
series of verses that follow, 18.65 to 18.69, are presented to demonstrate Krsna’s insistence
towards Arjuna to seek refuge (Sarana) and devotion (bhakti) in only him, the present God.
Recall our previous discussion on how Svaminarayana uses ‘refuge’ (asaro) and ‘singular de-
votion’ (ekantika-bhakti) or more simply just ‘bhakti,” as synonyms of SN.”’ T had previously
shown that although these terms were synonymous with one another, when they were not used
in the same sense, the semantic difference between them was based on their emphasis (viz. of
a particular characteristic, cause, or effect) and not in their content (viz. SN). A similar dy-
namic is being understood to be at play here. Krsna’s statements about seeking singular refuge
(Sarana) and supreme devotion (parama bhakti) in him, the present (pragata) God, who is
before one (pratyaksa), are understood as having a shared cognitive content: viz. understand-
ing the present God as, among other things, divine (divya), with form (sakdara), higher than all
others (sarvopari), and the cause of all (sarvakarana). Although they are similar in terms of
having the same content, refuge and supreme devotion are different in their expressions. ‘Ref-
uge’ refers to SN expressed as seeking sanctuary, whereas supreme devotion refers to SN ex-

pressed as worship, admiration, or devoutness.

Thereupon, the commentary mentions Gi. 18.70’s use of ‘dharmya,” understood once
again as of (regarding) dharma, to tie Krsna’s expression of this content,’ % viz. SN, and its re-
lated expressions (viz. as refuge (Sarana or asaro) and supreme devotion (parama bhakti)),

with ‘dharma.” The commentary’s observation of 18.70 as “the very next verse” is intended to

tadavyavahitottarameva ‘adhyesyate ca ya imam dharmyam samvadamavayoh! jAanayajfiena
tenahamistah syamiti me matihi’ (Gi. 18.70) iti vakyam prahal tadidam sarvagitopadesatattvameva
dharmyatayopasamhrtam|” (Srimadbhagavadgita 45)

57 See p. 83.

58 ‘Dharmya’ is understood by the GSB as dharma yukta — with dharma in the sense of being about
dharma. In the present context of a verbal discourse, the term can be more precisely understood as having
dharma as the content of exposition. See p. 159 for a grammatical basis of this reading of ‘dharmya.’
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emphasize or further strengthen the relationship between ‘dharma’ and SN referred to in the

preceding verse.

Reflections

The GSB’s rationalization for interpreting ‘dharma’ as SN from the above three chap-
ters of the Gita each proceeds in its own unique way. The ninth chapter relies more so on
Krsna’s direct elaboration of the content of SN. He describes his own self, the present form of
God, as being among other things, the cause of all (sarvakarta), above all (sarvopari), and di-
vine (divya) — all aspects that make up SN. With regards to the twelfth chapter, the justification
is dependent upon the interpretation of yoga as dharma and yoga as SN (both subjects of dis-
cussion that I will get to later in this work) and Krsna’s exposition of the state of Brahman, or
more specifically, the state of one who has qualitatively identified him/herself with Brahman.
Finally, the commentary’s use of the eighteenth chapter relies on its understanding of key
terms such as refuge (Sarana) and supreme devotion (para bhakti) and their relationships with

SN. All three arguments seek to demonstrate dharma as SN in different ways.

The other rather obvious observation is that all three justifications rely on Krsna’s ut-
terance of ‘dharma’ in one form another as a referent of his exposition. It’s occurrence Gi. 9.1
is associated with the sovereign secret (rajaguhya) that he intends to elaborate on once again.
Then later in GI. 9.2, ‘dharma’ is qualified by pronoun ‘idam’ (‘this’) and used to refer to the
previous subject: the sovereign knowledge (rajavidya). This reference to a particular knowledge
is used to identify it (‘dharma’ of Gi. 9.2) as epistemic in nature. Later in Gi. 12.20 a similar
dynamic is at work. Here, Krsna’s use of ‘dharmya’ — meaning of (regarding) dharma, refers
to the content of what has been said. ‘Dharmya’ in Gi. 18.70 also follows similarly by qualifying
“this dialogue.” In all of these cases, the commentary highlights the summative use of ‘dharma’
to identify it as referring to the content delivered by Krsna — a content that is identified with

SN.
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At this point it is equally important to mention that the GSB’s interpretation of
‘dharma’ as SN is not to be applied to all occurrences of the term in the Gita. This is also ex-

«c

pressed by the GSB when it states, ““Dharma’ is typically used in sacred texts in the following
two different ways: first, in reference to social class (varna), stage in life (dsrama), etc. and
second, as conviction in the form of God (Paramatmasvartipanistha). Where, ‘dharma’ used in
‘kuladharmah...” (‘the dharma of a family’) (GI. 1.40), ‘dharme naste’ (‘when dharma is de-
stroyed’) (Gl. 1.40), ‘adharmabhibhavat’ (‘adharma (the absence or the opposite of dharma)
spreads in all directions’) (GI. 1.41), ‘jatidharmah’ (‘the dharma of caste’) (Gi. 1.43), and
‘kuladharmah’ (‘the dharma of a family’) (G1. 1.43) expresses the dharma of social class
(varna) and stage of life (asrama).” ’ The commentary identifies some of the instances in the
Gita where ‘dharma’ is not to be understood as SN. When analyzed contextually, this varna-

and asrama-semantic of dharma in these and other instances is conspicuous. For instance, the

usage of ‘dharma’ in:

“You ought not to be fearful, even in terms of one’s own dharma

(svadharma), since for a Ksatriya, there is nothing more beneficial than

fighting in a battle for dharma.”**®

59 “dharmasabdasya $astresmin dvidha prayogah! prathamastavad varnasramadidharmataya, dvitiyasca
Paramatmasvarupanisthatvena cetil tatra ‘kuladharmah...;” ‘dharme naste,’ ‘adharmabhibhavat,’
‘jatidharmah,” ‘kuladharmah,’ ityadisu varnasramadharmopalabdhahi” (Bhadre$adasa Sadhu, Srimadbha-
gavadgita Svaminarayanabhasyam 43)

60 The GSB interprets ‘dharmyad,” here as also of or regarding SN. It states, “‘dharmyad’ [meaning] with
dharma or appropriately being directed by God” (‘dharmyad dharmadanapetad nyayyat
Bhagavatsamadistat’). (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 34-5) In
making this move, the commentary presents a different expression of SN. Here, it expressed in terms of
a direction or command by the present God, who is known to be above-all (sarvopari), divine (divya), etc.
As before, ‘dharmya’ here is interpreted as of or related to dharma. In the context of being a qualifier of
‘war’ (‘yuddha’), the term can be more precisely understood as having dharma as the content of war. What
does this even mean? A possible reading suggests that although the war is prima facie identified as a
means to resolve a conflict between the Pandavas and Kauravas, at a deeper spiritual level it is a war
intentioned to establish SN. The commentary’s reading of GI. 4.8 (see p. 155) supports this reading by
describing Krsna as stating that he takes birth in each era to, among other things, establish dharma (SN)
and, presumably, all its expressions — e.g. refuge, singular devotion, unwavering conviction in the present
God.

61 “svadharmamapi caveksya na vikampitumarhasil dharmyaddhi yuddhacchreyosnyatksatriyasya na
vidyatell” (Vyasa, Srimadbhagavadgita 50) (GT. 2.31)

“
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refers to varnasramadharma (the dharma of social class (varna) and stage of life (asrama)),
more specifically the dharma of a Ksatriya. Krsna’s use of ‘ksatriyasya’ (meaning of a Ksatriya
— the warrior or ruling social order in which Arjuna is positioned in) suggests the meaning of

«c

‘dharma’ that he has in mind when he uses ‘svadharma.” The SB commentary clarifies, “‘One’s
own dharma (svadharma)’ [here,] is taken to refer to the duty of a member of the warrior or
reigning social class (Ksatriyadharma)®* and then later describes the nature of this ksatriya-
dharma by stating, ““To have valor, splendor, courage, skill, the lack of cowardice in war, [to
have] generosity and leadership is the nature of the actions (karma) of a Ksatriya;’ this is the

prevalent ksatriya-dharma.”®®

Another instance of dharma that is not identified as SN occurs in Gi. 18.66, where
Krsna advises: “Having forgone all dharma, seek refuge only under me.”** The GSB explains,
““‘All dharma’ (sarvadharman) [refers to] dharma that is conceived by your mind. ”% The com-
mentary presents this instance of dharma as referring to notions of righteousness that Arjuna
made known in the first chapter of the Gita. The ‘dharma’ of GI. 18.66 is to be contrasted with
its occurrence in 18.70. The former is advised to be forgone while the latter is to be acquired

and understood as the counsel of the Gita. Although Svaminarayana and the GSB identify

dharma with SN, it need not be the case for all instances of ‘dharma’ as they appear in the Gita.

The Relationship Between Dharma and Yoga

Svaminarayana and the GSB’s interpretation of dharma as SN brings forth an inter-
esting relationship between dharma and yoga. As mentioned earlier in the first justification for

interpreting ‘dharma’ as SN* the commentary understands yoga as dharma. In what follows I

62 “svadharmamapi ksatriyadharmamapi” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 34)

63 “Sauryam tejo dhrtirdaksyam yuddhe capyapalayanam! danamisvarabhavasca ksatram karma
svabhavajamil’ (G1. 18.43) iti prasiddhah ksatradharmah!” (Bhadre$adasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 34-5)

64 “sarvadharmanparityajya mamekaads$araaadharman” (Vyasa, Srimadbhagavadgita 282) (GI. 18.66)

85 “sarvadharman tvanmanahkalpitin sarvan dharman” (Bhadre$adasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 368)

66 See p. 139.
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will elaborate on this relationship as it is expressed by the GSB by analyzing: the GSB’s under-
standing of yoga and dharma as they appear in 1) Gi. 2.39 and 2.40; 2); the beginning of the

fourth chapter and finally, 3) in the twelfth chapter.
Dharma and Yoga of Chapter 2

The GSB first identifies yoga as dharma in the second chapter of the Gita. It does this
by contextualizing the usage of ‘dharma’ in 2.40 with the usage of ‘yoga’ in 2.39. It offers in its

«c

explanation of 2.40, “‘asya’ [‘this’] refers to the previously mentioned yoga.” The commen-
tary interprets the usage of ‘yoga’ in 2.39 as the “dharma’ of 2.40 by relying on 1) the transition
of subject presented in 2.39 and 2) Krsna’s use of the pronoun ‘asya’ as a qualifier of ‘dharma’

in 2.40. GI. 2.39 states:

“Arjuna, this knowledge has been presented to you on [the subject of] renun-
ciation (samkhya); now hear it (this knowledge) [as presented] on [the subject
of] yoga - the knowledge endowed with which you will be rid of the bondage

of action (karma).”®®

Krsna announces that having completed his revelation on renunciation (samkhya), he will now
elaborate on yoga. The commentary understands Krsna’s use of ‘asya’ (meaning this: a pro-
noun (sarvanama)) in “svalpamapyasya dharmasya,” a stanza from the proceeding verse (GI.
2.40), as a qualifier of ‘dharmasya.” As discussed previously, a pronoun is understood to refer
to a previous object of discussion. Since in Gi. 2.39 the object of discussion is identified as yoga,
yoga of Gl. 2.39 is understood as dharma of Gl. 2.40.

Utilizing this relationship between ‘dharma’ of Gi. 2.40 and ‘yoga’ of GI. 2.39, the GSB

identifies yoga as dharma, and vice versa. To express this interpretation, the GSB introduces

the term yogadharma (yoga which is dharma). The commentary of 2.40 states,

67 “gsya’ ityanena piirvam pratipadito yathoktayogah paramrsyatel” (Bhadresadasa Sadhu, Srimadbha-
gavadgita Svaminarayanabhasyam 43)

68 “esa tesbhihita sankhye buddhiryoge tvimam $rnul buddhya yukto yaya partha karmabandham
prahasyasil” (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 38) (GI. 2.39)
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“In this way, by ‘dharma’ and ‘yoga’ in 'buddhiryoge tvimam $rnu’
(‘knowledge; now hear it (this knowledge) [as presented] on [the subject of]
yoga’) (G1. 2.39) and 'svalpamapyasya dharmasya' (‘Even a slight amount of
this dharma...”) (Gi. 2.40) being identical, [they] are understood as convic-
tion in the form of God (Paramatmasvariipanistha). This yogadharma (yoga,

which is dharma) is expressed throughout the Bhagavadgita.”®

The commentary introduces the term yogadharma as SN. ‘“Yogadharma’ is an equational com-
pound (karmadharayasamasa) where the prior term qualifies or is identified with the latter.
The analysis (vigraha) of the compound is of the form: “yoga which is dharma” (“yoga eva

dharmah”). This type of compound reflects the interpretation of yoga as dharma.

Dharma and Yoga of Chapter 4

The GSB understands Krsna’s discussion in chapter four to also express this relation-
ship between yoga and dharma. The commentary presents a listing of verses interspersed with
interpretive moves to suggest the identification but does not offer a thorough demonstration
of the argumentation. Thus, the task of developing a comprehensive rationalization is left up

to the reader. The GSB states,

“In this way, in the fourth chapter having established conviction in the form of
God (Paramatmasvaripayoga) [as the topic of discussion] by beginning with
[the verse] “This yoga Vivasvat...” (Gl. 4.1). [The Gita] then by [the verse]:
‘Over great time that yoga disappeared’ (GI. 4.2) [describes] it (yoga as) hav-
ing been destroyed. Thereafter, by [the verse]: “Me, despite being unborn and
immutable’ (GI. 4.6) and other verses, [the text describes] it [as] having been

elaborated. Then, in [the verse]: ‘To establish dharma I take birth in each age

69 “ittham 'buddhiryoge tvimam $rnu' (GI. 2.39, 'svalpamapyasya dharmasya' (GI. 2.40) ityatroktayoh
yogadharmasabdayoraikarthyat Paramatmasvartpanistharthakatvam tayoravagamyatel ayameva
yogadharmah sakalasu Gitasu saprapaficamupadistah!” (Bhadre$adasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 45)
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(yuga)’ (Gl. 4.8), again yoga is referred to by ‘dharma;’ thus, establishing the

identity [of the two terms] 7o

Although the commentary provides a very condensed justification for identifying yoga as

dharma the argumentation can be understood as follows:

The fourth chapter begins with Krsna’s narration of the transmission of yoga that has

been forgotten over time. He recounts,

“I stated this eternal yoga to Vivasvan; Vivasvan in turn stated (revealed) [it]
to his son Manu; Manu [in turn] stated (revealed) [it] to his son King

Tksvaku.””!

The commentary of 4.1 clarifies that the pronoun ‘imam’ meaning this refers to the ‘yoga’
found in Gl. 2.39. It clarifies, ““imam’ - ‘Listen to it in yoga’ (GI. 2.39). In this way by beginning
with ‘yoga,” and [thereafter continuing the discussion] by ‘dharma’ [in] ‘Even a slight amount
of this dharma’ and other [verses] it — [that which is] yoga in the form of conviction in the
present form of Paramatman [and] is the unchanging (avyayam), eternal, perpetual yoga,
which is known by many names including jianayoga karmayoga, bhaktiyoga, and rajayoga -
is proclaimed for you... ”> The commentary uses the pronoun imam, as before, to refer to the
previously mentioned subject whose exposition is announced in verse 2.39 under the title of
yoga. As in the above discussion on chapter two, this move suggests the inferred interpretation

of yoga of Gl. 4.1 as dharma of Gl. 2.40.

70 “tatha hi caturthadhyaye ‘imam vivasvate yogam...’ (G 4.1) ityanena
Paramatmasvarupayogamevarambhe prasthapya ‘sa kaleneha mahata yogo nastah’ (GI. 4.2) ityanena
tannasamuktva, tasyaiva ‘ajopi sannavyayatma..’ (G 4.6) ityadind vistaram kurvata

‘dharmasamsthapanarthaya sambhavami yuge vyuge... (Gi. 4.8) ityanena punastameva yogam
dharmasabdena vyapadisya tatsthapakatvam svasminnuktam|” (Bhadre$adasa Sadhu, Srimadbhaga-
vadgita Svaminarayanabhasyam 44)

71 “imam Vivasvate yogam proktavanahamavyayam!| Vivasvanmanave praha Manuriksvakavesbravitll”
(Vyasa, Srimadbhagavadgita 78) (GI. 4.1)

72 “imam 'buddiyoge tvimam $rnu' (GI. 2.39) iti yogasabdenopakrantam 'svalpamapyasya dharmasya'
ityadina dharmasabdenasnukirtitam tubhyamupadistam avyayam sanatanam $asvatam yogam
jianayogakarmayogabhaktiyogarajayogadyanekasamjfasamjiitam
Paramatmapratyaksasvarupayogam...” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 93)
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Continuing his narration on the transmission of yoga, Krsna then states in 4.2: “This
[yoga], obtained through the tradition of being passed down, has been learnt by the sages.
[But,] O Arjuna! In this world, that yoga has for a long time become extinct (has been forgot-
ten)].””” The commentary suggests that the eternal yoga has not been destroyed, but rather
disappeared or become unknown. In 4.3 Krsna then states that “this eternal yoga has been
taught by me to you today.””* This statement instigates Arjuna to ask how Krsna could have
taught Vivasvan so long ago, since Vivasvan was alive in ancient times.”” To this Krsna re-
sponds that both he and Arjuna have taken many births in the past, but unlike Arjuna, he
knows of them.” The commentary of 2.40 mentions verse 4.6: “I, despite being unborn and

immutable” as a prelude to Krsna’s explanation of the purpose of his descent in the verses:

“Bharata! (Arjuna!) Whenever dharma declines and adharma (a state char-
acterized by an absence of dharma) increases, I create this form (I take birth

in this world).””’

“For the upliftment of the righteous, the destruction of those who perform

unrighteous actions, and to establish dharma I take birth in each era (yuga).””®

The commentary understands Krsna’s response to Arjuna’s inquiry regarding Krsna’s pres-
ence during the endowment of yoga to Siirya and the decline of yoga described in the first three
verses, as in the same context as his exposition of his descent for the establishment of dharma.
Stated differently, the discussion that begins with a narration of yoga becoming declined is
continued after Arjuna’s inquiry with Krsna’s exposition of his descent for the upliftment of
dharma. The commentary of 4.8 interprets, “‘For the purpose of establishing dharma’ [is to

be understood] as for establishing yogadharma (yoga which is dharma), which is characterized

73 “evam paramparapraptamimam rajarsayo viduhl sa kaleneha mahata yogo nastah parantapall”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 93) (Gi. 4.2)

74 “sa evayam maya tesdya yogah proktah puratanahl” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 93) (Gl. 4.3)

75 See GI. 4.4. (Vyasa, Srimadbhagavadgita 79)

76 See GI. 4.5. (Vyasa, Srimadbhagavadgita 80)

77 *yada yada hi dharmasya glanirbhavati bharatal abhyutthanamadharmasya tadatmanam srjamyahami”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 95) (Gi. 4.7)

78 “paritranaya sadhinam vinasaya ca duskrtam| dharmasamsthapanarthaya sambhavami yuge yugell”
(Vyasa, Srimadbhagavadgita 80-1) (GI. 4.8)
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as conviction in the present form of God.”” As in the second chapter, the commentary intro-
duces the term yogadharma, an equational-compound (karmadharayasamasa) analyzed as
yoga which is dharma (yoga eva dharma). Parabrahman’s recurrent birth (birth in each era) is
understood to resolve, among other things, the decline in dharma or yoga. Krsna is understood
as identifying the reason for his own presence as intentioned in, among other things, revealing
the eternal yoga that is being taught by him to Arjuna. From Krsna’s use of ‘yoga’ and
‘dharma,’ the commentary understands that it was dharma that had declined as it passed down
the Sun’s (Sirya) lineage. The commentary identifies that Krsna’s use of ‘yoga’ in the begin-
ning of this chapter and then his usage of ‘dharma’ afterwards in verses 4.7-8 is an instance of

substitution of ‘yoga’ with ‘dharma’ and a reason to understand both to be synonymous.

Krsna’s exposition in 4.7-8 is read to describe God’s coming to earth as intentioned

in, among other things, to establish SN. Svaminarayana similarly expresses in GM. 46:

“God’s avatara (manifestation) that occurs on earth - it is intentioned to es-
tablish dharma. That [avatara] occurs not only to establish the dharma of
varnasrama (caste and stage of life). Why is that? Varnasrama dharma may
be established by teachers (dcaryas) of pravrtti dharma® such as the seven rsis
(Saptar.si)81 and others. Therefore, God’s avatdaras do not occur on earth
solely to establish that (Varnasrama dharma). God’s avatara occurs to spread
the dharma of one’s ekantika bhakta (a devotee who is focused on singular

devotion to Parabrahman) (i.e. ekantika bhakti — SN).”*

79 “‘dharmasamsthapanarthaya Paramatmapratyaksasvarupanisthalaksanam
yogadharmamupades$asscaranabhyam samsthapayitum...” (Bhadre$adasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 96)

80 ‘Pravrtti dharma’ refers to the dharma that related to action or codes of conduct.

81 Within the Hindu pantheon, the Saptarsi are understood to be the seven sons of Brahma and are be-
lieved to be engaged in the creation of the world. Among other things, they are also known to establish
varnasrama dharma.

82 “Bhagavanana je avatara prthvine vise thaya che te dharmana sthapanane arthe thaya che, te kevala
varnasramana dharma sthapana karavane arthe ja nathi thata; kema je, varnasramana dharma to saptarsi
adika je pravrttidharmana acarya che te pana sthapana kare che. mate etala saru ja Bhagavanana avatara
natht thata; Bhagavanana avatara to potana ekamtika bhaktana je dharma te pravartavavane arthe thaya
che.” (Svaminarayana, Vachanamrut 451) (GM. 46)
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Svaminarayana reasons that since varnasrama dharma may be established by others, God’s
coming to earth is intentioned in something else that only he can perform - viz. to establish
ekantika dharma or SN. Svaminarayana’s reasoning is understandable especially since SN is
characterized by, among other things, understanding the present form of God as being a cer-
tain way. In the absence of a present God, uttama nirvikalpa niscaya (the supreme conviction
[in the form of God] with the understanding that this form (the present form) of Parabrahman

is, among other things, without worldly deficiency) would not be possible.*’

God’s coming to earth to establish SN is not, however, to be misunderstood as a claim
that delimits his powers. The GSB explains, “Although God is capable of accomplishing all by
merely his wish (sarikalpa), God, who is an ocean of compassion, descends [to earth] by being
overcome (overwhelmed) by sympathy for his devotees — this is doctrinal.”** God comes to
earth out of compassion and love for his devotees, “by [his] own wish and by sometimes hav-
ing pervaded through some other self (jivatman or isvaratman) or sometimes entirely him-
self.”® Along with uplifting the righteous and destroying those who perform unrighteous
actions, even SN can be instilled within devotees by God’s mere wish; however, the GSB ex-

plains that God descends to earth out of choice but not because of necessity.
Dharma and Yoga of Chapter 12

The commentary also identifies yoga as dharma from its reading of the twelfth chapter.
Like above, its explanation consists of a list of relevant verses* with the task of drawing out the
argument left to the reader. The commentary explains that in the first nineteen verses of this
chapter, Krsna narrates the qualities of a yog7 (yogavettr), a knower of yoga. Krsna states that

such a yogin, “while meditating, does upasana (worshipful service) to me with only singular

83 Svaminarayana provides a similar exposition in GA. 21. (Svaminarayana, Vachanamrut 585)

84 “svasankalpamatrena sarvam sampadayitum samarthenaspi Bhagavatad bhaktanukampavasat
karunavarunalayenasvatiryata iti tu tattvami” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 96)

85 “kadacit svecchayasnyajjivesvaratmanosnupraviséya kadacit saksadeval” (Bhadresadasa Sadhu,
Srimadbhagavadgita Svaminarayanabhasyam 95)

86 See translation and citation on p. 144.
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88 . 8
and “is always content.”® Then

yoga...;”" “desires to attain me through the study of yoga;”
for the remainder of the verses in this chapter he describes this yogin (practitioner of yoga)
using several qualifiers while expressing his favor at the end of each verse by saying, “He is

»90

dear to me.””” Krsna then ends the chapter with,

“Truly, those who do updsana of this nectar that is with dharma (dharmya)
(of dharma) as it has been stated, are devotees with faith and are engrossed in

. 1
me [and] are immensely dear to me.”’

The commentary proposes that ‘dharmya’s reference to the description of the yogavettr (one
who knows yoga) given throughout this chapter, once again (like the fourth chapter) suggests
yoga as dharma. The commentarial elaboration of 'dharmyamrtam' in 12.20 offers further in-
sight on the moves it makes in interpreting yoga as dharma. The move is made in several steps.
The first step characterizes 'dharmyamrtam’as an adjective (visesana), in that it qualifies what
has been said (yathokta). It is further qualified by the pronoun: “this” (idam). The commen-
tary infers that like all pronouns (sarvanama), ‘idam’ has as its reference to a prior subject:
here, being the discussion of the qualities of a yogin (a practitioner of yoga) from the previous
verses. As we saw earlier, this proposed reference is an accepted characteristic of a pronoun
(sarvanama) substantiated by both the Sanskrit grammar and the Nyaya traditions. The com-
mentary makes the second interpretive move when it offers as a subject not any quality of a
yogin (one who practices yoga) but yoga - that which characterizes a yogin as such. This move
is justified by qualifying the subject of the pronoun to be that which the bhakta (devotee)** or
yogin (practitioner of yoga) has - viz. yoga, the defining quality of a yogin. The ninth verse
where Krsna instructs, “Desire to acquire me through the study of yoga,”* also may be offered

to substantiate this interpretive move.

87 “ananyenaiva yogena mam dhyayanta upasate” (Vyasa, Srimadbhagavadgita 193) (GI. 12.6)

88 “gbhyasayogena tato mamicchaptum” (Vyasa, Srimadbhagavadgita 194) (GI. 12.9)

89 “santustah satatam” (Vyasa, Srimadbhagavadgita 196) (GI. 12.14)

9 “sa (yogT) ca me priyah,” or “me priyo narah” (Vyasa, Srimadbhagavadgita 196-8) (GI. 12.14-19)

91 “ye tu dharmyamrtamidam yathoktam paryupasatel $raddadhana matparama bhaktastestiva me
priyahil” (Srimadbhagavadgita, Samvat 2066, pp. 198, verse 12.20)

92 See GI. 12.7.

9 “abhyasayogena mam aptum iccha” (Vyasa, Srimadbhagavadgita 194)
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The next interpretive step lies in the analysis (vigraha) of 'dharmyamrtam.” The com-
mentary identifies it as a nominal coordinative compound (dvandvasamasa) and gives the fol-
lowing analysis: “‘dharmyamrtam’ means of dharma and nectar.”®* Noteworthy is its
replacement of ‘dharmya’ with ‘dharmamaya.’ As discussed earlier in a footnote of this work,
the interpretation of ‘dharmya’ as expressing ‘relating to dharma’ is permitted according to
Panini’s grammatical framework. Panini’s aphorism ‘dharmapathyarthanyayadanapete’
(Asta. 4.4.92) suggests ‘dharmyam’ as meaning not-without dharma (dharmad anapetam) -
i.e. with dharma.” Here, ‘apetam’ means without (rahitam), hence ‘anapetam’ meaning not
without or with (yukta), which in turn can be read to mean “fixed or intent on, absorbed or

»96

engaged in.””” The grammar allows for the interpretation that the dialogue (samvada) is one
that is about dharma. Apte’s Practical Sanskrit-English Dictionary also permits such an inter-
pretation when it defines ‘dharmya’ as, among other things, “relating to (concerning)

dharma.””’

‘Dharmamaya’ also expresses the same semantic. The mayat-suffix added at the end
of ‘dharma’ as it appears in the analysis provided in the commentary also allows it to express
relating to dharma. The mayat-suffix can be used to denote part or portion (avayava) or in
that which is in abundant proportion (pracirya). The Balamanorama and Tattvabodhini,
grammatical commentaries on Panini’s aphorism, contain the following explanations of the

usage of the mayat-suffix in the following maxims:

1. tatprakrtavacane mayat| (Asta. 5.4.21)% is offered regarding the expression of abun-
dance (praciirya). Ballantyne translates the exposition, “The affix mayat may be em-
ployed [after a word denoting some substance] when we require an expression for it as

abundant. By ‘abundant’ we mean ‘happening to be in abundance,” and by its ‘expres-

94 “dharmyamrtam dharmamayamamrtamayam cetyartha” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 275)

95 (Sarma, Vaiyakaranasiddhantakaumudr Balamanoramatattvabodhinivibhisita 522)

9 (Sarma, Vaiyakaranasiddhantakaumudl Balamanoramatattvabodhinivibhdsita 522) (Apte 1313)

97 (Apte 857)

98 (Sarma, Vaiyakaranasiddhantakaumudr Balamanoramatattvabodhinivibhdsita 704)
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sion” we mean ‘a declaring.” [The word vacana - which has been rendered as ‘an ex-
pression’ in the aphorism - has two senses for the affix with which it is formed - viz.]...
[in] the second case (sense) [i.e. taking it to mean that in which something is spoken of
as being abundant -] we have ‘annamayo yajiiah’ - a sacrifice at which food is abundant,
[and] ‘aplipamayam parva’ - a festival at which there is abundance of flour.”®® The SB
commentary would offer that what has been said (uktam) has been abundantly an ex-
position on dharma, hence it is qualified as dharmamaya (of dharma).

mayadvaitayorbhasayamabhaksyacchadanayoh | (Asta. 4.3.143)" may also be offered
to express a part (avayava) of a whole. Ballantyne translates the exposition (vrtti), “In
secular language let the affix mayat come optionally after any primitive [word form] in
those two meanings - viz. [as a] product and (or) part, when neither food nor clothing
is spoken of. Thus, ‘a§mamaya’ or ‘aémana’ [is to be understood as] made of stone.”**'
The SB commentary would argue that in the present context, that which has been said

(uktam) has as in part been about dharma: that dharma is a part of what is said hence,

identifying Krsna’s exposition as being dharmamaya (of dharma).

Although only one aphorism is sufficient, both meaning ascriptions permit the interpretation

offered by the GSB.

The commentary then continues by inferring that since Krsna discusses yoga in chap-

ter 12 and concludes by qualifying his elaboration as being about dharma, dharma is identified

with yoga.

In conclusion, the commentary of chapter 12 emphasizes that the use of ‘dharma’ in

GI. 12.20 is equivalent to the usage dharma in GI. 2.40, 9.2, and 9.3. It states,

“The ‘dharma’ here is of [that mentioned in:] ‘Even a slight amount of this

dharma saves one from great fear’ (Gi. 2.40); ‘That which can be experienced,

99 “pracuryena prastutam prakrtam tasya vacanam pratipadanam... dvitiye tu - annamayo yajiahl
apupamayam parval” (Varadaradja, The Laghusiddhantakaumudr 369)

100 (Sarma, Vaiyakaranasiddhantakaumudr Balamanoramatattvabodhinivibhisita 488)

101 “prakrtimatranmayad va syat vikaravayavayohl asmamayam| asmanam\” (Varadaraja, The Laghus-
iddhantakaumudi 342)
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of dharma, done effortlessly’ (Gi. 9.2), and ‘Those who lack faith in this
dharma...” (G1. 9.3) among others and is said to be characterized as unflinch-

. s g . 102
ing conviction in the form of God.”

The commentary makes explicit the meaning of ‘dharma’ found in these verses by stating, “[It]
is said to be characterized as unflinching conviction in the form of God,” - the interpretation

that Svaminarayana offers of ‘dharma’ in GSB. 2.40.

In the GSB’s analysis of Krsna’s use of ‘yoga’ and ‘dharma’ in chapters 2, 4, and 12,
the commentary concludes, “In this way, having said, ‘Even a slight amount of this dharma’
(GI. 2.40) it is certain that ‘dharma’ is used in place of ‘yoga’ and taken only to express con-
viction in the present form of God.”"”> The commentary interprets yoga as the dharma of Gi.

2.40.

Although the interpretation of yoga as SN may be inferred by the interpretation of
dharma as SN and the identification of yoga as dharma, the GSB presents and independent
justification for understanding yoga as SN. The proceeding discussion will focus on analyzing
the interpretive moves and the readings from the Gita that the commentary provides for this

identification.

102 “*dharmascayam 'svalpamapyasya dharmasya trayate mahato bhayada' (GI. 2.40), 'pratyaksavagamam
dharmyam susukham' (GI. 9.2), 'asraddadhanah purasa dharmasyasya' (Gi. 9.3) ityadyuktah
parabrahmasvaripascalanisthalaksanah!” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 275)

103 “gvam 'svalpamapyasya dharmasya' (Gi. 2.40) ityukto yogasabdasthaniyo dharmasabdah
pratyaksanarayanasvariipanisthapara eveti vinisclyatel” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 45)
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Chapter 5 — “Yoga’ as Svaruipanistha

Framework

In discussing Svaminarayana’s and the GSB’s interpretation of ‘dharma’ as SN in the
previous chapter, I discussed that the GSB identified four major justifications." Among these,
the first involved a two-premised argument: The first of which was the interpretation of yoga
as dharma (and vice versa), and the second: interpreting yoga as SN. Of these two, having al-
ready discussed the relationship between yoga and dharma,’ the current chapter will investi-
gate the GSB’s understanding of yoga as SN. Recall also, the understanding of yoga as SN was
also a significant component in the GSB’s justification of dharma as SN in its reading of chap-

ter 12.°

This chapter begins by presenting a synopsis of ‘yoga’ as it appears in the Gita. It then
continues by presenting contextual justifications or correlations the commentary offers for in-
terpreting ‘yoga’ as SN. The commentary presents these justifications by citing verses from the
Gita to suggest that ‘yoga’ in Krsna’s exposition refers to having conviction in or knowing the
present God as being divine (divya), with form (sakara), present (prakata), above all (sarvopari),
or the cause of all divine manifestations (avatarin) (this has been referred to in previous dis-
cussions as the content of SN). In addition to providing these insights, this chapter also sets the
necessary background for the next — the sixth chapter of this work, which will elaborate on

additional outcomes of interpreting ‘dharma’ and ‘yoga’ as SN.

‘Yoga’ in the Srimadbhagavadgita

Prior to considering the justifications or correlations that the GSB presents for inter-

preting ‘yoga’ as SN, I will present the GSB’s identification of yoga as a significant theme of

1 See p. 139
2 See p. 151
3 See p. 144
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the text and thereafter offer a survey of the various interpretations of ‘yoga’ it provides

throughout its expositions.

The GSB emphasizes the significance of yoga in the Gita. It states, “The Gitd is truly a
sacred text on yoga.”* The commentary points to Gi. 2.39 to demonstrate the significance of
yoga. In this verse, Krsna sets yoga as the topic of his exposition. As seen earlier, Krsna in verse
2.39 states, “Arjuna, this knowledge has been presented to you on [the subject of] renunciation
(samkhya);” now hear it (this knowledge) [as presented] on [the subject of] yoga; The
knowledge endowed with which you will be rid of the bondage of action (karma).”® The com-
mentary of this verse explains, “Here, having utilized ‘yoga,” [Krsna] commits to its exposi-
tion.”” The commentary later clarifies that the remainder of the text occupies itself on
explicating this yoga.® As we have seen earlier in the introductory chapters, this understanding
of yoga as a major theme of the Gita is not unique to the GSB but is agreed upon by many

. ,10
classical commentators.9

4 “Gita khalu yogasastram|” (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 39)

5 According to the GSB, ‘samkhya’ here, refers to the distinction between the self (atman) and the body
(non-atman).

6 “esa tesbhihita sankhye buddhiryoge tvimam $rnul buddhya yukto yaya partha karmabandham
prahasyasil” (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 38-9) (Gi. 2.39)

7 “ihaiva tu yogasabdam upakramya tanniriipanaya pratijiatam|” (Bhadre$adasa Sadhu, Srimadbhaga-
vadgita Svaminarayanabhasyam 39)

8 (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 39)

9 Recall the earlier discussion on the major themes of the Gita beginning on p. 40.

10 Many classical commentators accept yoga (whatever each may understand it to be) as one of the pri-
mary themes of the Gita. The presentation of the verses (to be distinguished from a commentary of these
verses) of the Gita in Sankara and Ramanuja commentaries qualify the text as a yogasastra (a sacred
text of yoga). This identification is reflected in the commentarial texts’ conclusion of each chapter. They
identify: “... in the Upanishad [like] Sfimadbhagavadgita, which is of brahmavidya (the knowledge of brah-
man) and a text of yoga (yogasastra), in a dialogue between Srikrsna and Arjuna thus concludes chap-
ter...” (Srimadbhagavadgitasiipanistasu brahmavidyayam yogasastre Srikrsnarjunasamvade...\)
(Sankaracaryah 75) (Ramanujacaryah 79).

