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CHAPTER -1

INTRODUCTION:-

1.1 THE RELEVANCE OF RESEARCH - INDIAN
METAPHYSICAL COSMOLOGY - CONTEMPORARY
REFERENCE:

There is a continuous tendency in Indian metaphysics
since the time of Rg-veda to the contemporary schools of
thoughts, regarding the metaphysical exposition and
explanation of universe. In entire metaphysical system-
building programme the rational cosmology remains as an
important component. It is observed and felt that in spite of
various and multiple philosophical trends in Indian
philosophy, there is a continuous flow of coherent
philosophizing regarding the nature of ultimate reality with
reference to cosmological considerations which are
represented in Vaidic cosmology with the effective examples
of Purusa Sukta, Hiranyagarbha Sdkta and Nasadiya Sikta
of Rg-veda and these fundamental ontic-cum-cosmic
concepts and thoughts are presented, cultivated and, some
time, reconstructed in contemporary Indian thoughts. One
important example of the above mentioned observation is
Swaminarayana philosophy which demands a reconstructive
presentations of its certain important philosophical concepts

with reference to classical Indian philosophy (Sanatan



Bharatiya Darsan) and in relevance to the current

philosophical position of world philosophizing.

The questions about the creation or origin of the
universe are important ontological questions in the history of
world philosophy. In western philosophy, these questions are
the starting points of entire philosophical movement of
ancient Greek philosophy. The position of Indian philosophy
has remained regarding these cosmological and cosmo
genetic questions is consistent with its basic spiritualistic as
well as idealistic ontic commitment. This is a basic current
which remains same in almost entire long philosophical

tradition of Indian philosophy.

Here the point of metaphysical consideration is this
that, when the question of the origin of universe is taken into
account in Indian metaphysics, it is always taken as a origin
with space and time. The origin is never viewed as a causal
projection or result, in pre-existing temporal conditions with a
well defined causal relationship. This metaphysical origin and
its consideration can be seen from Rg-veda to contemporary
Indian thoughts, and in the given context, in Swaminarayana
metaphysics. The Nasadiya Sikta of Rg-veda which states,
first time in the history of world a non spatiotemporal
description of the origin of the cosmos is the main starting
point of the present research work and is dealt with other
Suktas and concepts in the second chapter and so this forms
the starting basis of the present research work. The

reconstruction and re-statement of the basic arguments and
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statements of Vaidic cosmology have been made and a line
of continuous development has been taken from Aupanisadic
concept of Reality through different schools of Vedanta up to
Swaminarayana metaphysics. This metaphysical aspect of
ultimate reality with reference to the basic theme of this
research work has been critically investigated in the second
chapter of this work mainly with reference to Vedas and

Aupanisadic ontology.

With many metaphysical dimensions of the concept of
Aksara, which will be subsequently worked out in the present
research work, the main emphasis is to be put on the meta-
cosmological considerations of Vacanamruta. It contains the
many-universe theory which is metaphysically important and
at the same time it has a definite reference with cotemporary
theoretical physics and cosmology. It is so felt by the
researcher that the metaphysical exposition of the concept of
Aksara in Swaminarayana philosophy with ontic and
cosmological reference can through some light on
contemporary cosmological riddles as well as there can be a
fundamental contribution in the understanding of the
fundamental nature of consciousness at cosmic and

metacosmic scale.

It inevitably appears that in Swaminarayana
metaphysics there is a ramified form of the cosmological
concept of Aksara as it is represented in Aupanisadic
philosophy. It strongly appears to the researcher that a

systematic exposition of the concept of Aksara in the context
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of contemporary philosophizing can contribute some
important philosophical clarifications in certain cosmological-
cum-metaphysical principles of Indian philosophy. Present
research work attempts to make a critically investigated

exposition of Aksara Tattva as:

[A] A meta-Cosmo-genetic concept as well as a
transcendental ground of many-universe

(i.e. infinite universe) theory.

[B] The status of transcendental consciousness in the
origin and epistemic cognizer of infinite universes.
These both themes are to be worked out from

Swaminarayana metaphysics.

With these reconstructed metaphysical expositions and
critical estimations, there is a dimension of comparative
research. This dimension does not imply simply classical
metaphysical discourse but it reveals a new dimension of the
philosophizing on the universe as a whole. It is generally felt,
in western philosophizing that the questions regarding the
origin and considerations of the universe as a whole fall
generally in the realm of theology and philosophy of religion.
But since the arrival of the general theory of relativity of
Albert Einstein, the consideration on the universe as a whole
and the problem of its origin (i.e. in the form of Big-Bang
theory-for example), has become an important subject of
scientific investigation. The implications are such that the

term universe, in this discourse, is to be taken as the sum of
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space-time and matter. Now it is a humble attempt of this
research work to investigate the concept of Aksara as a
trans-spatio-temporal ground of the universe.

The ontological as well as metacosmological role of
Aksara from a comparative point of view becomes more
important when Aksara is taken as the transcendental

ground of infinite universes.

The very concept of infinite universes, for the first time
in the history of Human Race is arised in Pauranic literature
of Indian thought. From S'rimadbhagavat to Vasudeva
Mahatmya of Visnukhanda of skanda Purana, the notion of
infinite universe has been stated as the part of their
cosmology. In Swaminarayana philosophy, the very idea of
infinite universe is a necessary ingredient of its metaphysics,
ontology, and of course, metacosmology. The point of its
contemporary relevance is this that in the realm of
contemporary physics and cosmology, the notion emerges
for the first time in the universe of scientific discourses.
Particularly, it arises in the interpretation of quantum
mechanics in the form of many - world interpretation. And
recently in Quantum cosmology the idea of many universes
appears in the inflationary universe scenario and in its
different versions. Still more currently the very notion is being
discussed and investigated in String Cosmology as Brane
(new) world(s). So, in short the concept of infinite universes
is not now to be treated simply as a mythological speculation
but it requires a. serious attention from the side of

metaphysical philosophizing. It appears to me that the very
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concept of Aksara-Brahma in Swaminarayana metaphysics,
together with its role and function in many universe theory
demands a serious attention which is to be attempted in the
present research work. So the research is to be oriented
towards a critically evaluated metaphysical exposition of the
concept of Aksara Brahma in Swaminarayana philosophy in
context of Vaidic and Aupnisadic philosophy as well as the

relevant philosophical portions of other schools of Vedanta.

.2. THE NATURE AND SCOPE OF RESEARCH.

The historical and logical development of entire Indian
philosophy indicates certain important characteristics from
the viewpoint of a research-oriented development. Though
there are different schools of Indian philosophy, the entire
main-stream line of development remains interconnected,
and often, inter-dependent. Particularly, in the age of system
formation after the period of Vaidic philosophy the
development and philosophical research is mainly oriented
by Purva-Paksa-Uttara-Paksa-Samadhana method which
has generated a polemic and dialectic approach. In this
approach, it has become necessary for each philosophy to
state a possible exposition of its rival system or systems and
then it is also the task to make a possible refutation of these
points and principles of other systems. If we look the matter
of philosophical narration and reconstruction of ideas in this
perspective we find by and large the following stages of the

developmental exposition of Indian philosophy.
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()  The historically unique age of Vaidic and Aupanisadic
metaphysical thinking which is mainly supported by spiritual
enlightenment and yet, at the same time, necessarily
complemented by rationally consistent back ground. Chapter
Il of this research work, in the given reference and context

will deal with this stage.

()  The age of Dars'ana- system construction which
provides the philosophical literature in the form of Sdtra
Bhasya and VarTika as well as Tikas and Upatikas of
various philosophical systems is an enriched metaphysical
treasure in Indian philosophy. In the context of present
research work, the main trends of Vedantic philosophical
works are taken into account. That particularly includes
Sankar-Vedantic texts and Ramanuja as well as Vallabha

Vedantic texts.

(1) After these two portions of classical Indian philosophy,
the central point of present research work lies in the
philosophy of Swaminarayanism. The metaphysical
exposition of Aksarabramha is to be articulated, as the
situation stands before the researcher, in the following

division of the research work regarding its nature and scope.

(@) The philosophical reading and observation of the

original classical texts in contemporary reference.



(b) The compilation of the components of justification
and possible opposition of the basic thesis from
the reading and observation.

(c) From this compilation, an original exposition of
the arguments and justifications from a
contemporarily relevant and reconstructive point

of view.

(d) From all these reconstructive and evaluative
expositions, a critical and evaluative narration of
the concept of Aksara Brahma with reference to

the entire classical Indian metaphysical tradition.

The main sources of this research are Rg-veda with
Sayana Bhasya, classical ten Upanisadas with Sankara
Bhasya classical commentaries of Brahma Sdtra of
Sankara, Ramanuja and Vallabha with a particular emphasis
on the concept of Aksara Brahma in Vallabha Vedanta and
finally, with reference to all this background, the
metaphysical exposition of Aksara Brahma in philosophy of
Swaminarayana with reference to Vacanamruta, Siksapatri
Vedarasa and Arthadipikd Tika of Siksapatri as well as
Brahmarasayana Bhasya on Harivakyastdhasindhu.
Moreover, with these classical sources, some modern
studies and interpretations of Swaminarayana philosophy are
also to be taken into account for the purpose of the main line

of this research work.



In all these classical as well as current philosophical

literature, the concept of Aksara is to be articulated from a

metaphysical and ontological point of view mainly from

following dimensions:

(1)

It is felt and at the same time it is seriously
observed by the researcher that in an absolute
monistic idealism or more generally, in any
metaphysical system which is not purely deterministic
materialism, some aspects of divine will controlles
indetermism is a necessary position. Now from the
view point of rational cosmology the infinite cycles of a
single universe again provide a metaphysical position
which is very much similar to a mechanical-
deterministic point of world View. There must be an
element of free choice in the creation of universe and
with a cosmic theory of single universe this element
does not seem to fullfill its role appropriately. So it
seems that there is a serious need of the philosophical
reconsideration of many universes, theory which is
generated in Indian philosophy. With the acceptance of
many-universe theory, the rational cosmology
demands an ontological scheme in which a
transcendental ground, in the form of Aksara Tatva is

necessary.

The concept of consciousness, in Indian
philosophy, is coherently established in the form of
Ataman in Upanisadas. There are many meta physical

characteristics like Katastha Nityattva,
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Svayamprakasattva, Saksittva etc which are to be
considered at the level of individual consciousness of
finite beings and what is more important in the context
of present research work, at the level of a "world-
cognizer" or more correctly at the stage of' “infinite-
Universe-cognizer". This cognition should be of such
an ontological level that it must represent the cognizer
or VVisa Saksi, or more correctly, "Infinite Universe-
Sakst" in the form of Kiatastha Nitya Saksi. In other
words, the metaphysical necessity of a transcendental
consciousness with reference to many-universe theory
is articulated in this research work in the dconcept of

Aksara as cidakas or a.Daharakas

So, with reference to the metaphysical ankara,position
of Vedas, Upanisadas, the schools of vedantas like S
ahikarana,Ramanuja and Vallabha (Particularly with
reference to Akas Aksarahikarana and Viyadahikarana) as
well as from Swaminarayana metaphysics the concept of
Aksara is metaphysically exposed and evaluated as the
transcendental ground of infinite universes as well as a

Katastha Nitya a.idakasetan in the form of cc

.3. METHODOLOGY AND RESEARCH PROJECT
COMPILATION:

From a general point of view in a philosophical
research work, the research methodology is mainly

descriptive, evaluative and critical. The research work
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compilation is that of qualitative nature which presents a

rationally supported reconstructive writings, in this general

frame work the present research work contains the following

methodological stages.

(1)

The first stage of this research work is a neutra
and rational philosophical reading of classical as well
as current Indian philosophical texts. With reference to
the metaphysical characteristics of Aksara Tattva, the
philosophical reading mainly contains the Vaidic-
Aupanisadic metaphysical narration together with the
commentaries on kara, Ramanuja and Vallabha. In
recent period, the mainBrahma-Satra of San texts of
Swaminarayana metaphysics are read with a view
point of the selection and collection of different
propositions, definitions arguments and theories
regarding Aksara Brahma. This provides the basic raw

material for interpretation and critical evaluation.

The second stage of this research work is the
stage of interpretation. Theoretically, any interpretation
is a relative interpretation and it can be made with a
particular context, reference and possibly purpose. In
the present research work the interpretation of the
basic selections and collections of stage 1 has been
made with main stream epistemological and ontological
discourses of Indian philosophy. So the universe of
discourse of Indian philosophical interpretation is

limited to the pramana and tattva Mimansa. The
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(1)

western philosophical context and current scientific
theories as well as stands are taken into account only
in the situation, where the point under discussion is
seemed to be more clearly interpreted and understood
in its Indian metaphysical context. This particularly
happens when, for the sake of the indication of
contemporary relevance and a batter conceptual
understanding the many-universe theory is compared
and interpreted, partly, with reference to the current
Quantum cosmology and string cosmology and with
some reference to the current analytic situation of
semantics and possible worlds. Apart from this context,
the line of interpretation mainly remains according to
classical methodology of Indian epistemology and

metaphysics.

After philosophical reading, selection and
interpretation, the most important stage of this research
work is to make an overall comprehensive
reconstruction and critically evaluated metaphysical
exposition. A metaphysical exposition is a rationally
argumented and supported description of ultimate
reality. It is necessary to evaluate critically a
metaphysical interpretation and exposition. So in this
research work, it is necessary with reference to the
component of complementarily of the element of
personal faith of researcher that a whatever is the
subject of criticism in the context of Indian philosophy

is to be criticized but it is also to be noted that here
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1.4.

criticism is mainly to be understood as a
methodological procedure and result for an overall
comprehension of the given metaphysical exposition of
Aksara Brahma. Merely the skeptical inquiry of finding
contradictions and fallacies in a metaphysical position
and principle- the method of Vitanda is not adopted in
this research work. The term critical evaluation is to be
understood for the sake of a consistent metaphysical
exposition. So the definitions, statements, positions
and theories are reconstructed from a critical point of
view. The basic methodological angle is to look, read
and interpret in reconstructive way in the place of

deconstructive and purely negative results.

SOURCES AND ORIGINAL CONTRIBUTION.

The dimension of research work in current Indian

philosophical research is to collect, interpret and evaluate the

uncultivated realm of Indian philosophy. The source of

research in Nineteenth century and in the beginning of 20"

century was Vedanta and under the impact of contemporary

British and German absolute Idealism of Hegel, Bradley and

Mactaggart, the main Source of philosophical research is

limited to Vedanta and in Vedanta the then available

philosophical texts, but with the arrival of analytic age in

Anglo-Saxon.

*kkkkkkkk
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CHAPTER -1I

THE CONCEPT OF AKSAR IN VAIDIC PHILOSOPHY

2.1 PRELIMINARY INTRODUCTION :

As it has been stated in the first chapter of the present
research work in Indian Philosophy the Vaidic, Upanisadic
and Vedantic metaphysical traditions incorporate in
themselves as an important component the concept of
Aksar. Before stating this concept and making a critical
evaluation of it in Vaidic and Upanisadic ontology, it is
necessary to refute certain matters which are propounded in
the western discourse and impact on the contemporary
interpretation of Vaidic Philosophy. This myths and their

reputation may the briefly summarized as follows:

1. It is a general observation which has been made by
many modern scholars of Indian Philosophy that in
Vaidic and Upanisadic philosophy what we find is
philosophical assertion based on institution. The
systematic philosophical assertion starts with darsan
yug when the Sdtras of different philosophical system
where composed. The belief is so wide spreading that
the well known scholar of Indian Philosophy
Dr.Radhakrishna says that " "we can find certain
attitudes in Upanisadas about world or reality but we
cannot find the systematic principles." (1) This myth

and the situation of philosophical interpretation are not
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the

consistent with reference to Vaidic and Upanisadic
philosophical treatise so far as present context is
concern. Which mainly deals with cosmology and
ontology? The above mentioned myth is completely
baseless. It will be shown subsequently in present
chapter that there is a systematic metaphysical position

which can be seen from Rg-veda.

It is generally observed in the history of philosophy that
the preliminary cosmological considerations are
generally stated in philosophical and mythological
discourse. We may take as an example this the ancient
Greek cosmology, where even accordingly to Plato the
planets and stars are one type of Gods. @ Now these
situations may have certain religious reference which
may constitute the beginning of the development of
higher religious consciousness but from a metaphysical

point of view it is less important and interesting.

But when we look in the text of Vedas and Upanisadas

cosmology definitely surpasses the polytheistic

mythology. Here we can see as it will be shown in this

chapter that the metaphysical consideration on cosmology

can provide and important component of a systematically

articulated metaphysical system.

3.

When we take the theory of the cosmos or rational
cosmology in a metaphysical discourse the meaning

becomes different from the term cosmology as it is

~17 ~



used in a scientific perspective. In a metaphysical
discourse, the ground or reason for this
spatiotemporally extended physical cosmos is to be
sought. While in later case the laws and structure for,
this existing world is the main task of consideration. It
will be explained in the subsequent sub-section that,
particularly from Vaidic metaphysical cosmology no
physical or phenomenal object or entity can be the
ground of this physical world. In other words, there can
be no ksara which can explain what is ksara. This is
one of the main thesis of the present research work
which is substantiated from Vaidic cosmology where
the trans-spatio-temporal reality is taken as the ground

of the universe.

Though the methodology of the present work is
conceptual reconstruction and logical interpretation of
the concepts and principles of Vaidic and Vedantic
texts, it is necessary to remark something about the
interpretation of Vaidic and Aupanisadic texts. Before
any researcher who undertakes the study of Vaidic and
Aupanisadic texts the main problem is the question of
the acceptance of any particular interpretation. This is
particularly true for samhita part of the Vaidic literature.
But in this work we simply take apparent linguistic
meaning of the original "mantras" and whenever it is
necessary the interpretation is made with help of
Sayana bhasya in the case of Vedas and Sankar-

bhasya in the use of Upanisadas. But the main
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approach of the researcher is to stick so far as it is

possible, to the original expositions of Vaidic texts.

2.2 THE INFINITE AND TRANSTEMPORAL
REALITY AS THE GROUND OF UNIVERSE IN
RG-VEDA.

As it has been made clear in the previous section of
this chapter that, in a metaphysical discourse, any
consideration on the universe as a whole necessarily seeks
the reality, which can be the ground of this spatio-temporal
cosmos. There is a basic metaphysical commitment when in
Vaidic cosmology the question of the origin and ground of
the universe is undertaken. In present reference, some
evaluative and critical observations are to be made from Rg-
veda cosmology about the trans-spatio-temporal

metaphysical ground of the world.

For this purpose certain metaphysical aspects are
taken in-to consideration. It is very well understood right from
the beginning that no finite, limited and physical entity can be
the ground of the universe, for this we start from the Purusa
Sukta where reality as the ground of the universe is taken as

infinite and beyond time.

2.21 INFINITE AND TRANS TEMPORAL REALITY
IN PURUSA SUKTA :

~ 19 ~



The Purusa Sikta is the 90™ isdal of Rg-veda, Its

RSdkta of the tenth Man is Narayana and Devata is Purusa.

The Purusa SiOkta presents a metaphysical
cosmological analysis. Naturally, this analysis is made in
traditional symbolic which is used for the expression of
concept. The point of consideration in the present context is
the concept of infinity which is expression in the Bhasya in

the very first Mantra. The Mantra is; ®

X[ EABQDDV 51~O®0 ;X:;|@1Do ; X:;|SOTOII
; EYAA . ASESTM 3313DTIATOINIINED' Y], AO I

Now if we interpret this Mantra with commonly accepted
meanings of the terms, then 'Sahasra' term means thousand,
but it is, very much clear that in the interpretation of Vaidic
mantras, which is to be based on Nirukta and Nighantu, the
common interpretation is not to be made. It may seem
strange, but it is quite normal in the reference of Vaidic
interpretation. So, here, the meaning of the term 'Sahasra’ is
infinite, the meaning has been made clear in Sayana Bhasya
as: ¥
; X0 [EaN:IMS, 106T3ONIYT{o AZZMAEI|VOT .tI¥Voll

So the term 'Sahasra' through wupalaksana, is
understood 'Ananta’: And the meaning is common in the
entire mantra where the 'Sahasra' term appears. It is also
noteworthy that this interpretation of ‘Sahasra’ as infinite is

not made only by Sayana but the recent Vaidic interpreter
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Swami Dayananda Saraswatl also interprets ' Sahasra' as '
Asamkhyata. ©

If we see the matter with reference to space, the
meaning of the, term ‘Dasa Angula' is also taken, as an
upalaksana. In fact it refers to all-that, there-is out side the

world, as the Bhasya Says, ©

NEZ@'0Y],AATI]5,106A0 IT
A|| ®LOOND AAXZAS5 ;9VTM @I®%IDIA:YT 1I¥Vo I1

Thus the mantra states the concept of infinity with reference
to number and extension. Because in if the meaning of the

term 'Bhumi' is not earth but the whole universe

In the same way the transtemporal metaphysical
position of ultimate Reality has been clearly stated in the

second Mantra of Purush Sikta which runs like these "

5]~@® /S[N .. ;99 INE}T.". IpP EoI1II
rTOASTTS:I[EOTM INy[[TO®ATZMXAT I1

In the explanation of this mantra the Sayana bhasya
expliCitly state the all inclusive reality of Purusa which,
encamps past, present and future. It has been clearly
mentioned that all which is temporal that is to be
metaphysically transmuted in Purusa as Sayana bhasya
says @

IANN.. STVA®I .. HYTO T1;9® 5]10® /3 I1



IpP E}TATAT.. HYvpP Eol.. EAS®I—HY.INA5 5]Z]0® /3 I1
These examples are sufficient to establish the fact that
in Rg-veda the world ground is both
transtemporal & infinite. Now this type of ultimate ground just
cannot be another material object or, concept. So from the
very beginning of Vaidic Philosophy it was clear that the
ground of world is a non material transtemporal and infinite
reality. This is again clearly observed in Hiranyagarbha

Sukta, which is seen in next sub section.

2.2.2 THE NATURE OF WORLD GROUND IN
HIRANYAGARBHA SUKTA.

As it has been, seen in Purusa Sikta that the Purusa is
the ground of all temporal manifestation, same is effectively
stated in Hiranyagarbha Sukta. The very first mantra of the
Sukta clearly states the unique metaphysical ground of entire
universe in the form of Hiranyagarbha Sikta as the mantra
says ©

AXZI1IYEVo0 ;ASTVTOY|[ E}T:I H®To SATZ[E cD;ATO I1
s NOQOZ 550F9A . VOAIT[AD .. =:A{ N[SPI XA3ODD A3Q[
ATIII

Here the term 'Hiranyagarbha' indicates the material
and formal ground of this manifested universe. Historically it
is a much disputed term from the side of so called western
scholar who attempted to interpret the term 'Hiranya' as gold.
But a formal look at mantra clearly states here is no

reference to gold, what is being stated is this that 'before'
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manifestation of the universe for which the Sanskrit word
‘Agre’ is used. The Sayana bhasya makes it exactly clear as:
(10)
cY|[ 55..PM15T[o 5|®X0 ;ASTVT @
ADPIOVD1DDAT;;5HMo 5SZADPTAT'0 ;AHPIT ©
IVAS SZADTA{S AXZLIYEV:TY®DAS5 TN]SOLQE} TOI'D ..
ASINONATL® . A|l6 nt5T[o TN]SAXTM\@I]t5yT <l]pIT[ ©®

It is further stated in the Sayana bhasya that from
Hiranyagarbha the entire phenomenal realities like space,
etc. are to be considered as generated.

In the same way this all inclusive world ground is
stated in the second mantra of Sukta also. Here the term
'‘Brahma' is replaced by atma and Sayana bhasya makes it
clear that every thing which is either physical or empirically
conscious is to be considered as originated from that world

ground. The Bhasya says,""

cDTADOTM AX ;9[V T:ADTO 5ZADTAT nr5SvyT[ I
¥ ®uI[0;ZDEDA™:O]A, |d HOIyT[ T™TO ITI1

Also in the third mantra it is said as one and non dual
as well as the ground of everything.

So it becomes clear that these transcendental
approach towards rational cosmology is not a pre-
functionally reference in Vaidic Philosophy nor it is the
position that this synoptic approach occurrs simply in some

selective Suktas regarding cosmology. Here from the side of
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the Philosophy of language, the example is being taken that
of Vak Sukta. From the metaphysical analysis and
consideration of language the same synoptically inclusive

world ground of every thing is to be indicated.
2.2.3. INTERPRETATION OF VAK SUKTA.

It may be generally observed that among the
polytheistic nature of Vaidic theosophy, the monotheistic
metaphysically approach is both inherent and predominant.
The off Cited quotation of "ekm Sat vipra bahudha vadanti" is
not the rare or only example which indicates the monistic
approach of Vaidic Philosophy. The i is also Vak and
GodsSikta which is under consideration is about Vak, its R
is Parmatma. Here in the very first mantra the Vak in the first
person singular declares itself as identical with Rudra, Aditya

and all other divine realities. As the mantra says, ('?

cX.. O[AESV;]AEEPZDSIXADANTI{T ALSEIN[9{o IT
cX.\. MA+®ISMED AAESIYXAAYODLIA cXALESTME® 11

In this mantra the Vak for which the first person
singular is used is identified with non divine entities of Rg-
veda. This Sidkta has important implication for the present
research work and they will be undertaken in the subsequent
chapter when the philosophy of linguistic aspect of the
concept of Aksar Brahma will be discussed. At present, it is
sufficient to state that in Vaidic metaphysics that all

metaphysical terms in cosmological as well as ontological
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interpretation denote a transtemporal realities which is the
ground of the universe. Here in the present context only one
point is stated where Vak is established as that which is
made Brahma realization. The mantra and the concerned
Sayana Bhasya mark the situation by the word "iChikitus" as:
(13)

cX.. ZOO8=A ;..YALA 9;}T® ... A\PAST]ODA .. 5|FAD IL7IOT

DAL TI
T®.. AD N[SD ¢INQ]o 5]-
+® E}INZ: YD+ .. E}OVI[EIYTAAD I

Here the reference is being made from the side of the
Philosophy of language forwards the concept of Brahma.
These examples are not arbitrary and what the actually
indicate is an ontological reality which can be thought as a
precosmic condition of the manifested universe and which
can be exemplified in different interpretations of

metaphysical forms.
This metaphysical cosmology and its indication
towards a world ground become more clear and apparent in

Nasadiya Sukta which is evaluated in the coming section.

2.3 COSMOLOGY OF NASADIYA SUKTA AND
TRANS SPATIOTEMPORAL REALITY.

According to all the interpreters and scholars of Veda

the Nasadiya Sidkta is most the fundamental gveda
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regarding the origin of the universe. It hasSukta of R
metaphysical as well as cosmological counterparts and for
the first time in the history of man kind the question regarding
the origin of universe has been put in the metaphysical and
cosmological reference in normally understood manifested
form. The Sakta starts with the denial of either Sat (being) or
Asat (Nonbeing) at the beginning is not a temporal event
which generally occurred in the state of temporary
determined preconditions this has been made apparently
clear in the first mantra of the Nasadiya Sukta, which states:
(14)
T O;NO;AYTM ;NO;ANOI'® TP AOHM I'M ¢IMAD 5}ZM IT
OT1
AZADIZAS0 Z]X Z:1 EAVYI'SE0 AZADANOYXT .. YEAZAOII
IT

This Mantra starts with agnostic description it says that
what was not before the creation of the universe. The entities
or concepts which are listed in these negative enumerations
%) are four as 1 Sat, 2 Asat. 3 Raj and 4 paravyom, among
these first two parts metaphysical concepts and last two

parts are cosmological.
2.31 COMBINATION OF SAT AND ASAT:
At first sight it may appear that here the creation is

being denoted either out of nothing or it is stated here as a

ground of contradictory predicates but when it is said that Sat
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did not exist the negation of is not far ultimate reality.
Sayana Bhasya makes it clear; ('®
I'T]TM ;ANAT SOZAOAYVE; R 3: 1 AlOD[QIT

Here the combination of Sat and aSat even as a
predicate of the negative description does not violate the law
of non contradiction or the law of excluded middle because
the empirically predicated contradictions are supposed to be
absorbed in the all inclusive ground of the ultimate reality,
Therefore it is stated in the Sayana Bhagya that even
negatively the co-existing of the state of the Sat and aSat is
possible, there for it is very much clear in the beginning of
that no empirical or material object can be thought as the

precondition of the universe.

As it has been made clear the ultimate reality which is
the ground of the entire universe is beyond metaphysical and
cosmological categories for a further clarification regarding
its transcendence of time in the second mantra, this has
been forcefully stated in the second mantra which clearly

states its trans temporal nature as; "

' AxtI]ZD;ANAST . T TAXY T ZOUI® ¢ c®;AtNE[To II
cOTANS®T .. :9QID TN[E.. T:AO®DYIYT" 5Zo AZ.. PT'®; IIT1

Here again from a common sense point of view the
negation of the combination of contradictory concepts is
denied as a predication to precosmic reality and immortality

both are temporal concepts and up to that point where the
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given concepts is being thought in the temporal stream, only
one of them can be apply or denied. But the negation of both
for the precosmic state indicates that it is completely beyond
time so Sayana Bhasya states that '®)
;9V0 20,0 5[tIOBRIOTo I

In this case the a Bhasya that if allquestion may be
asked and it has been asked in the Sayan time is refuted
then why temporal verb or particles like Asit - c®;AT in the
mantra. The question is the significant but the answer is
which has been given only states that it is due to upachar
(7 on5P®Zp OR necessity and limitations of linguistic
structure. The point will be elaborated further in the chapter
where the philosophy of the linguistic aspect of Aksar
Brahma will be under taken, but at present it can be
concurred that the explanation of the Sayana Bhasya

provisionally accepted which states: '

TSPOZOANAT A[JAo® I¥[NOTAYTTAIOD[Q:] S, M\SpK[NE:
TYO
ADIDAS5 TN pK[NX[TJAZTIIpK[NZ13; DS DD, [\A5
S®,9@PA 5[tllo I1

With these explanations the nature of that precosmic
ground is necessary to state as a conscious ontic entity but
the term 'conscious' is to be freed from biological limitation
and so the term 'avatam' cc®3®TAO¢p appears in the mantra.

Moreover it must be one and causa sui and this has been
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stated by :3QI® TN[Z.. so itis the only one existing on its
own and it is conscious yet not in a biological sense.

With this description it is sufficient that this type of
reality can not be an object of knowledge in the normal
epistemological sense so the first hand observation may be
applied in this limited sense and it is mentioned in the first
mantra of Nasadiya Sikta as: %

Jo A9A08IVT ¢cPAE}S IAN 8O NQ[ IAN 8 I' T1

IM ¢ I®wl1®o SZA[ pIMATT ;M ¢'O0Y S[N IAN 3O I" [N II1

The first who really knows is a fundament question
which is pointed out in this mantra here the normal
epistemology brakes down and the knowledge is to be
understood in the form of transcendental self knowledge.
The further cosmological considerations are taken into

account in the next chapter.
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3.1

31

CHAPTER -1l

AKSAR IN PHILOSOPHY OF UPANISADAS

INTRODUCTION:

In the previous chapter of this research work the
cosmological consideration as indicating the reality as
the ground of this universe is considered. The same
ontological as well as cosmological position can be
seen in the philosophy of Upnis>adas. In this chapter,
the concept of Aks>ara is evaluated and discussed
with reference to the philosophy of Upnis>adas. The
particular references have been under taken from

Brahadaran>ykopanisada and Mun>dakopanisada.

AKSAR IN BRIHADARANYAK UPANISADA A
COSMO GENETIC CONCEPT :

From Rg-veda cosmology it is clear that the world is

not self subsistence and it must be grounded in that reality

which basically transcends space time and causality. The

positive description of this ultimate ground, so far as it is

possible is more explicitly given in Upanisadas in the present

at given context. The point is this that whether something

can be said positively about this world ground or not in
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Brihadaranyaka Upanisad the ultimate ground is denoted by

the term 'Brahma’' which is called as all inclusive.

This all inclusive Brahma when viewed from on
objective cosmological aspect is referred as aksar the term
‘aksar' from an ontological point of view may be interpreted in
a negation description when 1®Z is that which is not y1®Z
and the y1®Zy is all that physical and so what is trans
physical and metaphysical can be called g1®Z. This aspect
has become expliCitly clear in Yajnavalkya Gargr Samvada
or Brihadarnyak Upanisada which is elaborated and

discussed bellows.

3.1.1 AKSAR IN YAJINAVALKYA GARGI SAMVADA:

The Yajnavalkya — Gargl Samvada totally occurs in the
third chapter of ada where the issue under discussion is this
that who isBrihadaranyak Upanis actually Brahmagyani and
the claim of Yajnavalkya about it is to examined. In this
reference the Samvada occurred twice in the Upanisada first
in Chapter 3.6.1. and second in Chapter 3.8.1.t0 12 .