Also, the significance of yoga is one of the reasons given to explain why each chapter of many of the
classical commentaries on the text ends by offering a designation of the chapter that has ‘yoga’ appended
to it. In the case of the GSB, for instance, we find that it concludes the second chapter with the following:
“In this way the Svaminarayanabhasyam of the Srimadbhagavadgita concludes the second chapter enti-
tled ‘Brahmasthitiyoga.” (“iti Srimadbhagavadgitdyah Svaminarayanabhasye brahmasthitiyogo nama
dvitiyosdhyayah samaptahil”) (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 69).
For the SB, the second chapter of the Gita is titted Brahmasthitivoga (yoga that is characteristic of the
state of Brahman). Similarly, Sankara concludes his commentary on the second chapter by stating, “Thus
concludes the second chapter entitled ‘sankhyayoga’ in the Srimadbhagavadgita commentary by the ven-
erable Srimacchankara.” (“iti... Srimacchankarabhagavatah krtau Srimadbhagavadgitabhasye
sankhyayogo nama dvitlyosdhyayahil”) (because of certain Sanskrit rules of concatenation, Sankara’s
name appears as “chankara”) (Sadhale 244) Ramanuja also follows the tradition in his commentary, when
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In addition to emphasizing yoga as a primary topic of the Gita, the GSB presents the
etymology of ‘yoga’ and offers an interpretive tool for understanding its use throughout the

text. It explains,

“The etymological derivation of ‘yoga’ is from the [base verb] \@uj, meaning
intense absorption or concentration (samadhi), control (samyamana),“ or as-

sociation (sambandha),"” affixed with the ghaﬁ13 suffix. These three meanings

he concludes the same chapter with: “In this way concludes the second chapter entitled ‘sankhyayoga’ in
the Gita commentary by Sfimadramanujacarya.” (“iti Simadramanujacaryakrte Gitabhasye sankhyayogo
nama dvitiyosdhyayahll”) (Sadhale 244)

A noteworthy distinguishing feature of these chapter designations is the difference in the titles given by
the GSB and those given by Sankara and Ramanuja. Appendix C offers a listing of the titles given by the
GSB and the commentaries of Sankara and Ramanuja for each chapter of the Gita. The concluding title
is traditionally known to suggest a primary topic of discussion of a chapter as understood by the commen-
tator. The careful reader will notice that although commentators such as Sankara and Ramanuja identify
the second chapter as Sarikhyayoga, the GSB does not. Instead, the GSB identifies the second chapter
as Brahmasthitiyoga — the yoga of the state of Brahman. The reason for this variance lies in the GSB’s
emphasis on the second chapter’s exposition on the characteristics of one who has attained the state of
Brahman. Recall from previous discussions, attaining this state of Brahman is understood to be necessary
for attaining SN. The GSB also emphasizes on not simply sarikhyayoga as the principle topic of the second
chapter but rather, Krsna’s broader and encompassing revelation of yoga. For both of these reasons, the
GSB titles the second chapter as not Sarikhyayoga but Brahmasthitiyoga.

11 ‘samyamana’ may also be interpreted in certain contexts to mean self-control or focusing of the senses;
however, the base meaning of the term is understood to refer to control.

12 |n Sanskrit the following three base verbs can be used to derive ‘yoga:” Vyuja, a fourth category (divadi-
gana) base verb form, which means to engage in intense absorption or concentration (samadhi), Vyuja, a
tenth category (curadi-gana) base verb form, which means to engage in control (samyamana), and Vyujir,
a seventh category (rddhadi-gana) base verb form, which means to engage in association (sambandha).
(Bhattojidiksita 315, 337, 326) The ‘a’ and ‘ir bound morphemes of these roots are Panini’'s metalinguistic
elements that are representative of lexical changes that are to be performed when generating verbal con-
jugations. Traditionally, these bound morphemic suffixes (or prefixes in certain cases) are removed when
stating the base root form. Hence, the commentary mentions Vyuj as the base root form as opposed to
the three indicated above. When analyzing the etymology of a word back to its base root form, we often
see this type of multi-base form origination because of the ambiguity caused by 1) an identical form of the
base root (as in the case with the fourth and tenth category base root vjuja) and 2) the removal of the
metalinguistic bound morphemes. When engaging in the task of interpretation, this multifariousness allows
for each syntactic derivation to express various meanings, sometimes even simultaneously.

13 The ghan suffix is a Paninian metalinguistic element known as a krtpratyaya - a suffix that typically
allows for the construction of nouns from verbal roots. The ‘gh’ and ‘A’ are metalinguistic bound mor-
phemes, which trigger morphological changes to the base root and are ultimately removed when the suffix
is affixed to a verbal root. The result is the following: ‘yog’ + ‘@’ = ‘yoga.” Although generally there are
numerous distinct semantic modifications to a verbal root that take place when affixing the gha#i suffix, in
the present construction, the Paninian aphorism ‘bhavel (Asta. 3.3.18)’ (Varadaraja, Laghusiddhantakau-
mudi239) dictates the precise semantic modification utilized to generate ‘yoga.’ This semantic morphology
is described as: “siddhavasthapanne dhatvartha vacye dhatosrghafi syat,” meaning: “ghaf’ is applied to
a verbal root to express a state of realization, attainment, or the sense of the meaning of the verbal root.”
(Bhattojidiksita 476) (Sarma, Vaiyakaranasiddhantakaumudi Balamanoramatattvabodhinivibhisita 336)
Hence, ‘yoga’ can mean (among other things) [the state of or] intense absorption or concentration
(samadhi), [the state of or] control (samyamana), or [the state of or] association (sambandha).
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are employed in this counsel of the Gita. For instance, the verse, ‘The state in
which by the practice of yoga the restrained intellect (citta) is steadied...” (GI.
6.20) and others refer to [yoga as] an intense absorption or concentration
(samadhi) that is characterized by the restraining of the intellect on the form of
the present God. The verse, ‘observe my supreme yoga’ (Gi. 11.8) and others
refer to [yoga expressed as] supremacy, might, or magnificence (aisvara)."
The verse, ‘Thus, become a yogi (one who possesses or practices yoga)’ (Gl.
6.46) and others refer to [yoga as] association (sambandha). By these three
meanings ultimately amounting to conviction in the present form of God (SN),
the principle meaning is conviction in the present or manifest form of God
(SN). It is with this intention that in [the verse], ‘Hear it from me as presented
from the standpoint of yoga,” (Gl. 2.39) by the use of ‘yoga’ the entire Gita text

is articulated (or revealed).”"

There are several linguistically and hermeneutically noteworthy elements in this reading. The
first is the commentary’s etymological derivation of some of the various interpretations of
‘yoga.” A feature of the Sanskrit language allows for the formation of nouns from base verbal
roots affixed by a suffix that cause derivative lexical and semantic changes to the verbal roots.
Often, these formations not only can be traced back to several verbal roots each with a distinct
meaning, but also can be formed by affixing a variety of semantic-laden suffixes that ultimately

result in the word formations that have lexically no visible variance. A noteworthy feature of

14 In this second exposition, ‘yoga’ is taken to mean aisvara (supremacy, might, or magnificence). The
GSB’s exposition of verse GI. 11.8 explains, “aiSvaram yogam mahaisvaryamayam visvadarsanayogam
pasya” meaning, “Observe the entire form, which is characterized by immense supremacy, might, or mag-
nificence.” (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 242)

Noteworthy is the semantic shift from ‘samyamana’ understood as control to it being understood as
aisvarya (supremacy, might, or magnificence). The shift in meaning presumes supremacy, might, or mag-
nificence (aisvarya) as an expression or a type of control (samyamana).

15 “yogasabdascayam samadhisamyamanasambandharthad yujdhatorghafi krte vyutpannahi
trisvapyetesvarthe prayuktosyamiha gitopadesel yatha 'yatroparamate citam niruddham yogasevaya' (Gr.
6.20), ityadau cittavrttinam pratyaksanarayanasvariipe nirodalaksane samadhaul ‘'pasya me
yogamaisvaram' (G1. 11.8) ityadavaisvaryel 'tasmadyogi bhavarjuna' (Gl. 6.46) ityadau sambandha itil
trayanamapyetesamarthanamantatah pratyaksanarayanasvarupanisthayameva paryavasanat
pratyaksaparamatmasvarupanisthassya pradhanosrthah! sa cayamabhiprayah 'buddhiyoge tvimam $rnu’
(GT. 2.39) ithha yogasabdenopakramya sakalagitasastre samudiritahl” (Bhadresadasa Sadhu, Srimadbha-
gavadgita Svaminarayanabhasyam 39)
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the language and consequently, its characteristic hermeneutics, is that Paninian lexical and
semantic aphorisms not only allow for a large variation of interpretations of given lexical items,
but also permit these allowances (for some, despite their complexity) to be viable interpreta-
tions given that they are contextually congruous.'® For the interpreter, this provides both a
flexibility to allow for multiple interpretations, but also poses a challenge. When faced with
interpreting these types of words, there is an additional task to not only determine the linguis-
tic basis of an interpretation, but also justify any particular interpretation based on contextual
principles such as continuity, reference, or content. For this reason, one often finds justifica-
tions for particular interpretations of these types of words highly dependent on contextual
clues. The GSB seems to be aware of this responsibility and as a result, provides justifications
based on textual interdependencies. In this chapter, I will consider and attempt to explicate

some of these justifications and their corresponding textual dependencies.

The second noteworthy element in the above reading is the commentary’s use of se-
mantic transference or widening (depending on one’s perspective) based on a notion of prin-
ciple meaning. The commentary offers that since the three semantics of yoga that are used
throughout the Gita ultimately amount to SN, SN is to be identified as its principle meaning.
The immediate questions are how do the above-mentioned semantics amount to SN and what

are the dynamics of meaning when such moves are made?

To answer these questions, we must consider the relationship between SN and the var-
ious semantics of ‘yoga.” When considering ‘yoga’ understood as samadhi (intense absorption
or concentration), the first thing to notice is that this concentration or absorption must be
about something. Samadhi itself has content. The GSB states that the content of yoga when

understood as samddhi (intense absorption or concentration) is pratyaksaparamatmasvariipa

16 There are many classical Sanskrit texts that thoroughly and quite systematically discuss considerations
to be aware of when engaging in an interpretive task. A distinguished text by Nagesa Bhatta, a renowned
Sanskrit grammatician, entitled Vaiyakaranasiddhantamarijisa offers a listing of these considerations from
a Vyakarana (grammatical) perspective. It also provides a philosophical and theological basis for its lin-
guistic and hermeneutical formulations. Although a detailed exposition of its criteria and linguistic system
would facilitate specifying the exact nature and context consideration necessary for an interpretive analy-
sis, it is beyond the scope of this work. For the present purposes, it is sufficient to know that such consid-
erations have been extensively systematized by, among others, Sanskrit grammaticians.
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(the present or manifest form of God). The intellect (citta) is restrained or focused on this form
(svariipa). Aware of the Yoga Darsana’s (school of thought’s) conceptualization of samadhi,
Svaminarayana makes a distinction among different types of samadhi. He explains in his

teachings,

“This samadhi (intense absorption or concentration) that occurs is of two
types — one, through prandyama (controlled vital breath'’), the pranas (vital
airs) are controlled and, along with it, the intellect (citta) [is controlled]. Al-
ternatively, by controlling the intellect (citta), the pranas (vital airs) are con-
trolled. When is the intellect (citta) controlled? [It is controlled], when
concentration from all other objects is broken and directed only on God.
When is that concentration focused on God? When attachment (vdsana) to
all things is removed and only attachment (vasana) to God’s form (Bhaga-
vananum svariipa) remains, then that concentration does not deviate from

God’s form, even if it is made to falter.”"®

In his explanation Svaminarayana describes two types of samdadhi (intense absorption or con-
centration): one, which results from a concentration of the vital airs (pranas) and the other,
which involves concentrating the intellect on only God. He later describes nirvikalpa-samadhi
(samadhi (intense absorption or concentration) that is characterized without doubt, change,
or waver) as attainable through unwavering intellect or conviction in the form of God."” He

explains,

17 In the present narration, ‘pranayama’ is to be understood as an upalaksana - a term that also refers to
analogous objects, when only one or several objects are specified. The Yoga Darsana (school of thought)
specifies eight stages or levels of engagement that lead to the final stage of samadhi (intense absorption
or concentration). Pranayama is one of the eight and often, as in the present case, representative or an
upalaksana of the other seven.

18 “evi je samadhi thaya che tena be bheda che - eka to pranayame karine pranano nirodha thaya che te
bhelo cittano pana nirodha thaya che ane bijo prakara e che je cittane nirodhe karine pranano nirodha
thaya che. te cittano nirodha kyare thaya che to jyare sarva thekanethi vrtti tutine eka Bhagavanane vise
vriti jodaya. ane te Bhagavanane vise vrtti kyare jodaya to jyare sarva thekanetht vasana tutine eka
Bhagavanana svarupani vasana thaya, tyare te vrtti koini hathavi Bhagavanana svarupamamthi pachi
hathe nahi.” (Svaminarayana, Vachanamrut 41) (GP. 25)

19 (Svaminarayana, Vachanamrut 493-5) (GM. 61)
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“It is not the case that one attains nirvikalpa-samadhi, only when the vital airs
(pranas) are controlled. The means of attaining nirvikalpa-samadhi is differ-
ent... One who has firm conviction in the form of present God (pratyaksa
Srikrsna Bhagavanand svaripano drdha niscaya), they do not have any
doubts. Even if such a person’s vital airs (pranas) are not merged,” they have
nirvikalpa-samadhi; and if their vital airs are merged, they have nirvikalpa-
samadhi (i.e. such persons attain nirvikalpa-samadhi in either case. Stated dif-
ferently, the vital airs (pranas) being merged is not a necessary condition for
attaining nirvikalpa-samadhi).”'

Svaminarayana describes conviction in the present or manifest form of God (SN) as a means
for attaining nirvikalpa-samadhi - intense absorption or concentration that is characterized
without doubt, change, or waver. He also identifies SN as a means for attaining nirvikalpa-
samadhi in GM. 14. In response to Muktananda Svami’s question of how one attains intense
concentration on God’s form, Svaminarayana explains that it is attained by “one who truly
realizes the form of God... as I have said and there is no wavering in it (one does not doubt

God’s form as being such).”*

Along with identifying SN as the cause of intense concentration, SN is also described

as being in this state of intense absorption or concentration. Svaminarayana in K. 7 explains:

“Having such firm conviction in the present form of God is called ultimate
liberation (atyamtika kalyana). The state of one who has attained realization
(siddhadasa) upon having attained such conviction is as follows: ‘Upon the
dissolution of the body, the universe, and Prakrti-Purusa, the form (mirti) of

God that wholly resides in Aksaradhaman; that form (mirti) is seen in all

20 ‘Merged’ (/ina) refers to the act of controlling the vital airs (pranas) by the endeavors of astarigayoga
(the eight endeavors (pranayama (controlled vital breath) and others)) described by the Yoga Darsana.
21 “pranano nirodha thaya tyare ja nirvikalpa samadhi thaya ema nathi. nirvikalpa samadhini rita to bijt
che... jene pratyaksa Srikrsna Bhagavanana svaripano drdha niécaya thayo ne temam kof jatano kutarka
na thaya, to te purusana prana lina na thaya hoya topana nirvikalpa samadhi che ne prana lina thaya hoya
topana nirvikalpa samadhi che.” (Svaminarayana, Vachanamrut 493-5) (V. 1)

22 “iene Bhagavananum svariipa jevum... ame kahyum tevum yathartha janyum hoya” (Svaminarayana,
Vachanamrut 388) (GM. 14)
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moving and non-moving forms; wherever one’s sight goes, there [(s)he] sees
it realized, and besides that form (miirti) [(s)he] does not perceive even an

atom.” That is characteristic of the state of realization.”*

Svaminarayana similarly explains in GM. 14: “Such unwavering conviction in God, that I call
oneness (tadatmakapanum)... Such oneness (tadatmakapanum) is what I call nirvikalpa-
samadhi.”** In these passages, SN is described as the state of intense absorption in the form of
the present God. In this realized state, one senses (indriyas) and cognitive faculties
(antahkaranas) perceive or are focused only on the present God. Svaminarayana explains else-
where, “When does this concentration of the intellect (citta) occur? When having broken the
focus from all [other] locations, focus is conjoined with only God.”* Attaining such focus is
understood as removing one’s concentration from all objects and focusing on only God. This
presents an interesting dynamic between SN and this state of realization. In one reading SN is
presented as a cause, while in another it is presented as SN itself. What is the relationship be-

tween the two ?

The relationship between them is understood in both ways. The differences in exposi-
tion are a matter of perspective. When observed from a point of view of leading up to realiza-
tion (sadhanadasa), the relationship between the two is expressed in terms of cause (karana)
and effect (karya). However, when viewed from the state of realization (sadhyadasa), both ef-
fect and cause become one. In the realized state both intense concentration on the present God
(the effect (karya)) and SN (the cause (kdarana)) are present, so that SN in its purest and most
excellent condition (uttamanirvikalpaniscaya) necessarily coexists with such concentration.

In this most excellent condition, SN and such concentration exist necessarily and sufficiently

23 "pratyaksa Purusottamane vise je drdha nistha tene atyamtika kalyana kahie. ane evi nisthane pamine
je siddhadasane pamyo hoya tent avi dasa hoya je, ‘pimda-brahmamdano tatha prakrtipurusano pralaya
thaya pachi Aksaradhamane vise je Bhagavanani murti akhamda virgjamana rahe che, te murtine
sthavara-jamgama sarve akarane vise jyam jyam drsti jaya tyam tyam saksatkara dekhe ane e mdrti vina
biljum anumatra pana bhase nahi.’ e siddhadasanum laksana che.” (Svaminarayana, Vachanamrut 234)
(K. 7)

24 “evo je nirutthanapane Bhagavanano niscaya ene ame tadatmakapanum kahie chie... evum je e
tadatmakapunum tene ja nirvikalpa samadhi kahie chie.” (Svaminarayana, Vachanamrut 388) (GM. 14)
25 “te cittano nirodha kyare thaya che to jyare sarva thekanetht vrtti titine eka Bhagavanane vise vrtti
jodaya.” (Svaminarayana, Vachanamrut 41) (GP. 25)
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of each other. When SN is analyzed from the perspective of the state of realization
(sadhyadasa), it may be said to express a conviction or steadiness in God’s form as being a

particular way and the steadiness of the intellect (citta) in the form of such a present God.

The GSB relies on this relationship between conviction in God and nirvikalpa-
samadhi to make the association between yoga and such conviction. ‘Yoga’ when it is used to
express samadhi (intense absorption or concentration), it is understood to ultimately amount
to SN, since 1) SN is the cause of the such samadhi (intense absorption or concentration) and
2) the state of realization (sadhyadasa) is necessarily characterized by such conviction. We find
that the specific causal relationship and necessary coexistence between these states to be a cri-
terion for interpretation. As a result, in the example given above (“The state in which by the
practice of yoga the restrained intellect (citta) is steadied...” (GlI. 6.20)) where yoga of samadhi
is to be understood, may alternatively be read as: “The state in which by the practice of SN the
restrained intellect (citta) is steadied...” The hermeneutically significant point is that when
analyzing interpretive moves, recognizing differences in descriptions attributed to perspec-
tives from which they are given and identifying causal relationships and necessary coexistences
may have explanatory value. It is with the above understanding that the GSB states that ‘yoga’
ultimately amounts to conviction in the present form of God (SN); hence, its principle meaning

is understood to be SN.

With regards to the second interpretation of yoga, where it expresses supremacy,
might, or magnificence, interpretive reduction is offered using a different relationship. The GSB
states that in the case where ‘yoga’ is used in Gi. 11.8 and other such verses, ‘yoga’ also ulti-
mately amounts to (refers to) SN. In these instances, yoga is to be understood as the supremacy,
might, or magnificence of the present or manifest God (or God’s form). In this usage, yoga is a
quality of God’s form and whose knowledge of as such is characteristic of having conviction
in the present or manifest form of God. What is the content of the knowledge of this aisvarya
(supremacy, might, or magnificence)? Svaminarayana seems to answer while describing the

understanding of those that have an intense love for God. He states,
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“[Such a person believes,] “Whom I have met is undoubtedly God.” Also,
[such a person] has belief in God and knows God’s aisvarya (supremacy,
might, or magnificence) to be of the following [kind]: ‘“This God is the ruler
of Brahmamahola, Goloka, Svetadvipa,”® and all other abodes’; [They under-
stand (1) God] as the ruler of infinite universes; (2) purusa,27 kala,”® karma,
maya,” the three qualities,”’ the twenty-four elements,” Brahma®* and other
deities are not the effectuators of the universe; and (3) only God
(Purusottama) as the doer and the controller (cmtczrydmin)3 3 of all.” Such an
understanding, accompanied by a conviction in the present or manifest form

of God, is the means for developing extraordinary love for God.”**

Svaminarayana’s explanation of the knowledge of God’s aisvarya (supremacy, might, or mag-
nificence) is an explanation of the content of conviction in the present or manifest form of God
(SN), viz. that such a God, who is before one (the present (prakata) God), is supreme (sar-
vopari), the all-doer (sarvakarta), and pervasive (vyapaka). As a result, when Krsna in GI. 11.8

instructs Arjuna, ‘See my aisvaram, which is yoga,>” he is interpreted to be instructing Arjuna

26 Brahmamahola, Goloka, and Svetadvipa are believed to be the abodes of Brahma, Krsna, and
Laksminarayana, respectively.

27 '‘Purusa’ refers to aksarapurusa - a liberated jivatman (self) or iSvaratman (deity) that has joined in the
creation process by God’s will.

28 Kala (time) is understood by the APD to be a power of God from which the self is released when liber-
ated.

29 Maya is believed by Svaminarayana to be an instrument or power of God used as the substance of
creation and the cause of ignorance. By nature, it is composed of the following three qualities: purity
(sattvaguna), stolidity (famoguna), and urgency (rajoguna).

30 Three qualities of maya: purity (sattvaguna), stolidity (famoguna), and urgency (rajoguna), influence the
self until one achieves liberation.

31 The twenty-four elements are the products of maya (see above) that come together to make the body.
32 Brahma is a deity who engages in creation. Within the APD’s account of creation, Brahma plays a role
in the creation of the universe according to God’s will.

33 ‘Antaryamin’ has two distinct meanings. The first is epistemic in nature in that it refers to one who knows
the thoughts, emotions, or states of mind of all. The second meaning is metaphysical, in that it refers to
one who resides within and is able to control all things.

34 “a mane malya che te niscaya ja Bhagavana che’ tatha astikapanum hoya tathd Bhagavananam je
ai$varya tene jane je, ‘a Bhagavana che te Brahmamahola, Goloka, Svetadvipa e adika sarve dhdmana
pati che tatha anamta koti brahmamdana pati che tatha sarvana karta che ane purusa, kala, karma, maya,
trana guna, covisa tattva, Brahmadika deva e koine a brahmamdana karta jane nahi, eka Bhagavana
Purusottamane ja karta jane ane sarvana amtaryami jane.” evi ritani samajane sahita je pratyaksa
Bhagavanana svariipane vise niscaya te ja Paramesvarane vise asadharana snehanum karana che.”
(Svaminarayana, Vachanamrut 109) (GP. 59)

35 (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 241-2)
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to see his (Krsna’s) supremacy, might, or magnificence, and in turn, to see him as the present
(prakata) God, who is, among other things, above-all (sarvopari), the all-doer (sarvakarta),
and pervasive (vyapaka). By this, it is interpreted that Krsna expects Arjuna (from this ob-
servance) to develop knowledge and conviction in his (Krsna’s) form as such. We find that
‘yoga’ when it is used to express aisvarya (supremacy, might, or magnificence), it ultimately
amounts to knowing or having SN, since understanding the present God to have that aisvarya
(viz. understanding that present God as being, among other things, above-all (sarvopari), the

all-doer (sarvakarta), and pervasive (vyapaka)) amounts to having SN.

The commentary then continues by stating that the third interpretation of ‘yoga,’
which refers to association (sambandha), also ultimately amounts to SN. The commentary of
GI. 6.46 gives more insight on understanding this version of yoga as SN. It states, “Arjuna!
Become a yogi, one who is with yoga, which [is in turn] characterized by [1] identifying oneself
with Brahman®® and [2] having ultimate unwavering conviction (uttamanirvikalpaniscaya) in
the present or manifest Parabrahman (God).””” The commentary presents Krsna’s intentions
by paraphrasing GI. 6.46. It states, “Partha! I have not given you counsel for [performing] only
action (karma) nor for [attaining] only knowledge (jfiana), but for yoga, as it has been men-
tioned. Thus, in knowledge (jiana), action (karma), [and] in all things associate with the pre-
sent God. This is the intent of my entire counsel.””® In this rendering, the commentary

describes yoga as an association with the present God.

36 ‘Brahman’ here refers to Aksarabrahman. As we have already seen, within Svaminarayana’s metaphys-
ics, Aksarabrahman is a distinct entity from Parabrahman (God), maya (ignorance or inanimate sub-
stance), the deities (iSvaratmans), and the selves (jivatmans). Aksarabrahman is eternally uninfluenced
by ignorance (maya) and exists as the following four forms: (1) as God’s divine abode (dhaman), (2) as a
servant in God’s abode (dhaman), (3) as the sustainer of the universe (as cidakasa, otherwise known as
daharakasa), (4) and on earth. When the commentary states that the self identifies itself with Brahman
(Aksarabrahman), the identification that is mentioned is not to be understood as an ontological (the self
and Aksarabrahman remain as distinct entities), but rather as a qualitative identification. Within this state
of identification, the self assumes only certain qualities of Aksarabrahman. Only those qualities that are
useful for attaining liberation (moksha) are acquired. (Bhadresadasa Sadhu, /sadyasto-
panisatsvaminarayanabhasyam 238-9)

37 “Arjuna! tvam yogl svatmabrahmaripatvasamskrtaprakataparabrahmottamanirvikalpaniscaya-
laksanayogayukto bhaval” (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 153)

38 “Partha! na maya kevalam karmaiva na va kevalam jiianameva tubhyam vidheyatayopadisyate kintu
yathoktalaksano yoga eval ato jiane karmani va sarvatra prakataparamatmayogam samyojayetyeva
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What does the commentary mean by association ? Association is not to be understood
as something corporal, especially since the commentary interprets it to be something that can
be contingent to things such as knowledge and action. It explained earlier that this association
is characterized by the ultimate unwavering conviction (uttamanirvikalpaniscaya) in the pre-
sent God. Hence, when ‘yoga’ appears with ‘karma,’ ‘jidana,” or any other term, it is to be un-
derstood to be referring to karma (action) or jiiana (knowledge) that is associated (among
other things) with an understanding of the knowledge of God’s present form, or what is oth-

erwise known as SN.

What is the defining characteristic of such action (karma), knowledge (jfiana), or an-
ything else that is compounded with yoga (yoga yukta)? The commentary reads Gi. 6.46 as:
““A yogin is superior than ascetics (tapasvin), [(s)he] is known to be superior than even the
knowledgeable (jiianin), and a yogin is superior to those who perform action (karma). There-
fore, Arjuna! Become a yogin’ (Gi. 6.46).”*° It then describes ‘yogi’ as “one who is with yoga,
which is characterized by uttama nirvikalpa niscaya of the present form of God and having

identified the self with Brahman (Aksarabrahman).”*

The commentary continues by explain-
ing that such a yogin performs all action, characterizes all knowledge, and engages in all things
while (1) having identified oneself with Aksarabrahman and (2) having conviction in the pre-

sent or manifest form of God (SN).*' It is in this sense that ‘yoga’ (in the sense of association
(sambandha)) in Gi. 6.46 and others, ultimately amounts to SN.

Based on the commentary’s reading of GI. 6.46, its exposition of Gi. 3.30 explains two
ways in which this association or SN is practically expressed. It interprets, ‘Having offered all

. 2
actions (karmas) to me,”** as:

mama sakalopadesa ittha tatparyam!” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 153-4)

39 “tapasvibhyosdhiko yogt jianibhyospi matosdhikah! karmibhyascadhiko yogi tasmadyogt bhavarjunall”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 153-4) (GI. 6.46)

40 “svatmabrahmarupatvasamskrtaprakataparabrahmottamanirvikalpaniscayalaksanayogayuktah!”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 153)

41 (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 154)

42 “mayi sarvdni karmani samnyasya” (Bhadre$adasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 83)
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“1) Reciting Paramatman’s praise or majesty through speech; contemplating
his divine form (svariipa), nature, qualities, actions, and behavior by the
mind; observing his divine form by the eyes; listening to [the exposition of]
his praise and majesty by the ears; experiencing his divine touch by [one’s]
skin; tasting his prasada® by the tongue; engaging in his service by the hands;
and others - in these forms [action is performed] by being engrossed in only

Paramatman.

2) An alternative reading is: In all of one’s performed actions, having forgone
[the understanding of] the self as being the performer of actions, one is con-

stantly aware of Paramatman as the performer of these [actions]. >4

In this passage, association is expressed as 1) engrossing the mind and other faculties in activ-
ities or contemplations that are related to the present form of God or 2) with a particular un-
derstanding of the nature of such a God. By GI. 6.46’s exposition, the recitation,
contemplation, and other acts described above are not to be understood as merely performing
those acts in themselves, but to perform them while having SN. The second description of as-
sociation in this reading is more directly related to SN in that it describes performing action
with a particular understanding of the form of God - viz. while understanding God as the all-
doer (sarvakarta). By characterizing all actions, knowledge, renunciation, and other faculties
with an awareness of (or conviction in) the present form of God, ‘yoga’ in the sense of associ-

ation (sambandha) is understood to ultimately amount to SN.

Having considered the linguistic and interpretive insights offered by the GSB’s expo-
sition of the relationship between yoga and SN, the question of why the commentary interprets

yoga as this conviction remains. The following discussion will examine certain arguments that

43 ‘Prasada’ refers to remnants of food that have been offered as oblation.

44 “vaca Paramatmayasomahatmyadyanukirtanam, manasa
taddivyasvarupasvabhavagunacaritracestadyanucintanam, caksurbhyam  taddivyasvarupeksanam,
karnabhyam tadyasomahatmyadisravanam, tvaca taddivyasparsanam, rasanaya tatprasadasvadanam,
hastabhyam tatparisevanamityevamrupena Paramatmaikaparayanani krtval sakalasvasnusthitakarmasu
svakartrtvabhimanaparityagapturvakam  Paramatmaikakartrkanimanityadyanusandhayeti  vasrthah!”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 83-4)
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the commentary offers for this identification. This discussion is once again not intentioned to
argue for the interpretation, but rather serves to understand the dynamics of the commentary’s

interpretation of yoga as SN.

‘Yoga’ as Svariipanistha — Arguments from Content

The GSB justifies the interpretation of yoga as SN by presenting various verses of the
Gita to demonstrate that Krsna describes or uses ‘yoga’ to express conviction/knowledge of
the present (prakata) God as being, among other things, divine (divya), with form (sakara),
above all (sarvopari), and the cause of all divine manifestations (avatarin). As discussed in an
earlier chapter, the knowledge of or conviction in the form of God as such constitutes what is
referred to as the content of SN. Hence, the commentary argues, yoga is to be interpreted as the

conviction in or knowing God as such.

As we have seen in an earlier chapter, Svaminarayana clarifies that SN involves under-
standing God to be, among other things, supreme (sarvopari), the one who causes all divine
manifestations (sarvavatarana avatari), with form (sakara), divine (divya), and present
(prakata). The commentary’s argumentation for demonstrating that ‘yoga’ is to be interpreted
as SN involves citing several instances where a discussion or elaboration is interpreted as being

about both 1.) yoga and 2.) understanding God as having any particular set of attributes.

Prior to engaging with the arguments, it is also important to note that as before, the
commentary gives terse justifications. These justifications often consist of simply a listing of
verses from the Gita, leaving the task of engaging with the text to understand the basis from
which the justification is offered to the reader. This poses a formidable challenge, especially
when inferences can be based on or correlated with expositions presented by Svaminarayana
in the Vacanamrta. Nevertheless, the commentary’s concise presentation offers the oppor-
tunity to explore relevant verses, their interpretations, and the contextual relationships be-

tween them.

Although the commentary presents informative justifications from its reading of

chapters 4,6,7, 8, 10, 12, and 18, I will restrain my analysis to its understanding of ‘yoga’ based
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on Krsna’s characterization of a yogin in chapter 6 and on of a jignin in chapter 7. My treat-
ment of these two expositions will serve as models for further analysis of the remaining chap-

ters, whose exposition I have delegated to subsequent works.
Understanding ‘Yoga’ from Krsna’s Characterization of a Yogin

Krsna’s characterization of a yogin presented in the sixth chapter of the Gitd is offered

to demonstrate that yoga is to be understood as SN. The GSB states,

“In this way, the sixth chapter also [states] that ‘One who perceives me eve-
rywhere and everything in me,” (G1. 6.30) ‘Having become established in one-
ness (seeing only Paramatman everywhere), one who worships me, who
resides in all beings; that yogi (practitioner of yoga), despite acting in all ways
(despite performing worldly actions), acts within me (remains engrossed in
me).” (GI. 6.31) and other such verses, having established yoga as a brah-
mariipa® devotee’s seeing everywhere Paramatman’s form, describe yoga.
From the context of the entreaty [in the verses]: ‘Krsna! Because of restless-
ness, I am not able to see the steady (immutable) state of this yoga, which you
have described as equanimity’ (GI. 6.33) and ‘Krsna! One who is with faith
[but] whose uncontrolled mind is deterred from yoga; not having attained
perfection in yoga, what end does [(s)he] attain?’ (GI. 6.37),% it is evident that
brahmabhava,” which having obtained from the association of the present
Aksarabrahman, proceded thereafter by yoga in the form of conviction in the

form of God as the undertaken topic of discussion. As a result, even at the end

45 One who has attained qualitative oneness with Brahman (Aksarabrahman).

46 VVerses 6.33 and 6.37 are uttered by Arjuna in the Gita.

47 The APD’s understanding of brahmabhava (attaining oneness with Brahman) consists of attaining qual-
itative similarity with Aksarabrahman. As mentioned earlier in this work, Svaminarayana offers the exist-
ence of two ontologically distinct brahman — Aksarabrahman and Parabrahman. ‘Brahmabhava’ refers to
the state of qualitative and not ontological identification with Aksarabrahman. The commentary of GI. 6.31
offers the following analogy to help understand the relationship: “[To be in brahmabhava is] to be engaged
in other actions while being in constant unwavering state of samadhi (intense absorption), like a fish in
water.” (“jalagataminavadayam satatamavikampasamadhinisthah sanneva sakaletarakarmasbhipravrtto
bhavatiti bhavah!”) (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 146)
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of the chapter it states, ‘A yogin is superior than ascetics (tapasvin), [(s)he] is
known to be superior than even the knowledgeable (jrianin), and a yogin is
superior to those who perform action (karma). Therefore, Arjuna! Become a
yogin’ (Gl. 6.46) [By this and] other [verses], the superiority of a yogin, who is

steady in the form of God (SN), is said.”*®

Although there is a distinction between a yogin®® (a practitioner of yoga) and yoga itself and
the characterization of one term need not infer the characterization of the other, the commen-
tary argues that chapter six’s discussion of a yogin is to be also interpreted as a discussion of
yoga. After all, a yogin is one who practices yoga, and the practice of yoga is a defining attribute
of a yogin. Stated differently, the commentary suggests that Krsna’s elaboration on the nature
of a yogin is an elucidation on the nature of yoga, since yoga is the defining and essential at-
tribute of a yogin. The reading cites two verses (GI. 6.33, 6.37) uttered by Arjuna in support of
this inference. The commentary claims that the first of these two verses is a prompt for a fur-
ther exposition of yoga. In this first verse, Arjuna asks Krsna to tell him more about yoga, since
he has not fully realized what he (Krsna) has said. From this, the commentary infers that the
verses leading up to Arjuna’s question are also about yoga. The second verse is Arjuna’s ques-

tion about the nature of the fruits of yoga. He asks what happens when yoga is not fully realized.

48 “evam sasthadhyayespi ‘yo mam pasyati sarvatra sarvam ca mayi pasyati’ (Gi. 6.30),
‘sarvabhitasthitam yo mam bhajatyekatvamasthitah| sarvatha vartamanospi sa yogi mayi vartatell’ (GI.
6.31) ityadau brahmaripabhaktasya sarvatra Paramatmasamanakaradrstivata eva yogitvam prasthapya
yoga uktahl ata eva ‘yosyam yogastvaya proktah samyena madhustdanal etasyaham na pasyami
cafcalatvatsthitim sthirami’ (Gi. 6.33) ‘ayatih $raddhayopeto yogaccalitamanasah! aprapya
yogasamsiddhim kam gatim krsna gacchatin’ (GL. 6.37) iti prarthanamapi
saksadaksarabrahmayogalabhyabrahmabhavam tatpurvakaparamatmasvarupanistharipayogameva
visayikrtya pravrttamiti tatratyasandarbhaih spastam| ata eva bhagavatapyadhyayante ‘tapasvibhyosdhiko
yogi jAanibhyospi matosdhikah! karmibhyascadhiko yogi tasmadyogr bhavarjunall’ (GI. 6.46) ityadina
Paramatmasvariipanisthasyaiva yoginah $resthatvamuktam|” (Bhadresadasa Sadhu, Srimadbhaga-
vadgita Svaminarayanabhasyam 39-40)

49 From a grammatical perspective, the Panini aphorism “ata inithanaul” (Asta. 5.2.115) affixes ‘in’ to ‘yoga’
to form ‘yogin,” which expresses: one who possesses yoga. The ‘ata inithanaul’ (Asta. 5.2.115) aphorism
occurs in the matvarthiyaprakaranam, a section in Paninian grammar that predominantly deals with gen-
erating nouns that express possession of its base noun. (Sarma, Vaiyakaranasiddhantakaumudi
Balamanoramatattvabodhinivibhdsita 637-8) With regards to the presently discussed aphorism, the ‘in’
suffix is affixed to a base word to express: that which possess [the base noun]. For instance, the base
‘dandah’ (meaning staff) is transformed into ‘dandin,” whose singular nominative case is dandr- meaning
one who possesses a staff. Similarly, ‘yogi,” a singular nominative form of ‘yogin,’ is generated from the
base noun ‘yoga’ and expresses: one who possess yoga.
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Since both verses ask Krsna to further elucidate on the nature and significance of yoga; the
commentary infers that Krsna’s elaboration is not only an elaboration of the characteristics of

a yogin, but also an elaboration of yoga.

Having established yoga as the subject of discussion, the commentary presents verses
6.30 and 6.31 and refers to other verses to describe the nature of this yoga. There are three
primary ways in which these descriptions of yoga are used to identify it as SN. The first is the
observation that Krsna describes yoga (the defining quality of a yogin) as being singularly en-
grossed in the present form of God. This singular immersion is in turn expressed in the fol-

lowing three ways:

1. As detachment from objects and their related worldly pleasures. This is expressed in:
“Upon completely renouncing all the desires that emerge from volition, and constrain-

ing the group of senses from all sides by the mind,””" “Upon withdrawing (the mind)

»51

from that location where a restless and unstable mind wanders,” and “[One becomes]

detached from all pleasures, then [(s)he] is thus said [to be] conjoined (a yogin).”sz’5 3

2. As the occupation of the intellect (citta) on the present form of God. For instance, this

<

is presented in: “... having controlled the mind, joined the mind in me, and become

»54 « »55

engrossed in me; This mind should be stabilized in only Paramatman;”” and

“Through the study of yoga, the conquered intellect (citta) - [the state in] which [it]
attains detachment [from worldly desires] and [the state in] which the self who upon

realizing Paramatman remains content in only Paramatman...”***

50 “sankalpaprabhavankamamstyaktva sarvanasesatahl = manasaivendriyagramam  viniyamya
samantatahll” (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 142) (GI. 6.24)

51 “yato yato ni$carati manascaficalamasthiram| tatastato niyamya...” (Bhadresadasa Sadhu, Srimadbha-
gavadgita Svaminarayanabhasyam 143) (Gl. 6.26)

52 “nihsprhah sarvakdmebhyo yukta ityucyate tadal” (Bhadre$adasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 139) (G1. 6.18)

53 Other verses which similar descriptions include: GI. 6.10, 20, 25.

54 “manah samyamya maccitto yukta asita matparahll” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 137) (G1. 6.14)

55 “etat atmani eva vasam nayetll” (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam
143) (GI. 6.26)

56 “yatroparamate cittam niruddham yogasevayal yatra caivatmanatmanam pasyannatmani tusyatill”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 140) (Gi. 6.20)

57 Other verses which similar descriptions include: Gi. 6.18, 21, 25-6.
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3. As the realization of God’s form in all things both animate and non-animate. This is
expressed in: “One whose self is joined in yoga (one who is joined in yoga) [and] whose
perception is impartial (samadarsana) everywhere (regarding all things), sees Paramat-

»58

man residing within all beings and [sees] all beings within Paramatman™" and “Having

become established in oneness (seeing only Paramatman everywhere), one who wor-

ships me, who resides in all beings; that yogin...””

These three expressions reflect the singular immersion characteristic of the state of samadhi

discussed earlier,” and as a result, they are read to ultimately amount as expressions of SN.

Noteworthy also is the commentary’s description of impartiality (samatva or sama-
darsanatva). In explaining ‘whose perception is impartial’ (‘samadar$ana’) it states: “By
Aksarabrahman and Parabrahman residing in all places uniformly, that in which [they reside],
despite being ontologically different from one another [are seen as equal] by one who possesses

impartial perception, which is established in sacred texts...”"’

The GSB describes impartiality
in terms of seeing Aksarabrahman and Parabrahman uniformly in all things. This is the same
sense in which ‘oneness’ is described in the commentary of G1. 6.31 when it explains: “By the
realization of all [things] having Parabrahman as its atman (pervader), one who is in the state

of seeing [only] one Paramatman...”*

According to the GSB, perceiving all things as equal in
the realized state is understood as realizing or rather seeing Parabrahman, who resides in all
things. In such a state, the mind focuses not on the object, but rather on God who exists within

the object, just as he exists in all objects. In this ultimate state of realization, one’s focus is

singularly on God and not the object. This singular focus on God, who is realized to reside in

58 “sarvabhitasthamatmanam sarvabhitani catmanil ksate yogayuktatma sarvatra samadarsanahil”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 145) (Gi. 6.29)

59 “sarvabhitasthitam yo mam bhajatyekatvamasthitah.... yogr’ (Bhadre$adasa Sadhu, Srimadbhaga-
vadgita Svaminarayanabhasyam 146) (Gi. 6.31)

60 Recall discussion beginning on p. 166.

61 “Aksarabrahmaparabrahmanoh sarvatra samatayasvasthanat tadatmakataya svariipato parasparam
vilaksanesvapi tesu $astrasiddhasamyadrstisampannah san...” (Bhadre$adasa Sadhu, Srimadbhaga-
vadgita Svaminarayanabhasyam 145)

62 “sarvesam Parabrahmatkataya saksatkarat Paramatmaikadarsitamasthitah san...” (Bhadre$adasa
Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 146)
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all things, is identified as characteristic of the fully realized state of yoga. It is in this sense that

the commentary reads ‘samatva’ in Gl. 2.48: “Equanimity (samatva) is known as yoga,” as

“1) By the fruits of seeing Paramatman’s same form everywhere by a devotee
who is established in yoga, which is established in God’s form, 2) the perfor-
mance of all various actions (karmas) with the resolution that only God is the
doer, 3) by the conviction that attainment or failure is dependent upon the
wishes of Paramatman, [both] A) the equanimity of attainment (success) and
failure [along with] B) the awareness (anusandhana) of Paramatman - as the

form of yoga, is said. This is the meaning.”®

Among other things, this exposition brings together SN’s understanding of 1) God as being a
particular way (viz. as all-pervasive (sarvatra-vyapaka) and the all-doer (sarvakarta)), 2) nir-
vikalpa-samadhi (samadhi (intense absorption or concentration), which is characterized as
being without doubt, change, or waver),” which is characteristic of the state of realization
(sadhyadasa), and 3) yoga. In doing so, the commentary reveals that the notion of equanimity

(samatva) is based on this conglomerate understanding of yoga.

The second way in which descriptions of yoga in the sixth chapter are used to identify
yoga as SN is by understanding Krsna’s exposition of the characteristics of a yogin as either
directly being about understanding the form of God as being a certain way or in some way
dependent on such an understanding. For instance, GI. 6.29: “One whose self is joined in yoga
(one who is joined in yoga) [and] whose perception is impartial (samadarsana) everywhere,
»65

sees the Paramatman residing within all beings and [sees] all beings within Paramatman;

describes a yogin as understanding God’s form to be all-pervasive (sarvatra-vyapaka). The

63 “Paramatmasvariipasvasthitasya yogasthasya bhaktasya sarvatra Paramatmasamanakaradrstilabhat
sarvavidhakarmasvanusthitesu Paramatmamatrakartrtvadardhyacca siddherasiddhe rva
Paramatmasankalpayattatvaniscayat siddhyasiddhyoh samanataya Paramatmasnusandhanariipo yoga
ucyata ityarthah!” (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 55)

64 Samadhi is described as the state in which God’s “form (mdrti) is seen in all moving and non-moving
forms, wherever one’s sight goes, there [(s)he] sees it realized, and besides that form (mdarti) [(s)he] does
not perceive even an atom.” (Svaminarayana, Vachanamrut 235) (K. 8) Recall discussion on p. 169 for
further clarification.

65 “sarvabhitasthamatmanam sarvabhitani catmanil ksate yogayuktatma sarvatra samadarsanahll”
(Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 145) (GI. 6.29)
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identification of yoga, the defining attribute of a yogin, as characterized by such an understand-

ing or conviction is then inferred.

A more indirect interpretation of yoga as SN is presented in the GSB’s reading of GI.

6.22: “The state in which [one] is not moved even by immense misery...”®

The commentary
explains why a person in the state of yoga does not falter by stating: “[(S)he] does not fall from
conviction of the present form of God by the fault of [understanding the present form of God]
to be human-like [and] derived from (influenced by) prakrti. By his/her steadiness in convic-
tion of God’s all-doership, (s)he does not waver from intense concentration (samadhi) by
worldly distresses. This is the intended meaning.”” There are two moves the commentary
makes here. The first asserts that in instances of immense misery, such a yogin understands
the circumstance as dictated by God’s will, and as a result, finds stability or equanimity. The
second move identifies what the verse means by ‘stability.” The commentary identifies a yo-
gin’s stability as a firmness in understanding God’s form to be divine. This move reads GI. 6.22
as expressing that even in times of difficulty, one does not doubt God’s divinity. Both moves
presuppose an understanding of or conviction in the present God - viz. as being divine and

the all-doer (sarvakarta). Yoga as SN is inferred by the implied understanding or conviction

in the form of God presented in this reading.

The third way in which descriptions of yoga (or a yogin) in the sixth chapter are un-
derstood as identifying yoga as SN is by the chapter’s exposition of a yogin as having attained
qualitative identification with Brahman. As noted before, SN is described as conviction in the
present form of God upon the self having attained the state of qualitative identification with
Aksarabrahman. The commentary identifies several readings as describing a yogin as having
attained such identification. These readings are identified in two ways. The first manner iden-

tifies verses that describe a yogin as having qualities that resemble Krsna’s description of the

86 “yasminsthito na duhkhena gurunaspi vicalyatel” (Bhadre$adasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 141) (Gl. 6.22)

67 “prakrtamanusyabhavadidosaih Paramatmapratyaksasvaripanisthatascyuto na bhavatil tasya
Paramatmakartrtvaniscayadhrauvyena laukikakavyadhibhih samadhibhango na bhavafiti bhavah!”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 141)
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state of Brahman in the second chapter (Gi. 2.55-72). For instance, Gi. 6.8’s description of the
yogin, who has attained yoga, as one whose senses are conquered (vijitendriya)® is reflected in
Gl. 2.61’s description of the brahmariipa (one who has attained qualitative identification with
Brahman) devotee as “one whose senses are controlled.”® The commentary of Gi. 6.8 makes
this identification explicit when explaining ‘yogi’ as: “(S)he who is resolved in intense concen-
tration (samadhi) of the present form of God, is with steadied intellect (sthitaprajiia), having
become established in the state of Brahman.””® The commentary’s use of ‘sthitaprajiia,” is an
implicit reference to Arjuna’s question in Gl. 2.54, where he asks, “What are the characteristics
of one with a steadied intellect (sthitapmjﬁa).”71 Krsna’s response from Gi. 2.55-72 is summa-

rized by Krsna himself as: “This is the state of Brahman. »72

There are other similar parallel descriptions between the sixth chapter’s description of
a yogin and the second chapter descriptions of one who has attained oneness with Brahman.
For instance, GI. 6.7’s description of a yogin as: “One who has conquered the self (jitatmana)
and composed (unwavering) in cold, heat, pleasure, and pain, as well as, in honor and insult,
is thoroughly established within Paramatman”” is similarly seen in Gi. 2.56’s description of
“one who remains of unshaken mind amidst adversities [and] who is without aspiration for

»74

worldly happiness”” and GI. 2.61’s description of a yogin as “having restrained all of those

(his/her) senses, stays focused on me (the present God).””

1) By identifying descriptions of a
yogin in the sixth chapter as identical to those described in the second chapter and 2) Krsna’s

declaration in Gi. 2.72 of such a state as being the state of Brahman (Aksarabrahman), the

68 (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 135) (GI. 6.8)

69 “vase hi yasyendriyani’ (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 62-3)
(G1. 2.61)

70 “prahmim sthitimaptah sthitaprajfiah prakataparabrahmasamadhinisthah!” (Bhadresadasa Sadhu,
Srimadbhagavadgita Svaminarayanabhasyam 135)

7 “sthitaprajfiasya ka bhasal” (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 58)
(GI. 2.54)

72 “gsa brahmi sthitih1” (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 68) (GI.
2.72)

73 “jitatmanah prasantasya Paramatma samahitahl $itosnasukhaduhkhesu tathd manapamanayohil”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 134-5) (GI. 6.7)

74 “duhkhesvanudvignamanah sukhesu vigatasprhah!” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 59-60) (GI. 2.56)

75 “tani sarvani samyamya yukta asita matparah!” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 62-3) (Gl. 2.61)
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commentary infers that the yoga of chapter six is characterized by attaining qualitative identi-

fication with Brahman — a necessary characteristic of SN.

The second way in which the commentary identifies the yogin of the sixth chapter’s as
being characterized by an identification with Brahman is through direct reference. In describ-
ing the ultimate happiness that a yogin attains, Gl. 6.27 states, “This brahmabhiita yogin.” The
commentary elaborates ‘brahmabhuta’ as: “Through the firmest association with the guru -
the present form of Aksarabrahman, the self, which is distinct from the state of the three bodies
and pure, having attained oneness with Brahman, which is to be brahmaripa...””® Recall from
previous discussions that this oneness is understood as attaining qualitative and not ontologi-
cal identity with Aksarabrahman. The commentary then concludes: “That yogin himself/her-
self attains the supreme pleasure (sukha) in the fulfillment of yoga, which consists of (is
characterized by) uttama nirvikalpa niscaya’’ of Paramatman while having attained oneness

with Brahman.””®

The commentary’s reading of ‘brahmabhfita yogin’ of G1. 6.27 as a descrip-
tion of the yogin’s qualitative oneness with Brahman is used to demonstrate yoga, the defining

quality of such a yogin, as SN.

Although the identification of dharma as yoga is a subject of the previous discussion,”
itis also noteworthy to mention that the GSB’s reading of Krsna’s response to Arjuna’s inquiry
in GI. 6.37 also suggests the interpretation of yoga as dharma. In verse 6.40 Krsna states in
response, “Arjuna! There is no destruction of him (tasya) (the yogabhrasta - one who has not
attained the full extent of yoga in the present life) either here or in the world beyond; because,

Tata!*™ Regression (unfavorable consequence) is not attained by anyone who endeavors for

76 “saksadaksarabrahmasvariipaguradrdhatamaprasangadibhirdehasvasthatrayavilaksane parisuddhe
svatmani samasaditasksarabrahmabhavam brahmarupam!” (Srimadbhagavadgita
Svaminarayanabhasyam 143)

77 Recall from p. 89, uttama nirvikalpa niscaya is understood as: the supreme conviction [in the form of
God] with the understanding that this form of Parabrahman is without worldly deficiency.

8 “svatmabrahmabhavasamasadanapirvakaparamatmasvaripottamanirvikalpaniscayatmaka-
yogasampattau paramasukham svayameva tadyoginamupaititii” (Bhadre$adasa Sadhu, Srimadbhaga-
vadgita Svaminarayanabhasyam 143)

79 Although this argument may be presented in the section that discusses the commentary’s argumentation
for identifying yoga with dharma, it is presented here because of its necessary contextual prerequisites.
80 ‘Tata’ is “a term of affection, endearment of pity... usually [applied] to inferiors or juniors, pupils, [or]
children.” (Apte 767)
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liberation.” The commentary of this verse recalls verse 2.40, which express a similar charac-

teristic of dharma, to making the correlation between yoga and dharma. It states,

“In this way, here (in GI. 6.40) and [in the verse] ‘In this, the commenced is
not destroyed (efforts are not fruitless) and the shortcoming of having a con-
trary result does not exist (there are no contrary results). Even a slight amount
of this dharma saves one from great fear’ (Gi. 2.40) the already said meaning

of having set forth [on the path of] yoga has been repeated.”®’

Since Krsna is responding to Arjuna’s question about the state of one who has not fully realized
yoga, the pronoun ‘tasya’ (meaning it) in 6.40 refers to one who has endeavored to attain yoga
but has fallen from the path of yoga (yogabhrasta).*® By recognizing Krsna’s statement in 6.40
as a discussion of yoga in addition to the shared characteristic (viz. the immutability and always
beneficial nature) between yoga described in Gi. 6.40 and dharma explained in 2.40; the com-

mentary infers understanding yoga as dharma.
Understanding ‘Yoga’ from Krsna’s Characterization of a Jiianin

The GSB also offers an argument for interpreting yoga as SN from its reading of

Krsna’s characterization of a jianin in the seventh chapter. The GSB states,

“In the seventh [chapter] as well, having committed to [the explanation of]
yoga, which is characterized by conviction in the form of God, by [the verse]
‘Arjuna! You, whose mind is infatuated with me (who has with immense
affection attached your mind to me) [and] who having taken refuge under me
has joined in yoga, listen to that [knowledge] by which you will completely

and without doubt know me;’ (G1. 7.1) [it states] by: ‘T am [the cause of] the

81 “partha naiveha namutra vinasastasya vidyatel na hi kalyanakrtkasciddurgatim tata gacchatill”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 150-1) (GI. 6.40)

82 “evamiha 'nehabhikramanasossti pratyavayo na vidyatel svalpamapyasya dharmasya trayate mahato
bhayad' (GI. 2.40) iti yogopakrame samupadistosrthosbhyastah!” (Bhadre$adasa Sadhu, Srimadbhaga-
vadgita Svaminarayanabhasyam 151)

83 “yogasmapattaye prayatamanasya yogabhrastasya” (Bhadresaddsa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 151)
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entire world’s creation and dissolution,’ (GI. 7.6) ‘Arjuna, there is nothing su-
perior than me; this world is threaded to me as pearls are to a thread,’ (G1. 7.7)
and other verses, knowledge, which is favorable to (according or character-
ized by) conviction in the form of God, along with the superior knowledge
(vijiana) is reminded. And again, there, [the verse:] ‘Among them, one with
knowledge is always joined [to me],” (G1. 7.17) and other verses state the dis-
tinguishing attribute of the singular devotion of only one who is brahmariipa
(has attained oneness with Brahman) and has constant yoga, which is charac-

terized by a conviction in the form of God.”*

In this reading, the commentary claims that Krsna commits himself to the elaboration of yoga
in the first verse of chapter seven. The commentary of 7.1 makes this more explicit. It para-
phrases Krsna as saying, “You will know by whatever way that Paramatman, who is the subject
of yoga. Listen to that knowledge (jfigna) with attentive ears.”” The commentary interprets
Krsna’s mention of Arjuna as being engaged in yoga and later mention of Arjuna as coming to
know Krsna within the same context. In other words, Arjuna’s engagement in yoga, in how-
ever so much, is glossed as his understanding of the nature of Krsna. When at the end of the
verse Krsna states, “Listen to that,” the pronoun ‘that’ refers to the knowledge of Krsna’s form
(svariipa). This knowledge of the present form of God is identified as knowledge (jfiana). The
commentary argues that the explication of this yoga is taken to be the subject of discussion of

the proceeding verses. When the commentary of 7.1 clarifies, “Yoga — defined as conviction in

84 “saptamespi ‘mayyasaktamanah partha yogam yufijanmadasrayah| asam$ayam samagram mam yatha
jhasyasi tacchrnul’ (Gi. 7.1) ityatra Paramatmasvartpanisthatmakayogameva pratijiaya - ‘aham
krtsnasya jagatah prabhavah pralayastathail mattah parataram nanyatkim cidasti dhanafjayal mayi
sarvamidam protam sdtre manigana ival’ (Gl. 7.6,7) ityadibhirbhagavatsvarupaniscayanukilam
jAidnameva savijianataya smaritaml| punasca tatraiva ‘tesam jhani nityayuktah’ (Gi. 7.17) ityadau ca

brahmarupasya satatam Paramatmasvaripaniscayatmakayogavata eva
ekabhaktitvadivaisistyamuktam|” (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam
40)

85 ‘“yogavisayabhitam Paramatmanam yathd yena prakarena jhasyasi tad jAianam $rnu
savadhanamakarnayall” (Bhadresaddsa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 156)
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the form of God,” it is careful to remind the reader of the identification that it sets out to

establish.

Having identified yoga as knowledge (jfiana) and stated that the proceeding verses are
about yoga, which is to be understood as conviction in the present form of God, the commen-
tary lists several verses in which Krsna describes his own form. These verses describe the na-
ture of Krsna, the present God, to demonstrate the content of the knowledge (jiana) referred
to in GI. 7.1. The commentary references two verses that describe the qualities of Krsna, the
present God. In verse 7.6 Krsna identifies himself as the cause and dissolution of the world.
Krsna’s description corresponds with the understanding of or having conviction in the present
God as being the ultimate cause or the cause of all (sarvakarana). Recall, this understanding
or conviction constitutes a part of the content of SN. Krsna’s description of himself in verse
7.7 similarly corresponds to another aspect of the content of such conviction. In 7.7 Krsna
states that he (the present God) is superior to all else. The knowledge of Krsna (the present
God) as superior to all is what was described earlier as the understanding of the present God
as being supreme (sarvopari). Also, in the same verse Krsna describes the world as threaded to
him as pearls are to a thread. In doing so, he describes himself as the sustainer of all things in
the world (sarvadhara). The commentary asserts that Krsna’s declaration as being the cause
of all (sarvakarana), above all (sarvopari), and the all-sustainer (sarvadhdra) makes up the
content of conviction or jigna (knowledge) that he commits to explaining in 7.1. The com-
mentary references these two verses to demonstrate that Krsna’s description of himselfin these

verses reflects the content of conviction in God’s present form.

The commentary’s use of ‘adi’ (‘and others’) leaves the task onto the reader to identify
other verses that similarly explicate the nature and form of the present God. Although not
mentioned, another similar verse in which Krsna declares the nature of his form (or the con-
tent of jriana (knowledge) or conviction) is verse 7.12. In this verse Krsna narrates that alt-

hough the effects of the quality of purity (sattvaguna), the quality of urgency (rajoguna), and

8 “yogam Paramatmasvariipanisthalaksanam!” (Bhadre$adasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 156)
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the quality of stolidity (tamoguna) come from (originate from) him, they do not exist within
him. Then in 7.13 he states that people of this world do not see him (Krsna) as being superior
to these qualities because of their ignorance.” The commentary presents the following elabo-

ration of verses 7.12 and 7.13 respectively:

1. “My actions and states are not dependent on them (the three qualitative states (guna))
like they are for bound individuals (jivas and #varas). I am independent of all influ-
ences; I am the independent controller of Aksarabrahman and others, and [I am] the
sole possessor of sovereignty (the sole sovereign). There is no one, who is my superior

(who is superior to me). This is the meaning [of the verse].”**

“‘By them’ [meaning] by the quality of purity (satvika) and others, which are material
(prakrta) and the cause of ignorance; ‘param’ [meaning] being always superior - in
terms of form (svariipa), nature (svabhava), quality (guna), sovereignty (aisvarya), and
power (Sakti) - than the self (jivas), deities (i$varas), ignorance (maya), Aksarabrahman,
who is free [form the influence of] it (maya or ignorance), and all that which is with and

. . 8
without consciousness.”’

In stating that the three qualitative states (guna) do not exist within Krsna and that he is supe-
rior to them, these readings are read as Krsna revealing his supremacy and divinity. This dec-
laration about the present God as divine (divya) and all-controller (sarvaniyamaka) specifies
the form (svartipa) of the present God. Like verses 7.6 and 7.7, this self-description offered by
Krsna explicates the content of SN: jigna (knowledge) or the conviction in the form of the
present God. The commentary suggests that Krsna’s declaration of his being above all (sar-
vopari) in conjunction with his previous understood commitment to elaborate the nature of

yoga (or jaana (knowledge)) presented in verse 7.1, implies understanding yoga as SN.

87 (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 162)

88 “baddhajivesravadivat tadayatta mama sthitipravrttyadikam nal ahantu sarvatantrasvatantrah svata
evasksarabrahmadisarvaniyamakosnanyadhinasattakahl  mamadhipatin ~ kospi  nasfiti  bhavahu”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 162)

89 “ebhyah mohahetubhyah prakrtasattvikadibhavebhyah param
jivesvaramayatanmuktasksarabrahmadisakalacidacidvastuvargat
svarlipasvabhavagunaisvaryasaktyaditah sada samutkrstam...” (Bhadre$adasa Sadhu, Srimadbhaga-
vadgita Svaminarayanabhasyam 162)
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The commentary then ends its justification for interpreting yoga as SN, by mentioning
GI. 7.17 to demonstrate the significance of this yoga. The commentary previously in its expo-
sition of Gl. 7.1 defined yoga as knowledge (jfiana). The commentary of Gi. 7.1 paraphrased,
“You will know by whatever way that Paramatman, who is the subject of yoga. Listen to that

knowledge (jiiana) with attentive ears.””

The commentary identified yoga with the knowledge
of Paramatman. The possessor of this knowledge (yoga) viz. a jiianin (one who possesses

knowledge (jfiana)), is described in 7.17 as superior to others.

The commentary of Gi. 7.17 reflects the understanding of a jiianin (one who possesses
knowledge) as being that of a yogin (one who possesses yoga). The commentary elaborates
‘jiian1’ in GI. 7.17 as: “One who possesses knowledge (jfianin) is one who has knowledge of

»91

God’s majesty.” The commentary of GI. 7.16 defines ‘jiianin’ according to the Mundako-

«c

panisad. It states, ““That by which aksara (Aksarabrahman) and purusa (Parabrahman) are
truly known is brahmavidya (the knowledge of brahman)’ (MuSB. 1.2.13) this is the definition
of ‘brahmavidya.””**** A jiianin is described as one who has brahmavidya (the knowledge of
brahman) — one who truly knows both Aksarabrahman and Parabrahman. From these expo-
sitions and our previous discussion on SN as brahmajiiana (or brahmavidya)® a jfianin is un-
derstood as one who has jfigna (or yoga (according to the commentary’s interpretation of verse
7.1)), which involves understanding or having conviction in the form of God upon having
identified the self with Aksarabrahman.

This identification of a jianin with a yogin, and inferably jiana with yoga, is why the

commentary adds the phrase: “... has constant yoga, which is characterized by a conviction in

% “mam yogavisayabhdtam Paramatmanam tatha yena prakarena jiasyasi tad jianam $rnu...”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 156)

91 “jAdninah  Paramatmamahatmyajfidnavatah” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 165)

92 The commentary of the Mundakopanisad aphorism defines ‘aksara’ as Aksarabrahman and ‘purusa’ as
Purusottama (God). As mentioned in an earlier footnote, Aksarabrahman is considered an ontologically
distinct entity form Parabrahman (God) in the APD. Hence, ‘brahmavidya’ is defined as the knowledge of
both Aksarabrahman and Parabrahman. (Bhadresadasa Sadhu, Isadyasto-
panisatsvaminarayanabhasyam 256-7)

98 “yenasksaram purusam veda satyam provaca tam tattvato brahmavidyama' (Mu. 1.2.13) iti hi
brahmavidyalaksanam|” (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 164)

94 Recall discussions from p.131.
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the form of God,”” to its exposition regarding the seventh chapter. Recall from above, the

«c

commentary concludes its argument by stating: “ Among them, one with knowledge is always
joined [to me],” (GI. 7.17) and other verses say (describe) the distinguishing attribute of the
singular devotion of only one, who is brahmariipa (attained oneness with Brahman) and has

constant yoga, which is characterized by a conviction in the form of God.” °

Jhana’
(‘knowledge’) understood as the knowledge of God allows for the commentary to interpret the

yoga of G1. 7.1 as SN.

Conclusion

The commentary makes the relationship between yoga and SN throughout these chap-
ters explicit in stating, “By these justifications, ‘yoga’ as it is expressed in GI. 2.39 assuredly
expresses pratyaksaparamatmasvaripanistha (SN).””” In conclusion, the commentary of Gi.

2.39 states,

“In this way, [the verse]: ‘Hear it (this knowledge) [as presented] on [the sub-
ject of] yoga,” (Gl. 2.39) begins the discussion of yoga, which is characterized
by the form of the present God, [and continues] till the end of the Gita, where
by ‘Yogesvara’ in: “Wherever there is Krsna, the sovereign of yoga’ (Gi. 18.78)

it ends. This is the essence of the Gita.”*®

The commentary asserts that yoga as SN is maintained throughout all instances of the term in

the Gita and that yoga and SN is the principle theme throughout the text.”

9 “sgtatam Paramatmasvariipaniécayatmakayogavatah” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 40)

9% “tesam jhant nityayuktah’ ityadau ca brahmaripasya satatam
Paramatmasvarupaniscayatmakayogavata eva ekabhaktitvadivaisistyamuktam|” (Bhadresadasa Sadhu,
Srimadbhagavadgita Svaminarayanabhasyam 40)

97 “tadetaih sarvairapi Gitavakyapramanaih 'esa tebhihita samkhya buddhiryoge tvimam $rnul' (G1. 2.39)
ityatra prayukto yogasabdah pratyaksaparamatmasvarupanisthatmakayogapara eva iti nisciyatel”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 41)

98 “ittham ‘buddhiyoge tvimam srnu’ ityaneneha prarabdham
pratyaksaparamatmasvaripayogaprakaranam ‘yatra yogesvarah krsnah’ (Gi. 18.78) iti Gitante
yogesvarasabdena samaptamiti Gitanirgalitarthah!” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 41)

99 By stating: “Which is the essence of the Git3,” the commentary also adds that the interpretation of ‘yoga’
is foundational to the understanding the central message of the Gita.

Page 189 of 285



The GSB interprets ‘yoga,’ like ‘dharma,’ as SN. In this chapter, we have seen it justify
the interpretation by presenting arguments, which I described as ‘arguments from content.’
Having discussed the nature of Svaminarayana’s interpretation and the GSB’s exposition of
dharma and yoga from within a predominantly exegetical framework, I would like to focus the

proceeding sixth chapter on the consequences of interpreting ‘dharma’ and ‘yoga’ as SN.
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Chapter 6 — Consequences of Interpreting ‘Dharma’ and ‘Yoga’ as

Svariipanistha

Framework

Svaminarayana’s and the GSB’s interpretation of ‘yoga’ and ‘dharma’ as SN results in
several consequences. This chapter will focus on exploring these consequences. It will begin
by first discussing the soteriological role of SN. It will then proceed by analyzing the conse-
quences expressed in the commentary’s reading of Gi. 2.40. As we saw earlier, the GSB reads
verse 2.40 as: “In this, the commenced is not destroyed (efforts are not fruitless) and the short-
coming of having a contrary result does not exist (there are no contrary results). Even a slight
amount of this dharma (SN) saves one from great fear.”' In this reading, by interpreting
‘dharma’ and ‘yoga’ from the previous verse (2.39) as SN, we are presented with a unique
outcome (phala) of SN and two insights on its nature. This chapter will then explore the con-
sequences of the commentary’s cognitive rendering of ‘yoga’ and ‘dharma.” It will then con-
clude by discussing the interpretation’s capacity to offer a comprehensive reading of the Gita

and its related sociological and psychological implications.

The Soteriological Significance of Svartipanistha

Identifying yoga as SN brings forth a discussion on the soteriological significance of
SN as it is understood from readings of the Gita. In particular, Gi. 2.39 and 8.12-16 shed light
on the APD’s understanding of the significance of SN in attaining liberation. As we saw earlier,

Gl. 2.39 reads:

“Arjuna, this knowledge has been presented to you on [the subject of] renun-

ciation (samkhya); now hear it (this knowledge) [as presented] on [the subject

1 “nehabhikramanasossti pratyavayo na vidyatel svalpamapyasya dharmasya trayate mahato bhayati”
(Vyasa, Srimadbhagavadgita 52) (GT. 2.40)
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of] yoga. The knowledge endowed with which you will be rid of the bondage

of action (karma).””

The GSB commentary of this verse explicates “In this way, [by the verse beginning with,] ‘Now
hear it (this knowledge) [as presented] on [the subject of] yoga,” (Gi. 2.39) - having begun a
discussion of yoga, it states the consequence of having yoga in the last stanza: ‘“The knowledge
endowed with which you will be rid of the bondage of action (karma).””> The commentary
identifies becoming free from the bondage of action (karma) as the consequence of yoga, iden-

tified as SN.

The GSB identifies a similar consequence in its reading of GI. 8.12 and Gi. 8.13 as:
“One, who is engaged in yoga, while reciting (with the awareness of) Aum - the one syllabled
[representation of] Brahman and remembering me, having left the body, departs, [and] (s)he
attains the supreme end.” In the GSB’s reading of this verse, two moves are made explicit in
its discussion of Brahman. The first is the reference to Aksarabrahman using the single syllable
‘Aum.’ The commentary references Katha. 2.15-6 where a similar identification is made.” The
second move is reading ‘vyaharan’ to express awareness. When understood in context to
‘Aum,’ it expresses the awareness of the self as Brahman.® Having expressed yoga as charac-
terized by the awareness of the self as Brahman (Aksarabrahman), the commentary then ex-
plains that such a devotee, having attained SN, “attains the supreme end” upon death. Here,
‘the supreme end’ is read as: “Aksaradhaman (God’s divine abode) - the supreme among all

locations.””

2 “gsa tesbhihita sankhye buddhiryoge tvimam $rnul buddhya yukto yaya partha karmabandham
prahasyasil” (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 38-9) (Gi. 2.39)

3 “yatha ‘buddhiryoge tvimam $rnu’ iti yogajidanamarabhya taduttaracaranayoh ‘buddhya yukto yaya
partha karmabandham prahasyasi...” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 41)

4 “yogadharanamil Aum ityekaksaram brahma vyaharanmamanusmaran| yah prayati tyajandeham sa yati
paramam gatim|l” (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 185-6) (GI. 8.12-
3)

5 A similar interpretation of Aum as Aksarabrahman is given in ChaSB. 1.4.1, PraSB. 5.2, MuSB. 2.2.6,
MaSB. 1.1, TaiSB. 1.8.1. (Bhadresadasa Sadhu, Chandogyopanisatsvaminarayanabhasyam 30)
(Bhadre$adasa Sadhu, /sadyastopanisatsvaminarayanabhasyam 294-5, 275, 312, 348-9)

6 (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 185-6)

7 “sarvasamutkrstagantavyasthanabhitamaksaradhama... prapnotil” (Bhadresadasa Sadhu, Srimadbha-
gavadgita Svaminarayanabhasyam 186)
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GI. 8.14 and 8.15 are understood to offer the same significance of SN, however, in a
slightly different manner. The GSB reads GI. 8.14’s statement: “For a yogin, I am easily at-
tained,” as expressing that God is easily attained for those who practices yoga (SN). Gi. 8.15
then is read as, “Having attained me, superior persons do not again take birth, which is tran-

sient and the abode of misery, [since they] attain the supreme achievement.”®

The commentary
advocates that the yogin, who practices yoga (SN), attains God and is forever liberated form the
cycles of birth and death. Gi. 8.16 contrasts this state — attainment of Aksaradhaman — from
attaining other realms or abodes. It states, “Arjuna! [All] realms (abodes) until and including
Brahmaloka (the abode of Brahma) are punaravarti;’ however, those who have attained me

»10

are not reborn.” ~ The yogin — the practitioner of yoga (SN), who attains God and his abode

Aksaradhaman, does not again rove the cycles of birth and death.

An exposition of how SN is acquired further specifies its soteriological significance.
The GSB’s reading of GI. 10.10 as: “Those who worship me with affection and are always

»l1

joined [in me], I give them that buddhiyoga, by which they attain me;” " elaborates on how SN

> <

is attained. The commentary explains what it means by ‘buddhiyoga:’ “Intellect which is char-
acterized by conviction in the present form of God.”"” In making this identification, yoga or
rather SN, is described as being gifted by God. According to the SB, one attains SN, which as
we saw earlier includes the realization of the self, Brahman, and Parabrahman, by God and not

solely through one’s spiritual endeavor. KathaSB emphasizes a similar point when it reads 2.23

as,

“This atman (Paramatman) is not attained (realized) by exposition (prava-

cana), not by [one’s own] intellect, not by much listening [to sacred texts].

8 “mamupetya punarjanma duhkhalayamasasvatam| napnuvanti mahatmanah samsiddhim paramam
gatahll” (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 186-7) (GI. 8.15)

9 These realms or abodes are such that those that attain them are subject to rebirth.

10 “abrahmabhuvanallokah punaravartinosrjunal mamupetya tu kaunteya punarjanma na vidyatell”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 187) (Gi. 8.16)

11 “tesam satatayuktanam bhajatam pritiplrvakam| dadami buddhiyogam tam yena mamupayanti tel”
(Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 226-7) (G1. 10.10)

12 “puddhiyogah prakataparamatmasvariipani$cayalaksanal” (Bhadresadasa Sadhu, Srimadbhaga-
vadgita Svaminarayanabhasyam 226)
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This (Paramatman) whom selects, by it (God’s selection) only, [realization] is
attained. This atman (Paramatman) makes him/her realize one’s (Paramat-

man’s) own body (form (svarigpa)).”13

This exact aphorism appears once again in Mu. 3.2.3 and is read identically."* The commentary
further explicates: “Here, the three: exposition (pravacana) and others are taken as representa-
tive of all spiritual endeavors. Therefore, regarding the realization of Paramatman, the strength
(efficacy) of only spiritual endeavor is not sufficient; however, only Paramatman’s favor (krpa)
is [sufficient]. All spiritual endeavors are said (prescribed) only to acquire that favor. This is
established.”" Within the APD, SN and consequently eternal liberation, is not attained solely
by spiritual endeavor, but through God’s favor. Spiritual endeavor is positioned for attaining

this favor.

What is the nature of this favor? Although attaining SN and God’s divine abode are
ultimately understood as the result of such favor, the commentary of G1. 10.10 then continues

by identifying another aspect of divine favor. It states,

“Union (yoga), which is favorable to it (SN), known as the union (yoga) [or]
association (prasanga) of the guru, who is really Brahman itself; that I give.
The purport is: I make known [to him/her] the guru who is established in
Paramatman and of the form (svariipa) of Brahman (i.e. Brahman himself).
There the cause is said: ‘by which’ [meaning] by knowledge in the form of yoga,
which is in the form of association with the said guru - those devotees by its
(Aksarabrahman in the form of the guru) association, having the self attain

the form of Aksara (oneness of Aksarabrahman), attain me Paramatman.”"®

13 “nayamatma pravacanena labhyo na medhaya na bahuna $rutena. Yamevaisa vrnute tena
labhyastasyaisa atma vivrnute tanam syamll” (Bhadresadasa Sadhu, Isadyasto-
panisatsvaminarayanabhasyam 118-9) (KathaSB. 2.23)

14 See (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 293)

15 “pravacanaditrayamatra sadhanamatrasyopalaksanamatah Paramatmasaksatkare na
kevalasadhanabalam paryaptamapitu Paramatmakrpaivetil tatkrpasampadanayaiva sarvasadhanani
prayoktavyaniti siddhantitam|” (Bhadresadasa Sadhu, Isadyastopanisatsvaminardyanabhasyam 119)

16 “tadanukiilo yogo nama saksadbrahmasvarlipaguroryogah prasangastam dadamil brahmasvaripam
Paramatmanistham gurum prajiapayamiti tatparyam| tatra hetumaha yena yathoktaguruprasangartpena
buddhiyogena te bhaktah tatprasangena svatmanyaksarabrahmartpatam sampadya mam
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The commentary reveals several theologically significant points. God’s favor is of the form of
granting association with a guru who is Aksarabrahman himself. Recall from previous discus-
sions'” MuSB’s reading of 1.2.12: “For the knowledge of it (brahmavidya also known as SN),
(s)he should, with oblation in hand, approach only the guru who 1) is knowledgeable of [the

true meanings of] the Srutis, 2) is Brahman, and 3) is established [in God].”"®

In this reading
the guru is also identified as Aksarabrahman. A similar reading is presented of GI. 4.34: “By
offering prostrations, by asking questions, [and] through service, receive that [wisdom] (SN).