In the first dialogue the - questions are asked about the
interesting stage of astronomical hierarchy. It starts from Sat
and ASat it is asked that in which object Sat is Ota-Prot,
lastly when Samvada reached up to Prajapat lok the Prajapat
lok is denoted as Ota-Prot in Brahma Lok, the entire set of

question is given in the following way in Upanisada
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But for a clear and evaluate metaphysical exposition it
is necessary to look in-to entire third chapter of

Brihadaranykopanisada.

The third chapter starts after the second chapter of
madhu vidya. In the fifth section the chapter is concluded
with the following preaching to Asvinikumaras by

Dadhyannathavarna. ™

~5:. ~5:. 5]A\T~5M AE}9 TN:I ~5.". SATP1D6DI
ANM A®IDAE0 5}~~5 IT[ []oT® XI:Io ET® NE[AT @

After stating the basic stanza which is generally quoted
in the justification of Mayavada and which occurres in the
Rg-veda also, Dadhyannathavarna finally states the

transcendental ontological characteristics of Brahma as

cl-. 9{ XZIM\L.. ${ N>E P ;X:+®A6 AX}AI" POT'yTOAL P
TN[TNOA|XA® 5}9VATSZAIT®Z AD AIAOTAD Al
:9OVT|EIZAIT|ED;TAD @

Here the transandental characteristics of Brahma are
stated very clearly and in ontological reference. The
numerical predicates do not have ultimate applicability or
justification in case of ultimate description. As it has been
seen in this chapter in the discussion of ontological and
cosmological implication of Hiranyagarbha Sikta where the

term " Sahasra" and " Dasa" are interpreted as " infinite" in
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Sayana Bhasya, in this final " Upadesa" of Madhu-Vidya, the

ultimate reality (Hari or Brahma) is simultaneously stated as "

ten" "thousand" and infinite", And this is quite
understandable. As there is no internal or external difference
in reality, the numerical diversity cannot have ultimate

meaning. So there can be a proposition:

"HE IS TEN, THOUSAND, MANY AND INFINITE"

At empirical level this may seem contradictory, but in
the nature of transcendental reality this is a consistent
ontological position. With these characteristics, the Brahma

is stated as:

1) Apurva

3
4) A bahya

(1)

(2) Anapara
(3) Anantara

(4)

These four negatively described metaphysical
characteristics state the ontological transcendence of
Brahma which is "Sarvanubhih" and stated in Sankara
Bhasya as @

Io S[TIY®TAD N|O8D LMTD AYTO AMoQ® A37DPT® ;3OVI]

E} o
and "Sarvanubhih" is defined as ¥
;9OVTAID ;9VAT'ESTAAT ;9OI'|JE}o @
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Now this "Sarva" or "ALL" which is being put as a
necessary metaphysical prefix with the ontological
characteristics of Brahma contains a cosmological reference
in itself. In the explication of the term universe, the inclusion
of the word "all", in the form of "all-that there-is" is necessary.
So in the coming third chapter, in the Yajnavalkya Kanda, the
concept of Aksara is presented in cosmo-genetic reference.
Moreover, in second chapter the Brahma, with above
discussed ontological characteristics, is stated at the level of
"Atma-andbhati" or Sastra- Pramana. Now the matter under
discussion is being stated with logical explication or with
Anumana Pramana as the Sankara Bhasya ' makes it clear
()

1550 5| QOTTIDANT|DYT[T AQIEDYO[T ;APT OPVTI[\A5
AT T 5IT~oTT® ® AQIE®LOA(DYAS|QOTAD
cOYAMS55JA [@DTA{Z19 5[SDETDI 595, .. E5ITo
YZT,YTAASAAAS NEVAIT]AD @

This makes it clear that there is a consistent position of
metaphysical exposition in Upanisadas. Not only in
Upanisadas, but in the entire Vedantic, or more correctly,
AsTika Dar$ana tradition, the main Pramana is the Sabda
Pramana. So in madhukanda, the exposition is made with
the main emphasis on Agama or Sabda pramana. But, for
the purpose of the expression of a metaphysical position this
is not always sufficient. Therefore, in the Yajnavalkya -
Kanda, or Muni-kanda, the narration is made with the help of
"Anumana" or "Upapatti". This again confirms our refutation

of those scholars who observed that there is only some
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tendencies about world in the Upanisadas, a consistent
principle is lacking. 'This refutation will be further
substantiated when the Aksara Brahma will be explained in
Munikanda with particular reference to Yajnavalkya - Gargi

Samvada.

It will be helpful to provide the entire anatomical
structure of Muni-kanda which contains deferent Samvadas

with Yajnavalkya in order to prove his Brahmanisthata. " ©®

There are total eight dialouges in Munikanda. They are ")

1)  Yajnavalkya - Artabhaga-Samvada

(

(2) Yajnavalkya - Bhuju-Samvada.
(3) Yajnavalkya Usasta- Samvada
(4) Yajnavalkya -Kahola- Samvada.
(5) Yajnavalkya - Gargi - Samvada
(6) Yajnavalkya - Aruni - Samvada
(7) Yajnavalkya Gargi - Samvada
(8) Yajnavalkya - Sakalya -Samvada

Among these dialouges the first two dialouges
are about the natural discussion regarding the state of
Amarattva. After all to conquer death in a metaphysical
sense is the main task of Upanisadas as it is earlier
represented in Yajnavalkya MaitreyT - Samvada which starts

with the question of MaitreyT about immortality.

[[TOX.. TOASTD 1D ... AXAX.. T[I" Z]1OD
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Yet with reference to the present context, regarding the
ultimate reality and its transcendental structure from the side
of subjective metaphysical abstraction is presented in
Yajnavalkya- Usasta Samvada where the question of Usasta

is again about the ultimate nature of Brahma:

It; 01 OON5ZM1DDONT A|| I cDTAD ;9DVYTZ:T.. Al pIDI1 D[t
I[0D
T cOTAD ;3DOVYTZo ZTAM O

The question is about "Sarvantarattva" of Aparoksa
Brahma, The main thesis is this that the Brahma is "directly
immediate" and so it is immanent in "all" that can be thought.
As the reference of the question, is in the direction of
subjective metaphysical abstraction, and so the term
"Atman" is more appropriate in the Upanisadic discourses,

the answer is given by Yajnavalkya as, ("9

1 5|@6[I 5|OASAT ; T cOTAD ;3OVYTZMAIM\ SO [TO5SOIAAT
; T
cDTAD ;SOVYTZM IM @I®I'[I" pIOT'AAT ; T cOTAD ;3VYTZM
I
TINOI'[ITMN®AI'AT ; T cOTAD ;3OVYTZ /@D T cOTAD ;3OVYT
Zo ®

This is the familiar and famous Aupanisadic
terminology in  which the ultimate reality, the
" ®1OONSZMIODONO A|l yy is being denoted as "Prana of
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Prana" " Upana of Upana" " Vyana of Vyana" and "Udana of
Udana". The point of importance is this that the ultimate
reality "Brahma", as "Sarvantara" Atma, is being
represented. And it is being represented by the "Lingas" of
Prana, Vyana Upana, and Udana. There cannot be a direct
perception or indication of Brahma like pot. The question of
Usasta is about the "Sarvantarattva" of "Saksadaparoksad
Brahma" and with the indication of different "Lingas",
according to him; the answer is not appropriately given. So
he asks to Yajnavalkya to state and show clearly that
"directly-immediate- Brahma".""" The answer of Yajnavalkya
would remain the same: (12"

"This Atma is Sarvantara". Again Usasta asks:

"What is that Atma" here he means a direct perception
or referential indication of Atma and Yajnavalkya, states it as

a metaphysical impossibility (¥

I N>3@8[N|VO8DZ . 5ZI[T'Y ]T[o EMTOZ . £361® I
AT[AVYT®Z . AySAY® I A37OT[AIVTOTOZ . ASHOTAID /
OO0 T
cOTAD ;9DVYTZM\TMOYINDTY @

This second order epistemological description which
states Brahma as "Drasta" of "Drasti" "Srotd" of "Sruti"
"Vijnata" of "Vijnana" is not to be understood at the normal
level of apperception or Anuvyavasayatmaka Jnana. In
Vedantic metaphysical discourse, the normal epistemological

stage, with the usual acceptance of the distinction between
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subject and object or knower and known breaks down at the
level of Vijnata" of" Vijnana. So instead of a second order
epistemic agency of apperception knowledge, this "Drasta"
of "Drasti" or "Vijnata" of "Vijnana" is to be taken as an
ultimate reality at ontological stage where normal
epistemology is supposed to be merged or transmuted in
the ontic characteristic of reality or Brahma. So the
"Sarvantara Atma" or "Saksadaparoksadbrahma" is neither a
“‘dneya” nor " Knowable object" nor can it be the subject of
any indicative description. So it is impossible to make it
known or described like Ghata as Sankara Bhasya Makes it

clear: 14

ITOSITZIZT.. ... TA®TA®I ... 38OANINO ASODIAZIASVATS
TNO
cEDITIDYT AZIT[ @ Z:ADTO SIT:TNESYAD @ 110X ®wI:T]
:QOEDQIDT+ AZ .. 5]T'0 TN3:T]:SOADPIA N>OZIDAN4 N|®8

=tIA4
N>O8[VOVOID [DDTAD O NoAOSAZAT A™MASQD ESAT ,{DA
EXA
S5OZADAYVEA P[ATAT+ ,{DAXZIA 4P1D] ;.. I]OT® g.. ToZZ6D
I51To

;@ AX[IT AT HOIT[ ASATEIAT P+ 10 13OTATM NoABS0 ©

cUYI|O65|ZDOEDANIT4 ;@ P N|©8]o :9~513®yI" HOIT[ I
ASTEILT P @ ;@ AZ[TADG[IMSOAQIE]TID ;.. ;508[ P[AT4
QISANEIT[ w ©O8[AT4 AN[S1P w ©O8D NoAGSAZAT ©
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The Bhasya makes it absolutely clear that the "Drasti"
of Atma is "Paramarthiki”, it is not a modification of
Antahakarana of a finite being or knower. It is an ontological
characteristic of reality and so it cannot be again an object of
knowledge in a normal subject-object distinction based
epistemology. The eternal absolute Drasti of Atma is not a
modification of Citta or Antahakarana but it is an ontological
status of reality. With this type of ontological characteristic,
the Saksadparoksad Brahma becomes Sarvantara and as it
is "Antara" of "Sarva" it neither can be known nor indicated

like an external empirical object pot.

With this description, like the description of Atma in the
form of "Neti-Neti" "® the metaphysical narration of Brahma
becomes complete. The only remaining task is to describe
the result or sign of the realization of this "directly-immediate-
Brahma" which is described in the next Samvada of
Yajnavalkya - kahola. Kahola asks the same question and
Yajnavalkya, justifiably, without repeating the negative
description of the impossibilty of Jneyattva and
Abhidheyattiva of Brahma, states the "phala" or result of the
realization of this saksada paroksada brahma in form of the
transcendence of the realizer from Lokaisana, Vittesana and

Putresana. (19

After this description of Brahma with ontological
characteristics and its result, the Yajnavalkya- Gargi
Samavada which finally states the Aksara Tattva as the

metaphysical ground of manifested and un-manifested "all-
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that there is" occurs in Brihadaranyakopanisda in 3:8:6 for
first time. Here Gargli asks the increasing ground of
astronomical hirarchy from ;3VALl - Prathivi to Brahmaloka.
Gargr is using the word cMTwS5MT and it has a definite
cosmological as well as metaphysical meaning. The entire
set of questions with the answers of Yajnavalkya is stated in

Brihadaranyakopanisada as, "

¥V X{I'.. YOYAV S3OPoI'SA 55pK ID73<I[AT XM SOP
IANNO g ;9VA%:SMT.. P SIMT ... P ZA:AyI'] B<S®I cMTOEP
S5IMTOEP[AT 3OID{ YOYAVAT ZA:AyI'] B,] SOI|ZMTOEP
S5IMTEP[TIYTOAZ1 D ME[OD] YOYAVAT XA:AyI]
B<S$yTIOAZ1 DO MED cMTDEL SIMTOEP[AT
YyQSV MZ[OD] YOYAVAT 2A:AyTT] B,] Y..Q8V MED cMTD
EP
S5IMTOEP[TIOANTI MZ[OD] YOYAVAT ZA:Al'YI'] B<SDANTI,
MId
CMTOEPS|MTDEP[AT PYO,MZ[OD] YOYAVAT ZA:AyI"] B,]
PyOMZD qMTOEP SIMTOEPIAT I'l O+ MEZ[OD]YOPYAVVAT
2A:AT] B,] T'1O+MED cMTOEP SIMTOEP[AT N[9,ME[OD]
YOYAVAT ZA:AYI] B,] N[9,MZ® cMTOEP SMTDEP[AT
JOME[OD] YOYAVAT XA:AyI"] B,] .YO,MED cMTDEP
S5IMTOEP[AT S HOSAT MZ[OD] YOYAVAT XA:AyI"] B,]
S5[HOSAT,ME® (MTDEP 5MTO:P[AT A|| MZ[@D] YOYAVAT
SA:AYT] B,] All ,MZ® cMT®OEP SMTDEP[AT ; XMODP YOAYY
ADATS|P1DOAADY T[ A}QOV @I5%TNIATS|EYID ... 3{ N[STD
AATS3pKA;
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YOLYV ADATS|P1DOAAZAT TTM X YOYAV 3OPoI @I]5ZZOPA
()

This relativity very long set of questions indicate the need of
the acceptance of casual chain as it cannot be stretched up
to infinity. Each 'loka’' is said as cMT®5|MT in a higher stage.

The members of Lokas are twelve and they are:

(1) Prathavi loka
(2) Jala loka

(3) Vayu loka

(4) Antariksa loka
(5) Gandharva loka
(6) Aditya loka
(7) Candra loka
(8) Naksatra loka
(9) Deva loka
(10) Indra loka
(11) Prajapati loka
(12) Brahma loka

The list may seem mythological and the actual
astronomical or cosmological reference may be lacking. But
that is not the point of much importance here. What is of
importance is the use of the word cMT®5MT @® what does it
mean? Sankara Bhasya makes it clear as ®
cMT.. NAQVSS8TYT]STO SMT ... ATIVZOTYT]SNO AS5ZAT.-.

R LOX()
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In a rectangular (it may be taken as square that does
not make much difference) piece of cloth, the threads
constructing the length of piece is ¢MT and the threads
constructing width of cloth is 5MT. The Bhasya, in the end
state 'ASTZAT.. 3@ 4 that is the order can be changed. This
means that there is something more than mechanical

composition in the case of cosmic stages.

But there must be an end of these empirically
explained cosmic stages. When Gargi asks the same
question of cMTwSMT about Brahma-Loka, the normal
answer, which is being given up to this stage, cannot be
given. It is not a normal question but it is an Ati-Prasna. And
as the dialogues of Upanisadas are for the search of highest
truth the method of jalpa or vitanda must not be applied.
There is a limit of logical reasoning, causal explanation,
Tarka or Anviskiki. In a platform where the debate is being
persuied to determine Brahma-nisthda and which is being
generated through Brahma jijnasa, this unchecked flow of
reasoning is not allowed. Ati-prasna is a question without
context and which indicates a type of category mistake.
There is a limit of Anumana in Vaidic and Vedantic tradition;
its realm is definitely limited to the epistemology where there
is a distinction between knower and known. The Anumiti-
Pramana is also an Antahakarana - vratti. It cannot grasp the
saksadaparoksada Brahma where there is no distinction or
Bheda. The term ¢MTw5MT4 though metaphysical, contains

an empirical reference of internal - structure and spatial
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location therefore Yajnavalkya warned Gargr that to apply
the term cMTw5MT4 to Brahma is an Ati-prasna and with
this Atl-prasna, which attempts to reduce the stage of self-
realization at the level of logical comprehension, if it is not
being withdrown, your head will be fall-down. Gargi
immediately realized the situation and withdrow the question

by "Mauna".

The warning of Afi-prasna is not only limited to the
Gargl. where Sabda-Pramana or internal self-realization is
under consideration, one must not make hypothetical claims.
Yajnavalkya himself receives the same warning from Aruni in

the next Samvada.

The Yajnavalkya-Aruni Samvada is between first and
second Yajnavalkya Gargr Samvada. The first Samvada
occurs after Yajnavalkya-Usasta and Yajnavalkya-Kahola
Samvada where the sarvantarattva of Atma, that means
Sakadaparoksada Brahma is established. But there is an
ontological question of this empirical multiplicity and it can be
expressed in the fullest form in cosmic reference. Therefore
Gargi starts with the questions of "cMTm5|MTt3 of different
lokas and about Brahma loka, she is warned that, this type of
question cannot be asked.Because Brahma is having

"Sarvantarattva ".