The wise (jianin), those who perceive the truth (tattvadarsin), will counsel (impart) this wis-

dom (of brahmavidya, otherwise known as SN) to you.”"* The commentary then explains:

“‘jiianinah’ [means] he who is knowledgeable of [the true meanings of] the
sSrutis (Srotriya) [and] the knower of the secret [knowledge] of sacred texts.
‘tattvadar$inah’ [refers to] he who has eternal vision (darsana in the realiza-
tion sense) of God; he who has realization of Paramatman, who is the refer-
ence of all words and the supreme entity; [and] he who is the guru - the

20,21
present form of Brahman.”

The significance of associating with the Brahmasvariipa guru (the guru who is of the form
(svariipa) of Brahman) for attaining SN is expressed in this reading.

The significance of this associating is further clarified in GSB’s commentary of GI.
4.34. Although Arjuna is gifted the knowledge by Krsna himself, G1. 4.34’s use of the future

tense - upadeksyanti meaning will advise - is understood to emphasize the Brahmasvaripa

Paramatmanam upayanti prapnuvantil” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 226)

17 See discussion on p. 128.

18 “tadvijianartham sa gurumevabhigacchetsamitpanih srotriyam Brahma nistham|” (Bhadre$adasa
Sadhu, Isadyastopanisatsvaminarayanabhasyam 253-6) (Mu. 1.2.12.)

19 “tadviddhi pranipatena pariprasnena sevayall upadeksyanti te jianam jAaninastattvadarsinahi”
(Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 109-10) (GI. 4.34)

20 “jAianinah Srotriyah §astrarahasyajfiah tattvadarsinah bhagavannityadarsanah
sakalasabdabodhyaparamatattvaparamatmasaksatkaravantasca saksadbrahmasvarupaguravah!”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 110)

21 The commentary reveals that the plural tense is used in the verse to express honor or veneration.
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 110)
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guru as the future means for acquiring SN, Paramatman, and ultimately liberation. From

Krsna’s use of ‘upadeksyanti’ the commentary paraphrases:

“Even though presently I myself am the one who bestows the advice of the
guru, in the future, upon the end of my human play (/ila), having made the
guru who is knowledgeable and the present form of Aksarabrahman, [who is]
my atman (beloved), the object of my supreme love, the one who is most near
me [and] the gateway; I will perform that action. In this way, by this - through
the future tense, having advised Parabrahman’s forever presence within
Aksarabrahman, the need for a Brahmasvariipa guru (a guru who is the form
(svariipa) of Brahman), who is the present form of God and the cause of ex-
periencing the Parabrahman’s presence, for the attainment of brahmavidya

(SN) is established.”*

The commentary uses the well-known trope of a gateway (dvara) to describe the Brah-
masvaripa guru as a portal (means) to acquire SN and ultimately Parabrahman. We find a
similar explanation of this role of the guru in MuSB’s reading of 2.2.5 where Aksarabrahman
is described as a bridge (setu), that helps one cross the worldly life (samsdra) and attain Para-
brahman. The same identification is made in KathaSB 3.2.** Utilizing the interpretation of
Aum as Brahman®* - the sacred syllable (pranava), MuSB reading of the well-known Vedanta
aphorism 2.2.4 presents a different trope to express a similar role and significance of the Brah-

masvaripa guru. The aphorism is read, “It is said that the sacred syllable (pranava)

22 *“yadyapidanintu saksadahameva  tava  gurupadestrbhitah kintu bhavigyati kale
mannaranatyalilasamaptyanantaramapi mamatmabhutan  matparamapritibhitan  mannikatataman
saksadaksarabrahmasvarupajfianigurtin dvarikrtya tatkaryam karisya itii evamanena hyaksarabrahmani
Parabrahmanah $asvatam prakatyamudbodhayata bhavasyitprayogena brahmavidyasampattaye
Parabrahmapratyaksatasnubhavakasya prakatanarayanasvarupabhutasya
Brahmasvarupaguroranivaryata siddhantital” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 110)

23 Recall from p. 92 KathaSB'’s reading of the aphorism.

24 Recall discussion on p. 192 regarding the SB’s reading of ‘Aum’ as Aksarabrahman.
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(Aksarabrahman, in the form of the guru) is the bow, the self (atman) is the arrow, [and] Brah-
man (Aksaradhaman, the divine abode of God) is the target (aim).”* By the use of the bow
identified as the Brahmasvaripa guru, one (represented by the arrow) attains God’s divine
abode. Anticipating the question why Parabrahman is not understood as the target, the com-
mentary presents the following explanation: “The desire to obtain gold, jewels, and other [pre-
cious items] contained in a chest is like the desire to attain the chest — this ought to be

”2% The inference explains that since Parabrahman resides in Aksaradhaman (one of

known.
the forms of Brahman®’), the desire to attain Aksaradhaman is rooted in the desire to attain
Parabrahman. Through these aphorisms, the SB asserts the significance of associating with the

Brahmasvariipa guru for attaining SN and ultimately Parabrahman and liberation.

Saving One from Great Fear

The GSB’s reading of GI. 2.40 states that SN “saves one from great fear.” The imme-
diate question is what does it mean by ‘fear?” The commentary defines: “‘From great fear’
[refers to] from great fear of adharma, great (formidable) death, great (formidable) maya, and

28
others.”

Here, ‘adharma’ can be read as either simply unrighteousness or as in the GSB’s read-
ing of the term in Gi. 4.7. The commentary of GI. 4.7 describes ‘adharma’ as “the position of
(the state of being in) great disbelief or contemptuousness of, among others, the present form
of God, sacred texts, or the guru.”” In light of this exposition, when the commentary of 2.40
states: “Even a slight amount of dharma (SN) saves one from great fear of this adharma,” it

means to say that SN saves one from fear of such disbelief or contemptuousness. There are two

ways to read what the commentary means by: “great fear of adharma, great (formidable)

25 “pranavo dhanuh $aro hyatma Brahma tallaksyamucyatel” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 272-3) (MuSB. 2.2.4)

26 “manjusasthasuvarnaratnadiprapticchaya maijusaprapticchavajjieyami” (Bhadresadasa Sadhu,
Srimadbhagavadgita Svaminarayanabhasyam 273)

27 Recall from p. 104 APD’s understanding of Aksaradhaman (God’s divine abode) as one of Aksarabrah-
man’s four forms.

28 “gdharmamahamrtyumahamayadimahabhayad” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 43)

29 “Paramatmapratyaksasvariipasacchastragurvadyanadarabahulapasandavadasya” (Bhadresadasa
Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 95)
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death, great (formidable) maya, and others.” The two readings are distinguished by what the
commentary means by ‘of” or stated differently, the relationship between ‘fear’ and adharma,
great (formidable) death, great (formidable) mdaya, and others. The first reading is psycholog-
ical, while the other is metaphysical. The following figure (figure 2) provides a visual represen-
tation of the different available semantics:

—> adharma —>  Position/state of

disbelief of or contempt of

Psychological — M/\

fear —> <of The present Guru
form of God

Sacred texts

Metaphysical ™|
—> Great formidable death

L5 maya and others

Figure 1: Semantic possibilities for reading ‘saving one from great fear’

A Psychological Reading

In the psychological reading of this interpretation, dharma (SN) is understood to save
one from fear. This fear is in turn understood to be caused by, among other things, trepidation
of committing adharma, great (formidable) death, and great (formidable) maya. In GM. 9,
when Svaminarayana contrasts Arjuna’s mental state from Yudhishthira’s, a psychological
reading is presumed. Recall from Svaminarayana’s exposition on: “Arjuna never became dis-
heartened”” and on Yudhishthira feeling that he would “never attain liberation,” because of
his conviction in sacred texts. Despite being counseled by the rsis, Vyasaji, Krsna, and ulti-
mately even Bhisma, Yudhishthira never becomes “completely free of doubt like Arjuna.”
Yudhisthira was concerned (fearful) of having transgressed moral injunctions of sacred texts

or according to the GSB 4.7’s reading of ‘adharma,” transgressing, having disregard for or con-

tempt of scriptural injunction. On the other hand, Arjuna, who is identified as possessing SN

30 This statement is presumed to be about Arjuna’s mental state after the war and not at the beginning.
31 For a translation reference Appendix A lines 50-77.
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- conviction in the present form of God, and faith in the righteousness of God’s counsel, is

saved or liberated from such fear.’

Prima facie, Yudhisthira’s dilemma presents a dichotomy between the counsel of sa-
cred texts and the counsel of the present form of God. In Yudhisthira’s case, avoiding the
transgression of one results in the transgression of the other. In either case, GSB 4.7’s adharma

and the fear that follows from it results.

However, the dichotomy that results is not understood to be between the counsel ad-
vocated by sacred texts and the counsel of Krsna, the present form of God, but rather is based
on one’s interpretation of sacred texts and one’s understanding of the present God. Recall the
few proceeding lines of GM. 9 where Svaminarayana introduces his analysis of Arjuna and
Yudhishthira. Svaminarayana recites GI. 18.66 and explains: “The meaning of this verse is, ‘O
Arjuna! Abandon all the various types of dharma and surrender only unto me.”*> We had seen
previously that the GSB understands ‘all dharma’ (‘sarvadharman’) from 18.66 to express
“dharma (righteousness) that is conceived by your (Arjuna’s) mind. 3 Here, ‘dharma’ is un-
derstood to express a moral understanding that is self-conceived as opposed to one that is ac-
tual or advocated by sacred texts. Svaminarayana then explains that Arjuna heeded to Krsna’s
counsel of 18.66 and later suggests that Yudhisthira, however, did not. In GM. 9 given 1)
Svaminarayana’s reference to 18.66, 2) the GSB’s reading of ‘dharma’ of 18.66 as a notion of
righteousness based on one’s interpretation of the injunctions mandated by sacred texts, 3)
Svaminarayana’s suggestion that Yudhisthira does not adhere to Krsna’s counsel, and 4) his
assertion that Yudhisthira had instead greater faith in sacred texts; it is inferable that
Svaminarayana suggests the dichotomy rests, not between the counsel of sacred texts and
Krsna’s commands, but is founded on Yudhisthira’s self-conceived understanding of the sa-
cred texts” exposition of dharma (righteousness) or his misunderstanding of the present form

of God.

32 See Appendix A lines 87-93.
33 See Appendix B lines 42-54.
3 “tyanmanahkalpitan  sarvan dharmani”  (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 368)
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The psychological reading in conjunction with Svaminarayana’s analysis of Arjuna
and Yudhisthira’s conditions and Yudhisthira’s misunderstanding or misreading of sacred
texts, presents a very significant hermeneutical discussion. How is one to understand or rather
interpret sacred texts? The SB presents an answer in its exposition of KathaSB. 2.9. The apho-
rism is read: “This intellect (knowledge) is not to be understood using reason. Dearest! Only
taught by another (the guru who is like the form (svaripa) of God) is it for complete under-

standing (is it completely understood).”** The commentary explains:
“In this way,
1) since the word (words) may have many meanings;
2) by the possibility of perverting (misinterpreting) the [meaning] of even
words of sacred texts;
3) because of the impossibility of knowing the essence of their (sacred texts’)
words (exposition) by only oneself through only reading [and] an intellect
that is excellent in only worldly reasoning and adorned with nydya (reasoning

or inference), vyakarana (grammar), kosha (vocabulary), and others;

it is advised that conviction of its (sacred texts’) meaning should be estab-
lished only by the mouth (counsel or teaching) of the present Brahmasvariipa

6,
guru. » 36,37

The commentary interprets the aphorism as asserting that sacred texts are to be interpreted
only through the present Brahmasvaripa guru. As we discussed earlier, this guru is under-
stood by the APD to be the manifest form (svariipa) of Brahman, through whom Parabrahman

is ever present on earth.*® To further substantiate the significance of the Brahmasvariipa guru,

35 “naisa tarkena matirapaneya proktasnyenaiva sujfianaya pesthal” (Bhadresadasa Sadhu, Isadyasto-
panisatsvaminarayanabhasyam 92-3) (Katha 2.9)

36 The guru who is of the form (svardpa) of Brahman.

37 “evam $abdanamanekarthatvadeva $astrasabdanamapi chalaripatvasambhavat svayameva
tatpathanamatrena nyayavyakaranakosadivibhusitakevalalaukikatarkanipunabuddhya tacchabdanam
rahasyarthavagamasyassakyatvat saksadbrahmasvaripagurumukhadeva tadarthaniscayo vidhatavya
ityupadistam|” (Bhadresadasa Sadhu, I$adyastopanisatsvaminardyanabhasyam 93)

38 Recall discussions from pp. 105, 128, and 194.

Page 200 of 285



the commentary recalls MuSB. 1.2.12 and GI. 4.34 - both citations whose readings we have

already discussed at length.”

By identifying Brahman and the present form of God as the means for interpreting
sacred text, the APD has a unique approach to addressing numerous foundational hermeneu-
tical issues. Issues regarding intent, textual focus, truth valuations of expositions, possibility
and legitimacy of subjective interpretations, authorship, and others not only take on a different
significance than they did in both enlightenment and post-modernistic settings, but also are
abetted by the possibility of simply engaging in conversation with the present form of God.
The unique ontological position of the present form of God radically changes the dynamics

between the author, the written text, the content of that text, and the reader.

This change, however, does not imply that there are no hermeneutical challenges, but
only that 1) there is a change in the significance of the challenges that are familiar to modern
hermeneutical discussions and 2) that there are different challenges that arise. For instance,
the significance of present God presents the need to identify such a God - a topic that is
scarcely addressed in modern hermeneutical circles. Also, although conversational hermeneu-
tical challenges are still faced, the unique relationship between God and the individual results
in a different approach to understanding the nature of conversation and its effects and inti-
macy with the individual. For example, one such consequence of the APD’s unique herme-
neutical position is that conversation or dialogue with such a God become instances of $ruti in
themselves. Although, such ruminations warrant greater discussion, possibly in an independ-
ent text on precisely how such metaphysical engagements change the landscape of hermeneu-
tical discussions for the APD, for the purposes of this work it suffices to note the hermeneutic

significance of the APD’s distinctive metaphysical position.

39 See pp. 128 and 195.
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A Metaphysical Reading

The second reading of GI. 2.40 claim that SN “saves one from great fear” is metaphys-
ical in nature. In this reading the relationships between fear and adharma, great (formidable)
death, great (formidable) mayad, and others are of identity. Adharma, death, and maya are
identified with fear, or rather ‘fear’ refers to adharma, death, and maya itself. Given this read-

ing, SN is understood to save one from adharma, death, and maya. How does SN do this?

With regards to adharma as described by GI. 4.7 and by the GSB’s reading of Gi. 2.40,
SN saves one from disbelief or contemptuousness of, among others, the present form of God,
sacred texts, or the guru. Svaminarayana’s exposition toward the beginning of GM. 9 gives
insight on how this is the case. In this discourse Svaminarayana begins by explaining that one
is to avoid offending God’s form. He then states, “Therefore, [the] wise should abide by God’s
commands to the best of one’s ability; but, one should intensely maintain Bhagavanani
martinum bala (SN).”* In this reading Svaminarayana’s use of ‘therefore’ suggests that he
identifies SN (BB) as a means for avoiding such offence. Analyzed differently, Svaminarayana
identifies understanding God not to be, among other things, with form (sakara), greater than
all others (sarvopari), the all-doer (sarvakarta), divine (divya), and present (pragata) as an of-

fence of his form. By having SN, one avoids such offence.

SN also saves one from disbelief or contemptuousness of the guru and sacred texts.
Given that SN 1) consists of understanding God as present through the Brahmasvaripa guru
and 2) requisites having attained qualitative identification with Brahman, which in turn is
characterized by an understanding of the form (svartipa) of Brahman, SN comprises of under-
standing the significance and the form (svaripa) of the guru. This in conjunction with the
direction to understand sacred texts and even brahmavidya (ready by MuSB. 1.2.13 as the
knowledge of Aksarabrahman and Parabrahman)*' from the counsel of the present form of

God, who by the GSB is identified as the Brahmasvaripa guru, saves one from disbelief or

40 See Appendix A, lines 14-16.
41 (Bhadresadasa Sadhu, Isadyastopanisatsvaminarayanabhasyam 256-7)
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contemptuousness — glossed as either misreading or speculations of consistency, of sacred

texts.*

In terms of SN saving one from madya, death, and other such influences, The GSB’s
exposition on 4.10 and 6.14 further substantiate this reading. GSB. 4.10 describes one who has
taken refuge and engrossed in Krsna (read as the present God) (i.e. one who has SN), as free of
attachment, fear, and anger (vitaragabhayakrodha).” The commentary elaborates on
‘vitaragabhayakrodha’ as: “One who is rid of 1) (vita) - meaning the removal from its roots,
attachment (rdaga), which is [defined as] love in anything other than God; 2) fear - meaning fear
of time (kala), action (karma), maya, and others; and 3) anger (krodha)- meaning wrath that
is born from the obstruction of what is desired.”** The GSB here characterizes those who have
SN as without 1) attachment (raga), 2) fear of time (kala), action (karma), and maya, and 3)

anger (krodha).

The GSB also reads 6.14 similarly: “[A yogi], who is peaceful minded (prasantatman),
fearless (vigatabhi), and steady in the vow of a Brahmacarin,” sits [in meditation], having 1)
controlled the mind, 2) joined the mind in me, and 3) become engrossed in me.”** Not dwell-
ing on the now familiar descriptions of SN within this reading, the commentary reads
‘prasantatman’ as: “One who has pacified all distraction - attachment (rdga), enmity (dvesha),

»47

and others™ and ‘vigatabhi’ as: “By the superiority of awareness of Parabrahman’s divine and

42 Although it is beyond the scope of this work, one can find further discussions and elaborations on the
significance of authority and consistency of sacred texts in BSB’s exposition on 1.1.3. (Bhadresadasa
Sadhu, Brahmasdtrasvaminarayanabhasyam 17-24)

43 (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 17)

44 “vitah samilam gatad ragah Paramatmetaresu pritih, bhayam kalakarmamayadibhyo bhitih, krodhah
kamasvarodhajanyo manyuh!” (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 97)
45 The commentary elaborates on the vow of a brahmacarin: “brahmacarivrate’ means in the vow - I am
Brahman,’ ‘| am Aksara,’ in this way the continuous, appropriate practice of yoga in the form of perfor-
mance, which is characterized by a contemplation on Aksarabrahman.” (“‘Brahmacarivrate ‘aham Brahma,’
‘ahamaksaram’ ityanavaratam yathavadyoganusthanayasksarabrahmasbhicintana-laksanacaryarupe
vrate”) (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 137) The commentary un-
derstands ‘brahmacarin’ as one who has identified the self with Brahman.

46 “prasantatma vigatabhirbrahmacarivrate sthitahl manah samyamya maccitto yukta asita matparahi”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 137) (Gi. 6.14)

47 “prasamitaragadvesadisakalaviksepah” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 137)
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infinite majesty and sovereignty, the absence of fear of time (kala), maya, and others.”*® The
GSB reading characterizes those who have SN as without 1) attachment (rdga), 2) enmity

(dvesha), and 3) fear of time (kala), maya, and other influences.

In addition to supporting the psychological reading, the GSB’s reading of 4.10 and 6.14
also substantiates the metaphysical reading. Although Svaminarayana identifies mdya as an
ontological entity, throughout his discourses he presents various definitions of maya that cen-
ter around, among other things, its nature, its relationship with the self, and its function. For
instance, in S. 11 and GA. 19, Svaminarayana describes maya as ignorance.”” In S. 14 he defines
it as: pramddaso and delusion (moha).”’ Whereas in GA. 39, he states: “What is God’s maya?
Maya is believing the body to be the self and having attachment with objects that are related to
the body.”* Among these definitions, in GM. 36 he states, “Maya is when one has affection in
anything other than God.”” Notice ‘raga’ specified above is read in this sense, viz. as love in
anything other than God. The commentary of ‘vitaragabhayakrodha” and ‘prasantatman’
above is read to describe those who have SN as being without, among other things, maya - i.e.

without attachment or affection in anything other than God.

Svaminarayana also substantiates the metaphysical reading in his discourses. In GP.
37 he reveals that those who have SN are not under the command of time (kala>*), action
(karma), and maya.”” In GP. 63 he repeats, “One who has conviction in God firmly [estab-
lished] in one’s heart, for him/her time (kala), action (karma), and mdya are not capable of

causing attachment.””® While expressing SN in different terms, he describes the same effect

48 “Parabrahmadivyasnantapratapai$varyasnusandhanaprakarsat kalamayadibhitistinyah!”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 137)

49 (Svaminarayana, Vachanamrut 196, 582) (S. 11, GA. 19)

50 Here, ‘pramada’ refers to a type of negligence in which one engages in activities other than what one
ought to do.

51 (Svaminarayana, Vachanamrut 203) (S. 14)

52 “Bhagavanani maya te kai che? to ‘dehane vise ahambuddhi ne deha sambamdhi padarthane vise
mamatvabuddhi’ e ja maya che.” (Svaminarayana, Vachanamrut 628) (GA. 39)

53 “Bhagavana vina bije thekane je heta rahe che te ja maya che.” (Svaminarayana, Vachanamrut 437)
(GM. 36)

54 |n certain contexts, ‘kala’ is understood to refer to death.

55 (Svaminarayana, Vachanamrut 65)

56 “Bhagavanano niscaya te jene hrdayamam drdhapane thayo hoya tene kala, karma, maya koi
bamdhana karava samartha nathl." (Svaminarayana, Vachanamrut 122) (GP. 63)
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elsewhere: “One who contemplates on God’s form, (s)he, having become freed from all bond-
ages of time (kala), action (karma), and maya, attains God’s divine abode.””” Svaminarayana’s

descriptions in K. 8 and GA. 21 also express similar effects of having SN.**

Given the above descriptions of the psychological and metaphysical readings of ‘fear,’
the GSB’s interpretation of 2.40 presents SN as resulting in the freedom from not only fear that
is caused by, among other things, committing adharma, great (formidable) death, and great
(formidable) maya, but also adharma, great (formidable) death, and great (formidable) maya

themselves.

The Commenced is not Destroyed and There Are No Contrary Results

The GSB’s reading of 2.40 presents two other insights on the nature of SN. The first
expresses the enduring nature of SN, while the second describes it as not having contrary re-

sults. The commentary elaborates:

c«c

iha’ meaning regarding yoga, which is of the form of conviction in the pre-
sent form (svariipa) of Paramatman and characterized by the self having at-
tained qualitative identification with Aksarabrahman; the commenced is not
destroyed. And ‘abhikrama’ here [refers to] endeavor that is attentive of the
desire to attain that yoga. ‘Its destruction’ means it being fruitless. With re-
gards to this yoga, done endeavor is surely not destroyed or rendered fruitless;

on the contrary, it bestows fearlessness — this is the intended meaning.””

“Thereafter also it is said, ‘Having a contrary result does not exist (there are
no contrary results).” Regarding the prior stated yoga, despite an impediment

in the endeavor for conviction (niscaya) caused by [for example,] the obstacle

57 “Bhagavanana svarlipana cimtavana karanara che te to kala, karma ne maya e sarvenam bamdhana
thaki chitine abhaya-padane pame che.” (Svaminarayana, Vachanamrut 455) (GM. 49)

58 (Svaminarayana, Vachanamrut 238, 584) (K. 8, GA. 21)

59 “‘iha svatmasksarabrahmasadharmyassptiptrvakapratyaksaparamatmasvarupanisthartpayoge,
abhikramanaso nastil abhikramasceha tadyogapticchayassdrtah prayatnah! tannasasca nisphalatvami
etadyogamuddisya krtasya prayatnasya naiva vinaso naiva va nisphalatvam
pratyutdsbhayapradatvameveti tu  tatparyam!” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 42)
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of [one’s] death (one’s death), prior to the endeavoring aspirant’s having at-
tained doubtless uttama nirvikalpa niscaya of Paramatman - by that devo-
tee’s having taken refuge under the present form of God, time (kala), action
(karma), maya, and others not being able to do anything (rendered ineffec-
tual), his/her undesired occurrence (attainment) of, among other things,
naraka (the infernal regions), residing in the womb (garbhavasa), or lesser

births (kutsitayoniprapti) does not occur. This is the [intended] meaning.”®

When both readings are read together the commentary explains that effort made for attaining
yoga, dharma, or SN is never fruitless and even though one may not fully attain it prior to one’s
death, (s)he having taken refuge under the present God does not go to naraka,” roam the cycle
of birth and death, or attain lesser births. The effort one places in attaining SN and the amount
of SN that is attained is not only maintained from one birth to another, but is also believed to
save one from the anguish of going to naraka and the tribulations of attaining lesser births in

which SN cannot be developed or furthered.

Arjuna’s question in 6.37 and Krsna’s response thereafter is read to further substanti-
ate this nature of SN. Arjuna asks Krsna in Gi. 6.37: “Krsna! One who is with faith (sraddha)
[but] whose uncontrolled mind is deterred from yoga; not having attained perfection in yoga,
what end does [(s)he] attain ?”* Arjuna’s question resembles the situation explained in the
commentary of: ‘Having a contrary result does not exist (there are no contrary results),” pre-
sented above. Arjuna offers a case study of sorts in which he describes a devotee who has taken

refuge under the present God and has faith that “(s)he will [at some time in the future], having

60 “aparamapyaha pratyavayo na vidyate itil praguktayogaya yatamanasya mumuksoh

Paramatmanirutthanottamanirvikalpaniscayapraptipurvameva dehapataprasangavighnena
niscayasadhanapratibandhe satyapi, tadbhaktasya pratyaksabhagavadasritatvat
kalakarmamayadestatkrteskificitkaratvanna hi tasya

narakagarbhavasakutsitayonipraptyadyanistaprasaktiriti bhavahi” (Bhadresadasa Sadhu, Srimadbhaga-
vadgita Svaminarayanabhasyam 42-3)

61 ‘Naraka’ refers to the infernal regions where the unrighteous endure suffering for their misdeeds. Alt-
hough it may be tempting to identify it with the Christian understanding of hell, there are substantial differ-
ences between them. For the purposes of this work, however, the description provided should be sufficient.
62 “agyatih $raddhayopeto yogaccalitamanasah! aprapya yogasamsiddhim kam gatim krsna gacchatill”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 149) (Gi. 6.37)
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attained oneness with Brahman, realize Parabrahman always and in all places,”® but because
of current circumstances, does not fully attain SN. Arjuna asks what is to become of a person

who has not perfected SN?

The commentary elaborates on what it identifies as this imperfect SN. It explains that
a person with such imperfect SN is “one who’s mind, because of adverse location, time, and
other [such circumstances] or by the predominance of believing the self as the body and [hav-
ing] other such natures (svabhava), wavers — [in that it (the mind)] has doubt - i.e. believes
the actions and behavior of the present God to be, among other things, human-like or with
worldly flaws.”* Stated differently, although such a person has some conviction in the present
form of God, (s)he has not attained uttama nirvikalpa nis’caya65 (the supreme conviction [in
the form of God] with the understanding that the present form of Parabrahman is without

worldly deficiency).

In response to Arjuna’s question, Krsna explains in 6.40: “Arjuna! There is no de-
struction of it either here or in the world beyond; because, Tata!*® Regression (unfavorable
consequence) is not attained by anyone who endears for liberation.” *” Then, after describing
how such a person, who has fallen from the path of yoga (yogabhrasta), attains realms appro-
priate to their merits and then takes birth again, Krsna states in 6.43: “The son of Kuru! There
[in the family of yogins, (s)he] attains that intellect of yoga (SN) of [his/her] previous birth and

»68

thereafter, again strives for the attainment [of yoga].”™ According to these readings, one who

has incomplete yoga or SN, is not only saved from regression — read as attaining unfavorable

63 “prahmarlipo bhitva sarvada sarvatra param brahma saksatkarisyal” (Bhadresadasa Sadhu,
Srimadbhagavadgita Svaminarayanabhasyam 149)

64 “desakaladivaiparitydd dehabhimanadisvabhavodrekadva pratyaksaparamatmacaritracestadisu
manusyabhavadiprakrtadosasssankaya vicalitamanah!” (Bhadre$adasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 149)

65 A footnote in the Vacanamrta specifies that ‘nirvikalpa’ is not to be understood as without doubt, as is
typically the case. Instead, nirvikalpa is to be understood as having the understanding that this form is
without worldly deficiency or is divine. (Svaminarayana, Vachanamrut291) (L. 12)

66 ‘tata’ is “a term of affection, debarment of pity... usually [applied] to inferiors or juniors, pupils, [or]
children.”

67 “partha naiveha namutra vinasastasya vidyatel na hi kalyanakrtkasciddurgatim tata gacchatill”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 150-1) (GI. 6.40)

68 “tatra tam buddhisamyogam labhate paurvadaihikami yatate ca tato bhdyah samsiddhau
kurunandanall” (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 152) (GI. 6.43)
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consequences such as suffering in naraka (infernal realms), attaining countless cycles of birth
and death, and lesser births, but also granted birth in favorable circumstances where (s)he con-
tinues to attain the supreme conviction [in the form of God] (uttama nirvikalpa niscaya). By
interpreting ‘yoga’ and ‘dharma’ as SN, GI. 2.40 and 6.37-45 are read to express the enduring

nature of SN and describe it as not having contrary or unfavorable consequences.

Having discussed additional insights on the significance and nature of SN based on
Svaminarayana and the GSB’s interpretation of ‘yoga’ and ‘dharma’ as SN, I will present a few

thoughts on the consequences that result from interpreting them cognitively as SN.

The Cognitive Functions of Dharma and Yoga

The significance of a cognitive reading of ‘dharma’ and ‘yoga’ of the Gita is based on
the theological significance of dharma and yoga as they are expressed by the GSB. As we have
seen in previous discussions, dharma, yoga, and SN are understood by the APD to play an
important role in attaining liberation.” Although it is understood that the full realization of
SN is gifted by God and this fully realized SN is characteristic of the state of liberation, SN in
the stages of leading up to its realization (in the sadhanadasa) is, among other things, founda-
tional for attaining God’s compassion (krpa) and plays the role discussed in the previous sec-
tion: it saves one from great fear, endures unfavorable circumstances, and does not lead to

contrary or unfavorable consequences.

Based on this understanding of SN, the cognitive understanding of dharma and yoga
has two related consequences. The first allows for its practice or attainment to be for all — re-
gardless of one’s social class (varna), stage in life (asrama), gender, and merit. Since these fac-
tors are contingent, a cognitive understanding of ‘dharma’ allows for one to be to some extent
independent of their effects. This consequence is distanced, however, when ‘dharma’ is read
as ritual performance, observance, or prohibition — all notions that are typically greatly con-

tingent on one’s social class (varna), stage in life (asrama), and other such factors. As a result

69 See discussions beginning on pp. 191.
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of Sviminarayana’s and the GSB’s cognitive description of dharma as SN, we do not find cir-
cumstantial, social class (varna), stage in life (dsrama), and gender-dependent constrictions

on who has a claim or the right (adhikara) to attain or practice SN.
GSB’s reading of GI1. 9.30-32 reflects this idea. The verses are read:

"Even if one who has committed great unrighteousness worships me with
singular devotion, he should be thought to be only righteous, since he is with

thorough (singular) resolve (conviction).””®

“He immediately becomes with dharma (and) attains eternal peace, son of

Kunti! Know that my devotee never perishes.””!

“Partha! Having taken my refuge, even those born in lower social orders,

Lz = 7~ - 72 . . .
women, vaisyds and $iidrds’ certainly attain the superior end.””

In these readings, those who have committed great wrongdoing and those of all social orders
have a claim to or a right (adhikara) to attain or practice SN. Also noteworthy, is the emphasis
in Gi. 9.31 on the immediacy of the transformation that occurs. Unlike merit-based readings,
when ‘dharma’ is read as a cognitive understanding, the alteration suggested is understandably
relatively expeditious. GI. 9.31°s mention of imperishability is also reminiscent of 2.40’s claim

to the enduring nature of dharma and it as not having contrary (undesired) results.
The commentary’s reading of Gi. 4.36-8 is understood similarly. The verses are read:

“Even if you maybe the doer of even greater wrongdoing than all wrongdoers,

you indeed will overcome all wrongdoing [even as enormous as the ocean]

70 “api cetsuduracaro bhajate mamananyabhakl sadhureva sa mantavyah samyagvyavasito hi sahl”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 219) (Gi. 9.30)

71 “ksipram bhavati dharmatma $asvacchantim nigacchatil kaunteya pratijanthi na me bhaktah
pranasyatil” (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 219) (GT. 9.31)

72 ‘Vaisyas’ and ‘sudras’ refer to the third and fourth category of social order. Vaisyas typically comprise
of merchants and farmers, whereas the worker class are categorized as sddras.

73 “mam hi partha vyapasritya yespi syuh papayonayah! striyo vaiSyastatha $udrastespi yanti param
gatiml” (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 112) (GT. 9.32)

Page 209 of 285



with the boat of wisdom (brahmavidya - the knowledge of Aksarabrahman

and Parabrahman).””*

“O Arjuna! Just as a burning fire converts pieces of wood to ashes, the fire of
wisdom (the realization of brahmavidya) converts all actions (karmas) to

ashes.”””

“In this world, nothing is as pure as wisdom (brahmavidya). One who has
become realized with yoga realizes such wisdom within oneself in [a short]

time.””°

In these readings, dharma and yoga are referred to in terms of knowledge (jiana). Our previ-
ous discussions on Krsna’s commitment to reveal SN or dharma at the beginning of the ninth
chapter sheds light on this identification. (Recall the verse: “For you, who are without envy, I
will reveal this most mysterious (guhyatama) knowledge that is accompanied with wisdom
(vijaana).”””"®) In addition to expressing the immediacy of the transformation, these verses,
as with those of chapter nine, emphasize the practice or the attainment of SN to be for all -
even those who have committed great wrongdoing.”” The same, however, would not be said of
dharma understood as ritual performance, observance, or prohibition. The relationship be-
tween SN and liberation and the claim that SN can be practiced and attained by all translates

to liberation as also being attainable for all — regardless of one’s social class (varna), stage in

life (asrama), gender, and past unrighteous behavior.

The second consequence of a cognitive understanding of dharma allows for its prac-

tice and attainment to be independent from external circumstances. Svaminarayana expresses

74 “api cedasi papebhyah sarvebhyah papakrttamah! sarvam jianaplavenaiva vrjinam santarisyasill”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 111) (GI. 4.36)

75 “yathaidhamsi samiddhosgnirbhasmasatkurutesrjunal jianagnih sarvakarmani bhasmasatkurute tathal”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 112) (Gi. 4.37)

76 “na hi jidnena sadrsam pavitramiha vidyatel tatsvayam yogasamsiddhah kalenatmani vindatil”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 112) (Gi. 4.38)

77 “idam tu te guhyatamam pravaksyamyanasilyave! jidnam vijiianasahitam...” (Bhadre$adasa Sadhu,
Srimadbhagavadgita Svaminarayanabhasyam 201) (Gi. 9.1)

78 See discussions beginning on p. 139.

79 A similar exposition is offered by Svaminarayana in GP. 18, 24, 56, S. 9, and K. 12. (Svaminarayana,
Vachanamrut 27, 39, 105, 193, 246)
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this in his exposition of SN in GM. 9. He states that even if for some reason one leaves the
fellowship (satsariga) but has SN, then (s)he does not lose affection for God and attains God’s
abode after death.* In this reading, unfavorable circumstance is depicted as being outside of
the fellowship. The cognitive feature of SN allows for it to be disassociated from such circum-
stances. Hence, the cognitive rendering of SN not only renders one’s social class, stage in life,
gender, and past unrighteous conduct as not contingent to one’s capacity for liberation, but
also is accommodative and adaptive to unavoidable external circumstances. By interpreting
‘dharma’ cognitively, liberation is rendered possible in unfavorable circumstances that would

otherwise influence or restrict ritual performance, observances, or prohibitions.

Nevertheless, Svaminarayana is careful to mention that this accommodation is not to
be exploited. After his interpretation of the ‘dharma’ in GI. 2.40 as conviction in the form of

God, Svaminarayana clarifies:

“I have not said this to render dharma (rituals, observances, or prohibitions)
as incorrect. I have said this because: place (desa), time (kala), action (kriya),
company (samga), maxim (mantra), sacred texts (Sastras), advice (upadesa),
and the deities (devata) — these are of two types: either favorable or unfavor-
able. Of them, if one were to encounter the unfavorable and [as a result,] some
difficulties were to arise; then if one has firm conviction in the form of God,

one would never fall from the path of liberation.”®"

In this reading and others, he is careful to mention that by emphasizing the significance of
conviction, he is not justifying, permitting, or encouraging the disregard of ritual performance,

observances, or prohibitions, but rather accommodating unavoidable circumstances.

80 Appendix A lines 23-30.

81 “avi vata karie to dharma khota thari jaya.’ pana a varta kami dharmane khota karya saru natht; a to etala
saru che je, desa, kala, kriya, samga, mamtra, $astra, upadesa ane devata etalam vanam $subha ne
asubha e be prakaranam che, temamthri jo asubhano yoga thaya ne ene kamika vighna pade topana jo
Bhagavanana svarupamam nistha paki hoya to te kalyadnana margamamthi koi kale pade nahi ane jo
Bhagavatsvarupani nisthamam kacyapa hoya to je divasa dharmamamthri cali javaya te divasa te ema
jane je, ‘hum narakamam padi cikyo.” (Svaminarayana, Vachanamrut 371) (GM. 9)
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A Comprehensive Reading

Svaminarayana’s interpretation of ‘dharma’ as SN along with the GSB’s reading of
‘yoga’ as SN results in two significant ways in which a comprehensive reading of the Gita is
offered. The first is based on the interpretations’ rendering of the relationship between brah-
mavidya, yoga, and dharma and the GSB’s identification of all three as significant, recurrent
themes of the Gita. The first subsection of this section will focus on recalling the relationships
between these concepts based on previous discussions and conclude that the GSB’s under-
standing of brahmavidya, yoga, and dharma as expressive of SN results in a comprehensive

reading of the Gita.

The second way in which a comprehensive reading of the text is offered is based on
the GSB’s reading of ‘karmayoga,’ ‘jiidanayoga,” ‘bhaktiyoga,” and other such terms in the Gita.
The second subsection of this section will discuss the effects that GSB’s reading of ‘yoga’ has
on the semantics of these terms. Having explored the semantics of these terms, this work will
then discuss how the GSB’s interpretation of ‘yoga’ as SN results in a comprehensive reading
of the text. This chapter will then conclude by highlighting the practical theological and soci-

ological implications of the GSB’s readings of these terms as such.
Brahmavidya, Yoga, and Dharma

In this work, we previously explored the various significant and recurrent themes of
the Gita.*”” Specifically, we identified yoga and brahmavidya as major themes recognized by
most, if not all traditional commentators.*> We also became familiar with the GSB’s under-
standing of dharma as yet another significant topic of the Gitd and saw a demonstration of
why this was the case based on an evaluation of tatparyanirnaya.** Although prima facie it may

appear that the Gita focuses on each of these themes at different points within its exposition,

82 Recall discussions beginning on p. 40 and 41.
83 See also discussion on p. 163.
84 Recall discussion from p. 41.
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the GSB’s understanding of brahmavidya, dharma, and yoga presents a unique, comprehen-
sive rendering of the text. Given the GSB’s understanding of ‘yoga’ and ‘dharma’ as SN** and
its unique understanding of brahmavidya - the knowledge of both Aksarabrahman and Para-
brahman, as also SN, brahmavidya, yoga, and dharma are all read to express SN. As a conse-
quence of this identification, when the concluding line of each chapter® is read to identify the
text as being on brahmavidya and yoga, both descriptions are read to express the same topic of
exposition: SN. By identifying brahmavidya, dharma, and yoga as SN, the commentary implic-
itly identifies SN as the principle theme of the Gitd and thus, provides a comprehensive reading

of the text.
The Yoga Connection

In addition to brahmavidya, dharma, and yoga; karmayoga, jiianayoga, and bhak-
tiyoga are also notable topics of discussion in the Gita. In part, their significance is expressed
by their repeated occurrence throughout the text. A precursory examination reveals that the
terms themselves: ‘karmayoga,”®® ‘jianayoga,”® and ‘bhaktiyoga™® appear in several chapters
of the Gita. In addition to the explicit use of these terms, the GSB also interprets their numer-
ous morphological versions and implicit references as expressing similar semantics. For ex-

ample, karmayoga is understood to be expressed by simply ‘karma’®' or indirectly through

85 Recall chapters four and five of this work.

86 Recall a previous discussion beginning on p. 131, which explicates how the SB’s understanding of SN
identifies SN as brahmavidya.

87 Recollect the discussion beginning on p. 41 regarding the following assertion given at the end of each
chapter: “In this way, within the Upanishad[-like] Srimadbhagavadgita, in the dialogue between Krsna and
Arjuna (Srikrsnarjunasamvade) [that is] brahmavidya (brahmavidyayam) [and] a sacred text on yoga
(yogasastre)...” (“iti Srimadbhagavadgitasiipanisatsu brahmavidyayam yogasastre
Srikrsnarjunasamvade...”) (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 16)

8 GI. 3.3, 3.7, 5.2, and 13.24. (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 71,
73, 117, 287)

89 GI. 3.3 (Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 71)

9 GI. 14.26 (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 302-3)

91 See, for example in Gi. 3.19-20, 3.31, 5.10, 5.12, 11.55, 12.6-7, 12.20, 18.45-6, and 18.47.
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 79,84-5, 120-1, 121, 263-4, 268-9,
275, 356-7, 357-8)
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verb forms of Vkr#,”> meaning to do or Vyuj,”> meaning among other things, to enjoin. It is also

alluded to using the possessive form ‘karmayogin,”

which refers to one who possesses
— . . . . [ 6

karmayoga. ‘Samnyasa,”” glossed as the renunciation of the fruits of action, and ‘samnyasin,”

meaning one who upholds such renunciation (samnydsa), are also used to mention karmayoga

and karmayogin, respectively.

Regarding jiianayoga, we find a similar grouping of signifiers. It is referenced simply
by ‘jigna’®” and by the verb forms of Vvid*® and Vjia,” both meaning to know. In several in-

5101

stances, jfidnayoga is also alluded to by ‘buddhiyoga’™” and ‘sankhya.

Bhaktiyoga is similarly referenced by its abridged form: ‘bhakti’*** and indirectly by
the verb forms of Vas concatenated with the prefix “‘upa’'® and Vbhaj,'* both meaning, among
other things, to worship. It is also implicitly referenced by ‘bhakta’ meaning one who worships
and presumably has bhaktiyoga.'” Krsna’s repeated mention of these concepts throughout the

text suggests their significance in the Gita.

92 See, for example in GI. 9.27-8. (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam
217-8)

9 See, for example GI. 9.34. (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 221)
9 See, for example GI. 3.3 and 13.24. (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 71-2, 287)

9 See, for example GI. 5.2 and 5.6 (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam
117, 119)

9 See, for example Gi. 5.3 (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 117-8)
97 See, for example GI. 4.10, 4.23, 4.36, 4.37, 4.41, 5.16-7, 7.19, and 14.2. (Bhadresadasa Sadhu,
Srimadbhagavadgita Svaminarayanabhasyam 97-8, 103-4, 111, 112, 114, 123-5, 166)

9% See, for example GI. 4.9, 8.28, 10.3, and 10.7. (Bhadre$adasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 96-7, 197-9, 223, 225)

99 See, for example GI. 4.14, 4.16, 4.35, 5.29, 7.2, 9.1, 13.12, 14.1, and 18.55. (Bhadresadasa Sadhu,
Srimadbhagavadgita Svaminarayanabhasyam 99-100, 100-101, 110-111, 130, 156-7, 201-2, 281, 292,
361-2)

100 See, for example GI. 2.49, 10.10, and 18.57. (Bhadre$adasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 55-6, 226-7, 362-3)

101 See, for example GI. 2.39, 3.3, 5.4-5, and 13.24. (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 38, 71, 118, 287)

102 See, for example GI. 7.23, 8.10, 9.26, 11.54, 12.17, 12.19-20, 14.26, and 18.55. (Bhadresadasa Sadhu,
Srimadbhagavadgita Svaminarayanabhasyam 167-8, 181-2, 217, 262-3, 273-4, 274-5, 302-3, 361-2)
103 See, for example GI. 922 and 12.6-7. (Bhadre$sadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 214, 238-9)

104 See, for example GI. 9.29. (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminardyanabhasyam 218)
105 See, for example GI. 9.31, 9.34, 11.55, 12.14-6, and 13.19. (Bhadresadasa Sadhu, Srimadbhaga-
vadgita Svaminarayanabhasyam 219, 220-1, 263-4, 272-273, 285)
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In addition to the numerous references to karmayoga, jianayoga, and bhaktiyoga
found within the Gitd, these terms also appear within the titles of some of its chapters. Tradi-
tionally, these titles are understood as indicators of major topics of discussion found within its
associated chapter. Although commentaries sometimes differ in some of their title designa-
tions'* and hence, identify different major topics of discussion of the individual chapters, the
GSB and other traditional commentaries all use these terms within their title designations. For
instance, chapter three of the Gita is identified as ‘karmayoga’ and chapter twelve as ‘bhak-
tiyoga’ by the GSB and Sankara’s and Rimanuja’s commentaries.'”” Also, Ramanuja identifies
the fourth chapter as ‘jiilanakarmasamnyasayoga’ — analyzed as ‘jiianayoga, karmayoga, and

> 108

samnyasayoga.”  The use of these titles within chapter designations itself suggests the signif-

icance of these terms and the need to specify its semantics.
How does the GSB understand these terms ? To answer this question, I will first present
an examination of the GSB’s rendering of these terms, followed by their grammatical analysis

according to this rendering.

The GSB understands, among others, karmayoga, jianayoga, and bhaktiyoga as action
(karma), knowledge (jfiana), and devotion (bhakti) that is related in some way to Parabrah-

man. What is the nature of this relationship ?

When defining ‘yoga,” the commentary of Gi. 4.1 explains: “Yoga (conviction) of
God’s present form referred to by the signifiers ‘jiidanayoga,” ‘karmayoga,” ‘bhaktiyoga,’
‘rajayoga,” and many others.”'® This reading presents a strong semantic association between
the terms and SN. Yoga or SN is understood as being referenced by these terms, or stated dif-
ferently, jiianayoga and the others are understood as expressions of yoga or SN. The commen-

tary at the end of GI. 2.40 explains the relationship slightly differently and gives more insight

106 See Appendix C for a listing of chapter titles from the GSB and Sarkara’s and Ramanuja’s commen-
taries on the Gita.

107 (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 91, 275) (Sankaracaryah 105,
297) (Ramanujacaryah 124, 399)

108 (Sankaracaryah 75) (Ramanujacaryah 80, 161)

109 “jAanayoga-karmayoga-bhaktiyoga-rajayogadyanekasamjiasamjiitam Paramatmapratyaksasvariipa-
yogam” (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminardyanabhasyam 92)
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into what GI. 4.1’s exposition means by “expressions of yoga.” It states: “‘Karmayoga,’

‘jianayoga,” ‘bhaktiyoga,” ‘dhyanayoga,” ‘rajayoga,” and others are understood as being en-

gaged in yoga (conviction) of Paramatman’s form.”" "’

In this reading, jiianayoga and others
are explained as being characterized by yoga or SN. It is in this sense of being characterized by
that “expressions of yoga” is to be understood. A quick analysis of the GSB’s exposition of

‘karmayoga,” ‘jiidnayoga,” and ‘bhaktiyoga’ as they appear in the Gita will further clarify.

Karmayoga

The commentary’s elaborations of ‘karmayoga’ in Gi. 3.3, 3.7, 5.2, and 13.24 are sim-
ilar to one another. They all describe karmayoga as action that is intentioned to pleasing God
or characterized by a lack of regard for the fruits of action. For instance, the GSB’s exposition
of ‘karmayoga’ in GI. 3.3 explains it as “the performance of action characterized by the singular
intent to please the present Paramatman.”'"" Its exposition in Gi. 3.7 is more elaborative:
“Karmayoga [is] the performance of action and others characterized by 1) the singular intent
to please the present Paramatman, 2) the divine association of him (Paramatman), [and] 3)

being without an intent of [attaining] fruits.”'"?

The GSB’s reading of the term in GI. 5.5 elab-
orates even further: “[‘Karmayoga’ refers to] action (karma) which is 1) adorned by the asso-
ciation of Paramatman, 2) intentioned for [attaining] only his (Parabrahman’s) favor, 3)
untainted by the ego [in the form of understanding] the self as the performer [of action], 4)
without the intent of [attaining] fruits, [and] 5) characterized by the attainment of having iden-

tified the self with Brahman.”"'* Notice, these characteristics of karmayoga are all grounded in

SN - one’s conviction in the form of God. For instance, the first characteristic reflects the use

110 “karmayoga-jfianayoga-bhaktiyoga-dhyanayoga-rajayogadiséabdanam Paramatmasvariipayoga-
paratvamavagamyata itil” (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 50)

111 “Paramatmaprasannataikaprayojanakarmasnusthanalaksanal” (Bhadresadasa Sadhu, Srimadbhaga-
vadgita Svaminarayanabhasyam 71)

112 “karmayogam pratyaksaparamatmaprasannataikaprayojana-taddivyasambandhayuta-
phalabhisandhistnya-karmasnusthanadirapam!” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 73)

113 “Paramatmasambandhavibhisitam tatprasadanaikaprayojanakam svakartrtvas-bhimanasdasitam
phalabhisandhisinyam svatmabrahmartpatvasampattiplrvakam casscaritam karmal” (Bhadresadasa
Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 117)
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of ‘yoga’ as association. As we have discussed earlier, such association (sambandha) is under-
stood to ultimately amount to SN.""* Also, the fifth characteristic of karmayoga - attaining
qualitative identification of the self with Brahman - is, as we have seen before, a characteristic

of SN.M'

Similarly, the repeated mention of karmayoga as action characterized without the in-
tent of attaining fruits (characteristic 4) is also based on an understanding or conviction in the
form of God - or SN. The GSB 12.12 explains: ‘The renunciation of the fruits of action (kar-
maphalatyaga) refers to forgoing fruits of all action done by oneself having become aware of
Paramatman as the bestower of the fruits of action."'® The commentary of Gi. 2.47 similarly
explains, “By [understanding] Paramatman as the authority for bestowing the fruits of all ac-
tions, having forgone consideration of fruits by you, actions (karmas), which have Parabrah-
man’s favor as [their] intent, ought to be observed... »'7 In both expositions, the
understanding of God’s form (svartipa) viz. as the bestower of all fruits of actions serves as the
theological basis for forgoing consideration of the fruits of all actions. Notice here, the fruits of
actions are not to be forgone, but rather consideration of them is to be given up. The fruits of
one’s actions are bestowed by God and not by the action itself. Having SN results in forgoing

consideration of the fruits of all actions.

What then remains as the intention for performing action? Surely, actions must be
performed to fulfill some end. The commentary explains that in place of the desire for fruits,

action is to be intentioned with the desire for attaining God’s favor. When action is performed

114 Recall discussion beginning on p. 172.

115 Recall discussion beginning on p. 131.

116 “karmaphalatyagah Paramatmakarmaphalapradatrivasnusandhanapirvakah  svakrtasakala-
karmaphalaparityagah!” (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 271)

117 “Paramatmana eva sakalakarmaphalapradanadhikaratvat tvaya tu phalalocanam vihaya Paramatma-
prasannatahetubhitakarmanyanustheyani...” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 55)
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with this end in mind, it becomes a form of devotion. The GSB’s exposition of ‘Even by per-

M8 40 Gi. 12.10 elaborates: ““At-

forming actions (karmas) for me, you will obtain attainment
tainment’ refers to the attainment of yoga, which is characterized by unwavering conviction in
the form of God... actions (karmas) performed for God also bestow the declared prior men-
tioned fruits; by being a form of devotion (bhakti), such actions (karmas) also [attain these
fruits].”"* In addition to asserting that actions performed for God result in attaining the same
end as the study of yoga (abhydsayoga), more relevantly to the present discussion, this reading
identifies the reason for such equivalence. It states that actions that are performed for God

(glossed as for attaining God’s favor) become a form of devotion (bhakti). The second charac-

teristic of karmayoga is presented above to emphasize these sentiments.

The third aspect of karmayoga described above is also based on a particular under-
standing of God’s form (svaripa). Understanding God as the all-doer (another aspect of SN)
results in rejecting the belief that the self is the performer of action. The GSB’s exposition of

‘Having offered all actions (karmas) to T

in Gl1. 3.30 explains: “In all performed actions
(karmas) having the awareness [that] these [actions] are performed by only Paramatman, hav-
ing forgone the ego (abhimana) of [understanding the] self as the performer [of these ac-

. 121
tions]...”

The commentary highlights a relationship between identifying God as the
performer of all actions and rejecting the self as the agent of action. When only Paramatman
is understood as the doer of all actions, the self is no longer identified as the agent of action.

The consequence of this disassociation is expressed in Gi. 5.7 and 5.10, which are read as:

118 “madarthamapi karmani kurvansiddhimavapsyasil” (Bhadre$adasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 270) (Gi. 12.10)

119 “siddhim Paramatmasvaripascalanisthalaksanam yogasiddhim... apinad Bhagavadarthakarmanamapi
praguktaphaladatvamabhihitam, tadrsakarmanamapi bhaktisaripatvatl” (Bhadresadasa Sadhu,
Srimadbhagavadgita Svaminarayanabhasyam 270)

120 “mayi sarvdni karmani samnyasyal” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 83) (Gi. 3.30)

1 “sakalasvasnusthitakarmasu svakartrtvabhimanaparityagapirvakam
Paramatmaikakartrkanimanityadyanusandhayetil”  (Bhadresadasa  Sadhu, Srimadbhagavadgita

Svaminarayanabhasyam 84)
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“He, who has conquered the senses, controls the mind, has a pure atman, is
with yoga (yogayukta), and is brahmariipa (sarvabhitatmabhitatma) (has at-
tained qualitative oneness with Aksarabrahman), despite performing karma

»122

(action), is not tainted [by it].

“One who performs karma (action) by offering [them] to brahman while hav-
ing forgone attachment; he, like water on the petal of a lotus, is not tainted by
wrongdoing (papa)”'*’

By having conviction in Parabrahman as the all-doer, the karmayogin, despite performing ac-
tion, does not incur papa — the karmic consequence of committing wrongdoing.'** Denying
the self as an agent of action and having conviction in the form of God as the all-doer presents
a unique perspective on agency, one’s consciousness of that agency, and moral responsibility.
This in addition to the APD’s position on maintaining metaphysical distinctness from both
Parabrahman and Aksarabrahman even in the liberated state, results in a unique relationship
between agency, self-awareness, and personal identity. Although further elaboration on the
precise nature of this relationship and a comparative study of it with current models on agency,

personal identity, and moral responsibility would be appealing, I will postpone such a discus-

sion to another work dedicated to its exposition.

The GSB’s reading of these verses, however, does not imply that one who has SN may
act indiscriminately. As we have seen before, Svaminarayana discusses this predicament in
GM. 9.'* He also discusses it in terms of ‘dharmanistha’ (DN) and ‘SN’ in GM 16. In this
discourse, ‘dharmanistha’ refers to firmness in following scriptural injunction or ritual perfor-

mance. Svaminarayana explains that when SN is upheld, DN is effortlessly maintained.'*® This

122 “yogayukto visuddhatma vijitatma jitendriyah! sarvabhitatmabhdtatma kurvannapi na lipyatell”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 119-20) (GI. 5.7)

123 “prahmanyadhaya karmani sangam tyaktva karoti yahl lipyate na sa papena
padmapatramivambhasall” (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 120-1)
(G1. 5.10)

124 As a side note, Krsna presents this exposition in part as a response to Arjuna’s fear of committing
wrongdoing by engaging in battle against one’s kinsmen.

125 Recall discussion from p. 73. See also Appendix A lines 98-115.

126 (Svaminarayana, Vachanamrut 390-1)
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relationship between SN and DN is maintained by one who has SN, since (s)he bases each
action on the intent to attain God’s favor. The implicit moral reasoning of one who has SN
that causes him/her to uphold DN is expressed by Svaminarayana in GA. 26. He explains: “One
firmly follows dharma'?” with the desire to attain God’s liking and understands, ‘If I follow
that dharma, then God will be immensely pleased with me; and if for some reason, I falter from
dharma in some way, then God will be immensely displeased with me.” In this way one who
has firm resolution, that bhakta would never waver from any such dharma.”**® Svaminarayana

asserts that SN characterized as the desire to please God ensures the adherence of DN.

Even in situations where the present God’s commands and wishes are contrary to self-
understood scriptural injunction or ritual performance, upholding SN or God’s wishes also
results in upholding DN. In GM. 4 Svaminarayana asks what one is to do in cases where scrip-
tural injunction conflicts with devotion. Which of the two is to be forsaken. Brahmananda
Swami'*’ responds to which Svaminarayana agrees, “If God is pleased with keeping devotion
(bhakti), then one ought to uphold devotion; and if [he is] pleased with upholding dharma

(scriptural injunction or ritual performance), then dharma should be upheld.”"*

The theolog-
ical basis of Svaminarayana’s morality is founded on the understanding of God as the sover-
eign of what is and is not dharma (righteous). God’s position as the bestower of fruits of actions
(karma) further reinforces his unique position as the sole determiner of what is morally right-
eous. In addition to the present God’s exclusive authority to offer appropriate interpretations

of scriptural injunction,'** his sole determinacy over morality and the fruits of actions resolves

conflicting cases of DN.

127 Here, ‘dharma’ refers to scriptural injunction or ritual performance.

128 “dharma tene Bhagavanani prasannatane arthe samajine drdhapane pale ane ema samaije je, ‘hum e
dharmane palisa to mar upara Bhagavana bahu raji thase ne jo mane kor rite dharmamamtht kamika
bhamga padase to Bhagavanano mari upara bahu kurajipo thase.’ evi rite jena amtaramam drdha gramthi
hoya te bhakta je te dharmamamthi kol divasa pade ja nahi.” (Svaminarayana, Vachanamrut 598-9) (GA.
26)

129 Brahmananda Swami is one of the senior renunciant devotees of Svaminarayana.

130 “jo Bhagavana bhakti rakhye raji hoya to bhakti rakhavi ane jo dharma rakhye raji hoya to dharma
rakhavo.” (Svaminarayana, Vachanamrut 357) (GM. 4)

131 Recall the previous discussion from p. 200 that presents the hermeneutical significance of Aksarabrah-
man or the present God.
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With regards to Arjuna’s predicament expressed in the first few chapters of the Gita,
Krsna’s expositions of SN throughout the rest of the text is understood by the APD as inten-
tioned to, among other things, have Arjuna attain SN. By having Arjuna attain SN, Krsna seeks
to free him from not only moral uncertainty, but also unrighteousness. Recall, in Gi. 2.33 Krsna
states, “Despite all of this, if you do not take part in this war of dharma, then you will attain

- . . 132
papa (a karmic consequence of moral wrongdoing).”"

The commentary expresses the irony
in Krsna’s assertion: “Here, in ‘Only wrongdoing will cling to us’ (Gl. 1.36) and other [verses,]
prajiiavada > is [offered as a] response [to the impending war.] Pity, how great this contrariety
is: that where ‘if war is performed, papa [results]’ is said by Arjuna; by not performing it (not
engaging in war) papa [will result] is said [by the present God], God!”"** The commentary
explains that the wrongdoing (papa) that Arjuna is attempting to avoid in the first two chapters
by not engaging in battle, he will attain by refraining from it. In making this point, the com-
mentary emphasizes the ethical significance of a theological understanding of the nature of
God. Despite Arjuna’s apparent moral concerns, Krsna insists that Arjuna take part in the war.
The commentary seems to emphasize that since Krsna defines what is moral or righteous and
determines the fruits of action, Arjuna’s moral apprehensions are mistakenly established.
Krsna offers SN as a resolution to Arjuna’s dilemma by altering or substantiating his convic-
tion in the present form of God. Krsna’s counsel acquires a tone of finality in Gi. 18.66 where
he instructs: “Having forgone all dharma, seek refuge only under me.”"** The GSB here ex-

«c

plains, “‘All dharma’ (sarvadharman) [refers to] dharma (righteousness) that is conceived by

132 “gtha cettvamimam dharmyam sangramam na karisyasil tatah... papamavapsyasil” (Bhadresadasa
Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 36) (GI. 2.33)

133 The GSB presents prajfiavada as a speech that appears to be intentioned in virtue, high-mindedness,
and saintliness, but is motivated on the opposite. It is believed to originate from the promotion of self-
interests, and ultimately the ignorance of understanding the nature and being of the self, Brahman
(Aksarabrahman), and Parabrahman. Although prajfiavada is described as a speech, it is rooted in one’s
1) a misunderstanding and 2) a deliberate misreading of sacred texts or a guru’s commands.
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 24-5)

134 “iha ‘papamevasrayedasman’ (Gi. 1.36) ityadiprajiavadah pratyuktah! hanta! kiyad vaiparityamidam
yad yatra yuddhakarane papamaha parthastatraiva tadakarane papam brite Bhagavan|” (Bhadresadasa
Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 36)

135 “sarvadharmanparityajya mamekam $aranam vrajal” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 368) (Gi. 18.66)
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your (Arjuna’s) mind.”"*

Krsnais read as saying that instead of attempting to determine what
actions are and are not righteous using your own discernment, seek refuge in me (have SN)

and simply do as I say. If this is done, one (Arjuna) will be saved from wrongdoing and the
karmic consequences of one’s actions.
Jianayoga

The GSB’s understanding of jiidnayoga is more so directly related to SN than that of
karmayoga. The immediacy of jiianayoga’s association with SN is partially attributed to its
closeness with cognition. The commentary of GI. 3.3 identifies “jfianayoga as characterized by
the knowledge of God’s majesty.”"”” This knowledge refers to understanding, among other
things, God as divine (divya), the all-doer (karta), with form (sakdra), higher than all others
(sarvopari), and present (pragata). ‘Buddhiyoga’ a variant of ‘jilanayoga’ is similarly de-
scribed. The commentary offers the following more inclusive definition of the term as it ap-
pears in GI. 18.57: “[‘Buddhiyoga’ refers to] yoga in the form of knowledge of Aksarabrahman
and Parabrahman — which is in turn [refers to] conviction in Paramatman’s form upon having

attained oneness of the self with Brahman.”"*®

Recall that this description is identical to
Svaminarayana’s description of the supreme conviction [in God’s form] (uttama nirvikalpa
niscaya) presented in L. 12" and SN. It is also reflective of MuSB. 1.2.13’s understanding of

brahmavidya (the knowledge of brahman), where ‘brahman’ is analyzed as a dual number

nominal that refers to both Aksarabrahman and Parabrahman.'*’

Although ‘jiianayoga’ can be identified as SN by the previous explications, the com-
mentary of GI. 16.1 expands the content of this knowledge to beyond just Aksarabrahman and
Parabrahman. It explains ‘jiianayoga’ as “1) knowledge which is characterized by the

knowledge of the five entities: jiva, i$vara, maya, Brahman, and Parabrahman, as they truly

136 “sarvadharman tvanmanahkalpitin sarvan dharman” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 368)

137 “Paramatmamahatmyajfianalaksanajianayogami” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 71)

138 “gvatmanyaksarariipatvapraptiplirvakam Paramatmasvaripanistharipabrahmaparabrahmajiana-
yogam” (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 363)

139 See the previous discussion on p. 89. (Svaminarayana, Vachanamrut 291) (L. 12)

140 For further elaboration see discussion on p. 92.

Page 222 of 285



are; and 2) yoga which is characterized by conviction in the form of God.”** According to this
exposition, the compound ‘jiianayoga’ refers to the knowledge of all five entities in addition to
SN. However, from previous discussions we know that the relationship between the two: SN
and the knowledge of the five entities (or between jiigna (knowledge) and yoga in the com-
pound), is not merely of coordinative or copulative composition. The realization of SN conse-
quents in the knowledge of the five eternal entities. We have already seen earlier how within
the APD, SN is not only requisite, but also implicative of the knowledge (realization) of the
self.'*? In addition, MuSB’s rendering of brahmavidya (SN) as an answer to the inquiry: “By

knowing what, does one know this all,”'**

along with: “In brahmavidya all knowledge is estab-
lished,”"** substantiates the significance of brahmavidya (SN) for the realization of not just the
five entities, but all knowledge. The BSB’s commentary on 1.1.1 explains similarly by refusing
the exclusion of the realization of the jivatman, i$varatman, and others from its understanding
of brahmavidya. It states: “Do not claim that [having investigated brahmavidya] in this way
[and] by the lack of examination of the form (svaripa) of jiva, i$vara, and others, [they] fall
out of [the scope] of exposition; since, by the realization of the sovereign [knowledge] (brah-
mavidya or SN), their exposition (realization) is also brought forth.”'* According to the SB,
by realizing brahmavidya (SN), one is presumed to have also realized the form (svariipa) of all
other entities. Consequently, the GSB’s inclusive rendering of jianayoga as the realization of

the form (svaripa) of jiva, i$vara, maya, Brahman, and Parabrahman, is understood to be

founded on the realization of brahmavidya or SN.

141 “jive§varamayabrahmaparabrahmetitattvapaficakayathavasthitasvabodhalaksane jiane Paramatma-
svarlipascalanisthalaksanayoge!” (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam
318)

142 Recall discussion from p. 112.

143 “kasminnu Bhagavo vijfidte sarvamidam vijiidtam bhavatitii” (Bhadresadasa Sadhu, /sadyasto-
panisatsvaminarayanabhasyam 233) (MuSB. 1.1.3)

144 “brahmavidyayam sarvavidyapratistham” (Bhadresadasa Sadhu, Isadyasto-
panisatsvaminarayanabhasyam 232) (MuSB 1.1.1)

145 “na ca evam sati jive$varadisvaripanamamimamsaniyataya nirupanabahyatvamapadyeteti vacyam,
adhikarividhaya tanniriipanasyaspi sambhavat!” (Bhadresadasa Sadhu, Brah-
masdtrasvaminarayanabhasyam 10)
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Bhaktiyoga

‘Bhaktiyoga’ appears in GI. 14.26. The commentary describes it in two ways: 1) “As
characterized by, among other things, the listening of his (God’s) glory, the reciting of his
(God’s) fame and glory, and remembering him (God); and 2) as the understanding of God’s

»146

form (svartipa) to be divine (divyabhava).” ™ The first description is representative of the fol-

lowing nine forms of devotion (bhakti) famously enumerated by Prahlada in Bha. 7.5.23:

“Listening [to narrations on God’s divine actions and glory or listening to his
speech], reciting [God’s name, glory or divine actions], remembering Visnu
(God) [or his name, glory or divine actions], [offering] service, worshipping,
respectfully saluting, [offering] humble servitude, befriending, [and] fully

dedicating oneself [to God].”"

These nine are presented as expressions of devotion (bhakti) or bhaktiyoga. The relationship
between this devotion and SN is expressed by Svaminarayana in the Vacanamrta. In GP. 78 he
explains, “If one profoundly understands the majesty (mahima) of Purusottama Bhagavan, the
nine forms of devotion (bhakti) of God, which include ‘listening’ and others, remain

»148

steady.” ™ Thereafter in S. 5 he similarly states,

“Even if one is perceived to have much devotion (bhakti), but if it is devoid of
the understanding of [God’s] majesty (mahatmya), then in the end it will be-
come destroyed... [For] one who has devotion devoid of an understanding of
[God’s] majesty (mahatmya), that [devotion (bhakti)] will also become de-

stroyed while becoming ripened.”**’

146 “tanmamahatmyasravanatadyasahkirtanatatsmaranadilaksanena bhaktiyogena divyabhavatahi”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 302)

147 “Sravanam Kirtanam visnoh smaranam padasevanam| arcanam vandanam dasyam
sakhyamatmanivedanamil” (Vedavyasa, Srimadbhagavatamahapurana 692) (Bha. 7.5.23)

148 “Pyrusottama Bhagavana teno mahima atiSéayapane karine samaje to tene Bhagavanani sravanadika
je navadha bhakti te acala rahe.” (Svaminarayana, Vachanamrut 171) (GP. 78)

149 “mahatmya vinant bhakti jo jhajht janatl hoya to pana amte nasa thai jaya che... jene mahatmya vinant
bhakti hoya te pana paripakva thati thafi nasa thai jaya che.” (Svaminarayana, Vachanamrut 183) (S. 5)

Page 224 of 285



In both expositions, Sviminarayana’s use of ‘understanding God’s majesty (mahatmya or
mahima)’ refers to understanding the supremacy, might, or magnificence of his form
(svaripa). In more familiar terms, it refers to understanding the present form of God as being,
among other things, the cause of all (sarvakarta), supreme (sarvopari), divine (divya), and with
form (sakara) — all components of SN. In these readings, Svaminarayana describes SN as nec-
essary for the continued practice of devotion. Without SN, devotion (bhakti) even in its out-

wardly expression, does not persist.

The second description of devotion (bhakti) identifies it with the understanding of
God’s form (svaripa) to be divine — a now familiar aspect of SN. This rendering is more im-
mediately related to SN. Svaminarayana substantiates this identification in GM. 10, where he
states: “When God performs human-like, worldly actions, if one perceives only divinity in
them and by no means has aversion in such actions of God - one who has such an understand-
ing, is said to have bhakti towards God.”"** In this reading, he identifies understanding the
present God to be divine as bhakti (devotion). He makes a similar identification in GP. 72,

where he states:

“All of the actions that God performs having assumed human-like form (hav-
ing come to earth) are worthy of being extolled; however, one should not feel,
‘Being God, why does he behave like this?” One should understand all of
God’s actions only as redemptive - this is the defining quality (dharma) of a
devotee (bhakta). And, only one who understands this is said to be God’s ab-

151
solute devotee.”"”

150 “jyare Bhagavana manusyana jevam prakrta caritra kare topana tene vise jene divyapanum ja janaya
pana kol rite Bhagavananam te caritramam abhava ave nahi, evi jent buddhi hoya tene Paramesvaranit
bhakti kahevaya.” (Svaminarayana, Vachanamrut 377) (GM. 10)

151 “Bhagavana manusya jevi mrti dharine jevam jevam caritra kare che te sarve gana karava yogya che,
pana ema na samajavum je, ‘Bhagavana thaine ema sum karatd hase?’ ane Bhagavananam caritra to
sarve kalyanakari ja samajavam e ja bhaktano dharma che. ane evum samaje te ja Bhagavanano puro
bhakta kahevaya che.” (Svaminarayana, Vachanamrut 148) (GP. 72)
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For Svaminarayana, understanding the present God’s actions as divine is a defining character-
istic of devotion (bhakti), which in turn is understood as an inherent attribute of a devotee

(bhakta).

The GSB’s reference to bhaktiyoga using other signifiers, such as ‘bhakti’ or verbal
forms of Vbhaj, also present another aspect of devotion in addition to the two described above.
The commentary on 6.31 defines ‘to worship’ as “to engage in worshipful service characterized

”1%2 Understanding devotion (bhakti) as love presents a unique challenge.

by love (priti).
Within Svaminarayana’s discourses he often contrasts love with understanding God’s majesty
(SN). For instance, he states, “One who has devout devotion characterized by love (premala-
ksana bhakti) for God like the gopis, has completed all spiritual endeavors. However, if one
does not have such love, then they should understand God’s majesty in the following
way...”"” He also states similarly in GM. 9: “Those who have outstanding love (priti) for God,
whether or not they understand what has been said, have nothing more left to do; However,
those who do not have outstanding love (priti) for God (Paramesvara), must surely understand
the majesty of God’s form (Bhagavanana svaripano mahima).”">* The significance of love
(priti) that Svaminarayana expresses in these two readings, seems to undermine at least in
some part the necessity of SN. The above readings suggest that devotion, which is character-

ized by love (premalaksana bhakti) and distinct from SN, shares the same consequence and

prominence as SN.
However, if this is the case, then statements including:

1. “Everything is attained because of worshipful service (updsana), but without the

strength of worshipful service (updsana) nothing is attainable;'>’

152 “bhajati pritiplirvakamupaste!” (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminardyanabhasyam
146)

153 “jene Gopiona jevi prema-laksana bhakti che tene to sarve sadhana sampirna thayam che. ane jene
evo prema na hoya tene to Bhagavanano mahima samajavo je...” (Svaminarayana, Vachanamrut 105)
(GP. 56)

154 “iene Bhagavanane vise atiaya priti hoya tene a varta samajaya athava na samajaya to pana tene to
kam1 karavum rahyum nathi, pana jene Paramesvarane vise atiS$aya priti na hoya tene to jarira
Bhagavanana svaripano mahima samajyo joie.” (Svaminarayana, Vachanamrut 371-2)(GM. 9)

155 “ __sarve Bhagavanani upasanane bale pame che, pana upasana vina kol vata siddha thatr nathi.”
(Svaminarayana, Vachanamrut 105) (GP. 56)
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2. “A person without such a conviction (nistha) attempts to attain liberation using the
strength of one’s own endeavors but does not rely on the God’s glory in order to attain
one’s own liberation. Such a senseless person is like a fool, who desires to cross the
ocean using the strength in his arms [but] without the aid of a ship;”**

3. “Ibelieve that it is impossible to see self (atman) and Brahman without worshipful ser-
vice (updsana) and the meditation of God’s form. Only through worshipful service
(upasana) can the self (atman) and Brahman be seen; they cannot be seen without it.
What is it like to desire to see the self (atman) and Brahman without having worshipful
service (upasand)? Even if one were to lick the sky with one’s tongue for a hundred
years, one would never taste it as being sour or salty. Similarly, the self (atman) and
Brahman cannot be seen without the worshipful service (upasana) of God’s form - no
matter what one does, they cannot be seen;”"”’

4. “Those who have BB are resolute devotees (satsamgi), and those without it are consid-

158
»15% and

ered to be approbative;
5. “If one has a firm conviction of this knowledge (jfidna) (the knowledge of God’s form
(svariipa)), then the vairagya'> that results is true vairagya. Apart from that, any other
vairagya is only superficial and without strength; strength is only in the vairdgya that

results from knowledge (jfidna or SN)”'®

156 “evi nistha vinana je jiva che te potana sadhanane bale karine potanum kalyana icche che, pana eva
Paramesvarana pratape karine potanum kalyana icchata nathi. eva je jadamativala purusa che te to jema
nava vina potana bahubale karine samudra taravane icche teva mirkha che.” (Svaminarayana,
Vachanamrut 65) (GP. 37)

157 *hum to ema janum chum je, Bhagavanani mirtint je upasana ne dhyana te vina je atmane dekhavo
ne brahmane dekhavum te to thaya ja nahi ne upasanae karine ja atma dekhaya, brahma dekhaya, pana
te vina to dekhaya ja nahi. upasana vina atma-brahmane dekhavane icchavum te kema che? to jema
akasane jibhe karine so varsa sudhi catie topana kayareya khato-kharo svada ave ja nahi, tema
Bhagavanani murtini upasana vina atma-brahma dekhaya ja nahi; te game tetalum jatana kare topana na
dekhaya.” (Svaminarayana, Vachanamrut 624) (GA. 36)

158 “jene Bhagavatsvarlipanum bala te ja pako satsamgi che ane e vina bija to gunabuddhivala kahevaya.”
(Svaminarayana, Vachanamrut 371) (GM. 9)

159 ‘Vairagya’ refers to the freedom from all worldly desire and the indifference to worldly objects. | will
translate ‘vairagya’ as defachment for the remainder of this work.