But for a metaphysically consistent position, all this
empirical multipliCity is to be considered as a subject of a

Satra or formulae which can sustain it. So, in the language of
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Upanisadas "Sarvantaratma" must be "Satratma" also. And
this requires the metaphysical characteristic of Antaryamittva
in Brahma which must be explicated before the final
description or narration of Brahma as Aksara. The
Yanjnavalkya- Aruni 'Samvada makes it clear, Aruni's

question regarding the nature of 'Antaryamf is: (1%

TAYTIOVAA6.. P.A:. P MZ... 5Z.. P MZ® ;39DVA6 P E}TOA
r
IM\yTZM IAITAAT ®

As the dialogue proceeds, it is Stated that the
Antaryami of all the lokas, either this or other, acts like a
Sdtra, it consciously controls ‘all-that-there-is' -in its
manifested form and who knows this Antaryamt is declared
as. @

;]+ ASv®YT POYTIOVAALGAALAT ; A||ASTO ; MZASTO ;

N[SASTO ; E}TASTO ; c@TAASTO ; ;9 VASANAT @

So in a metaphysical reference it is more necessary to
know the “Satra” of all in the place of knowing "all" in a
numerical or mechanical way. Who knows, or more correctly,
realizes Antaryami as the Sdtra of all "Lokas", he (or she)
becomes Brahmavit, Atmavit and of course Lokavit. So

Antaryamittva defined in Sankara Bhasya as. ?"

CYTIOVAAAT ASE[GIT[ P .A.:. P MX.. 5Z.. P MX.. ;3OVA6 P

EYTOAT IM\yTZM\elyTZo ;3T TAINT4 ATTAIAT4
N®;Iy+AAS E|®AILT :9 . :3AJAPT @ID5DZ ... SOZITALT ®
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This "yaMayana" and NiyaMayan of Satratma - Antaryamr,
as it will be seen in this chapter is denoted by the term
'Prasasana’ in next Yajnavalkya-Gargi Samvada and the
term "Prasasana" a of Brahm-Sitra, asis also used in the
Aksaradhikaran it will be considered in the next chapter.
Yajnavalkya must know this Antaryami as a Satra otherwise
his  warning  will  return  to  himself. ©?
(A}Q®V T[ A35SATOITAAT) Yajnavalkya gives an affirmative
answer and after saying "Vayu" as tentative answer. ®® He

finally states the nature of "Sttratma Antaryami” ¢4

[05AYQID .. ATOII'T 53AY@ld ... cyTZM 1.". 53AYSA T S[N P
53APIA
EZAZ .. 1o S5AYSAAYTZM TAITI[ @D T cOTADYTIOVSIASTO @

That is who resides in "Prathivi" in the "Antara" of.
"Prathivi" and ' whom the "Prathivi" or more correctly
Prathivi-devata does not know (As Sankara Bhasya makes it
clear) (25 But who controls or administrates the Prathivi, not
externally- but internally - due to his Antaryamittva is your

Antaryami Amruta.

And the same Antaryamittva is repeated for ?®

(1) Agni

(2) Antariksa
(3) Vayu.

(4) Dyuloka

~47 ~



) Aditya

) Disa

) Candrama and Taras.
8) Akasa

)

0

Tama

The same description is applied for these ten aspects
of manifested reality. Any of these, or more correctly their
devatas, does not know this Antaryami, but he knows and
controls and what is, more important from a Vedantic point of
view, these all are said as "Sarira" of Antaryamt, and so He
is said as " Saririka" of all these. According to Yajnavalkya

this is Adhi-daivata- Darsan of Antaryami-Satratma.

After stating this Adhi-daivata- Darsan the next
representation is for Adhibhata Darsan, as its name

indicates, it is stated collectively in one sentence as, *"

10;9[VO®] E}T[O®] ATOOIT ;9[VeId.. E}T[SIM\yTZMI.". ;9
®VA6 E}TOAT
T ASN]IV:I ;9®VA6 E]TOAL EZAZ .. Io ;9OVA6 E}TOYIYTZM
IAII[O@® T cOTADYTIOVSIAST AIAQE}TAD W coldrAAD @

That is who resides in all bhitas, who is unknown for
all bhdtas, and who controls all bhdtas due to his
Antaryamittva, as well as all bhitas are his Sarira (and he is

Saririka of all bhitas) is the Satratma of all bhitas. This is
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Adhibhdta Darsan of Brahma and after this Adhyatma

Darsan is being narrated.

In Adhyatma Darsan the same Antaryamittva is stated
with same Sarira-Saririka relation. This relation is said for the

following eight elements. ?®

(1) Prana
(2) Vani
(3) Netra
(4) otraSr
(5) Mana
(6) Tvak
(7) Vijnan
(8) Virya.

After stating the same Antaryamittva for all these eight
elements, the Yajnavalkya - Aruni Samvada is concluded by
stating Atma as Drasta of Drasti, Srotd of Sruta, Manta of
Mati, and Vijanata of Vijanata and again it is beyond any
epistemological subjectivism or, objectivism. Again the same
conclusion, with a different angle of Antaryamittva of

Saksadaparoksada Brahma is presented here.

After this "Satratmaka " presentation of Atma, which is,
no doubt the same Saksadaparoksada Brahma from a
certain metaphysical dimension, the second phase of
Yajnavalkya-Garar Samvada occurs. This is an important

discussion in entire Brihadranyakopanisada and it is
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particularly important from view point of this research work
as the concept of Aksara with fullest metaphysical force

occurs in this Samvada.

With all this background in the very beginning Gargi
declares that she will ask only two questions to Yajnavalkya.
These two questions are, again, about the 'ctMTt3' and
'SIMTt3 ' of manifested aspect of reality. In the first question
she covers the entire manifested spatiotemporal universe.

The first question is: %

:® XM 9OP INoI® IO79<ZI ANSM INSOE 550 ¥ oId INyTZ
)
vOI® 550y 9A .A[ IN E}T.. P E9pP EAS@®IpP[tIDP1DT]
SA:A..:TNMT.". P 5[MT.. P[AT @

The form of this question is more abstract than
previous Yajnavalkya-Gargi Samvada. Now Gargi is not
asking about any particular loka and its position or stage
from an astronomical point of view. The question is about
that 'all' which is past, present and future, in to which reality,
it is to be considered as cqMTwSMT. Naturally the answer
cannot be as physical element or a higher stage loka. The
question covers entire spatio-temporal universe or the all

class of duality as the Sankara Bhasya makes it clear. ®%

INJE}T.. IpPOTAT.. ESpP STVA®I .. :3¢lO5PZ:IAM4 EAS
®IpP
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STVAOT ONT@I® ZO,EDLS A, lIAC ITO ;9VA[TNOP, T[4
SPIytI®YATo TT ;90 ™{T HOT .. I:AYT[EA ESTATI¥Vo TT
T+ . 7@ .. 539MVST . SMATMT.. P 5MT.. P @

As Bhasya makes it clear, the question is being asked
in the continuous reference of the third chapter of
Brihnadaranyaka upnisada. The key term in Bhasya is
"TT ;}+;..7®". Now Gargi is asking about the transmutation
of all that can be called or named in the term of past, present
and future. Yet the term ¢gMT5|MT is also being applied to it.
For a still clearer understanding of the question and its
context, the interpretation is to be taken with reference to
Anandagiri Tika and BrihadaranyakopanisadabhasyavarTika

on the refereed Sankara Bhasya.

First Anandagiri TTkd confirms the stand of Sankara
Bhasya regarding the importance and reference of the term
"Sdtra" in the given context. The Anandagiri Tika States. ¢

3+10:10\\QOZ[ 5508¢I[ AZAAAT ;9@ HYNT }vI[ @

So the term gMT 5|MT is now being applied with; the
context of the continuous reference of Sutra-prakarana. The
metaphysical ground of all that which is the subject of
temporal denotation is being asked. The same metaphysical

point is made clearer in Bhasya - VarTika as, *?
4] TO9ANN . ;9VAMT... P SMTA[S P
STVADI[ HY1X®, AT TO3T;]AIAEPTAD @

HYpPO%ITAAQIDTADAS ..EVIAT ;@ .. 5|TAC
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@ILJEP[I .. ;TM I]oT® I'd ;TM 38T[ ITo @
AEQIST.". I;ANN . 5]TZeISTOAATDAD
SOITD ASV>T.. T:1~5... [MOTVYADATZAD @
cTATOT®YTIM:T] &, IMHVYN®TAT 0
;89 I[TO\\tAT® SA:AYTMT® SMT[AT ELITOA @

In Vartika the nature of the question becomes very
much clear. All that can be called manifested, that is subject
of past-present and future and that which has become in the
form of manifested world, in to what it can be said as

transmutted.

To this question, it may be thought that the answer will
come as 'Brahma' or ultimate reality. After all, what can be
the trasandental ground of all-that-is-past-present and
future? But the answer is not Brahma, or Aksar. At the some
time, as it is quite clear and which is more important from the
view point of the present research work that no physical
object or Loka can be said into which all that which is past-
present and future is to be said as qMT®5|MT @ The answer
which is given by Yajnavalkya is Akasa. As

Brihadaranyakopanisada states, %

; XMIDP IN} 030 YOLYV ANS® INSDS550 Pl INYTZ® v
OID 55LPIA A[
INCE}T.. P ESpP EAS®IpPI®1DT cOS®E[ TNMT.-. P 5MT
.. PAT @
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The answer which comes from the side of Yajnavalkya
is in the form of Akasa. At first sight it seems very much
surprising. How all-that-which-is-temporal, which is to be
divided in to past-present and future, can be called as
cMTw5MT in Akasa? What is the meaning of term Akasa
here? Does it mean that material space (Bhutakasa) which is
to be counted as one among these normally accepted
Panchmahabhita? It does not seem consistent or
satisfactory. That Akasa which is one of the Pancmahabhdta
is itself considered as the subject of metaphysical causal
transformation. It is stated and argued in Viyadadhikarna of
BrahmaSdtra or  effectively in  Vacanamiruta  of
Swaminarayana philosophy as it will be shown and
discussed in the subsequent chapter of this research work.
At present it is to be thought and elaborated that what does
actually mean by the term Akasa into which all-that, which is
temporal is said as ¢gMTm5MT ® The interpretations of
Sankara-Bhasya and Bhasya-VarTika are specially note
worthy here. First we take the explanation of Sankara-
Bhasya 4

T1;9@ It; }+AOP1DT[ Tr; }+ADSOE[ TNMT .. P 5MT .. P
IN[TNQI®SZ5T . ;}+®1AS . HYNQIDSSTOSDE[ cA%:99
550 FIAQDT]oA+OINS Z®,[-09TVT[ nt5TD{ A:PTD I[P @

The Sankara-Bhasya indicates some important points
which are of great metaphysical as well as cosmological

significance.
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Firstly the Bhasya very much empathetically states that
what has been asked by Gargr as cMT®5|MT in the form of
past-present and future is Sdtra. This is a continuous
discourse from the previously mentioned Yajnavalkya - Aruni
(Uddalaka)Samvada. This formulized-manifested universe
oQI®3>T .. ;}+D1AX .. HYT¢ is to be considered as
cMTwm5|MT into some higher stage of reality. And that reality
is Akasa.

This Akasa is said as ¢pI®ZTOIDE (Avyakrutakasa)
in Sénkara-Bhé_sya. It means that the Akasa, which is under
discussion in this reference, is un-distorted-un-manifested
Akasa. This means that here Yajnavalkya wants to
differentiate this Avyakrutadkasa from that normal Akasa

which is one of the Pancmahabhdita.

This physical Akasa is itself Vyakruta or it is a
manifestation with distortion in the original nature of its
cause. Apart from Nyaya-Vaisesika, in the entire
development of Samkhya and Samkhya onward vaidic
metaphysical systems, the world or cosmos is not
considered as ultimately located into a pre-existing empty
space. Actually, from a cosmological and metaphysical point
of view this is real advance from a mechanical and
materialistic world-view. Matter cannot be ultimately real
because it requires space and time as its supporting frame of
element, and these elements themselves are not ultimate or

absolute. The time as divided into past, present and future is
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said as Sdtratmaka and asked as something to which the

term cMTwS5|MT can be applied.

Now this phenomenal world of space, time and matter
in which matter forms a 'universe' is not self-subsistent in any

system of Vedanta or Vaidic philosophy.

In other words, if we take the language of science and
elaborate the point under discussion in the language of
philosophy of science for a batter clarification, it appears that
according to Yajnavalkya, the Vyakrutakasa is not absolute.
It is Karya of something and not to be considered as causa
sui existence on its own. Again this is an effective criticism of
carvaka and up to a certain extent Buddhist philosophy
whose significance is not properly realized ©. However the
tendency is common in all Vedantic systems and the
metaphysics of Swaminarayanism is very well aware of it. ®®
As it is going to be expounded when the matter is discussed
in further chapters, at present it is very much noteworthy that
the answer is given, as it is interpreted in Sankara-Bhasya in

the form of Akasa which is Avyakruta.

Before considering the nature and meaning of the term
"Avyakruta" with its metaphysical significance, it is necessary
to clarify certain points regarding the ground of the world in

its metaphysical sense.

(1) The question is asked in a sense of metaphysical

cosmology. It is about the Adhara or ground of this
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world including temporal entities and time it self. Then
why the answer to this question is not given simply in
the form of "araAks" or "Brahma". That
"saksadaparoksada Brahma" which is under discussion
in the entire third chapter of Brihadaranyakopanisada ?
After all, the Brahma is to be considered as the
ultimate ground of every thing in the metaphysics of
Upanisadas and Vedanta. Even the causal "definition"
a) is given as the ground of the world in Brahma-
Satranof Brahma (Karyalaks as whose HyA®v:I ITo ®"
interpretation, according to almost all commentators of
Brahma Sdtra is taken in the form that Brahma is the

ultimate ground of the world.

(2) If Brahma is not the answer which is to be given here
then what is the meaning of Akasa and what is the
sense in calling it "Avyakruta". Why this Tattva or a
phase of reality, and in which form is to be accepted
and what are the consequences of this acceptance?
Here lies the central point, the crucial concept of this
research work. Before elaborating the main point under
discussion further, it is necessary to make some
general remark about the possible relation of many-

universe theory and all-pervading Avyakrutakasa 2

As it has been mentioned in the first chapter ®? of this
research work with single universe theory, which leaves no
actual option for a selective creation in the will of ultimate

reality the actual position of metaphysical cosmology cannot
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be significantly sustained in an absolute idealistic tradition.
The reason behind this, as it seems, is this that with a single
universe manifestation theory, we have to assume infinite
cycles of creation and anihilation which do not justify the
metaphysical picture of entire manifestation properly. So with
an appropriate meaning of the term "universe" which is
seeked and discussed further in this research work “9 at
present it is to be mentioned that, it seems, with the
introduction of the term "Avyakrutakasa" in this reference an
indirect indication towards many-universe theory has been
made. After making this general observation, we are coming
back to the point and questions which are currently under
consideration. Taking the first point and question, it can be

remarked that:

(1) Gargr is not directly asking here about the ultimate
ground of all-that. Which is manifested? The very
much significant term is cMT®w5MT Now this term,
in its reference has certain qualitative and
quantitative aspects as it has been made clear with
reference to Sankara-Bhasya previously “" For any
structural properties or dimensional characteristics,
the acceptance of the existence of svagata-bheda or
any type of “? structural property is inevitable
without the acceptance of this type of structural
entity, there can be no meaningful use of the word
cMTwmSMT. So, here something which is having
structural properties, either by its own ontic nature

or by some type of metaphysical super-imposition
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and yet, it is to be assumed not totally physical is
inevitably accepted as the ground of 'that-what-is
physical' or 'that which is manifested' in the form of
a universe. This metaphysical status of
Avyakrutakasa is meaningfully made clear in
Brinadaranyakopanisada bhasyavarTika in the
following way “¥ [Anandagiri Tika does not make

much further explanation on this point, it simply

mentions.

INHYNUQI®YST .. ;}HOTAX A[TNQIOE>TOXOE] STVT[ AT ;

S Ay
[T1A®V[TT; }+ 51T TOEON} 3@ HI[o 5}Z0 @
cOEDE[ TNASTDT.". ;DAD+[6 AIVI[ ®
[0 0Q HATAATE . APYTOADGANSASEDY STO
cOEOE:T:1 ;9V:I Tt9A+ ASIAIDTAD @
OIATZ[Z . ;TM T[N .. ET[\I'®tAZt9To
T ®%Iy91.. TN@I®%T[I ®VIEDS0 ;TAGIT[ @
:NT[ ¢..ATA Tt9 .. ;9OVN[ ZE['® YD
;119 QINTZ[Z[6 T®yI® HATATM YATo ®
:N[S[NATo ;3VAINE}AT A:WAT XPATOD]
;N[S[AT T¥® :508.. K& .. NMvIM5ATO®NIo ®
cOOVY[SD1DOZO\H[I® ;J[I.. HYTM ALAQ
SOIVEDZ6 ATA]VETALIDZ . S1I[T[ ITo @
;OVEASTAZL.. EtI®V ;OANTIMAQAST]
I P ;AT ;OADYL.. 5[IIOWYAY ;AA1D6OTO O
I ;TM QIATZ[Z6 ;TM\yIM E®9 .1IT[
c%IEDOIM I' ,ET[ A=A] EOSM\ATZ[ET®AD @

~ 58 ~



s NYIAJA®YAD:I CIAT: T:AONI'[X%¥o
CA|SANE|®AYT AD+19 .. ASATESOANAINEVT ... @
cOZDE IpLo\\tA{S 7[IM FOyIM\+ ZEPT
:SODTZ1S .. TOYLI T\ ®TATM ITo ®
cOIDEM 9@ AT TI® A|| {9 CJATZA|SATD
S®Z6.. IOTATM I'dylt+ITM5}OD,IT[ D
HY\HAIA:5To9A: TATIADVY VEDIVAS
T ®tAT0 SOZ6Nylo SAEPNL; .. EDQIT] £]T[o &
/OOMYTI®VSI[OD IMATL0 ;9V:I 5[ESDY%II{D
EDL}S[CJATSI AT :508AQA5T[ O
TOTMYTIPOAAGS Z<%IAYINGIDZST. . A]JQ[o
c1DZDYT[OD] TrH[OD] TDPIDZST SIM ITo ®
T™[NAALT Id+®A5 HYN[SOAAQAST]
cOIOEST AYZO® LI pIOZ5TDIDE>TTITH @
;90:1{O®[ SEATI[ENID IT:T:I{9 S[VIDAD
ItT'®75|OX AT T:ADVYTO\QIDZOTA]pIT[ OV

This detailed explanation, which covers many
ontological as well as cosmological points, is very much
important in many dimensions. For the sake of the
classification which is more relevant in the present context.
The issues which are discussed can be classified into two

main areas:
(1) Ontological issues

(2) Cosmological issues.

~ 590 ~



First we see the ontological issues which are
connected with the main line of the present research work.
ONTOLOGICAL ISSUES:

With reference to our present context, the main
ontological issues which are having cosmological

implications are mentioned here in the two-fold way :
(1) The concept of Sat
(2) The concept of Vyakruta and Avyakruta

The Sat which is under discussion here is not the "
;JDm; DADYI yy of Nyaya-vaisesika, it is not a generality, a
universal -' the most general universal- which is to be thought
as residing in every possible or actual particular.“® There is
no acceptance of " inherence relation" or "Samavaya
sambandha" in present context. With many other important
characteristics of Sat with its metaphysical description in the
form of Anvaya and vyatireka, the varTika states the
ontological meaning of Sat in the same line of vaidic and
Aupanisadic philosophy with the examples of chandogya and

Mandukya upanisadas.

If the present discourse regarding the nature of reality
is to be taken into account then in Chandogya Upanisada
and in Mandukya Upanisada, the reality of nature is
classified as x/TNOTSIAAN ",y x; 9y “® and
%55 .. POSEAD AEIA™{T -, y “"
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Both references are stating reality as all-inclusive
distinctionless unity and it is forcefully stated in the varTika
that with the mention of Akasa this picture of Aupanisadic

reality is to be remained as it generally stands.

(I)  Now if the meaning of Vyakrut and Avyakrut is to be
taken then it is necessary to understand that, from a
causal consideration both are not to be taken as
totally distinct. There is no provision of ultimate
distinction in system or school of Vedanta,
Otherwise, it would be a parley dualistic
metaphysical position like samkhya and would be
utterly incompatible to the basic ontological position
of upanisadas. Yet what is Vyakruta is appears as
divided into temporal distinction and phenomenal

manifoldness.

Therefore, with this view and background,
Yajnavalkya™s answer comes in the form of Akasa. This
Akasda, as it is hither to mentioned, is not Bhatakasa, and if it
is not Bhatakasa then naturally the Bhitakasa itself can be
supposed as residing in this Avyakrutakasa. What this
Avyakrutakasa is from a cosmological point of view is very
much important and interesting, but it is to be dealt with
when the, many universe theory will be considered later in
this research work. At present, it is to be examined that even
this Avyakratakasa is not the ultimate reality. Because

Gargr's next question is about; the transmutation of Akasa (48)



For the sake of further confirmation she repeats the question

and finding the answer Akasa again she asks, “?).

SA:AYT] B<QDIDE c[OTEP SMTEP[AT @

Now in the sence of debate, Gargi very well
understands that the question indicates the limiting point.
There is no possibility of a sequence of higher and higher
elements after Akasa. Even Akasa cannot be described in
physical terms or in a language which has phenomenal
character.This difficulty is mentioned in Sankar-Bhasya as,

(50)

COEIDEAS TOSTO 2D HDPTATIOTO NSOV pIAL

And it is also quite clear that that reality which includes
Akasa in itself is even more difficult to describe as Bhasya

states. ¢V

TTM\\5 ZO8TZA1DZAD IVAYTOZOEAMT . PSIMT .. P @

The difficulty lies in the logic of description. That which
includes Akasa cannot be describing by normal empirical
predicates. Now there is a logical difficulty in the description
of such abstract and transcendental metaphysical term. If
that (Aksara) which is the ground of all- pervading
transtemporal Akasa, is totally beyond the realm of any
possible experience, then its acceptance or description is
termed as "Apratipatti" *® ( beyond any possible experience)

and this is a "Nigrahasthana" ( A check in debate) according
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to Nyaya- Darsana. As it is "Avacya" (un-namable) and yet
any description is being made, then again it is a

Nigrahsthana" which is called "Vipratipatti"

(counter or
false description). There-fore Gargi, who is at the moment
representing any pluralistic philosophy, supposes that the

answer is very much difficult.

No doubt the answer s difficult. Yajnavalkya
overcomes this difficulty of "Apratipatti,” and "Vipratipatti" by
putting a negative description of Aksara in the famous
terminology of upanisadas which describes the un-
describable through negative description, which has been
made in the Agama-Pradhana Madhukanda in the form of

"Neti-Neti". Yajnavalkya states ¥

: XMS®P{TNO 9{ TN1®OZ.. YOLYV A|D|6D
AEINytL: W}, AT L90:9ANAQVAMAXTA
T[XApKDIATAM\ ST BIDEA; [AZ;AYYQAP1D]OZA
EM+AN®YATM\T[H:ZAS|®6A ATBAL AO+ATYTZAADXI..
I TNETOAT AZ<PT T TNETOAT ZEPT DD

This negative description presents a list of empirical
predicates which cannot be applied on Aksara. It is to be
noted that with this list the description does not end.
Otherwise it may seem similar to the theory of Apohavada in
Bauddha-Darsana ©® the description of Aksara starts from.
3.8.8 in Brihadaranyakopanisada, and it ends in 3.8.1l. where

it is said that " In ;this Aksara really ®® the Akasa is to be
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said as ¢MTa@S5MT So for any consideration of Aksara in
Brihadaranyakopanisada, it is necessary to comprehend the
four description of Aksara collectively. First we will evaluate
the first stage negative description and then with positive

narrations, an overall evaluation is to be made.

What is being negated by this list of negative
predicates? Anything which can be the subject of

phenomenal or physical consideration.

First the description gives the name for that which is
un-namable in the form of Aksara. But the Aksara is not be
understood as something which can be the "Vacya"-
denotable" by the term Aksara. Aksara, in the first stage
description is to be understood as something which is not-

ksara. or " non-ksara". Now the ksara is defined as ©7.

Iy 1OAIT[ T 1OZTALT SO1DZAT

And this term Aksara is applied by those who have
made Brahma-realization cA||8[.®¢ this is not a linguistic
name given for an object. Now the detail list of what is Ksara
and so, it is not Aksara in for the metaphysical clarification of

the term.
In this entire list the first four i.e. Sthula, Anu, Hrsva

and Dirgha are negated as the dimensional properties of

anything. So with this negation it is established that Aksara is
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not the Dravya of Nyaya-Vaisesika ©®® All other predicates
are negating it as quality or senses. ® In the last five, again
for the negation of dimensional and causal properties. As the
Aksara is said as (1) Amatra (2) Anantara and (3) Abahya it
is quite clear that it has not any dimensional properties.
There is no concept of "measure” or "distance", in any form,
which can be applied to it. There is nothing which can be
called ‘"external" to it So the three predicates
cAD+4 cI'..TZ and cA®(® put Aksara at the level of a
transcendental metaphysical concept. As it includes and
encompass the Avyakrutakasa itself, it must be beyond time
and temporal transformations. So there is no possibility of
any casual predicate which can be applied to Aksara. So it is
said that it neither eats anything nor it can be eaten by

anything.

What does this description mean? And how far Aksara
has been described in it? First of all, there is a continuous
description of reality in Upanisadas, particularly in
Brihadaranyakopanisada where Reality-Brahma is stated as
Anantar-Abahya in Madhu Brahmana of this ada,Upanis ©%
But as this Kanda is Upapatti-pradhana all possible options
are being investigated here. Aksara is not that type of
ultimate reality which is supposed in Nyaya-Vaisesika. But it
is not to be understood as something like Pradhana or khya-
Darsana. That must be transcendentally conscious and
itsPrakrti in Sam consciousness must have something to do,

actively, to this phenomenal or empirical world.
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So, after starting the narration of Aksar in negative
description in 3.8.8. In 3.8.9, 3.8.10 and 3.8.11 something
positive is attributed to Aksara. There are three aspects

which can be seen in this three-fold description.

()  The representation of Aksara as "prasasta" through
Anumana pramana.

(I The possibility of the transcendental realization of
Aksara and its result.

(lll) Ontological nature, characteristic and non-dualistic

state of Aksara.

To-gether with the negative description in 3.8.8, this
four-fold narration makes a complete representation of
Aksara with logical require and spiritual testimony. The
remaining three-fold description of Aksara is given in
Brihadaranyakopanisada as ")

[3.8.9.] Br.U.

/T:1 3@ cl®Z:1 5|E0;I[ YOLYV ;}{ IOV Py©A;®{ ASQ>TM ATO9
T /T:I 9@ c1DZ:1 5|ED;I[ YOLYY vOID 550 F¢IM ASv>T[ ATO
9T
JT:1 9@ c1®Z:1 5|2D;I[ YOLYY ATA[ODD AJXOTOV cXMZD+
OLIQVAD;® kT30 ;.. 91;ZD AT ASQITOA:TOYTI[T:1 3@ 1D
Z:1 5|E0;I YOAYY
5|@pIM\yI® I'vo :INYT[ £S[T[Do 59V T[elo
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SITAPIM\I® IO .-, 1D . ANEAYS[ T:I 9@ c1DZ:I 5|ED;[[ YOAY
V NNTM AT®I®o 5| Too;AyT IHA®T . N[9® N[IA .. ASTZM\
yS®LID @

The existence of Aksara, though it is established
through Sabda-pramana, some indication by Anumana
Pramana is being given. The nature of this Anumana will be
elaborated a little bit later, at present, for the sake of
continuous sequence, the result of the transcendental
realization of Aksara and its ontological characteristic-nature
as it is given in 3.8.10 and 3.8.11 are to be seen:®?

[3.8.10] Br. U.

M 9@ /TN1®Z . YOIV ASANTIDA:Aco,ME[ HIXMAT IHT]
T5: T%IT[ AXOAT 90®V;X:+® LIyTIN[9®:I TNT ESAT IM
® /TN1DZ .
YOUIVAIANTI®:AD<MEDTO 5|{AT ; £556M\¥
1 /IN1®Z.. YOAYY ASANTSD:AD<MEDTS|{AT ; A|®@|6 0 @

And what that Aksara is into which finally, the Akasa is to be
said as cMTw5|MT, is now being Sated as: ¢
[3.8.11] Br. U.

TN 9@ /TN1DZ . YOuIV£08... ©O8=C]T cIEM+AT .-
AY+ASTDT . AS7DT>TOYINTMA:T ©O8=T®yINTM\A: T
EMT5 TOYINTMWL:T AyT> TOYINTM\A:T A97D+[

TA:AyT] B<81®DZ[ YOLIDVEDE cMTEP 5MTEP[AT @
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With this, the Yajnavalkya - Gargi Samvada ends and
Gargi declares that Yajnavalkya is really Bhahmvetta and
there is no point of any debate about Brahma with him. ¢4

What does this four-fold representation of that Aksara
in-to which Akasa is ¢MT 5|MT indicate? The representation
starts with negative description a usual methodology of
vaidic and Aupanisadic philosophy. It is simply a
metaphysical position which is quite common in Aupanisadic
metaphysics. It is not to be understood in a propositional
form of a negative statement. For example when we say that

Xis not -y,

it may be translated in to

Xisnon-y.

And this suggests that the entire class, of the
concerning universe of discourse, is devided into two
classes. Y and non-y, or in the language of modern set
theory, in to y and its complement set y'. It may be

represented by Venn diagram as.

IT

y
(Non-y)

So in general discourse when we say that x is non-y

and x denotes a class (or set), we mean that X = Y' and if X
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is to be taken as an element then x 0 y'. This y' may be the

entire universal set U or empty set Q.

But when, in Aupanisadic metaphysics when we are
using the word Aksara in opposition to Ksara we are not
proposing either a negative definition or a negative

description. It is not to be taken as

AKSARA IS THAT WHICH IS NON-KSARA
Why?

Because in Aksara, in this negative metaphysical
description, a term and its contrary or contradictory term both
are negated. For example let us take the case of "Dirghattva"
for Aksara, clearly Aksara is not "Dirgha". And it gives a

statement

"Aksara is not Dirgha."

But this is not logically or metaphysically equivalent to the

statement.

"Aksara is not Dirgha."

This happens as, in the same universe of discourses,
"Hrasva" fells in the class of non- Dirgha or "Adirgha" so it is

to be said, in this reference and situation that

Aksara is Hrasva or Aksara belongs to the class of

Hrasva.
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But this is not so. Because it is also said that

Aksara is not-Hrasva.

Therefore, when Aksara is described in Br.3.8.8. by
negative description it does not mean a negative proposition
about Aksara regarding its complementary class. Actually
there is no complementary class for Aksara it is an all-
including and all encompassing unity. So the relation of
Aksara and Ksara CAN NOT be mentioned as

AKSARA

THIS IS NOT A DIAGRAM REPRESENTING THE
RELATIONSHIP BETWEEN KSARA AND AKSARA. THIS
IS NOT THE TYPE OF DESCRIPTION AS IT HAS BEEN
MADE IN Br.3.8.8.

Negative description is given only in the situation of the

impossibility of positive predication.

But in this case it is not be concluded that nothing can

be said, known or stated for Aksara. In this case it can hardly
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differ from an agnostic nothingness. So in 3.8.9. There is a
representation of Aksara through Anuman Pramana. It is
very much important to note that Aksara is simply
"represented" by Anumana Pramana. It is not being "known"
or "Proved" by Anumana. Aksara is stated as 'Prasasta" and
everything works under its "Prasasana”. The Prasasitas are
not the "Hetus" or "lingas" through which the Aksara is
"known" or "proved" as sadhya. It is not a proof for the
existence of Aksara in the line of Nyaya-Darsana where
Udayanacarya, in his Nyaya-Kusumanjali gives "Hetus"
(eight Hetus) for the sadhya of Iswara (Viévavita Avyaya ©°.
As the Yajnavalkya kand is upapatti pradhada, the simple
representation of Aksara through Anuman-Pramana is being

given here.

In 3.8.9., the result of the knowledge and ignorance of
Aksra is stated. Here the term knowledge (vidita) and
ignorance are also to be understood in ontological sense
where knowledge means realization and ignorance means
un-realized state of the world.®® Aksara is not "jneya' or
subject of knowledge like a pot (through perception) or fire
on hill (through inference). The ultimate goal of a human
being (or any finite being) is to know the Aksara and, so far
as it is possible, in this birth, in this life. Apart from the
knowledge of ultimate, all other means like tapa and Yajna
are insufficient for the highest goal.®”) So the term Brahmana
is detained in a metaphysical sense that the Brahmana is

that who goes from this world only after knowing the Aksara.