160 “je jAianamsa tent je amtaramam drdhatant gramthi te padi hoya ne pachi je vairagya Upaje te vairagya
kharo. ane e vina bijo je vairagya te to uparatht janaya pana emam bala nahi, bala to jAanamsathi Gpajyo
je vairagya temam ja che.” (Svaminarayana, Vachanamrut 594) (GA. 24)
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offer prima facie antithetical claims.

Svaminarayana offers an explanation to resolve this inconsistency. In responding to
Svayamprakasananda Svami’s misunderstanding the gopis as lacking knowledge of the self (at-

manistha) and detachment (vairagya), Svaminarayana explains:

“They (the gopis) knew God entirely in the way that he should be known. Even
Uddhavaji, the wisest of the Yadavas and God’s confidant, became emotion-
ally overwhelmed when he realized the understanding of the gopis. That same
Uddhavaji then said, ‘God has favored me immensely by sending me to im-
part knowledge (jiana) to the gopis.” He had gone to discourse to the gopis,
but having heard their words, he himself imbibed their counsel... Therefore,
the gop7s had immense wisdom in their understanding; hence, their love can-
not be said to be without understanding. And, they had thoroughly realized
God’s majesty. Because of this understanding, atmanistha (the conviction in
believing oneself to be atman (self) and not the body) and detachment
(vairagya) naturally existed within their hearts. Therefore, it was because of
the strength of realizing God’s majesty that countless redemptive virtues such
as the knowledge of the self (atmanistha) and detachment (vairagya) were

fully developed in the gopis.'”

Svaminarayana asserts that although the gopis possessed immense devotion characterized by
love (premalaksand bhakti), they also had realized God’s majesty and possessed knowledge of
the self (atmanistha) and detachment (vairdagya). Svaminarayana advocates that understand-

ing God’s majesty, is not to be understood as independent of having loving devotion (prema-

161 “Bhagavanane pana jema yatharthapane janya joie tema janati hati. ane sarve yadavamam atisaya
dahya ne Bhagavanana covatiya eva je uddhavaji, te gopioni samajana joine gadgada kamtha thai gaya
ane te Uddhavaji ema bolya je, ‘gopio pase mane jiiana kaheva mokalyo, te to Bhagavane mari upara
atiSaya anugraha karyo.” ane pote gopione upadesa karava gaya hata pana gopionam vacana sambhalt
ne pote samo upadesa grahana karyo... mate gopioni samajanamam to atiSaya viveka hato, te mate ent
priti anasamajanant kahevaya nahi. ane gopio to yathartha Bhagavanana mahimane janatfi hafi ane te
mahimane pratape karine atmanistha ne vairagya sahaje ena haiyamam vartatam hatam. mate e gopione
vise to atmanistha ne vairagya adika anamta je kalyanakari guna te Bhagavanana mahatmyane pratape
karine sarve sampurna hata.” (Svaminarayana, Vachanamrut 207-8) (S. 15)
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laksana bhakti), but rather an expression of SN. The apparent inconsistency between the sig-
nificance of SN and loving devotion (premalaksana bhakti) presented in the readings above is
misguided. The significance or prominence of loving devotion (premalaksana bhakti) is not
independent of SN, but rather a consequence of loving devotion (premalaksana bhakti) as an

expression of SN.

Svaminarayana clarifies the relationship between loving devotion (prema-laksana
bhakti) and SN in another discourse. When Muktananda Svami, one of Sviminarayana’s sen-
ior disciples and an editor of the Vacanamrta, asks, “What causes one to develop exceptional

love for God ?” Svaminarayana responds:

“Foremost, one should have faith in God that ‘T have without doubt attained
God himself.” In addition, one should have the attributes of an dstika'®* and
realize the powers of God; i.e. “That this God is the master of Brahmamahola,
Goloka, Svetadvipa, and all other abodes; he is the master of countless millions

of universes (brahmandas) and is the all-doer (sarvana karta).” He should

162 ‘an astika’ may be understood to refer to either 1) one who believes in God as divine (Svaminarayana,
Vachanamrut 643) (A. 4), 2) one who believes that God exists, 3) one who has faith in the Vedas (who
accepts the authority of the Vedas), or 4) one who believes in the principle of karma. (Svaminarayana,
Vachanamrut 598) (GA. 26)
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never believe purusa,'® kala,'* karma,'®® maya,'® the three qualities,'’ the
twenty-four elements, ® or Brahma and the other deities to be the creators of
this universe (brahmanda); instead, he should realize only Purusottama Bha-
gavana to be the creator and the antaryami'® of all. Conviction in the present
form of God (pratyaksa Bhagavanana svariipane vise niscaya) characterized
with this understanding, is the only way to develop unparalleled love for

God »170

Svaminarayana describes the understanding of God to be the all-doer (sarvakarta), the cause
of all (sarva karana), present (pragata), and divine (divya) as requisite for developing unpar-
alleled love for God. He is explicit to mention that this understanding is nothing other than

pratyaksa Bhagavanand svartiipane vise niscaya or conviction in the present form of God (SN).

163 Within Svaminarayana’s creation narrative he uses ‘purusa’ in the following two ways: 1) as aksara-
mukta, the redeemed self (dtman), who has been instructed by Aksarabrahman to partake in creation.
According to Svaminarayana, when an aksara-mukta joins with prakrti or maha-maya (maya) to cause
creation, countless pairs of pradhana and purusa are created, which in turn further creation. This aksara-
mukta is also known by the titles maha-purusa, mula-purusa, and aksara-purusa. 2) ‘Purusa’ also refers
to one of the individuals in each of the many pairs that arises from the union of aksara-mukta and prakrti.
These pairs are understood to be tasked to further creation. (Svaminarayana, Vachanamrut 15, 424-6)
(GP. 12, GM. 31)

164 ‘Kala’ refers to time: the universal and continuous phenomenon that accounts for and gives rise to the
progression of existence and events and which ultimately leads to the destruction of all things.
(Svaminarayana, Vachanamrut281) (L. 9) Thus, it is often used by Svaminarayana as a synonym of death
and destruction. It is also considered to be like maya, a power of God from whose influence the self
(jivatman or iSvaratman) is released when it attains liberation. (Svaminarayana, Vachanamrut 456-7, 658—
9) (GM. 40, J. 3)

165 Here, ‘karma’ refers to a cosmic force that leads to inevitable results or the consequence of action.
Certain schools of Indian thought claim that karma is the supreme guiding force. Svaminarayana rejects
this thesis when he identifies God as supreme and the controller of karma.

166 Maya is believed by Svaminarayana to be an instrument or power of God that is used as the substance
of creation and the cause of ignorance. By nature, it is composed of the following three qualities: purity
(sattvaguna), stolidity (famoguna), and urgency (rajoguna).

167 Three qualities of maya: purity (sattvaguna), stolidity (famoguna), and urgency (rajoguna), influence
the self until one achieves liberation.

168 The twenty-four elements are the products of maya (see above) that come together to make the body.
169 ‘Antaryamin’ is defined as (one who) controls having pervaded in and between.
(“antarmadhyesnupravisya yamayatil”) (Bhattacaryya, Vacaspatyam 204)

170 “eka to Bhagavanano visvasa hoya je, ‘a mane malya che te niScaya ja bhagavana che’ tatha
astikapanum hoya tatha Bhagavananam je aiSvarya tene jane je, ‘a Bhagavana che te Brahmamahola,
Goloka, Svetadvipa e adika sarve dhamana pati che tathd anamta koti brahmamdana pati che tatha
sarvana karta che ane purusa, kala, karma, maya, trana guna, covisa tattva, Brahmadika deva e koine a
brahmamdana karta jane nahi, eka Bhagavana Purusottamane ja karta jane ane sarvana amtaryamr jane.’
evi ritant samajane sahita je pratyaksa Bhagavanana svaripane vise niscaya te ja Paramesvarane vise
asadharana snehanum karana che.” (Svaminarayana, Vachanamrut 109) (GP. 59)
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Returning to the GSB’s rendering of ‘bhakti’ as love, the commentarial explanation of
‘bhakti’ in GI. 11.54 reflects the above relationship between loving devotion and SN. It states,
““Through devotion (bhakti)’ [is to be understood as] by [that] which is characterized by su-
perior love, which is in turn embellished with the most excellent understanding of God’s form
as divine (dz'vyabhéva).”171 ‘Bhakti’ in GI. 8.10 is similarly elaborated as: “Devotion (bhakti)
which is characterized by unsurpassed affection (sneha), which is embellished by understand-

»172

ing God’s form (svaripa) to be divine (divyabhdava).” '~ In both readings devotion (bhakti) as

love is characterized by an understanding of God’s form as being divine — an aspect of SN.

All three renderings of bhaktiyoga — 1) the nine forms of devotion, 2) understanding
of God’s form (svariipa) to be divine, and 3) loving devotion — are characterized by or under-
stood as expressions of SN. As such, devotion, love, or affection are based on an understanding
of the form (svariipa) of God — according to Svaminarayana, the God that is present before

one.

A Grammatical Analysis of ‘Karmayoga,” ‘Jfidnayoga,” and ‘Bhaktiyoga’

Having discussed the GSB’s understanding of the cognitive basis of karmayoga,
jAianayoga, and bhaktiyoga, a grammatical analysis of the terms to reflect the relationship be-
tween constituents of the compound terms is required. As we have seen through a greater part
of this work, ‘yoga’ is understood by the GSB to express SN. Given this, there are several ways
in which the terms may be analyzed. ‘Karmayoga,” ‘jianayoga,” and ‘bhaktiyoga’ and others
can be morphologically understood as metaphorical equational compounds (riipaka-karma-
dharayasamasa'’) or as missing-member, equational compounds (madhyamapadalopi-kar-

madharayasamasa'’*). With regards to ‘karmayoga,” when the term is analyzed as a

171 “bhaktya paramadivyabhavasabharaprakrstapremalaksanayal” (Bhadresadasa Sadhu, Srimadbhaga-
vadgita Svaminarayanabhasyam 262)

172 "divyabhavarasitaniratiéayasnehalaksanaya bhaktyal” (Bhadre$adasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 182)

173 The Panini aphorism: “viSesanam visesyena bahulami” (Asta. 2.1.57) is used for the generation of a
metaphorical equational compound. (Bhattojidiksita 105)

174 The following auxiliary (paribhasa) is utilized in the construction of a missing-member, equational com-
pound (madhyamapadalopi-karmadharayasamasa): “For the construction of ‘sakaparthiva’ (‘the king, who
loves vegetables’) and others, further add the removal (disappearance) of the latter word.”
(“$akaparthivadinam siddhaye uttarapadalopasyopasamkhyanam!”) (Bhattojidiksita 105)
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metaphorical equational compound, the analysis (vigraha) is of the form: karma as yoga
(karma eva yogah). This analysis relies on a strong relationship between the constituent terms
to justify identity between them and may be read as for relevant intents and purposes, karma is
yoga.

When the term is analyzed as a missing-member, equational compound, several pos-
sible analyses are available. For example, a possible analysis (vigraha) of the term is: yoga ex-
pressed as karma (karmabhidheyah yogah). An alternative analysis is made available when one
uses a different verbal adjective such as ‘abhivyakta’ (meaning manifest) in place of ‘ab-
hidheya.” For instance, when ‘abhivyakta’ is used, the analysis: yoga manifest as karma
(karmabhivyaktah yogah) is offered. When the analysis is transposed, ‘visista’ (meaning char-
acterized as) or ‘atmaka’ (meaning either having or consisting of or of the form) may also be
used to generate: karma characterized by yoga (yogavisistam karma) and karma having or con-

>175

sisting of yoga (yogatmikam karma), respectively. A similar analysis of ‘jilanayoga’’” and

6 . .
7® is also possible.

‘bhaktiyoga’*

Despite the different analyses, the GSB utilizes ‘yoga’ within the compounds to ground
the terms in SN. In more general terms, action (karma), knowledge (jfiana), devotion (bhakti)
and others are all characterized by a specific cognitive state or realization. The commentary

utilizes this common feature among the terms to highlight the explanatory significance it pro-

vides for reading Krsna’s expositions.

Unified in Yoga

Within Krsna’s expositions of karmayoga, jiianayoga, and bhaktiyoga (and presuma-
bly their derivative lexical forms and indirect expressions), the GSB recognizes their shared

consequence. It explains:

175 ‘jAanayoga’ is analyzed as: jAdna as yoga (jidna yogah eva) or yoga expressed as jiana
(jAanabhidheyah yogah).

176 ‘phaktiyoga’ is analyzed as: bhakti as yoga (bhakti yogah eva) or yoga expressed as bhakti (bhak-
tyabhidheyah yogah).
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“Therefore, karmayoga (yoga in the form of action), jiianayoga (yoga in the
form of knowledge), and bhaktiyoga (yoga in the form of devotion) (among
others) are neither distinct from yoga nor are they greater or lesser than one
another. However, they are different expressions of Paramatmasvaripay-
oga'”” (SN), since they are all qualified as having Paramatmayoga
(Pratyaksaparamatmasvaripanistha (SN)) and have similar conse-

178
quences.”"’

The commentary then goes on to list many verses to demonstrate that Krsna’s expositions of
the consequences of having karmayoga, jiianayoga, and bhaktiyoga are alike. These shared
consequences include, among other things, the warding off (or destruction of) the bondage of
action (karma), not being born again, attaining everlasting liberation (mukti), and attaining
Paramatman. Although each notion (‘warding off (or destruction of) the bondage of action
(karma),” ‘not to be born again,” ‘attaining liberation,” and ‘attaining God’) is distinct, the
commentary identifies them as one. The basis of this identification lies in Svaminarayana’s
understanding of liberation (mukti). For him not being born again and the attainment of lib-
eration (mukti) from the world (samsara) 1) requisite the warding off (or destruction of) the
bondage of action (karma) and 2) is characterized by attaining Paramatman.'” As a result,
when verses state that one attains Paramatman, is not born again, or attains liberation, it is

inferred that for such a person the bondage of action (karma) has been destroyed.

The GSB then concludes: “In this way by having similar fruits, karmayoga, jianayoga,

and bhaktiyoga are said to be similar. In all, by being similarly associated with Parabrahman,

177 The exegetical move used to interpret ‘Paramatmasvariipayoga’ and later ‘Paramatmayoga’ as SN is
made based on SB’s interpretation of ‘yoga’ as SN. The compound ‘Paramatmayoga’ and ‘Paramat-
masvaripayoga’ is taken by the commentary to be a missing-member, equational compound (madhyama-
padalopi-karmadharayasamasa). ‘Paramatmayoga’ and ‘Paramatmasvaripayoga’ is analyzed as
Paramatmasvarapanisthatmakayoga, meaning yoga that characterized by conviction in the form of God.
In this analysis ‘svaripanisthatmaka’ is added to make the meaning of the compound clearer.

178 “atah karmajfianabhaktyadiyogastu na yogantarani na va mitho nyidnadhikabhavapannah kintvasya
Paramatmasvaripayogasyaivabhidhavisesaripah, sarvesu tesu Paramatmayogavisesat
samanaphalatvaccal” (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminardyanabhasyam 45)

179 See (Svaminarayana, Vachanamrut 580) (GA. 18)
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»180

there is no difference in [their] fruits.” ™ Although further analysis of the commentary’s listing

would shed great insight on its understanding of

1. the relationship between karmayoga, jiianayoga, and bhaktiyoga and its related deriv-
ative lexical forms, indirect expressions through related verbal forms, or synonyms,
2. and the commentary’s understanding of the similarity between consequences de-

scribed among the verses;

I will withhold this exposition to further the purposes of the present discussion. The commen-
tary utilizes this similarity of consequence to make three moves. First, it identifies karmayoga,
jAianayoga, and bhaktiyoga as being neither greater or lesser than one another. The commen-
tary reasons that since they all result in the same consequence, they are equally significant. The
second move the commentary makes is to identify each terms’ relationship with yoga (SN), an
attribute that is shared among karmayoga, jiianayoga, and bhaktiyoga, as the cause for their
equal consequence. The third and final move is to identify each as an expression of yoga. Alt-
hough not explicitly declared by the commentary, this last move appears to be partially based

on the similarity of consequence between karmayoga, jiianayoga, and bhaktiyoga and yoga it-

self.

Making these identifications, however, requires further explanation when dealing with
verses of the Gita that present action (karma), knowledge (jiana), and devotion (bhakti), (or
their equivalents) and even yoga as having different precedence, significance, or eminence. For
instance, Gi. 12.12 reads: “Certainly, knowledge (jiana) is better than study. Meditation
(dhyana) is better than knowledge (jiana). Renouncing the fruits of actions (karma) is [better]
than meditation (dhyana), [since one] immediately [attains] peace from renunciation. »81This
verse offers a very explicit ordering of knowledge, meditation, and renunciation to suggest,

contrary to the GSB’s previous assertion, that they are superior or lesser than one another. In

180 “evam phalasamyat karmajfianabhaktiyoganam samyamuktami| sarvatreha
Paramatmasambandhasvisesadeva phalasvisesah!” (Bhadresaddasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 47)

181 “Sreyo hi jidnamabhyasajjianaddhyanam visisyatel dhyanatkarmaphalatyagas
tyagacchantiranantaramil” (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 271-2)
(G1. 12.12)
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reconciliation, the commentary explains that “‘the renunciation of the fruits of all of one’s
actions’ is based on the awareness of God as the bestower of the fruits of action, [whereas] the
mentioned ‘being with knowledge’ (‘jianayukta’) and ‘being with meditation’
(‘dhyanayukta’) only [refers to] being characterized by mere meditation (dhyana) and oth-

»182
ers.

The commentary moves to distinguish meditation (dhyana) and knowledge (jiana)
expressed in this verse from mediation and knowledge that are either characterized by SN or
expressions of SN. It identifies ‘dhyana’ (‘meditation’) and ‘jiidna’ (‘knowledge’) in this verse
as referring to meditation or knowledge that is not characterized by SN. Since such meditation

or knowledge is without SN, it is rendered as inferior to the renunciation of the fruits of all of

one’s actions, which are understood to be with SN.

A similar move is made to explain the difference in significance between action
(karma), austerity (tapas), and knowledge (jfiana) and yoga expressed in Gi. 6.46. The verse
reads: “A yogin is superior than ascetics (tapasvin), [(s)he] is known to be superior than even
the knowledgeable (jfianin), and a yogin is superior to those who perform action (karma).
Therefore, Arjuna! Become a yogin.”'® Here, ‘tapasvin’ (‘an ascetic’), ‘jidnin’ (‘the knowl-
edgeable’), and ‘karmin’ (‘one who performs action’) all are understood by the commentary

to refer to those who lack SN, thus making them inferior to yoga. The commentary explicates:

c«c

. . - - 18 oy . .
1. “‘tapasvin’ meaning one who performs candrayana'** and other austerities with the in-

tention to only shrivel the body, but not with the singular intention to please God or by

being associated with God;”**®

182 “Paramatmakarmaphalapradatrtvasnusandhanapirvakah svakrtasakalakarmaphalaparityagah....
praguktajianadhyanayuktascet tada kevalad dhyanadapi visisyata eval” (Bhadresadasa Sadhu,
Srimadbhagavadgita Svaminarayanabhasyam 271-2)

183 “tapasvibhyosdhiko yogt jianibhyospi matosdhikah! karmibhyascadhiko yogri tasmadyogt bhavarjunall”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 153-4) (GI. 6.46)

184 Candrayana is a type of fast in which the amount one ingests changes according to the lunar phases.
185 “tapasvibhyah Paramatmasambandhatatprasannataikaprayojanadirahitakevaladehasosakara-
candrayanadi-vratakrdbhyah!” (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminardyanabhasyam
153)
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2. “‘jidnin’ meaning one who has knowledge that is not associated with Paramatman, one

who is clever in worldly knowledge, [or] one who has unrealized (paroksa) knowledge of

»186

the Vedas and sacred texts;” " and

3. “‘karmin’ meaning one who performs only fruitless actions which are without the asso-

.. . 18
ciation with Brahman and Parabrahman.”"®’

A similar reading of ‘karma’ (‘action’) is offered in the commentary’s exposition of
GI. 2.49: “O Arjuna! Action (karma) is indeed far lesser than buddhiyoga (conviction in
God).”"® The commentary reads ‘karma’ as “Without the association of Paramatman [and]

»189

as only (mere) action (karma), and contrasts it from buddhiyoga (yoga in the form of

knowledge), which it describes as “being characterized by the conviction in the form (svaripa)

- 190
of Paramatman.”"’

Verses in which Krsna discusses favorably of renouncing action (karma), ‘karma’ is
also read in the same manner. For instance, Krsna in GI. 12.16 advises: “My devotee, who is
without [worldly] expectations, pure, skilled [in devotion to God], unconcerned [with the

191
»191 Here, once

world], without misery, and has renounced all action (karma), he is dear to me.
again ‘karma’is read as: “the performance of action that is barren (futile), mere [action], and
without the association of Paramatman.”"** In such verses, Krsna is read as advocating the

renunciation of not karmayoga, but rather action (karma) that is not characterized by yoga

(SN).

186 “Suskajfianibhyosparavidyacaturebhyah paroksataya vedadisastrajiianavadbhyah!” (Bhadresadasa
Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 153)

187 “Brahmaparabrahmasamsargasiinyakevalanirbijakarmasnusthatrbhyah!” (Bhadresadasa Sadhu,
Srimadbhagavadgita Svaminarayanabhasyam 153)

188 “diirena hi avaram karma buddhi-yogat Dhanafijayal” (Bhadre$adasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 55-6) (Gl. 2.49)

189 “Pgramatmayogarahitam kevalam karmal” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 56)

190 “Paramatmasvaripaniscayatmakah!” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 56)

191 “anapeksah $ucirdaksa udasino gatavyathah! sarvarambhaparityagi yo madbhaktah sa me priyahi”
(Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 273) (GI. 12.16)

192 “Paramatmasambandhavarjitakevalasuskakarmasnanusthatal” (Bhadresadasa Sadhu, Srimadbhaga-
vadgita Svaminarayanabhasyam 273)
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From these and other readings, the GSB identifies austerity (tapas), knowledge
(jfiana), action (karma), meditation (dhyana), and others as significant only when they are
characterized by yoga (SN). When austerity (tapas), knowledge (jiana), action (karma), med-
itation (dhyana), and others are without yoga (SN), they are either considered to be inferior or
worthy of abandoning altogether. The commentary places emphasis solely on yoga (SN). En-
deavor, knowledge, or any other virtue is understood to be only significant, if it is characterized
by yoga (SN). Because of the commentary’s reading of yoga (SN) and its relationship with aus-
terity (tapas), knowledge (jfiana), action (karma), meditation (dhyana), devotion (bhakti) and

others as such, SN is understood to be the central and recurring message of the Gita.

As a consequence of recognizing SN as the central, unifying message of the Gitd, the
GSB does not partition chapters of the text like that of the other schools of Vedanta. It also
does not partition chapters either as opposed to one another or as more central to the message

of the Gita than the others. The commentary authors the following verses in explanation:

“Action (karma), worship (updsti), and knowledge (vijiiana) as the successive
(respective) [categories of] the three sections [each containing] six chapters is

not established. (1-1)'*?

Action (karma), knowledge (jfiana), and devotion (bhakti) as the successive

[categories of] the three is not established. (1-2)

The meaning of the phrase: That (tat), you (tvam), are (asi) as exhibited [by
the three sections,] again is not [established]. (2-1)

There is not opposition (contradiction) between the first and the last (between
karmayoga and jiianayoga); nor is the last (jianayoga) the paramount. (2-2)
The awakening (realization) of the self (atmajfiana) is not the fruit of

karmayoga. (3-1)

193 This number indicates the verse number followed by the stanza number. For instance, ‘2-1’ refers to
first stanza of the second verse.
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Karmayoga and others (jfianayoga, bhaktiyoga, and others) are not superior

or lesser than one another. (3-2)”"*

Prior to engaging with these verses, it is important to understand that the elaborations and the
critique expressed within them are presented by the SB and from within the APD tradition. In
these verses, 1-1 and 2-1 express a rejection of the Advaita reading of the Gita. The commen-
tary identifies that within certain advaita readings the first six verses are recognized as focusing
their discussion on action (karma or karmayoga), chapters seven to twelve are read as being
focused on elucidating worship (updsti), and the last six chapters (chapters thirteen to eight-
een) are understood to be focused on knowledge (vijiiana). The commentary also recognizes
another advaita reading as identifying the focuses of these partitions based on the advaitin
distinguished aphorism (mahavakya): “That you are.”**” The respective partitions are under-
stood to be focused on the exposition of 1) that (tat) as representative of brahmin, 2) you
(tvam) as representative of the self, and 3) is (asi) as representative of the union or identity of
both. 1-2 on the other hand, expresses denial of the commentary’s reading of the Visistadvaita
belief of the bifurcations to be focused on action (karma), knowledge (jfiana), and devotion

(bhakti), respectively.

Thereafter, stanzas 2-2 and 3-1 refer to the understanding of the relationships between
the highlighted focuses. The assertion that there is no opposition between the first and the last
(viz. between karmayoga and jiianayoga) refers to the denial of the commentary’s understand-
ing of the Advaita tendency to render action (karma) and knowledge (jiana) as incompatible.
Stanza 2-2 refers to its rejection of its reading of the Advaita belief in knowledge (jfiana) as

superior to the others: viz. action (karma), worship (updsti), and others. Finally, 3-1 refuses

194 “na karmopastirvijidanam trisatke kramasah sthitami|

na karmajianabhakfiti trayanam kramasah sthitihi11

na tattvamasi vakyarthastatraiva rupitah punahi

purvantyayorvirodho na na vasntye jianamukhyatai2u

karmayogaphalam naiva pratyagatmaprabodhanami

na va nyinadhikatvam syat karmayogadindm mithahi31” (Bhadreséadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 49-50)

195 “tattvamasil” (Sastri 69) (Cha. 6.8.7)
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the commentary’s rendering of Visistadvaita as understanding action (karmayoga) as a means

for self-realization (atmajriana).

The three verses then conclude by asserting the position of the APD: karmayoga,
jAianayoga, bhaktiyoga and others are equal in terms of their significance and as expressions of
yoga (SN). The GSB offers with an air of finality: “There is only one yoga - that which is said
(identified) as conviction in Paramatman. It is manifest throughout the Gita by ‘bhakti,
‘jiiana,” and others. In this way, karmayoga, jianayoga, dhyanayoga, rajayoga and others are
understood to be characterized by the yoga of the present form of Paramatman.”"*° The com-
mentary asserts that the Gita discusses only one yoga — SN, which is expressed as action
(karma), knowledge (jiana), and as other such forms, to emphasize the equal significance of
each expression of yoga and to present a unified reading of the text. Unlike its understanding
of other prevalent readings of the text, the GSB does not categorize the various chapters of the
Gita, but instead considers them all to be focused on the exposition of a singular subject: yoga
(SN). The commentary of GI. 18.67 paraphrases: “Through Brahmasthitiyoga, karmayoga,
jAianayoga, rajayoga, Aksarabrahmayoga, bhaktiyoga, vibhiitiyog, and others"”’ this - the sa-
cred text of yoga that establishes conviction in the form of God, embellished with identifying

198 .
»19% Krsna’s summative

the self with Brahman, has been said by me (Krsna) for you (Arjuna).
declaration is read to amalgamate the various discussions presented in each of the chapters of
the Gita around a single yoga (SN).

Although, karmayoga, jiianayoga, and others are understood by the GSB as different
expressions of SN, the question: why are there different expressions of the same yoga, remains

to be answered. If they are all expressions of yoga, what is Krsna’s intent for presenting these

different expressions?

196 “gka eva tu yogosyam Paratmanisthatabhidhah| bhati sarvatra Gitayam bhaktijianadisabdatahl ittham
karmayoga-jfidnayoga-bhaktiyoga-dhyanayoga-rajayogadisabdanam Paramatmasvarupayogaparatvam-
avagamyatel” (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 50)

197 Although, ‘Brahmasthitiyoga,” ‘karmayoga,’” and others refer to the assigned titles of the various chap-
ters of the Gita by the GSB, they may also be understood to refer to the semantic referents of each.

198 “idam te tubhyam mayopadistam Brahmasthitiyogakarmayogajfianayogarajayogasksarabrahmayoga-
bhaktiyogavibhutiyogadirupena svatmabrahmartpatvasamskrtaparamatmasvartpanisthapratipadakam
yoga-$astram|” (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 368)

Page 239 of 285



A Difference in Preference

The GSB’s understanding of Krsna’s intent for presenting different types of yoga may
be inferred from the commentary’s treatment of the verses that describe karmayoga,
jAianayoga, and others as having different precedence, significance, or eminence. As we have
already seen in a prior discussion, the dissimilarity expressed within these verses is resolved by
identifying uses of ‘karma,’ ‘jiiana,” and others that are considered to be inferior as being with-
out SN."” An alternative resolution provided by the commentary is one that attributes differ-
ences in precedence, significance, or eminence of the different types of yoga to a difference in
personal preference (ruci). The GSB elaborates, “In some places within the Bhagavadgita
jAianayoga (yoga in the form of knowledge), karmayoga (yoga in the form of observance or
action), and bhaktiyoga (yoga in the form of devotion), among others are expressed in different
terms and as being better than one another; however, in these cases they are expressed as such
according to an individual devotee’s preference (ruci); [they are however,] only qualifiers of

200
7" The commen-

[the same] conviction in the form of God (Paramatmasvaripayoga or SN).
tary attributes the different types of yoga and the difference in their precedence, significance,

or eminence, to a difference in a devotee’s preference (ruci).

The difference in preference (ruci) is expressed in the commentary’s rendering of the
discussion in the third chapter. Arjuna begins with the question: “O Krishna! If according to
you, wisdom is better than karma, then why do you engage me in [this] treacherous karma [of

? »201

engaging in war] Krsna thereafter responds in 3.2: “O Sinless (Arjuna)! I previously re-

vealed [to you] that in this world, there are two types of convictions — [Conviction] through

199 Recall discussions from p. 234.

200 “kinica Gitayam tatra tatra Paramatmayogavisesanameva jiianakarmabhaktyadiyoganam
bhaktarucibhedamatrena bhinnabhinnasabdairvyapadesat sarvesamapyetesam nihsreyasakaratvam!”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 47)

201 “jyayasi cetkarmanaste matad buddhirjanardanal tatkim karmani ghore mam niyojayasi kesavall”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 70) (Gi. 3.1)
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jfianayoga is for sanikhya-yogins and [conviction] through karmayoga is for karma-yogins.”**

The commentary explains,
“This duality (two types of conviction) are based on a difference in preference
(ruci) of those that perform SN (updsana). Therefore, Arjuna! Those who
have exceeding preference for knowledge (jfiana) should, having foregone
performing improper action (karma), become steadfast in SN through
jAanayoga. Those who have exceeding preference in action (karma) they
should become steadfast in SN through karmayoga, which is characterized by
(expressed as), among other things, the creation of temples [and] gardens, and

[the cultivation] of land for it (its sustenance).”***"

According to the GSB, the difference in precedence, significance, or eminence of karmayoga
and jAianayoga is based on one’s preference. For those who are inclined towards study, medi-
tation, and other such cognitive applications, jfidnayoga holds precedence or eminence over
the other different expressions of yoga. For those who are inclined to performing more physi-
cally oriented services such as constructing temples, cultivating land to sustain these temples,
and other service-related actions, karmayoga holds precedence over the other expressions of
yoga. The different types of yoga and their difference in precedence, significance, or eminence
are not attributed to an altogether different understanding of yoga or a difference in the con-

sequences of each but rather to one’s preference.

The different sacrifices (yajrias) described in the fourth chapter are understood in a
similar way. The GSB’s reading of the sacrifice (yajfia), the fire of Brahman (Brahmagni), and
the fire of yoga (yogagni), throughout Gi. 4.25-30 is understood metaphorically. The commen-
tary reads GI. 4.25 as: “Some yogins (devotees of God) constantly perform [yajiias (offerings

such as worship, meditation, or service)] only related to God; while others, perform yajrias

202 “l|okessmindvividha nistha purd proktd mayanaghal jidanayogena sankhyanam karmayogena
yoginamIl” (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 70-1) (GI. 3.3)

203 “ypasakarucibhedanibandhanamidam  dvaividhyaml ato he Partha! yesam jiane
visesasbhirucistairvihitakarmasnusthanamaparityajyaiva jianayogena, yesam ca karmani visesasbhirucih
tairdevagaranirmanatadarthodyanaksetradipravartanalaksanakarmayogena ca Paramatmasvarupanistha
drdhayitavyal” (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 71-2)

Page 241 of 285



(offerings) by only yajiia [of wisdom (jianayajiia)] within the fire of Brahman
(Brahmc'zgni).”204 The commentary describes ‘the fire of Brahman’ (‘Brahmagni’) as: “in the

»205 and then later elaborates: “The in-

fire which is the present form of Brahman as the guru;
tended meaning [of ‘offering within Brahmagni’] is: Having attained oneness with Brahman,
[one] completely surrenders the function of all of the senses to the guru, who is the present

206
d.””"” Based on

form of Brahman, with the sentiments of [the guru] as the manifest form of Go
these readings, the GSB understands Gi. 4.25 to present the following forms of yoga (SN) or
yajfia:
1. the yajfia in which oblations such as “worship, meditation, or service that are associ-
ated with God”*”” are offered and
2. the yajia in which oblations are offered to Aksarabrahman with the yajfia of
knowledge (jiignayajfia or jiidnayoga) - i.e. cognitive expressions yoga.”"*
Recognizing Krsna’s exposition of these types of yajfia (yoga or SN), the commentary, as be-
fore, attributes the distinction to a difference in devotees’ preference (ruci). It states, “In the
intellect, by a difference in the preference of devotees, there is a difference in yajsia.”** There-
after, the GSB continues to read the verses that follow as presenting types of devotees that en-
gage in the different forms of yajfia (yoga or SN). For instance, GSB. 4.26 describes that some

devotees perform yajria in the form of withdrawing the senses from the world and focusing

them on the present form of God, while others perform yajfia by listening to, extolling, or

204 “daivamevapare yajfiam yoginah paryupasatel Brahmagnavapare yajfiam yajiienaivopajuhvatill”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 105)

205 “Brghmagnau saksadbrahmasvaripagururiipesgnaul” (Bhadre$adasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 105)

208 “Brahmarupatvamasadya sakalendriyavyaparan pratyaksesksarabrahmasvaripagurau
saksannarayanasvarlipabhavanaya samarpayantiti bhavah!” (Bhadresadasa Sadhu, Srimadbhaga-
vadgita Svaminarayanabhasyam 105)

207 “tatsambandhibhajanasbhidhyanasevanadiripam” (Bhadresaddasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 105)

208 Cognitive expressions of yoga include activities such as contemplating on the form of God and the
study of sacred texts to understand his glory and majesty.

209 “ypasakasbhiriicibheddddhime yajfiabhedahl” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 105)
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210

singing the glory of the present God.” ~ GSB 4.27 identifies others who perform yajria by con-

straining the vital forces (pranas) and focusing their concentration on the divine form or ex-

ploits of the present form God.*""

GSB 4.28 identifies yet others who perform yajsia by giving
charity (dravyayajfia), others who perform yajfia by performing austerities to please the pre-
sent God (tapoyajfia), and still others who study and teach sacred texts to understand and im-

part the glory of God (svadhyayajianayajiia).”’> In these expositions, the commentary

attributes the different forms of yajria to the different preferences (rucis) of devotees.

The series of injunctions presented by Krsna in GI. 12.9-11 are also read similarly. The
verses state:

“Or else, Arjuna! [If] you are incapable of keeping the intellect affixed in me,

then desire to attain me through the study of yoga (abhyasayoga). (Gl. 12.9)

[If] you are incapable of study, [then] become one, who performs action

(karma) for me. Even by performing action (karma) for me, you will obtain

attainment. (GI. 12.10)

Or if you, who have sought refuge in my yoga, are incapable of doing even

this, then you, who has control over the mind, renounce the fruits of all action

(karma). (GL. 12.11)7"

Here, ‘abhyasayoga’ of GI. 12.9 is elaborated as:
“The study of yoga, characterized by

1. having conviction in God

210 (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 105-6)

211 (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 106)

212 (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 106-7)

213 “atha cittam samadhatum na $aknosi mayi sthiraml abhyasayogena tato mamicchaptum dhanaijayall
abhyasespyasamarthossi matkarmaparamo bhaval madarthamapi karmani kurvansiddhimavapsyasill
athaitadapyasaktossi kartum madyogamasritah! sarvakarmaphalatydgam tatah kuru yatatmavani”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 270-1) (GI. 12.9-11)
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2. repeated, intense, constant practice (study) of God’s divine form, nature, qualities,
supremacy, deeds, and actions by the self who has attained oneness with Brah-

»214
man.

The commentary asserts that in these verses (GI. 12.9-11), although it may seem as if Krsna is
offering a listing of injunctions in which the prior has greater precedence, significance, or em-
inence than the latter, this is not the case. For instance, the commentary asserts that ab-
hyasayoga is not to be understood as having greater precedence, significance, or eminence than
performing action for the present God; nor is the latter understood as having greater prece-
dence, significance, or eminence than renouncing the fruits of all action (karma). The com-
mentary’s understanding of each having the same significance is based on its readings of, for
example, GI. 8.14, 8.8, 12.10, and 5.12. In these verses, the commentary reads Krsna as identi-
fying each endeavor: 1) keeping the intellect affixed in him, 2) the study of yoga (abhydasayoga),
3) performing action (karma) for him, and 4) forgoing the fruits of action, as having the same

consequence. Krsna asserts

1. in GI. 8.14: “Partha (Arjuna)! One who is constantly engrossed [in me] with singular

. . . . 21
concentration and always remembers me; for [such a] yogin, I am easily attained.”"