But the meaning of the knowledge of Aksara requires
some further clarification and explanation in this particular
reference. There is a repeated clarification in Upanisadas,
and particularly in Brihadaranyakopanisada that Vijnata
cannot be known in the ordinary sense of the term knowing.
It is not "Known" (or Jneya) and at the same theme it is not
also "un-known" (or Ajneya) because it does not require any
Vijnana for its manifestation as known. So in ken Upanisada
the Brahma is explained as different from known and

transcendent from un-known.®®

cyIN[9 TR™MNTONPM cAIANTDONAS

So Brahma is ¢yl from ASANT and cAw® from
CAQDOANT d
How it can be known? Which type of epistemological
connection can be made with it? In ken Upanisada the state
of the "knowledge" of Brahma is described in semantical

(meta) language as.®®

T'®X . AyI[ ;]9[N[AT TM T S[N[AT 9[NP
IMT:T™N T™NTIMT S[N[AT S[N P

Here it is being mentioned (by the Sisya) that | neither
believe that | know the Brahma very well nor do | understand

that | do not know it. Among us
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HE WHO KNOWS THAT "NEITHER | DO NOT KNOW NOR
| DO KNOW" KNOWS IT.

It may seem a contradiction but it is not. This is
knowledge, an ontological status of reality, of the
transcendence of 7[1 and ¢7[I4 which states that normal
epistemological standards or normalizations are supposed to
be broken down here. What that 'knowledge' actually is
which transcends "known" and "un-known" is not a subject of
verbal expression in its ultimate form. The highest goal is to
acquire this knowledge and it is the goal of many in Indian
spiritual tradition. Yet this is more important that this goal of
Brahma Saks>atkar is to be realized in this birth, in this life
and in this body. Past may be, and is, infinite. But having the
occasion of Brahmavidya, the transcendental knowledge of
Brahma or Aksara must be acquired now; there can be no
excuse of further waiting. In this same

Brihadaranyakopanisada it is being warned that.®

X{9 ;yTM\W A9NDA:T™ .. T P[NS[ANAVXTA A9ATAO80 @
I[ TA™N]ZA>T®:T[ EQytI¥[TZ[ N]JoBA[SDPASIAYT @

It is better (or the best) to know the Brahma for us
while residing in this body, other wise there is a great harm.
Those who know Him become immortal; others have to get

nothing but sorrow.
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With this warning and statement of the transcendental
Brahma-Saks>atkara, in the last stage, when the
cMT19 w 5MTt3 of Akasla is finally being sated, the
transcendental characteristic of Brahma- Aksara as the Drsta
of Drsti is being stated. This is not a subjectivity of an
epistemic discourse when and where the knowing subject is
to be posed against object. This is a general metaphysical
tendency for the description of ultimate reality. The
transcendental all - knowing subject cannot be taken as an
object of an epistemic process. This has been described
many times in Upanisadas as for example in ken Upanisada.
™ And in Brihadaranyakopanisada in both Madhukanda and
Yajnavalkya kanda. "® In current discourse in the same line,
Aksara is being described as

A B

(1) Not the subject of Drsti Yet | Drsta

(2) utaNot the subject of Sr " | otaSr
(3) Not the subject of Manana " Manta
(4) Not the subject of Vijnana " Vijnata
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This Drstattva, otuttva Mantattva and Vijnatruttva of Aksara
is stated as unique_.Sr There is no other Drsta, Srota, Manta
and Vijnata apart from Aksara. And in this Aksara, Akasa is
stated as gMTwS5|MT >

With this metaphysical description the cosmological
inquiry regarding the transcendental ground of "all - that
which is manifested" is concluded. The ultimate ground of
that Akasa which includes past - present and future in itself
and generates a possibility of the different spatio-temporal
regions and multiple temporal histories, If there is a single
spatio-temporal manifestation, in the form of srusti, there is
no need to invoke the concept of Avyakrutakasa as its
ground. So we can find the seeds of many universe theories
in the cosmological reference of the concept of Aksara and
Avyakrutakasa. The mater will be dealt with in further detail
in the subsequent chapter when the metaphysical aspects
and cosmological implications of many universe theories will
be considered. At present a brief discussion of the concept of
Aksara from Mundaka Upanisada is being presented for the
further clarification and substantiation of the thesis of present

research work.

3.5.1. THE CONCEPT OF AKSARA IN MUNDAKA
UPANISADA

The main subject of Mundaka Upanisada like other

Upanisadas is Brahmavidya (or Aksara - Vidya or para —
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vidya). According to the tradition presented in Mundaka
Upanisada - the Brahma - Vidya is preached from Brahma to
Atharva, Atharva to Angt, Angt to Satyavaha and Satyavaha to
Angira.™  The Upanisada starts with the dialogue of this
Angira with "Mahagruhastha" Saunaka, which shows that the
doors of Brahmavidya are equally opened for gruhastha also.

The question of Saunaka is about the knowledge of that
one element or reality whose knowledge is sufficient for the
knowledge of all other things. Saunaka asks, "%

SAMAYTT] EYSM AS7OT] ;9VAAN .. ASTDT .. ESTAAT ©

It is a characteristic of the spiritual or metaphysical
discourse of Upanisadas that, in it, the insufficiency, or in a
certain sense, the futility of the cataloging of informative
empirical knowledge is very well recognized. It is mentioned in
chandogya-upanisada ® and Brihadaranyakopanisada ©
also. The answer of Angira states the same metaphysical truth
more effectively in Mundaka Upanisada, as ",
™[ A9v[ S[ANToI[ AT X :A INDA|| ASNM SNAYT 5Z® P{SD5ZD

P®
And the realms of para and Apara vidya are clearly

defined and distinguished as ®

T+®5Z® xvI[NM [H]9[VNo ;GPAS[NM\PIV 9[No AE1DD I<5
M oIDXZ6.
ATZ]ST.. —IMATO®AALT @ ¥ 5Z® [I® TN1DZALQYSIT[ @

The enlistment of the components of Apara - Vidya, like

Narada - santsujata Samvada of chandogya Upanisada
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includes Vedas, Siks>a, Kalp, Vyakarana Nirukta and Jyotis>a.
In a sense, as this Upanisada itself, being included as the
branch (sakha) of Atharva veda, with its entire verbal -
expository i) is bounded to be included in the list of
Aparasquantity (Sabda - R - vidya. uti - sThis self - critical
approach is the characteristic of srahitya which is rare in world

philosophizing.

Para Vidya is defined as that through which Aksara can
be obtained. There no difference, according to san>kara
bhas>ya between obtaining and knowing the Aksara.
Another important thing is this that para-vidya is not to be
considered as veda-bahya because the transcendental
knowledge about Aksara is called para-vidya, not the
linguistic framework of Upanisada as san>kara bhas>ya
states: ¢

TSALTOO™[vO1DZAIODI ... AX A3TDI'AAX 5ZD A3V[AS
I'MSATO@OpKaNZOAEo @
And the subject of this para vidya, Aksara, is defined,

again in the negative description of upanisadic terminology

as (81)
LINN[|EAY|®/AYM+AS6VAP1®]o EM+.. TNSOAGSONA
0@
AL A9E].. ;9VYT.. ;];}1A . TNelII.. INTKQTIMAT .-
SAZSEIMT QAZDo

The second phase of the description contains positive

exposition of Aksara in the form of eternal, all-pervading
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absolutely subtle, without any distortion', and, what is more

important in the present context, the transcendental ground

of all-becoming (ITOwE}TwIMAI) The cosmo-genetic
concept is being presented here, as it is in
Brihadaranyakopanisada in Yajna-valkya Gargl samvada.
The role of the Aksara Brahma as the world ground is stated

as 82

IWYM6VI®AEo ;5HT[ Y3(T[ P I¥® 550 ¥ pIPAMODQIo ;5EINy
TO
YO ;To 5S]~ODO1Z[EMADPAI TYO1DZDT;,0ESTAX AIESAL o

Here also, the Aksara is being represented as a cosmo
-genetic ultimate reality. It is the causal ground of the
universe. But there is no point of any possibility of dualism or
pluralism. Every thing is created and originated from Aksara
which explained by the examples of n6VI'®AE (spider)
55A¥Y8A and 5]1~@® . And it is clear that any example can
provide only a partial explanation or clarification of a principle
or concept. So the meanings of these examples are to be

understood with this caution.

The knowledge of this Aksara is not merely the subject
of rational inquiry. The person he wants the knowledge
should go to a v®]~ who is both {MA+I and A||AT@9 .

(Mu.2.1.12) and this type of Guru should provide the
knowledge of Brahma vidyda to such ZE®yTAPT and
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AHT[AyYN|I AEZ@I for the vijnana of Aks>>>ara. The narration
of this Aksara is provided in the second Mundaka with a

more effective example as ©*

TN[T7;tl.. YD ;INA%TOTSOIZOAL™:O]A," YD
; Xe+20 S|EQYT[ ;~5D
TY® 10ZOA™AIQD ;MOI EGSO
5HOIyT[ T+ P{SDAS5 IAyT ®@

In this mantra the Aksara Tattva is represented as the
un-differentiated efficient - cum-material cause
oCAEY ATAAAMSONOI 2PZ6¢ of manifested universe. But
in Aupanis>adic metaphysics, the manifested form of reality
is not all of its ontic capital. Transcendently of ultimate reality
is to be maintained for a consistent metaphysical exposition.
The Aksara as the world ground and cause of origin of the
universe is not the ultimate reality. In this sense, there must
be an aspect, dimension or phase of ultimate reality which
should be taken as beyond Aksara. It must be un-effected
from this entire task, appearance or play of world creation. It
dose not invoke any type of dualism, yet the trans-meta-
cosmic aspect of reality is to be stated and is stated in the

next mantra as 4

ANQIM (A}TVo 5]~@®0 ; A®( DelyTZM (To
c5|®6M (AT ®o E]EM (1®ZDT5ZTo 5Zo @
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In this mantra the transcendence of Aksaratita reality is

mentioned. So far as the metaphysical views and principles

of Upanisadas, and particularly this Mundaka Upanisada is

concerned, there is no dualistic approach. Here, it is being

mentioned for the statement of the ontological situation of the

transcendence of the Absolute Reality as such from world

manifestation. The ontological characteristics are counted for

that g1®Zdt5ZTo 5Zo are:

(1) Divya-

(2) Amurta-

(3) Puruslia

(4) Aja

(5) Bahyabhyantara

(6) Apran>a
transcendent

energy.

Svayamjyoti Svatmani
Svayamprakas'a — a technical
term of ontic significance
logically defined in posts -

karasan - Vedanta. ®®

Sarvamurtivarjita - devaid of
any form or shape. Here

shape does not mean

simply physical or geometrical
figure.

Purna- totally perfect

Causa sui, un-born,

Un - created.

Omnipresent-in spatial
and subtle sense.
Trans biological or

from any form of
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(7) Amana : Beyond any mental or

computational process.

(8) S'ubhra : Transcendentally good,

summon boun.

With these characteristics, it is mentioned in the
Upanisada that this transcendental phase of reality, which is
beyond any condition or Upadhi, is beyond Aksara. It is
mentioned as "a.Nirupadhika Purus" (Un-conditional

transcendental reality) in $an>ya askara Bhas ®®

cTM\1 OZDOYT OA~SAAHMSDAQ A1 DT:9~501;9V
SOIVEZ6 AAHTI[IM 5,1IAD6T3DT5Z .. TN]SOAQ , 106 AgID
SSTORIAIDZ ... ;9VAIZDZ[elo T:ADTSZTO[\1 DZDT5ZM AL'Z]
5OMQZ0 5]~0do0 TI¥Vo @

The Aksllara which is indicated by the condition of
Nama and Rupa in the form of potentialities as the ground of
this universe or collection of many — universes is not the all —

and — total phase of reality.

The absolute is not simply the pre-cosmic condition or
nature of the cosmos. It must be un-conditioned and
ontologically independent. The un-conditioned independence
is termed in Sankar-bhasya as "Nirupadhika Purusa" as it is

named, as "purSottama" in BhagvadaGita and other

~ 81 ~



Pauranika literature. What is important, in the context of
present discourse, is the reorganization of the fact that in
Mundaka Upanisada the two aspects or phase of reality,

which are the subject of Para Vidya are clearly stated.

3.6. CONCLUSION AND CRITICAL ANTICIPATION

In Aupanisadic metaphysics, apart from the question of
the method and results of interpretation, the ontological
position is transcendentally expounded monistic or
nondualistic position. At the same time, Upanisadas have the
metaphysical aim of providing the explanation of
phenomenal world as well as to give a narration of the nature
of transcendental consciousness. In the context of providing
the cosmological explanation and justification of universe,
the concept of Aksara arises as a Cosmo genetic phase of
ultimate reality. We have taken the examples of
Brihadaranyakopanisada and Mundaka Upanisada where
the concept is more expliCitly mentioned in the given
context. Yet, in every Upanisada, where the concept of
world-ground or nature of transcendental or un-conditioned
consciousness is under consideration the direct or indirect
reference towards the concept of Aksara can be seen. It can
be looked in the historical exposition of P.M.Modi's Book"
Aksara a forgotten chapter in the history of Indian

philosophy. &7

Though it can be humbly said by us that the chapter is

not completely forgotten as, the learned scholar wanted to
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prove. Generally it is a common characteristic of Vaidic,
Aupanisadic and vedantic philosophical tradition that it never
remained Satisfied with that which is ksara, ksara is to be
dependent of Aksara and Aksara is to be taken as a
connecting link or joining metaphysical ground between
phenomenal world and noumenal, unconditioned ultimate
reality which is, mentioned as "Nirupadhika Purusa" in
Sankar-bhasya Mun. 2.1.2, or in Turiya Atman of Mandukya
or Satyam, jnana Anantam Brahma of Tattiriya Upanisadas
or any other statement of Upanisadas where the concept of
ultimate reality is under consideration from the point of world-

explanation.

It is the observation of researcher that the tradition of
the exposition of Aksara is continued through entire long
period of the development of Vedantic philosophies. It
reaches up to swaminarayana metaphysics in present
reference. So, in next chapter a brief exposition and critical
evaluation, of the concept of Aksara is given in Brahmasatra
- with reference to the Bhasyas of Sankar, Ramanuja and
Vallabha.
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Notes and References:

(1) Brihadaranyakopanisada, Pub. Geeta Press (1950)

page. 735.
(2) Ibid. page.
(3) ibid. page.
(4) ibid. page.
(5) ibid. page.
(6) ibid. page.
(7) ibid. page.

613.

613.
613.
614.

The same mantra occurs in

Rg-veda Sam>hita also. It also
indicates that the word ‘Maya’
and its role as a metaphysical
principle is common in vaidic
and Aupanisadic philosophy

and it is not a latter creation

619. This kand according to Sankar-

546.

bhasya, is also for the
acquirement of knowledge in
Nayavidya. So it also gives a
proof of the appropriate use of
logical and philosophical
reasoning in Upanisadas. If ibid.
page.620.

Br. [2.4.3] actually this

Yajnvalkya Maitreyi Sadm>vada
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(8)
(9)
(10)

(11)
(12)
(13)
(14)
(15)

(16)
(17)
(18)

occurrs twicein
Brihadaranyakopanisada.
Second time it occurs in Br.
(4.5.1 to 4.5.12). The reason
which is given is Sankar bhasya
is for the re-substantiation of
Brahmavidya after upapatti-
pradhana Yajnavalkya kanda

ibid. page. 699.

ibid. page. 702.

Here the meaning of the term Saksata is not to be

taken in the sense of normal, epistemological dualism.

Up to a certain extent, in pasts it is similar to the

"immediate experience of Bradley.

cf. Bradley "appearance and reality (1972) oxford.

part - II.

op.cit . page. 702.
op.cit. page. 702.
op.cit. page. 702. - 703.
op.cit. page...

Briadaranyakopanisada-Sankar-bhasya, Yajnavalkya-
kahola Samvada [3.5.1] Page. 710. Here the result of
the knowledge of Saksadaparoksada Brahma is being
stated. It roves that, though the Yajnavalkya - kanda is

upaptti-pradhana, it is not simply an intellectual

exercise.

ibid. Page. 736.
ibid. Page. 737.
ibid. page. 743.
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(19)
(20)
(21)

(31)

(32)
(33)
(34)

ibid. page. 743.

ibid. page. 745.

ibid. page. 743. This indicates  that  the
metaphysical and spiritual rules
of vada or discourse are equal
for all. Yajnavalkya also

receives the same warning.

ibid page 747
ibid. page. 749.
ibid. page. 749.
ibid. page. 751-752
ibid. page. 752.
ibid. page. 754.
ibid. page . 761.
ibid. page. 762.

Brihadaranyakopanisada pub. With Anandagiri Tika.
Kailasha Ashrama Hrishikesha ed. Mahaman-
daleshwar Swami VishnudevAnan>da Vol. Il (1983)
Page. 852

ibid page 851. Brihadaranyakopanisada Bhasya
VarTika quoted for clarification in same edition of
Brihadaranyakopanisata

Brihadaranyakopanisada [3.8.4] Page. 762.

ibid. page. 762.

The difference between physical space (Bhitakasa)
and Avyakrutakasa is not properly exposed. No doubt,
in Nasadiya Sidkta [Page 10.129.1-9] the word
paramevyomin  occurs and  sareswaracaryalls

Brihadaranyakopanisada Bhasya VarTika makes a
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(39)

(36)
(37)

(38)

(39)
(40)

(41)

(42)

(43)
(44)

detailed exposition yet, the appropriate cosmological
significance is still not properly understood.

In Swaminarayana metaphsics the difference between
cidakasa and Bhatakasa is clearly explained. It will be
elaborated in the subsequent chapter. At present the
vacanamruta [G.l/ 46] may be referred.

Brahmasatra [1.1.2]

Many-Universe theory in scientific discourse also,
requires the concept of superspace. [The space of all
possible three-giometrics. cf. Linde A. (1993) quantum
cosmology and baby universe]

Chapter | of present research work. It is maintain that
one of the main significance of this research work is to
bring out the metaphysical exposition of Aksara Tattva
as the ground of infinite universes.

Chapter VI of present research work.
Brihadaranyakopanisada Sankar-bhasya on 3.6.1
where the word cgMTw5MT is explain.

As the Brahman s "Svagata-bhedarahita", in
Kevaladvaita-vedanta tradition, the question of any
type of structural properties does not arise.
Brihadaranyakopanisada da giri Tika lwith Anan

op.cit. Page. 853.

ibid. page. 853.

In Nyaya-Vaidesika, the Satta is taken as paratam
samanya (the most general universalita) which resides,
through samavaya, in every particular. However this

view is not accepted in any system of Vedanta and
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(46)

(47)

(48)

(49)

(50)
(51)

(52)

(53)

(54)

(59)

(56)
(57)

samavaya is refuted, almost by all the commentators of
Brahmasdatra.

Chandogya Upanis>ada- Svetaketu- Uadalaka
Samavada.

Mandukyaupanisada - the description of the Turiya
state of Ataman is given in negative description.

As it is quite clear from the nature of discourse, Gargt,
here does not demand a higher stage of loka like her
previous dialogue.

Brihadaranyakopanisada - (3.8.8) P.764.

ibid. page. 765.

ibid. page. 765.

As Nyaya-Vaisesika hold epistemological realism, they
cannot accept the description of that entity which
cannot be the subject of experience.

Viprapatti means the description with an attribute which
does not belong to the thing or entity being described.
This is in particular sense, "Sarvatantra Siddhanta" and
also accepted in Vedanta.

Brihadaranyakopanisada [3.8.8.] Page. 766.

In Bauddha Darsana no universal term can have a
positive meaning or reference. The meaning of a term
A is to be understood in the sense of non-A.

With this negative description, the statement of the
narration of Aksara does not end. It ends in Br.[3.8.11]
Brihadaranyakopanisada - Sénkar-bhé_sya Page. 767.
In Nyaya-Vaisesika, the "drayva" is defined as ground

of quality.
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(59)

(60)

(61)
(62)
(63)
(64)

(65)
(66)

(67)
(68)

(69)
(70)

(71)

(72)

(73)

In the same way quality is defined as that which
remains in the ground of Ravya clearly this is a circular
definition. cf. Dr.S.Radhakrishanan Indian Philosophy.
Vol - I| Chapter II.

The negation of senses indicates the impossibility of
any percetional contact. It means that Aksara is not a
subject of perception.

Brihadaranyakopanisada - Madhukanda this kanda is
Agama-pradhana and so, there is no representation of
Brahma through Anumana - Pramana.
Brihadaranyakopanisada [3.8.9.] Page.769 - 770.

ibid. page. 777.

ibid. page. 778.

So in Br.[3.8.11] Gargi concludes the dialogue and
declares Yajnavalkya as Brahmavetta.

Udayanacarya- Nyayakusumanjali stabaka 5 Sloka |.
Clearly this is beyond the normal dualistic
epistemological discourse.

Br.[3.8.10] op.cit. Page. 777.

Kenopanis>ada Valli. | 1.9 in ISadinayupanis>ada Gita
press. page. 67

ibid. Valli 1.1.2 page. 99.
Brihadaranyakopanisada Madhu Brahmana
Kenaupanisada describes Brahma in this way in entire
first Valli op.cit [1.1.4. to 1.1.8] page. 81 to 98

In Brihadaranyakopanisada, Doth, Madhikanda and
munikand, describe Brahma, in this way where any
positive description is inevitable or demanded.

Manduka-Upanisada Prathama-Mundaka.
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ibid. Mu[1.1.1] Isadinaupanis>ada-Gita press page.
435.

(75) Chandogya-Uanis>ada- Uddalaka-Svetaketu Samvada
where the famous Mahavakya TN 3AA; occurs.

(76) Brihadaranyakopanisada often mentions the
insufficiency of empirical knowledge. This particularly
happens in Fifth Brahmana in yajnavalkya Janaka
Samvada.

(77) Mun>daka Upanis>ada [1.1.3.] op.cit. page.  438.

(78) ibid. [1.1.4] page. 440.

(79) ibid. Sankar-bhasya of Mu. [1.1.4 ] page. 470.

(80) ibid. page. 443,

(81) ibid. page. 444,

(82) ibid. page. 447 .

(83) ibid. page. 470.

(84) ibid. page. 472.

(85) Svaymaprakasattva is defined in post- Sankar Vedanta
in  Clituskhi. Their, the definition is given as
cOvt9 AXT cSZO[Q PISXDZIMUITD ®

(86) Sankar-bhasya Man-[1.2.2] Page. 473.

(87) Modi M.P. [1932] Aksara, a

forgotten chapter
in the history of

western philosophy.

*kkkkkkkkk

~90 ~



CHAPTER - IV

METAPHYSICAL EXPOSITION OF AKSARA-BRAHMA IN-

VEDANTA TRADITION.
41. INTRODUCTION:
4.2, BHAHMSUTRA,ULTIMATE REALITY AND THE

4.3.

441.

4.4.2.

443.

4.5

CONCEPT OF AKSARA.

THE CONCEPT OF AKSARABRAHMA IN
SANKAR-VEDANTA.

SANKARA - BHASYA ON
ADR>ASYATTVADHIKARANA. THE
BRAHMATTVA OF AKSARA AND PURUSA.

THE CONCEPT OF AKSARA IN
AKSARADHIKARNA-SANKARA VEDANTA

AKSARA AND DAHARAKASA-ONTOLOGICAL
AS WELL AS SPIRITUAL SIGNIFICANCE.

THE CONCEPT OF AKS>ARA IN
BHAGAVADAGITA AND SAN>KARA
VEDANTA



4.5.1
4.5.2

4.5.3

4.6

4.6.1

4.6.2

AKS>ARA AND VEDA IN GITA.
AKS>ARA AND ADHYATMA :

KSARA, AKSARA AND PURUSOTTAMA.

AKSARA BRAHMA IN VALLABHA VEDANTA

PRINCIPLES OF AVIRBHAVA AND
TIRODHANA.

ONTOLOGICAL CHARACTRITICS OF
AKS>ARA BRAHMA.

CONCLSION : -

~02 ~



CHAPTER - IV

METAPHYSICAL EXPOSITION OF AKSARA-
BRAHMA IN- VEDANTA TRADITION.

4.1 INTRODUCTION:

Among all six classical Vaidic-AsTika schools of
Darsanas, the situation of the interpretation of Brahma-sitra
is more perplecsive than any other school. It is true that
apart from Nyaya, Vaisesika and yoga Darsana, there is no
school of AsTika Darsana which is having the Arsa-Bhasya'
- a commentary accepted by all the followers of that
particular school. The available Bhasyas on Brahma Sitra,
historically starts with Sankara Bhasya and the tradition is
followed by all theistic-Bhaktimargiya commentators upto
vallabha. In the reference and scope of the present research
work, the exposition of the concept of Aksara is made with

reference to Sankara and Vallabha philosophy,

4.2 BHAHMSUTRA,ULTIMATE REALITY AND THE
CONCEPT OF AKSARA.

It is very difficult to know, apart from the interpretations
of any particular, commentator, the exact metaphysical
position of Brahma satra. No doubt it is based, on the

Upanisads, and so it is called Vedanta (the end - last portion
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of Vedas), which particular type of ontology is being
propounded in it, is not easy to determine.®

For the purpose of present research work and in the
given context, we are mainly concerned with the general
metaphysical approach which comprehends an ontological
picture of ultimate reality and puts it as the ground of the
manifested universe. It has become very much clear from the
first four sttras ( Which are generally called catuh satri)
Where the concept of Brahma is represented as the ground
of all reality, subject of only sabda- pramana and an over-all
synoptic principle of metaphysical comprehension. The first

four satras are. ®

(1) cPOTM A||AH7D;®
(2) HyA®Q:IITo

(3) E®:+ IMAITSOTO
(4) T] ;AySIOTO

These four satras are of the greatest importance.
Though in the Anu-bhasya of vallabhacarya, the second and
third sttras are combined and so the second sutra becomes.
HyA®v:I ITo EO:+IMATt9®TO ¥

But it does not change the basic framework of the
metaphysical position of Brahmasidtra regarding the

ontological exposition of ultimate reality.
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In entire Brahmasuitra the main object of jijnasa, or
philosophical curiosity with wisdom, is Brahma, There may
be many different interpretations regarding the meaning of
the term ¢¥, but so far as the terms A|| and AH7®;D are
concerned, it adas iscan be seen that the spiritual quest for
the paravidya of the Upanis reflected in the realm of
philosophical inquiry in the entire composition of the Brahma
stra. Because it starts with c¥®TM A|| AH7®;® and ends
with cT'®950To EaNONT'®I>1To EaN®N & which clearly

indicates the ultimate spiritual aim of a philosophical inquiry.

The second sutra of Brahma siatra defines "Brahma" as
the causal and metaphysical ground of the Universe. The
term yyc®ANyy etc. indicates according to almost all
Bhasyakaras, not only creation, but subsistence and
anihilation of the world. Again it is in the basic trend of
Upanisadas which represent the Brahma as the ground of
“all-that-which-has-become or becoming". As for example in

Taittiriya Upanisadas ©

vx ITM SO ADAT" E} TOAT HOIYT[ yx

But it is also to be noted that the Brahma is not being
represented here as the instrument cause only. It is

CAEY ATAAAIMSONOT ZDZ6 and therefore the use of the
term xyc®ANy can be significant.
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Third and forth sGtra mainly state the trans-rational
nature and spiritually realizable state of ultimate reality.

So, it may be concluded that the Brahmasutra
represents an attempt of the construction of a philosophical
system purely based on Vaidic and Aupanisadic

metaphysical principles.

For the reference of the present research work, the
metaphysical exposition of Aksara in Brahma-sdtra has

taken in two dimensions:

Aksara as a cosmo-genetic concept, which puts

ultimate reality as the ground of the universe.

Aksara as a concept of transcendental

consciousness which puts it as a spiritually realizable goal.

The first dimension is to be elaborated and exposed
from the Aksaradhikarana ™ and second is from the
Daharadhikarana. ® of Brahma sdtra. We begin with the
interpretation of Brahma Sdtra and particularly  of
Aksaradhikarana and Daharadhikarana with reference to

Sankara Bhasya.

4.3, THE CONCEPT OF AKSARABRAHMA IN
SANKAR-VEDANTA.

In this section the concept of Aksara-Brahma is to be

taken in to consideration from Sankara-Vedanta particularly
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from Brahma Satra-Sankara- Bhasya. With reference to this
research work, these two Adhikaranas: (i) Aksaradhikarn>a

and (ii) Daharadhikarna are taken in account.

After chatuhsadtri, the Brahma-Sadtra starts with the
refutation of Sam>khya's Pradhanakaranavada as the Satra
®  1OT[I®VEaNAD demands the inevitable role of
consciousness as the ground of the world. After that from
Brh.[ 1.1.6 ] to Brh.[1.1.11] in Brahma-Siitra and in Sankara-
Bhasya , there is a detail criticism of pradhanakarna vada (10)
The world may appear as unconscious but its ground or
ultimate cause cannot be considered as unconscious. So
Samkhya is the main opponent before Vedanta according to

Sankara M

The Ahikaran>a, which is now the subject of
discussion- Aksaradhikarna falls in third Pada of First
Adhyaya. The matter under discussion from the first Pada
Sutra 1.1.12 to the previous Satra of Aksaradhikarna is to
demonstrate the meaning of different similar terms as

Brahma. It is useful to enlist them here. (?

ol cOI'..NAI

02¢ cOANTIS]Z]OD
o#p cOXOE

cdd 5|D6

c?% —IMATOD
c&p ATMAIM
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ox¢ «T..ASATM
o(¢ cAlDS5]Z]1eD
o)) cyTIOVAA
c! ¢ clDZ5]Z10D
oc!l¢ E}TIMADI
olZp S{ESDPI'Z
c!#p v]oSOVDSTIT
c!3¢ E}AD

After this Aksaradhikarna comes in BrahmaSatra, This
Aksaradhikarna examines the Yajnavalkya Gargi-Samvada
where the term Aksara occurs. Actually almost all these
Adhikarnas examines the related topics and portions of
Upanisadas where the term under consideration occurs in
metaphysical sense. It is a peculiar characteristic of Brahma
Satra that there is a systematic exposition and examination
of all possible occurrences of those terms which are used as
the description of the world ground. The karya laksana of
Brahma, which is given in Brahma-Satra 1.1.2 HyA®v:1ITo is
carefully cultivated and justified. The main reference, in the
entire ontological discourse, remains cosmological. This is a
search of the transcendental ground of the entire manifested
universe."™ This ground cannot be like any samavayi-karana
of Nyaya-Vaisesika but as the description of pradhana of
Samkhya and Brahma of Vedanta looks similar up to a
certain extent it is very much necessary to clarify that though
the world-ground is invisible, unique and all-pervading it can

not be unconscious being. Though it has been clarified in
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Brh. [1.1.5] with the use of the word y.1®T y4 for further
clarification as it is required in the discourse, all possible
options of misunderstandings are to be clarified. So in all
these different Adhikarnas, the all inclusive nature of Brahma
has been represented. Before stating and examining the
Aksaradhikarna and Daharadhikarna with Sankara-Bhasya, it
iIs necessary to state the "Adrsyattvadhikarna-
Aksarapursasya-Brahmattvam" where the reference of

Mundaka Upanisada regarding Aksara and purusa is taken.

441. SANKARA - BHASYA ON
ADR>ASYATTVADHIKARANA. THE
BRAHMATTVA OF AKSARA AND PURUSA.

The discussion of the characteristics of world ground
as Aksara and Purusa is taken, which refers to Mundaka-
Upanisada, in Adrasyattvadhikanana.'"® There are three
Sdtras in this Adhikarna :

cNEITIDANY]6ZM QAMYST[o @
ASE[OD®6 E[NQISN[EDeI® .. P T{TZM @
~SMS5yID;DpP O

It is important to examine the meaning of first of these

Sutras with presentation of Purva-Paksa with reference to

Sankara-Bhasya.
The world-ground is "Adrasya" it cannot be an object of

perception it cannot be a physical object. It is a metaphysical

entity which is un-physical and unpreventable. And it is
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justified by the Sabda Pramana. The Srxuti-Mundaka-
Upanisad refers to it. Sankara Bhasya makes it clear that the
metaphysical characteristics of "Adrasya and like" are being
referred to the discourse of Aksara and Purusa in Mundka-

Upanisada. The Bhasya says,

xS 5Z® 1D TN1DZAAQYSIT[ ® [IO[ EIAY|D(AYM+AS6VA
P1®]o CM+.. TNOS®OA65®N .. AI'tl.. ASE].. ;3VYT.. ;];}1A..
TNelII. .

INO E}TIMAIL SAZSEIAMYT QAZDo AT C}I;[ @ T+ ;.. Elo
AZAIAO[EITSDPAN Y]6ZM E} TIMAI 0 5|Q®TI" .. (I®TO nTo EPZ
AZo cOXMA:JT5ZA[ESZ AT @ T+ 5|QOI'AP[TT .. E}TIMAI'AZ

ATIDT..
GP[TI'® I'PA[S TNO©>O8D .. Tt I'MSONOI'OTH @ yy

Now, there is an important question which is being
raised here. No doubt Sruti says that, something which is
Aksara is the "Bhuta Yoni" "the origin-ground of entire
becoming. But there is a possibility that this Aksara may be
the Pradhana of Samkhya. The argument which is given as

important and it runs as follows:

()  The World is unconscious. The cause or ground of an
unconscious entity cannot be conscious. The example
of spider....