2. in GI. 8.8: “Arjuna! With the mind, which is engaged in the study of yoga (ab-

hyasayoga), [one] while contemplating on the divine Purusa (God), attains [him];”*'

3. in Gi. 12.10: “Even by performing action (karma) for me, you will obtain attain-

21
ment;”>"’

214 “punah punarbhagavato divyasvariipasvabhavagunaisvaryacaritracestadinam
Brahmabhavasskrantena svatmana gadhanusilanaripena Bhagavatsvartuipayogasbhyasena...”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 170)

215 “ananyacetah satatam yo mam smarati nityasah| tasyaham sulabhah Partha nityayuktasya yoginahi”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 186) (Gi. 8.14)

216 “gbhyasayogayuktena cetasa... paramam purusam divyam yati Parthanucintayanil” (Bhadresadasa
Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 180-1) (Gi. 8.8)

217 “madarthamapi karmani kurvansiddhimavapsyasill” (Bhadresadasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 270) (Gi. 12.10)
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4. andin Gl. 5.12: “A yogin, having forgone the fruits of action (karma), attains unwaver-
. »218

ing peace;
The commentary infers from identifying each as having the same consequence (here, identi-
fied as attaining Parabrahman or his divine bliss (glossed as either supreme happiness or eter-
nal peace)), that the endeavors are not understood to have precedence, significance, or
eminence over one another. Instead, the commentary reads Krsna’s exposition as accommo-

dating differences in preference (ruci) of those seeking to engage in spiritual endeavors.”"’

A Personal Yoga

Characterizing karmayoga, jiianayoga, bhaktiyoga, and others as expressions of yoga
(SN), and as a result, as having equal precedence, significance, or eminence, presents several
implications.

From the point of view of the psychology of spiritual endeavor, asserting that all ex-
pressions of yoga as having equal fruits (consequence) and significance, rejects the position of
advocating only one path toward God-realization/attainment. Instead, allowing for individu-
als to engage in expressions of yoga according to their natural tendencies introduces a flexibil-
ity to spiritual endeavor. For instance, those who are, among other things, more inclined
towards the study of sacred texts or prefer engaging in contemplation on philosophical prin-
ciples, jiianayoga or abhydsayoga is suggested as a preferred means for engaging in spiritual
endeavor. On the other hand, those inclined toward performing devotional acts take up pref-
erence with bhaktiyoga to attain the same end. Those who prefer austerity (tapas) or asceticism
undertake samnydsayoga, whereas others who have a natural liking for service are inclined
towards karmayoga. By engaging in these expressions of yoga according to one’s preferences

(ruci), all attain the same end.

This flexibility, however, does not translate to an unmitigated freedom to do whatever

one pleases. The commentary is keen to condition engaging in various expressions of yoga. It

218 “yyktah karmaphalam tyaktva $antimapnoti naisthikim!” (Bhadre$adasa Sadhu, Srimadbhagavadgita
Svaminarayanabhasyam 121) (Gi. 5.12)
219 (Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 270)
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advises that one ought to engage in the various expressions of yoga “having attained the firmest
association with the guru who is the form of Brahman [and] according to his counsel...”*** A
similar emphasis is expressed in the GSB’s reading of Gi. 18.47: “It is better to perform one’s
own duty (svadharma) imperfectly [due to adversities] as opposed to performing another’s
duty (paradharma) perfectly. There is no wrongdoing incurred in performing actions deter-
mined by one’s nature.””*' The commentary presents the following exposition of ‘svadharma’:
““svadharma’ [refers to] one’s own duty consisting of devotion (bhakti), knowledge (jiiana),

and others in the form of obligation directed by either the present guru or sacred texts.”*** B

Y
this reading, the GSB advocates that one’s obligation toward bhaktiyoga, jiianayoga, and oth-
ers is contingent to the counsel of the Brahmasvariipa guru*> or sacred texts. Since, as we have
seen previously, the interpretation of sacred texts is in turn dependent upon the Brah-
masvaripa guru,”** such a guru holds unique significance in specifying one’s obligations. The
commentary’s expositions of other verses of the Gita similarly describe this unique position of

the Aksarabrahman guru.**’

Within this reading, one’s preference (ruci) no longer retains the psychological imme-
diacy that one would typically expect from it. Instead, the identification of one’s preference
(ruci) is contingent on the counsel of a Brahmasvariipa guru. By identifying preference to be
contingent on the counsel of a Brahmasvariipa guru, the flexibility mentioned earlier does not
accommodate impulse or even preference, in the colloquial use of the term. Instead ‘ruci’ ex-
presses a disposition whose awareness, validation, or specification is contingent on the counsel

of a Brahmasvariipa guru.

220 “Brahmasvaripagurordrdhatamaprasangam sampadya tadupade$anusaram|” (Bhadresadasa Sadhu,
Srimadbhagavadgita Svaminarayanabhasyam 270)

221 “§reyansvadharmo vigunah paradharmatsvanusthitatl svabhavaniyatam karma kurvannapnoti
kilbisam\l” (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 357-8) (Gi. 18.47)

222 “prakataguruharisastrassdistakartavyariipah bhaktijianadisamyutah svadharmah!” (Bhadresadasa
Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 357)

223 ‘Brahmasvariipa guru’ refers to the guru who is the form of Brahman, or more simply, is Brahman
himself.

224 Recall the previous discussion from p. 200.

225 See, for example commentarial expositions on verses Gi. 3.7, 3.35, 4.15, 4.40, 6.43, 6.45, 17.6, and
18.45-6. (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 73. 86-7, 100, 113-4, 152,
153, 330, 356-7)
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Through Arjuna’s persistent inquisitiveness in the Gita, we are given glimpses of the
influence of the present God in the search to uncover one’s preference. Arjuna begins in the
second chapter with: “T ask you to tell me that which is decidedly beneficial [for me]. I am your

disciple. Instruct me, who has taken refuge in you.”**°

Thereafter, at the beginning of the third
chapter he asks: “It is as if you are deluding my intellect through ambiguous speech. Therefore,
having decided on one (either knowledge (jigna) or action (karma)), tell me so that I may
attain the beneficial.”*”” Arjuna also commences the fifth chapter with a similar inquiry:
“Krsna! [On one side] you praise the renunciation of action (karma) and [on the other side
the adherence to] yoga. Of these two, say with certainty that one, which is beneficial for me.”***

In these verses, Arjuna seeks guidance from the present form of God on what form of yoga is

best for him.

Krsna answers in response: “Both renunciation [of karma] and karmayoga are excel-
lent (redemptive); however, of those two, karmayoga is superior than the renunciation of ac-
tion (karmasamnydsa).”*” Unlike before, the difference in significance between the
renunciation of karma (karmasamnyasa) and karmayoga cannot be explained away by inter-
preting the prior to be without SN, because they are both identified as being redemptive. Since
both karmasamnyasa and karmayoga are equal in terms of precedence, significance, or emi-
nence, the difference portrayed by Krsna originates from an alternative factor. The GSB ex-
plains, “Of the two, for you karmayoga is superior than karmasamnyasa - the renunciation of
action.””° Thessignificance of karmayoga over karmasamnyasa is understood to be subjective.
The commentary elaborates that for Arjuna, karmayoga is superior than karmasamnyasa,

since his preferences (ruci) or rather disposition inclines him towards karmayoga. Krsna’s

226 “prcchami tvam dharmasammidhacetahl yacchreyah syanniscitam brihi tanme Sisyastesham $adhi
mam tvam prapannaml” (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminardyanabhasyam 21-2) (GI.
2.7)

227 “yyamisreneva vakyena buddhim mohayasiva mel tadekam vada niscitya yena sreyoshamapnuyami”
(Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 70--1) (GI. 3.2)

228 “gmnyasam karmanam krsna punaryogam ca $amsasil yacchreya etayorekam tanme brihi
suniscitam|” (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 116-7) (GI. 5.1)

229 “samnyasah karmayogasca nihsreyasakaravubhaul tayostu karmasamnyasatkarmayogo visisyatell”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 117) (Gi. 5.2)

230 “dvayormadhye tubhyam tu karmasamnyasat karmaparityagat karmayogah... visisyatel”
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 117)
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counsel is in response to Arjuna’s disposition. We are offered a glimpse of Krsna’s psycholog-
ical profiling of Arjuna later in the text when Krsna analyzes, “Taking refuge of arrogance,

5231

thinking, ‘T will not fight,”™" — this, your decision, is false; because your nature will [forcefully]
place you [into the war]. Arjuna! Out of ignorance you do not desire to wage that [war]; you,
who are bound by actions (karma) that are born by your own nature, will be helpless to per-

form [those actions].”**

Given this reading, it is also noteworthy that there is a relationship
between one’s disposition and the counsel offered. Although one’s obligation toward bhak-
tiyoga, jiianayoga, and others is contingent to the counsel of the Brahmasvariipa guru, the

guru’s counsel, here represented by Krsna’s counsel, is to some extent dependent upon one’s

inclinations, which one may or may not be self-aware of.

A Practical and Sociological Implication of a Unified Yoga

The GSB’s rendering of karmayoga, jfianayoga, and others as different expressions of
SN and as equal in terms of precedence, significance, or eminence, provides an explanatory,
theological basis for the practical and sociological dynamics within the APD. I will discuss this
implication from two perspectives: first I will discuss how activities undertaken either organi-
zationally or individually are identified as expressions of karmayoga, jiianayoga, and others.
Thereafter, I will briefly discuss how the GSB’s rendering of karmayoga, jAianayoga, and the

other forms of yoga consequent their practical engagements as also being equally significant.

A quick survey of the various activities conducted by the APD and its members, brings
to discussion the motivation and inspiration behind them. Constructing temples, celebrating
vibrant festivals, providing humanitarian aid, distributing of disaster relief, creating schools,
providing educational resources, organizing tribal educational activities, creating health care
facilities, fostering awareness for personal well-being, conducting spiritual assemblies and

seminars on personal development, performing ritual performances, the study of sacred texts,

231 Krsna references Arjuna’s declaration from GI. 2.9, where Arjuna states, “I will not fight” (“na yotsye”).
(Bhadres$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 23)

232 “yadahankaramasritya na yotsya iti manyasel mithyaisa vyavasayaste prakrtistvam niyoksyatill
svabhavajena kaunteya nibaddhah svena karmanal kartum necchasi yanmohatkarisyasyavasospi tatll”
(Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 364) (Gi. 18.59-60)
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engaging in meditation, and performing the most menial services are a few of the activities
performed by members of the APD. These activities are all in one form or another understood
as expressions of yoga (SN) or in other terms, applications or the praxis of karmayoga,
jAianayoga, and other forms of yoga. The GSB explains: “Those with preference in the creation
of God’s temples and gardens, bringing basil [leaves] and flowers [as offerings], performing
[offerings] with lamps (light) and clarified butter, offering fruits, worshipping, paying homage,
cleaning God’s temple, and performing other services (both menial and otherwise) — [they]
attain the performance of (perform) a particular form of one’s upasana (SN) which is agreeable
to them.”** The GSB identifies these activities as expressions of upasana (SN). All activities,
whether they are spiritual, religious, social, or personal, are understood as expressions of SN.
Svaminarayana characterizes such SN or yoga-oriented activities as devotion (bhakti) in GM.

11:

“If having forgone the desire for fruits related to 1) ritual performance
(dharma), 2) [the attainment of worldly] objects (artha), and 3) [the fulfill-
ment of worldly] desires (kama), one performs pure actions to please God,
then those same pure actions, they become a form of devotion (bhakti) and

become for the sake of attaining liberation.”***

Svaminarayana then cites GI. 4.18, which the GSB reads as:

“One who sees non-action (akarma) (knowledge of God’s majesty) in action
(karma) and action (karma) in non-action (akarma) (in the form of
knowledge of God’s majesty), (s)he amongst men (those who follow the path

of action (karma) and knowledge (jiana)) possess [superior] intellect. That

233 “Bhagavanmandirodyanadinirmanatulasikusumanayanaghrtadipakaranaphalanivedanapijanarcana-
bhagavadalayamarjanadisevaparicaryadisvabhirucimantastadanuktlam svapraptikaram svopasana-
prakaravisesam!” (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 270)

234 “ijo dharma, artha ne kama sambamdhr je phalani iccha teno tyaga karine tenam te subha karma jo
Bhagavanani prasannatane arthe kare to e ja Ssubha karma che te bhaktiripa thaine kevala moksane arthe
thaya che.” (Svaminarayana, Vachanamrut 378) (GM. 11)

Page 249 of 285



person [alone] is one who has appropriately completed all action (karma),
and (s)he is joined (a yogin).”235

For Svaminarayana all activity performed as stated above is not only transformed into devo-
tion (bhakti), but is also characterized by SN - conviction in the form (svariipa) of the present
God. His reference to GI. 4.18 and the GSB’s reading of it substantiates the coexistence of
knowledge of God’s majesty along with action. The GSB explains: “In this way, there is not a
contradiction between action (karma) and knowledge (akarma), instead [they are] comple-

»236
mentary.

The commentary elaborates ‘joined’ (‘yukta’) in context of this relationship be-
tween action (karma) and knowledge (akarma) when it states: “It (‘yukta’) refers to a yogin,
since (s)he is adorned with action (karma) and knowledge (jfiana) that is related to Paramat-

man.”*”” The coexistence of action (karma) with knowledge of God’s form (jfiana) is similarly

reflected in the SB’s rendering of ISB. 11 and 14.%*°

The GSB’s rendering of karmayoga, jiianayoga, and the other forms of yoga also results
in understanding their practical expressions as having equal precedence, significance, or emi-
nence. Since, karmayoga, jiianayoga, and others are understood as having equal precedence,
significance, or eminence; activities that are expressions or a praxis of karmayoga, jianayoga,
and bhaktiyoga are also viewed as having the same. For instance, engaging in the study of sa-
cred texts, administrating the construction of large temples, and organizing grand festivals is
rendered equally significant as washing dishes and performing menial service, given that they
are characterized by the same SN. All expressions of yoga are understood to equally lead to-

ward liberation through attaining the blessings of the present God.

235 “karmanyakarma yah pasyedakarmani ca karma yahl sa buddhimanmanusyesu sa yuktah
krtsnakarmakrt” (Bhadre$adasa Sadhu, Srimadbhagavadgita Svaminarayanabhasyam 101-2) (GT. 4.18)
236 “tathavidhakarmaskarmanormitho virodho naspi tvaupayikatvam!” (Bhadre$adasa Sadhu, Srimadbha-
gavadgita Svaminarayanabhasyam 101)

237 “Paramatmasambandhayuktakarmajiianavibhisitatvad yogityarthah!” (Bhadresadasa Sadhu,
Srimadbhagavadgita Svaminarayanabhasyam 101-2)

238 (Bhadresadasa Sadhu, Isadyastopanisatsvaminardyanabhasyam 20-2)
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Chapter 7 - Conclusion

This last chapter presents conclusions and reflections on this work’s analysis of
Svaminarayana’s interpretation of ‘dharma’ and its consequent exposition by the GSB. This
chapter begins by reasserting the major thesis of this work along with its foci of investigations.
The next section presents a synthesis of the major conclusions reached in each of the chapters
of this work. Thereafter the discussion focuses on how this work and its conclusions fit into
the larger framework of Hindu studies and provide for the missing literature of the APD. This
chapter then provides a critical self-analysis of the investigations undertaken by this work. In
doing so, it discusses certain challenges and limitations that exist in dealing with investigations
of the nature undertaken. This chapter then concludes by offering suggestions for further in-
vestigations by identifying possible areas of research that become available by the expositions

and discussions conducted in this work.

The Project at Hand

Dharma is a recurring and significant topic of discussion in many texts of Hinduism.
Itis also a term that has been known to express a wide range of semantics, oftentimes resulting
in a challenge to identify its appropriate or rather viable interpretation. In certain cases, the
task is less demanding, while in others the search can not only prove to be exhausting, but also
result in an indefinite standstill. “What does ‘dharma’ mean in this context?” Sometimes, the
answer to this question is not as simple as one would hope. Sometimes, the answer depends
on who you ask. Typically, in these types of cases the focus of inquiry shifts. The investigation
is no longer on identifying the right interpretation, but rather on understanding why someone
interprets in the way that they do. An inquiry into the “why” forces a deep understanding and
appreciation of the way others view themselves and the world in which they live. As a conse-
quence, such discussions also have the capacity to mold one’s own perspectives. This work has

been an attempt to guide one through such an inquiry.

This work focused its investigation around Svaminarayana’s interpretation of

‘dharma’ as it appears in verse 2.40 of the Bhagavadgita. Although classical commentators on
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the Gita provide their own renderings of the term, Svaminarayana presents a unique under-
standing of dharma as upasana - firm knowledge of/conviction in Parabrahman’s (God’s) form
upon the self having attained the state of qualitative identification with Aksarabrahman — oth-
erwise succinctly identified as svariipanistha (SN). This distinct interpretation of ‘dharma’ in-
stigates an investigation of how and why the interpretation is made. To analyze
Svaminarayana’s interpretation and its consequent exposition by the GSB, this work brought
forth (1) an unoffered discussion of Svaminarayana’s understanding of the nature and content
of SN, (2) Svaminarayana’s relevant philosophical, theological, and hermeneutical principles,
and (3) an alternative reading of the Bhagavadgita. As such, this work is a theological' study
that presents a systematic treatment of an interpretation that is founded on a framework
provided by an existential commitment to the principles of a tradition and its accepted tex-

tual authority.

A Synthesis of Conclusions

This work’s investigation of Svaminarayana’s unique reading of Gi. 2.40 and the GSB’s
exposition thereafter, resulted in numerous findings. Although it is tempting to merely repeat
the conclusions of each chapter in this work, I feel it is more rewarding to take this opportunity
to present instead a synthesis of these conclusions and dwell on how they collaborate to give
not only a different reading of the Gitd, but also a deeper understanding of the theological,
philosophical, and hermeneutical positions of the APD.

As mentioned in the introductory sections of this work, my analysis of
Svaminarayana’s interpretation is conducted from various perspectives, which I had identified
as trajectories. I specified the following major four trajectories through which this work would
analyze Svaminarayana’s interpretation:

1. A philosophical and theological trajectory,

1 Here, by ‘theology’ | refer to the more inclusive semantic presented by Ram-prasad as: “an ordered,
coherent exposition of beliefs and commitments, explored and established through the use of a range of
philosophical methods of analysis and engaging with the philosophical issues arising out of that ordered
set of beliefs.” (Ram-Prasad, “Reading the Acaryas: A Generous Conception of the Theological Method”
98)
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2. aVedanta trajectory,
3. an exegetical and hermeneutical trajectory,

4. and a linguistic trajectory.

The analysis presented in this work is not compartmentalized by these trajectories. Instead,
these trajectories appear throughout the discussions in this work to create an integrated cross-
disciplinary understanding of the interpretative act, the content of the interpretation, and its

subsequent discipline-specific contributions.

Having provided some preliminary background on the Gita, identified its general nar-
rative, and some of its well-known and accepted themes, this work began by presenting
dharma as another repeated and significant theme of the text. To demonstrate this, I utilized
tatparyanirnaya (the assertion of the purport) — an exegetical tool traditionally used to assert
the purport of certain types of classical or aphorism-based texts. Although its application was
used to demonstrate dharma as a significant theme of the Gitd, its use also highlighted relevant

hermeneutical principles that are presupposed by it.

Having identified dharma as a significant theme of the Gitd, I proceeded to analyze
the different semantic ascriptions of the term. My intentions were primarily two-fold. My first
intention was to provide a survey of the different semantics of ‘dharma’ to emphasize that
because of the term’s wide range of possible semantics, understanding its interpretation in a
particular usage is far from trivial. My second intention was to present a general categorization
of the various semantics of the term to later distinguish them from the way that Svaminarayana

understands the term as it appears in Gi. 2.40.

Thereafter, towards the end of second chapter I presented a succinct exposition of
Svaminarayana’s and the APD’s philosophical and theological principles. An early elaboration
of these principles was necessary to make sense of the citations used in chapter three’s analysis
of Svaminarayana’s interpretation of ‘dharma’ as PPSN (later referred to by simply ‘SN’).
Among these different principles, the APD’s understanding of the five eternally distinct enti-
ties, Aksarabrahman (Brahman) as an ontologically distinct entity from Parabrahman,

Aksarabrahman’s four forms, and liberation, were particularly important for understanding
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the readings cited in subsequent discussions. Although, not dwelled on much in this work and
perhaps more relevant to a work focused on conducting a comparative study, these philosoph-
ical and theological principles also distinguish the APD from other Vedantic schools of

thought.

Chapter three is then dedicated towards the exposition of Svaminarayana’s and the
APD’s understanding of PPSN (or SN). In addition to the groundwork found in the previous
chapters, the beginning of the third chapter was aimed to also further make Svaminarayana’s
discourses accessible by identifying the synonyms he uses to refer to SN. Besides giving lin-
guistic insights on the nature of synonymy, this section served to demonstrate that
Svaminarayana uses ‘Bhagavanana svariipama nistha,” ‘Bhagavanani martinum bala,” ‘Bhaga-
vanano asaro,” ‘asaro,” ‘ni$caya,” ‘upasana,” ‘ekantikabhakti,” ‘ekantikadharma,” and ‘Bhaga-
vaddharma’ as synonymous to SN. By facilitating the identification of readings from the
Vacanamrta (and from other texts of the APD) that discuss SN, this discussion provided access
to the necessary citations that would allow for the exposition and analysis of Svaminarayana’s

understanding of SN.

The remainder of this chapter then discussed Svaminarayana’s understanding of SN
as: Updsana - certain knowledge of/or conviction in Parabrahman’s present form (svaripa)
upon having attained the state of qualitative identification with Aksarabrahman. This discus-
sion was divided into two parts: the first discussed Svaminarayana’s understanding of 1) the
nature and form of Brahman (Aksarabrahman), 2) its relationship with the self, and 3) attain-
ing oneness with Brahman as a qualitative identification rather than an ontological one. This
exposition was then followed by an analysis of Svaminarayana’s understanding of the nature
and form of God - the content of SN. The relationship between both aspects: viz. that qualita-
tive identification with Brahman both allows for and is necessary for attaining unwavering

conviction in or understanding the nature and form of the present God, was then concluded.

Svaminarayana’s rendering of SN and the SB’s reading of brahmavidya (the
knowledge of brahman — understood as referring to both Aksarabrahman and Parabrahman)

allowed for the interpretation of SN as brahmavidya. By identifying dharma as brahmavidya,
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the GSB’s understanding of dharma as a significant theme of the Gita is understood to be re-
flective or complementary to the widely accepted understanding of brahmavidya as a signifi-
cant theme of the Gita. The identification of dharma as brahmavidya also later became
significant in the sixth chapter of this work, which discussed, among other things, the GSB’s

comprehensive reading of the Gita.

Having clarified Svaminarayana’s understanding of SN, I then brought the discussion
to the Gita, specifically to Svaminarayana’s interpretation of ‘dharma’ as SN. I observed that
in addition to interpreting ‘dharma’ as SN, the GSB also interprets yoga as SN. The commen-
tary presents terse arguments for the interpretations by referencing verses of the text. I divided

the discussion of these arguments into the following three categories:

1. arguments that identify dharma as SN,
2. arguments that identify dharma as yoga,

3. and arguments that identify yoga as SN.

I presented these arguments in chapters four and five not so much to argue for the

interpretation, but rather to

1. elaborate the exegesis offered by the arguments, to in turn explicate the dynamics of
the GSB’s interpretive machine;

2. present the GSB’s readings of not only significant verses of the Gita, but also themes
of its chapters;

3. understand the GSB’s exploration of the relationships between the verses of the text;

4. and discuss relevant philosophical, theological, and hermeneutical implications that

result from such an analysis.

In elaborating arguments that identify dharma as SN and dharma as yoga, we were also intro-
duced with the term: ‘yogadharma,” meaning yoga, which is dharma, to reflect the relationship

between dharma and yoga of the Gita.

In the fifth chapter I presented elaborations of arguments the GSB offered for inter-
preting yoga as SN. I focused on analyzing arguments that demonstrated yoga as SN by the

content of the expositions of yoga in the Gita. These arguments asserted that since yoga in the
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Gita refers to having conviction in the present form of God, yoga is to be interpreted as SN. In
examining these arguments, we were also introduced to the following significant theological,

hermeneutical, and linguistic discussions:

1. Svaminarayana’s understanding of intense concentration (samddhi) and the means
for attaining it;

2. Thesignificance of understanding the perspective from which expositions are offered;
(We had seen that viewing relationships of concepts differed when viewed from a
point of view of leading up to realization (sadhanadasa) and from the perspective of
state of realization (sadhyadasa).)

3. Causal relationships and necessary coexistence as criteria for interpretation;

4. The role of interpretive reduction when identifying relationships between concepts;

5. The GSB’s rendering of impartiality (samatva or samadarsanatva);

Having discussed the nature of Svaminarayana’s interpretation and the GSB’s exposi-
tion of dharma and yoga from within a predominantly exegetical framework, I then focused
the sixth chapter on the consequences of interpreting ‘dharma’ and ‘yoga’ as SN. The sixth
chapter began by discussing the soteriological significance of SN and elaborated on among

other things,

1. The relationship between SN, God’s favor (krpa), and attaining liberation;
2. The position and identity of the guru;

3. The significance of attaining the present God;

In context of Gi. 2.40’s description of dharma (understood as SN), I then discussed an addi-
tional outcome (phala) of SN along with two additional insights on the nature of SN. As we
saw earlier, the GSB reads verse 2.40 as: “In this, the commenced is not destroyed (efforts are
not fruitless) and the shortcoming of having a contrary result does not exist (there are no con-
trary results). Even a slight amount of this dharma (SN) saves one from great fear.”” We saw

how ‘saves one from great fear’ put forth both psychological and metaphysical consequences

2 “nehabhikramanasossti pratyavayo na vidyatel svalpamapyasya dharmasya trayate mahato bhayati”
(Vyasa, Srimadbhagavadgita 52) (GT. 2.40)
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of having SN. Within the discussion of the psychological consequences of SN, I made the her-
meneutically significant point of identifying the unique role of the guru when it comes to in-

terpreting sacred texts.

Interpreting ‘dharma’ as SN also availed the following two additional insights on the
nature of SN: 1) it is neither destroyed from one birth to the next 2) nor does one who endeav-
ors for it attain unfavorable consequences (such as suffering in naraka (infernal realms), at-

taining countless cycles of birth and death, or attaining lesser births).

In this chapter I also concluded that a cognitive rendering of dharma and yoga also
distances the effects of social class (varna), stage in life (asrama), gender, and merit in terms
of who has a claim or the right (adhikdra) to attain or practice dharma and yoga. Understand-
ing dharma and yoga as SN allows for its practice or attainment to be available for all regardless

of their social status, age, gender, or merit.

The final consequence of the interpretation of dharma and yoga as SN is its presenta-
tion of a comprehensive reading of the text. By identifying dharma with SN, yoga, and brah-
mavidya, the Gita is read to be principally focused on a single topic: SN. The comprehensive
reading of the text is also reflected in the commentary’s reading of karmayoga, jfianayoga, and
bhaktiyoga - topics frequently repeated throughout the text. According to the GSB,
karmayoga, jianayoga, bhaktiyoga, and others are described as expressions of a single yoga —
SN. The GSB’s does not categorize the chapters of the Gita into divisions focused on
karmayoga, jianayoga, or bhaktiyoga. Instead, the GSB reads the Gita uniformly as an expo-
sition of a singular yoga (SN).

Since karmayoga, jiianayoga, bhaktiyoga and others are all based on a single yoga (SN),
they are also identified as having the same precedence, significance, or eminence. The differ-
ences in significance of karmayoga, jiianayoga, bhaktiyoga, and others described by the Gita is
attributed to a difference in preference (ruci) of those who possess them. By allowing for indi-
viduals to engage in different expressions of yoga according to their natural tendencies, the

GSB introduces a flexibility to spiritual endeavor.
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This work also highlighted practical and sociological consequences of rendering
karmayoga, jiianayoga, bhaktiyoga, and others as expressions of a singular yoga. In terms of
practical applications of the GSB’s unified reading, all endeavors, from philosophical study to
the performance of menial service such as sweeping floors, is understood to be an expression
of yoga when it is performed while having SN. Sociologically, this translates to all engagements
(all activity from studying sacred texts to performing the most menial service) performed by

those who have SN as having equal precedence, significance, or eminence.

Svaminarayana’s interpretation and the GSB’s exposition of ‘dharma’ as SN is inter-
esting in terms of not only its understanding of the nature of conviction and its content, but
also its reading of the Gita. Not only does it result in a rereading of many verses of the text, but
also a reevaluation of many of the major themes or concepts expressed within it. The notion
of Aksarabrahman as an ontologically distinct entity from Parabrahman; the qualitative iden-
tification of the self with Brahman; the emphasis of having conviction in the present form of
God; the re-rendering of key, recurring concepts such as: yoga, yajfia (sacrifice), asaro (refuge),
bhakti (devotion), updsana (worshipful service), samnydsa (renunciation), karmayoga,
jAianayoga, and bhaktiyoga; and even sociological and psychological effects of these readings

are just a few implications of Svaminarayana’s interpretation.

By analyzing Svaminarayana’s interpretation and the SB’s exposition, this work also
serves as a model for a thorough investigation of the interpretive process. The observation of
1) an interpretation’s textual dependencies, 2) its relationship with other prevalent themes and
terms; 3) the hermeneutical, exegetical, and linguistic insights it provides; and 4) its exposition
on the philosophical, theological, and sociological implications and motives all come together,
albeit at different points in this work, to provide a comprehensive understanding of the prin-

ciples, inner workings, and motives of the interpretation.

The Larger Picture

Prior to investigating Svaminarayana’s interpretation, the first two chapters of this
work established the necessary groundwork. The first chapter, among other things, contextu-
alized the discussion within two primary projects. The first project was to address the need for
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a robust exposition of the APD’s theological and philosophical principles. Although there are
some academic works on the APD’s sociological, cultural, historical, and anthropological stud-
ies of Svaminarayana, his successors, and following, there is little systematic study on its char-
acteristic philosophical and theological principles. The current work serves to address this lack
in scholarship by focusing on elaborating some of these principles as they appear in analyzing
Svaminarayana’s interpretation and the GSB’s exposition of ‘dharma’ of the Gita. The recent
creation of the SB adds to the urgency of this exposition and makes available a Vedantic con-

text within which such expositions and discussions can be addressed.

This work also advances an alternative more encompassing project. As we had seen
earlier in this work, there exists a challenge in developing a framework that is both unique in
its objectives, classification, treatment, and terminology of Indian intellectual thought and ca-
pable of engaging with interfaith, intercultural, and prevalent intellectual discipline-specific
dialogue. Although addressing all the concerns that obstruct the expression and participation
of Indian thought in modern philosophical, theological, hermeneutic and other disciplinary
conversations is an unrealistic expectation for any single endeavor, works such as this help

pave the way for further clarification and discussion.

There are many exemplary discussions throughout this work that serve to make acces-
sible the unique features of Indian, and more specifically, the APD’s intellectual thought. In
addition to their explanatory capacity, these discussions have the potential to provide novel
perspectives toward approaching interfaith, intercultural, and prevalent intellectual discipline-
specific dialogues. For example, elaborations on the identity and role of a brahmasvariipa guru
or the present form of God for the interpretation of sacred texts provides insights on how var-
ious prevalent hermeneutical issues - issues pertaining to the hermeneutical circle; intent; his-
torical, sociological, or cultural considerations; issues of authenticity; and relativistic or
personal readings of sacred texts — are distinctly addressed. Considerations of personal iden-
tity, agency, and meta-ethical and normative understandings are also differently conceived

within the APD paradigm. As we have seen in discussions within this work, they are contingent
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on a specific and distinct metaphysical understanding of, among other things, the form

(svaripa) of the self, Brahman, and God and the nature of the relationship between them.

By focusing on elaborating a handful of such philosophical, hermeneutical, linguistic
and other such insights of a particular school of thought (darsana), this work hopes to foster
understanding, conversation, and participation among not just Svaminarayana or the APD-
related studies, but also with other Vedantic darsanas, faiths, cultures, and discipline-specific
intellectual endeavors. Positioned within this much larger project, this work is an attempt to

establish necessary foundational literature and foster a rewarding intellectual dialogue.

Self-Critique

A survey of the major discussions undertaken in this work gives way to a criticism on
its methodology. The criticism emphasizes that this work predominately focuses on exegetical
matters rather than providing an independent, thorough exploration of the philosophical prin-
ciples contained therein. For instance, instead of investigating the philosophical consequences
of positing a personal God on earth or evaluating the meta-ethical claims implicit of the coun-
sel of such a God, the work focuses on the exegetical task of substantiating theological or phil-
osophical positions on textual confirmation or contextual analysis. In doing so, this work

appears to model methods of traditional exegesis more so than modern analytical methods.

I believe this observation is very accurate. However, I do not consider it an unsatisfac-
tory feature of the work but instead its virtue for three primary reasons. The first reason spurs
from Bimal Krisna Matilal’s observation discussed early in this work.” He observed that Indian
thought has a specific means by which it engages in investigation. It first identifies the sources
and nature of knowledge before it proceeds to offer other expositions. The identification of
these sources of knowledge plays a crucial role in identifying what he calls “context” — a nec-
essary specification which would otherwise render many philosophical discussions “impene-

trable.” Specifying the sources of knowledge (or “context”) determines the authority on

3Seep.7.
4 (Matilal 8)
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which a dars$ana substantiates its theological and philosophical positions. Among the various
sources of knowledge (pramana), the APD, as we saw earlier, identifies testimony
(Sabdapramana) as having supreme authority. A consequence of this emphasis is the signifi-
cance it places on understanding the message of sacred texts — sources of written testimony. It
is within this framework that exegesis gains special significance. As a reflection of the im-
portance given to extensive exegetical analysis within the darsana’s paradigm, this work posi-

tions its expositions predominantly within such a framework.

Ram-prasad’s comparative study of Sankara’s and Ramanuja’s readings of Gi. 13.12

makes a similar methodological observation. It clarifies,

“I also restrict my concern to what I believe is an important requirement for
scholarly Hindu theology today, which is exegetical work. While it is certainly
possible to write constructively on theological and other humanistic issues
without engagement with text, the longer-term task of healing the hermeneu-
tic rupture with the textual traditions of the pre-modern past appear to me to

call for grounding in those traditions.”

By encapsulating systematic discussions within a tradition’s characteristic exegetical frame-
work that in turn presupposes a commitment to the authority of its accepted sacred texts (an
epistemic framework), results in a more authentic and comprehensive theological® investiga-
tion.

This does not mean, however, that philosophical investigations should not be per-

formed. They should be performed to a great extent but upon establishing a darsana’s com-

prehensive readings of these texts and its relevant philosophical and theological positions.

This brings us to the second reason why this work focuses more so on the APD’s read-

ing of the Vacanamrta (and other texts of the darsana) and the Gita. As we have discussed

5 (Ram-Prasad, “Reading the Acaryas: A Generous Conception of the Theological Method” 98)

6 Here, by ‘theology’ | refer to the more inclusive semantic presented by Ram-prasad as: “an ordered,
coherent exposition of beliefs and commitments, explored and established through the use of a range of
philosophical methods of analysis and engaging with the philosophical issues arising out of that ordered
set of beliefs.” (Ram-Prasad, “Reading the Acaryas: A Generous Conception of the Theological Method”
98)
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earlier in this work, there lacks a robust academic exposition of Svaminarayana’s foundational
philosophical or theological claims. By focusing on understanding Svaminarayana’s teachings
and the APD’s readings of sacred texts such as the Gita, works such as this thesis serve to pro-
vide for this lack of scholarship. Based on such necessary foundational works, further attention
can be given to focused investigations on the types of analytic discussions mentioned in the
criticism.

The third reason for focusing much of the discussion of this work on exegetical inves-
tigations lies on the nature of the work itself. This work seeks to investigate a particular inter-
pretation. The task of analyzing an interpretation itself necessitates elaborations on, among
other things, textual dependencies, contextual analysis of readings, methodologies for inter-
pretation, semiotics, unexpressed presumptions of concepts, and the content of relevant terms
substantiated by readings of accepted authoritative texts. These discussions would be difficult

to address outside of an exegetical framework.

For primarily these three reasons, it is necessary for this work to focus its investigations
on the exposition of the APD’s philosophical and theological claims from a framework that is

predominantly exegetical.

The Next Step
This work’s discussion on Swaminarayan’s interpretation and the SB’s exposition of
‘dharma’ within the Gita makes available and gives urgency to several different related pro-
jects. These projects may be broadly categorized as the following: projects that pertain to 1) the
APD, 2) the broader, Vedanta (Uttaramimamsa) schools of thought, or 3) discipline-specific
works. In what follows I will briefly discuss these projects and how elaborations and discus-

sions in the present work either instigate or lay the foundation for these subsequent projects.

Based on investigations conducted in this work, there are several projects pertaining
to the APD that are either made available or become necessary. The first is to compose English
translations of the APD’s philosophical and theological works. As I had mentioned earlier,

since much of the literature of the school is in either Gujarati or Sanskrit, access to the literature
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is dependent on having proficiency in both languages; and hence, is limited. Providing accu-
rate translations of the school’s foundational literature, however, can help overcome language
hurdles and as a result, serve as a primary and necessary step toward fostering academic par-
ticipation and dialogue. Although providing translations may prima facie appear a less engag-
ing task, works such as this suggest otherwise. The act of translation requisites a thorough
understanding of the complex interpretive dynamics that are characteristic of the school.
Providing translations of the SB itself along with translations of the principle texts on which it
offers exposition is a preliminary step towards further conversation. I have already made sub-
stantial progress and am expecting to soon publish versions of English translations of the GSB

and the verses of Gitd according to the interpretations it offers.

Although the present work has centered most of its discussion on the GSB’s readings
of the Gita, there are distinctive principles of the APS and their expositions in context to other
sacred texts that warrant further attention. Discussions on elucidations like those cared out in
this work can also be conducted regarding the SB’s readings of the Upanishads and the Brah-
masitras. The nature and being of Aksarabrahman, its relationship with the self, the form
(svariipa) of God, an account of liberation, and reflections on the faculties of knowledge
(pramanamimamsa) are just a few recurring subjects that may be further elaborated on in con-

text of the SB’s readings of those sacred texts.

This work also makes available projects that foster intra-Vedantic dialogue. Having
explicated some of the principles of the APS along with readings of various verses of the Gita,
a comparative study of the APS and the principles of Advaita, Visistidvaita, Suddhadvaita, and
other Vedantic schools is facilitated. Although this work is not focused on conducting such an
analysis, I have knowingly discussed specific philosophical, theological, and exegetical points
that would encourage such comparative projects.

The findings in this work also facilitate discipline-specific investigations. Independent
investigations on commentarial linguistic innovations or hermeneutic discussions based on
theological and metaphysical principals of SN and even common Vedantic principles are ad-

vanced in this work. For instance, my discussions on the APD’s understanding of the guru
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offers scope to present unique approaches, methods, and solutions to hermeneutical concerns.
Also, discussions on personal identity, agency, and the relationship between the two as pro-
posed by Svaminarayana’s and the SB’s understanding of God as the all-doer instigate discus-
sion on the normative and meta-ethical significance of such theistic assertions. Taking insight
from the criticism presented in the previous section, subsequent works that focus on investi-
gating the philosophical or theological positions of the APD would be viable projects to un-

dertake based on expositions provided in this work.

In addition to these philosophical and theological discussions, this work also advances
sociological, anthropological, and psychological studies on the APD by grounding them within
a theological and philosophical framework. Although I have briefly explored some of these
relationships toward the end of this work, my discussions serve to provide a foundation and

direction for such cross-disciplinary investigations.
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Appendix A

Vacanamrta Gadhada Madhya 9

“Srijt Maharaja (Bhagavan
Svaminarayana) then said, “The path of
knowledge (jidna) should be understood
in the way that, ‘By no means should God’s

form be offended.” And it is not worrisome,
if at some time, God’s words (commands)
are being transgressed; but one should not
allow for God’s form to be offended. And if
some word (command) of God is

transgressed, then [one can] be freed from
it (wrongdoing) by praying to God; but, if
one has offended God'’s form, then there is
no means of becoming freed from it.
Therefore, [the] wise should abide by

God’s commands to the best of one’s abil-
ity; but, one should intensely maintain Bha-
gavanani mdrtinum bala which is to
believe: ‘I have attained the very form of
God, who reigns supreme (sarvopari),

forever possesses a divine form (sada
divya sakaramdarti), and is the avatarin -
the cause of all incarnations (avatara).’
And for one who knows this, if at some time
the fellowship (satsariga) is left by him,

even then he does not forgo affection for
God’s form. And although he is outside of
the fellowship, at the end, after having left
his body, he will go near God, who is in
God’s Aksaradhaman (he will attain God’s

Aksaradhaman and reside near him). A
person may be in the fellowship at present,
and he may even be abiding by the com-
mands prescribed in sacred texts, but if his
Bhagavatsvardpani nistha is not firm, then

when he leaves his body, he will either go
to the realm of Brahma or to the realm of
some other deity; but he will not go to
God’s abode. For that reason, one should
realize the manifest form of God that one
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has attained as [being] an eternally divine
or form and as the avatarin — the cause of
all manifestations (avataras). And if one
does not realize [this], and believes [God]
to be formless like the other manifestations

(avataras), then [he] is said to have of-
fended God.

Just as Arjuna had Bhagavatsvardpanum
bala, Yudhisthira had conviction (bala) in
the words of the sacred texts (sastras).

Then when the Bharata war
(Mahabharata) commenced, Srikrsna told
Arjuna, ‘sarvadharmanparityajya
mamekam $aranam vrajal

aham tva sarvapapebhyo moksayisyami

ma sucahll’

The meaning of this verse is, ‘O Arjunal
Abandon all the various types of dharma
and surrender only unto me. | shall deliver
you from all wrongdoing (papa), so do not

lament.” By believing in these words, Ar-
juna never became disheartened, despite
having committed countless misdeeds dur-
ing the war. He maintained Bhagavanana
asrayanum bala. Conversely, Yudhisthira

had not committed any wrongdoing what-
soever, and yet, because he had convic-
tion in the words of the scriptures, he felt, ‘|
shall never attain liberation (kalyana).
Even when all rsis, Vyasaji and even

Srikrsna Bhagavana himself attempted to
explain to him, still he did not forsake his
remorse. Only when Srikrsna Bhagavana
took him to Bhisma and had him listen to
Bhisma’s discourse on the true meaning of

the words of the scriptures, did he develop
some faith. Even then, he did not
become completely free of doubt like Ar-
juna. Thus, one who is intelligent should
maintain Bhagavatsvardpanum bala. Even
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80 if one has a small amount of this type of
strength, it will save one from great fear.
Even Srikrsna Bhagavana has said, ‘Even
a slight amount of this dharma saves one
from great fear.” The meaning of this verse

85 s that, ‘If one has even a small amount of
Bhagavatsvaripanum bala, then it will
save one from great fear.” For example,
when Arjun fought in the Mahabharata war,
he encountered many types of grave

% dangers in the form of adharma. Yet, he
was spared from those dangers because
of the majesty of his Bhagavatsvaridpanum
bala. Therefore, only one who has Bhaga-
vatsvaripanum bala greater than anything

9 else can be called an ekantika bhakta (i.e.
one who practices singular devotion), and
only he is said to be a firm devotee.

In the Srimadbhagéavata an emphasis has
been placed on the same idea: ‘It is not

100 worrisome, if one lapses in the Sruti-smrti
dharma; but one ought not to forgo Bhaga-
vanano asaro. | have not said this to render
dharma (rituals, observances, or prohibi-
tions) as incorrect. | have said this

105 because: place (desa), time (kala), action
(kriyd), company (samga), maxim
(mamtra), sacred texts (Sastras), advice
(upadesa), and the deities (devata) — these
are of two types: either favorable or

110 unfavorable. Of them if one were to en-
counter the unfavorable and [as a result,]
some difficulties were to arise, then if one
has firm Bhagavanana svaripama nistha,
then one would never fall from the path of

115 [iberation (kalyana). And if there is a defi-
ciency in Bhagavatsvaripanri nistha, then
whenever one falters from dharma, one
would feel, 1 am destined to fall into
naraka.’ Therefore, those who have

120 Bhagavaltsvardpanum bala are resolute
devotees (satsamgi), and those without it
are considered to be approbative. And only
one who has firm Bhagavatsvariapant
nistha@ is described in sacred texts as a

125 devotee with singular devotion (ekantika
bhakta) ... Those who have great love

(priti) for God, whether or not they under-
stand what has been said, have nothing
more left to do; However, those who do not

130 have great love (prit) for God
(Paramesvara), must surely understand
Bhagavanana svaripano mahima. There-
fore, one who is wise should, having un-
derstood and contemplated what has been

135 said, seek immensely firm refuge (asaro)
under God. This is the essence of all es-
sence.”
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1 Srijimaharaja bolya je, “jianamarga to evo
samajavo je, ‘kol rite Bhagavanana
svarupano droha thaya nahi.’ ane koika kale
Bhagavanana vacanano lopa thato hoya to

5teni cimtda nahi, pana Bhagavanana
svarupano droha thava devo nahi. ane jo
Bhagavananum vacana kamika lopayum
hoya to te Bhagavanani prarthana karine
pana chutako thaya, pana Bhagavanana

10 svartpano droha karyo hoya to teno ko rite
chatako thaya nahi. mate je samaju hoya
tene Bhagavanana vacanamam to jetalum
potani samarthi pramane rahevaya tetalum
avasya rahevum, pana Bhagavanani

Smartinum bala atiSaya rakhavum je,
‘sarvopari ne sada divya sakaramdarti ane
sarva avataranum avatari evum je
Bhagavananum svarupa che te ja mane
prapta thayum che.” ane je ema janato hoya

20 ne tethi jo kadacit satsamgathi bahera nisari
javanum toya pana tene Bhagavanani mar-
timamtht heta talatum nathi ane te
hamanam to satsamgathi bahera che pana
deha mukine to amte Bhagavananum je

25 Aksaradhama tene vise Bhagavanane
samipe jase. ane hamane satsangamam
raheto hase ane $astranam vacanamam
pana raheto hase ane tene jo
Bhagavatsvartpant nistha paki nahi hoya to

0te jyare deha miukase tyare kam to
Brahmana lokamam jase ne kam to koika
bija devatana lokamam jase pana te
Purusottama Bhagavanana dhamane vise
nahi jaya. te mate potane saksat malyum je

35Bhagavananum svarupa tene sada divya
sakaramdurti ne sarva avatdranum karana
avatarm evum janavum. ane jo ema na jane
ne nirakara jane ne bija avatara jeva jane to
eno droha karyo kahevaya. ane jema
40 Arjuna hata tene to Bhagavatsvaripanum
bala hatum ane Yudhisthira rajane to
§astrana vacananum bala hatum. pachi
jyare Bharati ladal thal tyare Srikrsna
Bhagavane Arjunane kahyum je -

45 'sarvadharmanparityajya
Saranam vrajal

mamekam

aham tvam sarvapapebhyo moksayisyami
ma sucahll’
e Slokano e artha che je, ‘he Arjuna! sarva

%0a dharmane tajine tum eka mara ja
Saranane pamya, to hum tane sarva papa
thaki mukavisa. tum kamrt soka karisa ma.’
e vacanane manine Arjuna je te ladaine vise
anamta dosa thaya topana lesamatra

5manamam jhamkha thaya nahi ane
Bhagavanana asrayanum bala rakht rahya.
ane Yudhisthire kami papa karyum nahi
topana $astrana vacanano visvasa hato
tene karine ema janyum je, ‘marum kol kale

60kalyana nahi thaya.” pachi sarve ngasie
samajavya tatha vyasajie samajavya tatha
Srikrsna Bhagavane pote samajavya toya
pana $oka mikyo nahi. pachi Srikrsna
Bhagavane Bhisma pase lal jaine $astra

65 sambamdhri katha sambhalavr tyare kamika
viSsvasa avyo; toya pana Arjuna jeva
nihsamsaya thaya nahi. mate
buddhimanane to Bhagavatsvarupanum
bala atisaya rakhyum joie. e bala jo

70lesamatra pana hoya to motd bhayathi
raksa kare. te pana Srikrsna Bhagavane
kahyum che je’

‘svalpamapyasya dharmasya  trayate
mahato bhayatl’

Se $lokano e artha che je,
‘Bhagavatsvarupana balano lesamatra

hoya te pana mota bhaya thaki raksane
kare che.” jema Arjune Bharafi ladai kari
tyare tene vise ketalika jatana adharmarupri

80 mota mota bhaya avya, pana te bhaya thaki
je Arjunant raksa that te
Bhagavatsvaripana balane pratape thai.
mate jene sarvathi Bhagavatsvarupanum
bala adhika hoya e ja ekantika bhakta

85kahevaya ane te
kahevaya.
ane Srimadbhagavatamam pana e ja vata
pradhana che je, ‘Sruti-smrtind dharmane
kamika tajaya to teni cimta nahi, pana

ja pako satsangi

% Bhagavanano asraya tajavo nahi.’ ane
kolka ema jane je, ‘avi vata karie to dharma
khota thal jaya.' pana a varta kami
dharmane khota karya saru nathr; & to
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etala saru che je, desa, kala, kriya, samga, gunabuddhivala kahevaya. ane jene

= , _ Bhagavatsvarupani nistha paki hoya tene
9% mantra, $astra, upadesa ane devata 9 P >ina p y

etalam vanam $Subha ne asubha e be 119 ja §astramam pana ekantika bhakta kahya

prakaranam che, temamthi jo asubhano che... ane jene Bhagavanane vise atisaya
yoga thaya ne ene kamika vighna pade priti hoya tene to a varta samajaya athava
topana jo Bhagavanana svaripamam na samajaya topana tene to kamrt karavum

rahyum nathl; pana jene Parames$varane
100 nistha paki hoya to te kalyanana yun pana |

margamamtht kor kale pade nahi ane jo ''Svise atiSaya priti to na hoya tene to jarura

Bhagavatsvaripani nisthamam kacyapa Bhagavanana svarupano mahima
hoya to je divasa dharmamamthr call samajyo joie. mate je dahyo hoya tene to a
javaya te divasa te ema jane je, ‘hum varta samaji-vicarine ati drdha

= - , - : Bhagavanano asaro karavo e ja mata ati
105 narakamam padi cukyo.” mate jene

Bhagavatsvaripanum bala te ja pako 120 saramam sara che.”
satsangi che ane e vind bija to
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Appendix B

The following is a translation followed by a transliteration of a letter handwritten by Pramukh

Swami Maharaj (the fifth guru in the lineage of Aksarabrahman gurus) that proclaims the phil-

osophical and theological principles of Svaminarayana.

The five entities — jiva, isvara, maya,
Brahman and Parabrahman - are eternal,

existent, and forever ontologically distinct.
Parabrahman

Parabrahman Purusottamanéréyar_la,l
who is the sovereign of Aksara, is eternal,
supreme, always divine, always with form,
faultless, above madyd, one, unparalleled,
and a caitanya (sentient) entity.

Within his divine Aksaradhaman, he is
seated on a divine throne in his eternally di-
vine, lustrous and youthful human form
complete with two arms and all other fea-
tures. He (Parabrahman) is worshipped
with dasabhava® by the martiman (per-
sonal) form of Aksarabrahman and infinite
muktas (released jivatmans and Ivarat-
mans). [These muktas have attained a]
brahmitany’ and a likeness  with

Aksarabrahman.*

Parabrahman is eternally and innately
replete with infinite liberating virtues and

1 ‘Parabrahman,” ‘Purusottama,” ‘Narayan,’
‘Bhagwan,’ ‘Paramatman’ and any lexical combi-
nation of these terms are understood to be syn-
onymous and refer to God.

2 ‘Dasabhava’ refers to the sentiment of willful
and unpretentious service that originates from,
among other things, love, respect, adoration, hu-
mility and gratitude.

3 ‘Brahmitanu’ refers to a body that is made of
Aksarabrahman.

devoid of the qualities of maya. He is with-
out deficiency, forever possesses all powers,
is all-knowing, and the all-doer. He is the
material and efficient cause of all creation.
While residing in his divine Aksaradhaman
in his vyatireka (particular) form, he per-
vades and is the support of infinite
brahmandas (universes) and [is their] an-
taryamin’ through [his] anvaya (all-perva-
sive) form. He is always infinitely more
powerful than jivas, i$varas, maya, aksara
muktas and Aksarabrahman and is their in-
dependent controller, inspirer and Saririn
(embodier). By his own wish, he is the giver
of the fruits of the actions of all the jivas and
isvaras and is the inspirer of their ability to
will, to know and to act.

Parabrahman Purusottamanarayana,
who is imperceptible by mayika (worldly)
indriyas (senses) and antahkarana (inner
faculties), manifests with, among other
things, all his divine virtues and powers,
while remaining in Aksaradhaman. [He

4 Aksarabrahman has countless virtues, some,
such as being eternally liberated, are unattaina-
ble by the jivatman or isvaratman even when lib-
erated. ‘Attaining likeness or similarity to
Aksarabrahman’ refers to the jivatman or isvarat-
man attaining not all qualities of Aksarabrahman,
but rather attaining those qualities by which it can
attain liberation and offer the highest worshipful
service (upasand) to Parabrahman.

5 ‘antaryamin’ refers to one who controls while
pervading within.
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manifests] by his own divine volition to ful-
fil the wishes of his devotees, out [his] com-
passion [for them], and [to] liberate infinite
jivas and isvaras. [He manifests] in a per-
ceptible human form in each brahmanda
and becomes visible to all.

That manifest form of Parabrahman
Paramatman is Sahajananda  Svami
Mahiraja — Sri Sviminarayana Bhagavan.
Only he is the absolute focus of worship for
all of us. He always remains entirely mani-
fest in his anvaya (all-pervasive) form
through the Aksarabrahman guru to for-
ever allow for the upasana (worshipful ser-
vice) of his manifest form even after his
disappearance (leaving his human body).
He (Parabrahman) is the cause of all
avataras (divine manifestations); he is the
avatarin (the one who manifests) and the
sovereign of them all.

An avatara (divine manifestation) oc-
curs when he (Parabrahman) pervades a
jiva or isvara with the wish to fulfill a task.
The caitanyas (beings) of each of these
avataras are ontologically and inherently
distinct from one another. Like these
avataras, the caitanyas (atmans) of 1) the
Caturvytha, which include Vasudeva; 2)
the twenty-four manifestations which in-
clude Kedava; and 3) other beings are also
ontologically and inherently distinct from

one another.
Aksarabrahman

Aksarabrahman is distinct from Para-
brahman, and like Parabrahman he is eter-
nal, one, beyond the three gunas (qualities),

6 ‘Jadacidatmaka’ refers to that which is jada (in-
animate) creation and the caitanya (animate)
forms.

a caitanya (sentient) entity, and forever di-
vine. Replete with infinite liberating virtues
and devoid of all mayic qualities, it is eter-
nally without faults. This Aksarabrahman’s
form, qualities, powers, etc. are dependent
only upon Parabrahman. By Parabrah-
man’s eternal wish, he (Aksarabrahman) is
the cause, support, pervader, controller and
Saririn (embodier) of all creation, which is

jadacidatmaka.’

Although Aksarabrahman is metaphys-
ically one entity, he serves in different ways
through four forms.

In his cidakasa (the subtle-space) form,
Aksarabrahman pervades within and out-
side of infinite brahmandas and upholds
them.

As an abode, Aksarabrahman is the di-
vine abode of 1) Parabrahman; 2) the mur-
timan (personal) form of Aksarabrahman,
who is in his (Parabrahman’s) service; and
3) infinite aksara muktas (released jivat-
mans and $varatmans). There is only one
such Aksaradhaman. It is eternal and for-
ever beyond the three gunas.” Only muktas,
who have attained qualitative similarity® to
Aksarabrahman, are able to enter it.

Within that same Aksaradhaman,
Aksarabrahman [also resides] as the per-
sonal attendant [of Parabrahman]. Like
Parabrahman, [this form] has a divine hu-
man-like form complete with two arms and
all other features. He [in this form] is for-
ever engrossed in Parabrahman’s service
and [serves] as the ideal for aksara muktas
(released jivatmans and isvaratmans).

7 ‘Gunas’ refers to the following three qualities of
maya: purity (satftvaguna), stolidity (tamoguna),
and urgency (rajoguna).

8 See footnote 4.
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Along with Parabrahman, that very
Aksara[brahman] manifests in human-like
form in each brahmanda as the guru, who is
the complete and uninterrupted vessel of
Parabrahman. [In this form,] Aksara can 1)
make bound jivas and varas in the world
brahmaripa,’ 2) have them attain uttama
nirvikalpa niscaya (the supreme unwaver-
ing conviction) of Parabrahman, 3) [grant
them] endless (ultimate) liberation, and 4)
[allow them to] forever experience the
manifest presence of Paramatman through
his [own] (Aksara’s) divine association. [As
the guru, he also] protects the traditions of
the sampradaya'® and causes all to experi-
ence the supreme bliss [of Parabrahman].
Gunatitananda Svami, Bhagataji Maharaja,
Shastriji Maharaja and Yogiji Maharaja
have appeared in this succession of
gunc’ztz‘ta11 Aksarabrahman gurus.12 This
succession will continue uninterruptedly.
At any given time, the path of ultimate lib-
eration remains open through only one
guru.

Maya

Maya is composed of the three gunas'
(qualities) [and is] eternally changing, jada,
the material cause of the creation of infinite
brahmandas, and Paramatman’s diverse,
mysterious power. As the cause of ego and
the bondage of jivas and of varas, this
maya has been the cause of their births and
deaths since eternity. Aksarabrahman and

9 ‘Brahmaripa’ refers to a state in which one pos-
sesses qualities like those of Aksarabrahman.

10 ‘'sampradaya’ refers to a particular system of
religious teaching.

11 *Gunatita’ refers to being above and without the
three qualities of maya.

12 This succession of Aksarabrahman gurus con-
tinued through Pramukha Svami Maharaja, the

Parabrahman are forever [and] entirely un-
tainted by [it]. [They are] beyond [it] and
[are its] $aririn (embodiers).

T$vara

An isvara is an eternal sentient (cai-
tanya) entity distinct from Parabrahman,
Aksarabrahman and the jivas. Despite be-
ing extremely powerless in comparison to
Aksarabrahman and Parabrahman, these
isvaras bear superior power and knowledge
than [that of] the jivas. Through his wish,
Paramatman inspires them to perform tasks
[such as] the creation, [sustenance, and dis-
solution] of the brahmandas. Like the jivas,
these isvaras are countless in number, infin-
itesimal (extremely small), indivisible, and
[possess] other [such qualities]. [They] are
jAanasvaripa,”* the jiata (those who are
capable of attaining knowledge), [and] have
been bound by maya since eternity. [They]
perform righteous and unrighteous karmas
(actions) and experience the fruits of those

actions.

Pradhana Purusa, Virat Purusa, the de-
ities of the senses (indriyas) and the inner
faculties (antahkarana), Brahma, Visnu,
Mahesa, and others are all beings of the
isvara category. These $varas are ontologi-
cally and inherently distinct from one an-
other.

Jiva
The jiva is an eternal, caitanya (sen-

tient) entity [that is ontologically] distinct
from Parabrahman, Aksarabrahman, and

author of this letter, and continues today through
Mahanta Svamri Maharaja.

13 ‘Gunas’ refers to the following three qualities of
maya: purity (satftvaguna), stolidity (tamoguna),
and urgency (rajoguna).

14 ‘JAanasvaripa’ refers to being of the form of
JjAana (knowledge).
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the isvaras. There are a countless number of
jivas. [They are] infinitesimal (extremely
small), indivisible, and [possess] other
[such qualities]. [They] are jranasvariipa,
the jAiata (those who are capable of attain-
ing knowledge), [and] have been bound by
maya since eternity. [They] perform right-
eous and unrighteous karmas (actions) and
experience the fruits of those actions.

Spiritual Endeavour and Its Benefits

To attain ultimate liberation, mu-
muksus (spiritual aspirants) should have
firm love for Parabrahman Purusottama
Bhagavan Swaminarayan and the present
Aksarabrahman guru, through whom Para-
brahman is fully and continuously mani-
fest. [This is done] by 1) having nirdosa
buddhi® in them, 2) believing them to be
supremely divine, and 3) [upon meeting
them], having conviction [that one has] met
the present form of Parabrahman. [Aspir-
ants should] greatly please them by firmly
associating with them through [their]
thoughts, words, and deeds.

Aspiring jivas and isvaras who en-
deavor in this way, through Parabrahman’s
grace [attain] ekantika dharma and become
brahmariipa, that is, attain similarity' to
Aksarabrahman. [Thereafter, by Parabrah-
man’s divine favor they] acquire the highest
devotion to Parabrahman. All their miseries
and faults are forever destroyed, and they
experience the supreme bliss of Paramat-

man while alive. By Paramatman’s wish,

15 ‘Nirdosa buddhi’ refers to realizing the present
form of Parabrahman and Aksarabrahman as di-
vine in all aspects.

16 See footnote 4.

17 *Arcimarga’ refers to the path of light that leads
one to Parabrahman’s divine abode.

18 ‘Brahmitanu’ refers to a body that is made of
Aksarabrahman.

such a brahmariipa devotee, upon leaving
the body, attains Paramatman’s Aksara-
dhaman [through the] arcimarga.'” There,
having  attained a  brahmic-body
(brahmitanu)'®, [the devotee] forever en-
joys divine bliss while offering service in the
form of performing darsana' of Parabrah-
man, the Lord of Aksaradhaman, with
dasabhava.”

The Meaning of ‘Aksarapurusottama
Upasana’

The Aksarapurusottama Updsana is not
the updsana (worshipful service) of two en-
tities — Aksara and Purusottama; but [it re-
fers to] offering upasana to Purusottama
having become aksarariipa - in other
words, to offer updsana to Parabrahman
having become brahmariipa. When Para-
brahman, who travels (manifests) in human
form, returns to his abode, he absorbs
(overwhelms) the powers of the Brah-
masvarlipa guru and himself travels (re-
mains manifest on earth) through him.
Therefore, an aspirant who associates with
the manifest guru is, in fact, offering
updasana only to one Paramatma.

The meaning of the Svaminarayana
mahamantra (the supreme mantra) is in-
corporated in this understanding of the
Aksara-Purusottama updsanda: That is, to
become svamiriipa - aksarariipa,”* and offer
devotion — updsana with dasabhava® to
Narayana - Parabrahman Purusottama
Narayana.

19 ‘Daréana’ refers to the act of seeing with im-
mense love, reverence, and devotion.

20 See footnote 2.

21 ‘Svamirlipa’ and ‘aksararipa’ are synonyms of
‘brahmartpa.’

22 See footnote 2.
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Conclusion

These philosophical principles are Ve-
dic, eternal, revealed by Sriji Maharaja
(Svaminarayana), and propagated by the
lineage of gunatita gurus.”> Therefore, all
devotees of the Bocasanavasi Sri Aksara-
Purusottama

Svaminarayana Samstha

23 ‘Gunatita guru’ refers to the form of
Aksarabrahman through whom one experiences
the manifest presence of Paramatman.

should strengthen their [own] understand-
ing and [the understanding] of other aspir-

ants in this way.

Jaya Svaminarayana from
Sastri Narayanasvariipadasa
Guru Parnima, Samvata
2064

(18 July 2008), Bocasana
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Bocasanavasi Sri Aksarapurusottama

Svaminarayana Samsthana tattvika
siddhamto jiva, i$vara, maya, Brahma ane
Parabrahma e pamca tattvo nitya che, satya
che ane paraspara svartipatah sadaya judam

che.
Parabrahma

Aksaradhipati Parabrahma
Purusottamanarayana nitya, sarvopari,
sada divya, sada sakara, nirdosa, mayapara,

eka ane advitiya caitanya tattva che.

teo potana divya Aksaradhamamam
sada divya, dvibhuja adi sarvamga
sampurna, purusakrti, atiprakasamana,
kiSoramarti thaka divyasimhasanamam
virajamana che ane murtimana
Aksarabrahma tatha te Aksarabrahmana
sadharmyane pamelam brahmitanuyukta
anamtakoti mukato dasabhave temane

bhaje che.

teo sada svabhavika anamta divya
kalyanakari gunothi yukta ane mayika
gunothi rahita che, nirdosa che, sarvada
sarva ai$varya sampanna che, sarvajiia che,
sarva kartaharta che. sakala srstina nimitta
ane upadana karana che. teo potana divya
Aksaradhamamam  vyatireka  svaripe
virajamana thakd ja anvayasvardpe,
anamtakoti brahmamdomam
amtaryamipane, vyapaka ane tend adhara
che. teo sadaya jiva, 1$vara, maya,
aksaramukato ane Aksarabrahma e sarve
karataim anamtaghana samartha ane e
sarvena svatamtrapane niyamta, preraka
ane $ariri che. teo potaniirachathi sarva jivo
tatha iévaronam karmaphlapradata che ane
teoni  Icchadakti,  jianadakti  ane
kriyasaktina preraka che.

mayika indriyo, amta:karanane agocara
eva a Parabrahma, Purupottamanarayana
svayam potana divya samkalpathi karunae

karine anamta jivo tatha i$varona atyamtika

kalyanane arthe ane potana bhakatona
manoratha plrna karava mate
Aksaradhamamam rahya thaka ja potana
sarva divya guna, ai$varya adi sahita ja
brahmamda-brahmamda pratye saksat
manusyariipe pragata thaine sarvene
nayanagocara thaya che.

e pratyaksa Parabrahma Paramatma
Sahajanamda  Svami  Mahardja  Sri
Svaminarayana Bhagavana che. teo ja apana
sauna parama upasya che ane sadakala
potani pratyaksapane upasana karavava
pote amtardhana thaya pachi pana saksat
Aksarabrahmasvaripa  guruhari dvara
samyak anvaya svariipe sada pragata rahe
che. teo sarva avatarana karana che, avatarl
che, adhipati che.

kol viSesa karya nimitte teo jayare jivo
tatha I$varona caitanyomam samkalpa
videsarlipa anupravesa kare che tyare
avataro sambhave che. a pratyeka avatarona
caitanyo, svarlpa svabhave karine
ekabijathi juda che. a4 avataroni jema ja
vasudevadika caturvyitha tatha kesavadika
covisa murtio vagerena caitanyo pana
svaripa-svabhave karine ekabijathi juda
che.

Aksarabrahma

Aksarabrahma Parabrahmathi bhinna
ane Parabrahmani jema nitya, eka, ane
trigunatita evum caitanya tattva che, ne
sada divya che. anamta kalyanamaya
gunothi yukta ane mayika gunothi rahita,
sada nirdosa che. a Aksarabrahmana
svariipa, guna, ai$varya vagere ekamatra
Parabrahmane ja adhina che ane
Parabrahmani nitya Icchathi te jada
cidatmaka sakala srstinum karana, adhara,
vyapaka, niyamaka ane $ariri che.

a Aksarabrahma tattvata: eka ja hova
chatam cara ripe vibhinna sevariipa karya

kare che.
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Aksarabrahma cidakasaripe
anamtakoti brahmamdoni amdara ane
bahara vyapine rahe che tatha tene dharana

kari rakhe che.

Aksarabrahma dhamarape,
Parabrahma ane temani sevamam rahela
martimana Aksarabrahma tatha
anamtakoti aksaramuktonum divya
nivasasthana che. a Aksaradhama eka ja
nitya ane sada  trigunatita  che.
Aksarabrahmana sadharmyane pamela

mukato ja temam pravesi $ake che.

Aksarabrahma  sevakaripe e ja
Aksaradhamamam parabrahmani jama ja
divya, dvibhuja adi sarvamga sampirna
purusakare sadaya Parabrahmani sevamam
aksaramukatona adarSaripe ramamana

rahe che.

vali, e ja Aksara(brahma) samsaramam
baddhajivo tatha I§varone potana divya
prasamgathi brahmartpa kari
Parabrahmano uttama nirvikalpa niscaya
karavava mate teona atyamtika kalyana
mate tatha sada Paramatmana

pragatapanani anubhati karavava mate

Parabrahmana samyaka ane
akhamdadharaka  gururiipe te  te
brahmamdomam Paramatma sathe

manusyaripa  dhari  avatare  che.
sampradayani paramparane rakse che ane
sarvene parama sukhano anubhava karave
che.  Aksarabrahmasvariipa  gunatita
guruoni a paramparama Gunatitinamda
Svami, Bhagataji Maharaja,  Sastriji
Maharaja tatha Yogiji Maharaja pragata
thaya che ane a parampara akhamda calu ja
rahe che. eka kale ava eka ja guru dvara
atyamtika kalyanano marga calu rahe che.
Maya

maya trigunatmaka, parinami nitya,
jada, anamtakoti brahmamdarapa srstinum

upadina ane vividha vismayakari evi

Parabrahmani $akti che. a ja maya jivo tatha
i$varoni ahammamatano hetu hol teoni
anadi samsrtinum karana bane che.
Aksarabrahma ane Parabrahma sadaya a
mayathi atyamta nirlepa, para ane tena
$ariri che.

T$vara

iSvara e Parabrahma, Aksarabrahma
ane jivothi bhinna evum nitya caitanya
tattva che. a i$varo Aksarabrahma ane
Parabrahmani apeksae atyamta asamartha
hova chatam jivoni apeksde vadhu
samarthya ane jiana dharave che.
Paramatma teo potani i$chathi te te
brahmamdani utpatti vagere karyamam
prere che. a i$varo jivani jema asamkhya,
svartipata: anuvat siksma, acchedyadi
laksaneyukata,  jianasvarfipa,  jiata,
anadikalathi mayathi baddha, §ubhasubha
karmana karta ane te karmaphalana bhokta
che.

Pradhanapurusa, Viratpurusa, tena
indriyo amta:karanana devatdo, Brahma,
Visnu, Mahesa vagere 1$vara tattvana
caitanyo che ane te caitanyo svaripa-

svabhave karine paraspara juda che.
Jiva

jiva e Parabrahma, Aksarabrahma ane
i$varothi bhinna evum nitya caitanya tattva
che. a jivo asamkhya, svartipata:, anuvat,
suksma, acchedyadi laksaneyukata,
jlanasvariipa, jiiata, anadikalathi mayathi
baddha, $ubhasubha karmana karta ane te
karmaphalana bhokata che.

Sadhana ane phala

atyamtika kalyana mate mumuksue

Parabrahma  Purusottama  Bhagavana
Svaminarayana tatha temana akhamda
dharaka pragata Aksarabrahmasvartpa
guruharine vise nirdosa buddhi, parama

divyabhava ane pratyaksa Parabrahmana
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bhavathi dradha priti karavi, mana-karma-
vacane temano dradha prasamga karl

temane ati$aya raji karava.

a rite sadhana karanara mumuksuo eva
jivo tatha i§varo Parabrahmani krpathi
ekamtika dharma siddha kari, brahmartpa
thai etale ke Aksarabrahmana sadharmyane
pami Parabrahmani parabhaktine pame
che. temana saghala dutkha tatha dosa
kayama mate nasa pame che ane chati dehe
anamdane

Paramatmana parama

anubhavato rahe che. Paramatmani
icchathi avo brahmartpa bhakata deha
mukine arcimarge Paramatmana
Aksaradhamane pami brahmitanue yukata
Aksaradhamadhipati

Parabrahmani dasabhave darsanartpa seva

thai, sadaya

karato thako divya anamdane bhogavato
rahe che.

Aksaraparusottama upasananum tatparya

Aksarapurusottama  upasana etale
Aksara ane Purusottama ema be tattvoni
upasana nahi, paramtu aksarariipa thaine
Purusottamani upasana. arthat
brahmartpa thaine Parabrahmani upasana.
tethi manusyarupe vicaratam
Parabrahmana svadhamagamana bada
pana brahmasvariipa guruna bhavane lina
karine temana dvara Paramatma ja svayam
vicaratam hovathi te pratyaksa guruharino
prasamga karanara mumuksune upasana to

ekamatra Paramatmani ja rahe che.

Aksarapurusottama  Upasanana a

tatparyamam ja Svaminarayana
mahamamtrana arthano samavesa thai jaya
che. jama ke, svamiraipa arthat aksarartipa
thaine narayanani arthat Parabrahma
dasabhave

Purusottama  Narayanani

bhakti-upasana karavi.

Samapana

ama a tatvika siddhamto, vaidika
sanatana, Sriji prabodhita ane gunitita
guruparampara dvara pravartavela che.
tethi Bocasanavasi Sriaksarapurusottama
Svaminarayana samsthana sau asritoe a
pramane samajana drdha karavi ane anya

mumuksuone karavavi.

Sastri Narayanasvariipadasana
Jaya Svaminarayana
Gurapirnima, Samvata 2064,

Bocasana
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Appendix C

Chapter Title Listing of Three Commentaries on the Gita

Chapter | Svaminarayanabhasya' | Sankarabhasya” Ramanujabhasya’

1 Arjunavisadayoga Arjunavisadayoga Arjunavisadayoga

2 Brahmasthitiyoga Sankhyayoga Sankhyayoga

3 Karmayoga Karmayoga Karmayoga

4 Avatarayoga Brahmayajna- Jianakarmasamnyasa-
prasamsa yoga

5 Brahmanirvanayoga Karmasamnyasa- Karmasamnyasayoga
yoga

6 Abhyasayoga Abhyasayoga Atmasamyamayoga

7 Jianavijianayoga Jianavijhanayoga Jianavijhanayoga

8 Aksarabrahmayoga Tarakabrahmayoga | Aksarabrahmayoga

9 Rajavidyayoga Rajavidyarajaguhya- | Rajavidyarajaguhyayoga
yoga

10 Vibhiitiyoga Vibhiitiyoga Vibhiitiyoga

11 Visvartipadarsanayoga | Visvariipadar$ana- Visvariipadarsanayoga
yoga

12 Bhaktiyoga Bhaktiyoga Bhaktiyoga

13 Ksetraksetrajiiavibhaga | Ksetraksetrajnayoga | Ksetraksetrajiiavibhaga-

yoga yoga

14 Gunatitayoga Gunatrayavibhaga- | Gunatrayavibhagayoga
yoga

15 Purusottamayoga Purusottamayoga Purusottamayoga

16 Daivasurasampadvibha | Sampadvibhagayoga | Daivasurasampad-

gayoga vibhagayoga

1 (Bhadresadasa Sadhu, Srimadbhagavadgita Svaminardyanabhasyam)

2 (Sankaracaryah)
3 (Ramanujacaryah)
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17 Sraddhatrayavibhaga- | Sraddhatraya- Sraddhatrayavibhaga-
yoga vibhagayoga yoga
18 Saranagatiyoga Moksasamnyasa- Moksasamnyasayoga
yoga

e The orange highlight indicates chapter titles that are different from those of the SB.
e The green highlight indicates chapter titles that are different from those of both the

GSB and the Sarikarabhasya.
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SRS THTCHT 7 &= 7 AT
qH: Y AT Hgh a9d aH
(FrgTadar 2 ¢.uY)
ZoNers

“The pleased self who has attained oneness with Aksarabrahman neither grieves nor desires

and sees all beings with equanimity; (s)he attains my ultimate devotion.”