I¥M6VI®AEV0 3HT] ... TP\ DOZDT;8ESTAX AJESA

0 (Mu.1.1.7) "® Any Karya or result or parinama can be
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produced from similar cause. Bhamatr Tika explains

the Purva-Paksa further 1"

YO Z—HA33TOV QOZMZYDNIM Z—H];~5D o0 ©
I'HOT] Z—® .. Z<PZ AT ASSIV:IAT @
I' P X[AAS10 SAZ6DOAM ESAT ,TOTyT]o @

That is the illusion of snake can be in a rope which are
having similar properties. An elephant cannot be
superimposed on a rope or the net of a spider cannot
be produced out of a piece of gold. Therefore the origin
ground of the world can be unconscious Pradhana.®

T:ADT5|QOIA[S HO .. HO:I HYTM IMATAZAT IIT[ ®
The second objection of the purvapaksa is still more
important. It is raised regarding the context of the
present discourse of Mundaka Upanisada. It is very
much important to note that Aksara, in the form of the
ground of world, is not being stated here as the
ultimate reality. Something beyond
c1dZwcl®ZDt5ZTo 5Zo ' is also being stated here.

If we take
c1®Z = All

Then what is to be taken as ¢l®Z®d157ZTo 5Zo . The

Purva-Paksa makes a point of argument that if something

beyond Aksara is to be taken, and if it is to be taken in the

form of Pdrusa, then the logically consistent interpretation of

the term Aksara is Pradhana. The Bhamatl Tika again
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makes the Purva-Paksa clearer by explaining the

etymological meaning of the term Aksara.

The term Aksara can be deduced from the root (Dhatu)

1 SED ol®%TMyy with the formulae

cE[o;Zo in the form yxxcEL]T[ @IM%I MAT :SASZOZDI [lyy,
Which is defined in the Bhamati Tika as'*

OAIZDZOTEL]T AT TN1DZA Yy This linguistic and
etymological analysis presents Aksara as a unconscious
concept and this can be very well adjusted in the reference

of Samkhya-Darsana's Pradhana.

Second object, which is based on first one, is even
more serious so far as the reference of the present context is
concerned. In the same Mundaka Upanisada the phrase
xx1®ZD15ZTo 5Zoyy is very much there. Aksara is not
being presented here as the ultimate reality. It is also
noteworthy that the explanation of Sankara Bhasya of the
Mundaka Upanisada's Mantra which is examined in the
chapter Ill ®Y of the present research work is also being
taken as fulfilling a partial justification of Purvapaksa. The
Bhamati-Tika makes the position of Purvapaksa still clearer

as (22)

¢:T] TAXY T®A ~SAAHEASTE } TAQIDEST -
EYT;}A.. 5|QAST[ AX T[T A9=DZ HOTAAAT 5|QT .-
®
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That is the description and interpretation of Sankara
Bhasya may also be applied to Pradhana as it is the
cosmological as well as cosmogenical seed of the
manifested universe. Again something beyond Aksara is
being denoted, and that reality is conscious, then why
Aksara is to be taken as conscious which itself is the ground
of unconscious? No evidence can be seen for the concept of
the degrees of consciousness. So if that "Divya" or
"Nirupadhika" "purusa" or "Purusottama” is "really" beyond
Aksara, which ontological characteristic can be taken as
responsible of this transcendence! The questions are serious
and there is an attempt of the answer in Sankara Bhasya
and Bhamati Tika.

Let's estimate the answer which is given Sankar-
Vedanta, and the place of Aksara in Sankara-Vedanta also.

First we take the objection of similarity of illusionary objects:

® The objections seem sound if we
take the examples of empirical
objects of illusion or error. There
must be some similarity between
cause and effect, object and its
illusion. Particularly if the change or
result is to be taken some how real
the demand of similarity seems
inevitable. But in Sankara-Vedanta
any "Vikara" of Aksara is not any

real casual transformation or result
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like the case of the Pradhana of
Samkhya Darsana. The Bhamati-

Tika makes the point clear,®

A99TV:T] 5/5<PM\I . A||6M\5AZ6®AATO
TOINID;IMNIE}TM T ;0~%IA@D[1DT[
@

That is in the ontological scheme of Advaita
-Vedanta, the Prapafica or manifested
phenomenal reality is not a parinama or
causal result of Brahma. It is Vivarta. Yet
even in the case of every day illusory
objects, the condition of external similarity
does not always hold. Bhamati-Tika makes

it clear ?¥

T B,] AD(;®%I ATAYQT .~. /9 ;SMV ASE|A
AT ATIAATAA JAA:T4cDYTZONAS SPAZ MO
EIMyA®N: 3% ONADVT ;ON5ZDOQDT;d—
%I@T

5[10®.1:I ASE|A:I NEVIOTO

So Prapafica or Vivarta may not have
similar properties. Yet, in the case of finite
origin, where the question of "What is the
cause of the Prapafica?" can be asked, the

demand of similarity can have any weight.
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But the case of Prapafica in Sankara-
Vedanta is that of Anadi, and so the
demand of similarity cannot have any

weight as ®)

cAS P X[T]ALT ASE|A] TNE®S®NTJIMYM I}—IT[
@
T OVASVOID;TD 5|9DXSATT:T] TOTJIMA[AX VA
T®

As there is no first beginning, or any
starting point of this cosmic vivarta, the
question does not have any ontological

significance.

So, the first objection, which comes from a common
sense view point, does not have much metaphysical
significance. There is a great difference of properties
between the metaphysical ground and world in any
philosophical system. Even the Pradhana of Samkhya or
Pramana of Nyaya Vaisesika is "invisible" Adrasya ant yet
their result is Drasya. So, like the case of every day
experience, the demand of similarity of empirical properties
cannot be made even in non-spiritual and scientific world-
view.?® Therefore, in a metaphysical theory, the demand of

similarity between world-ground and world is unwarranted.
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Now the second objection, which is based on the
textual interpretation and consistency regarding the meaning

of the term Aksara will be considered.

The point is this that, in this
Adrsyattvadhikarna, which is based on
Mundaka Upanisada, the Aksara is not
represented as ultimate reality something
that Divya Purusa is beyond Aksara. Now
conscious being is generally taken as
beyond non-conscious.As Purusa is taken
beyond Pradhana or prakruti in Samkhy-
Darsana. So, something is beyond Aksara
and Aksara is the ground of this
unconscious world, Aksara may be taken

as Pradhana.

Now this argument is about the
metaphysical interpretation of an
ontological term. In the first Mundaka,
where there is no reference of some thing
beyond Aksara, yygl®Z®t5ZTo 5Zo4 the
term Aksara is interpreted as Brahma by
Sankara and by Ramanuja also. But when
in second Mundaka, there is a statement
about something, Divya-Purusa, which is
beyond Aksara, the term Aksara is

interpreted as the cosmological seed of
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entire phenomenal manifestation. Now,

there are two questions:

(1)  Why there are two different interpretations

in the same Prakarna?
And

(2) If the second interpretation is to be
accepted, how does this cosmogenical
seed differ from Pradhana, or more
correctly, why it is not interpreted as
Pradhana which invokeless inconsistencies

and ambiguities?

In Sankara-Vedanta, Bhamat attempts to answer this point
as follows. )
c10Z:1 HYVMATE®SA]>t3® (TyTZAD
Io ;9V7 AT CJt1® ;9V7:1 nplT|
T[T AN[VE ;OADYIOT5|DTIAE7DI To :0]8A
cl®Z.. ;3VAINO ASESIMAI T OVP[TT"AC
c1®ZDT5ZT AT {AT:19¢IDEST[ ATD
CEL]T[ ITO :9ZPIVOA6 TTM QIDZTAIDZA
[1d

There are two references of Aksara. When in first

Mundaka, the Aksara is mentioned as "world-origin ground"

(HYNCOIMAI') Mn [1.1.7] There are characteristic of a
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conscious being which are mentioned there. The properties

of xx; 3V 7ty

The cosmological description of Aksara in the form )
TN1OZAVMQYSIT[4 TNIIE}T IMAL SAZSEIAMYTQAZ® @ and  in
the same reference the terms which undoubtedly indicates
the Aksara as conscious being as Io;3V70 ;3VASTOIL
Therefore so far as the interpretation of present chapter is
concerned, and it is also in accordance with the general
ontological outlook of entire metaphysical scheme of
Vedanta, there can be no doubt that Sémkhya Darsanas
Pradhana or any unconscious or inert being cannot be taken

as the meaning of the term Aksara.

Now we come to the second point of the present
discussion. What is the meaning of
xxG1OZOTU 5ZT o SZyyu It is also being stated here that
something is beyond 5Z Aksara. What does the
termyySZyymean here in ontological reference? So far as
the ontological position of Sankara Vedanta is concerned,
there is only one reality which totally without second and
devoid of all types of distinctions. Therefore, it cannot be
accepted here that there are two "real" aspects of ultimate
reality. There can be no ontological distinction between
Aksara and what is beyond Aksara. Then how to interpret the

phrase yxc1®Z®t5ZTo 5Z p
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The attempt which has been made in Sankara Bhasya
and Bhamati Tika and its subsequent development in
Kalpataru and Kalpataru-Parimala can be briefly stated as

follows.

Sankara empathetically denies any possibility of
unconscious Pradhana in the place of Aksara in any

reference. The Bhasya says. *

cHMpPIT[wI'{9 ;.. ESAT @ ItZDZ6 .. xc1DZD7;. . ESTAX LIES
AOy AT 525T ..

E}TIMAI' AAX HOIA®T 5|Z5ATtI [T ATANVEIDT .. ZALS HOIA
@I 5[Z5ATTI{I[9

;OV7 .. AANVELT @ Io ;9V7.. ;9V AQv:I TOT'AL.. T50 @
J:AON[TNO A|| T®A~5 AyT HOIT[ AT &

T:AGAYIN[E; DI S|TIPA[7DI AP TIPTS5 [E5T:I{SD1DZ:1
E}TIMI[0 ;3V7®13 .. ;9VAStI.. P QAV nplIT .AT YOIT[ @
YG1OZDTSZT o 5Zy AI+DAS T4 5|Z3TON E} TIMI| 19ZD15Z
0

SAEPDONAEQAST] ZWA[TNISYOSIT] p xyI[TP1DZ... 5]1~OD.. ]
N ;tl..

5MS®P T® .. TtOTM A|| ASvDALyy @ AT 5[Z51l T:I{SD1DZ:
I

E}TIMITZOEITSPANY 621 3Tl I SAT7OTtIOTH @
¥ TAX xxc1DZDTSZT o 5Z AT4 ISANEIT[ .AT4

ndZ ;34 TMIIDAO D yy,
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The first thing which is to be noted is this that in this
entire discourse, the Purva-Paksa is Sémkhya Darsana,
which is the Pradhana Malla according to Sankara Vedanta
and other Bhasyakaras are also following, up to a certain

extent, Sankara on this point.

In the entire discourse of Mundaka Upanisada and in
other Upanisadas also, there is no description of world-
ground oE}TIMAI'¢ where it is described in the complete
absence of transcendental consciousness. There is no
dualism of mind and matter, conscious and un-conscious. It
is all very much clear. But here the question is this that if
A|l is HYNOIMAT or E}TIMAI'4 and it is termed as c1®Z in
the first and also second and subsequent Mundaka, then
why something is being denoted as ¢1®Z®15ZTo 5Zo ®4 and
why, it is being named as 5]~©® p Sankara wants to defined
his ontological position of Kevaladvaita, but it is matter of
interpretation and investigation that how consistently he

becomes successful.

There are two references of Aksara and subsequently

two different meanings are being assigned to it.

@ In the first reference, which is of course
less disputable, the 'Aksara’ term is
being referred to Brahma or ultimate
reality. In Sankara Bhasya, it is

explained further by denoting the
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reference of the question in Mundaka

Upanisada. The question is %
SMAYTT EYSM AS7OT[ ;9VAAN.. AS7DT.. ESAT @

Here is the question is a general question of the all-
inclusive nature of reality and in answer, as it is again

quoted by Sankara, ©®Y

cAS PO+ ™[ A9v[ SANToI[ noT[ SZOT+D5Z®D P AT @
T+O5ZOA0I[NOAN , 106D .. AGvDA]oTID A|SAATwC
¥ 570
1® TN1OZAAQYSIT[ @

Now, these two discourses are common in Upanisadic
terminology. That is (1) Para Vidya and (ii) Apara Vidya.
Aksara is the subject of Para Vidya. Which Aksara? That
Aksara for which the description

xG1OZDrt; .. ESTAX ASEIALy
Assigned. And in this entire discourse, the term Aksara is
used for Brahma or ultimate reality and a consideration of

any thing greater than that is out of questions.

(i) But in second description where in
Mundaka (2.1.2.) The Purusa which is
Divya, Amdrta, Sabahyabhyantaro, Ajah,
and which is stated as something beyond

Aksara, then it is beyond to which Aksara?
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Now Sankara says that, and Vacaspti
clarifies further that, this Aksara is not that
Aksara which is considered as world
ground in the reference of the first
Mundaka. This all is O.K. But then the
fundamental question remains
unanswered. How to justify the term
c1®ZDT5ZTo 5Z® & Here Sankara says

that it will be explained in the next satra 2

Now the second sitra, the next Brahma-
Satra which comes in this Adhikarna is @2
ASE[ODOE[NQISN[EDeID .. PT{TZM @
Here the sltra wants to distinguish
that E} TIMAI from
(1) Jiva
And (2) Pradhana

And so the sltra can be interpreted, with

reference to Sankara Bhasya and Sankara

Vedanta as ©4

AIE[OD6E[NQISN[EDeID .. P T{TZM ©
ANQIM (A} TV 5]0® o .JIGANT'® E}TIMIT o
AN@It3DAN LSE[@D6D T HAS o

oE}T IMAT o ¢1®ZOTO 5ZTo 5Z AT
c1®Z5ZAGTATME{ VNMST] T 5/Q0T .-
oE}TIMAT 0 ASyT] SZADTA{ 3¢
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Here Sankara Bhasya interpret Aksara (As
in the case of his Bhasya of Mundaka

Upanisada) as ©°

c1OZAQI®ZT . TOASAAHEASTS .
E)T;}1AAAEQZDCL.. TI{SM5®AQE)T .-
:QV:ADAMEOZOTO 5ZM IMASZDZ: T:ADT
0

5ZTo 5Z AT ANVT @ISN[EQTO
5ZADTAGPTAAAX ASAIALD . T NEVIAT

Here Sankara interprets  Aksara, in
distinction  with  empirical self and
unconscious world ground as

YxTPAAAH EADST Syx.-

The Rantnaprabha Tika further
explains and justifies the interpretation of

Sankara Bhasya as ¢

Gl1OZAQIDISTAAAT w cETMAT QID%I' MAT
OAIZO ZHOTAALT gl1®ZAO © col®XE>TAwmg
QOIDTAC gI'OAN AT IOSTO © 'OA-

5IMo AAHA .§S3Zo T:1 EADT-

5. 5ZT . +13ONI nSONDI'A] A5 EA>To
AT OTAOD E}TOT®.. ;}1ADo0 ;... 2PZDo
I+ TNOE}T ;}1AAD @ .£8Z0o APYA®+ cDCIM
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TJYO @ T:I{9 APyAD+I HAY[ SZ
E[NM5S®AQE}TAD ® 1] .ESZ cOCIM ASODI
M

LI[AT TOTOHAS SOANT® .. ¢pIOBIOT TN
EDOIAAXVE}TAD @ /TA:AT B<910Z[
YOAYV cOEZDE cMTEP 5MTEP @
AIMTSMT EDY[I" cpIl®E5T:1 APNDCITS
E]T[o c®CISN, 1D6DID ATA}Y,19DTO &

Here, Rantnaprabha Tika makes it clear
that the Aksara, which is being interpret as
Avyakruta in Sankara Bhasya is not
Brahma, yet there is no ultimate dualism in
Sankara Vedanta, therefore it is a Sakti
which remains in the Asrya of Brahma. The
reference of Aksara as it is interpreted here
as Avyakruta has been made with the
reference of Avyakrutakasa of
Brihadaranyakopanisada Yajnavalkya-
Gargi samvada. This will be seen in the

next sub-section of Aksaradhikarna.

From all these interpretations and justifications, it

becomes clear that in Sankara Bhasya of Mundaka

Upanisada and this Adhikarna in particular as well as in

Sankara and even post Sankara Vedanta in general,

there is no possibility of any conscious- un-conscious

dualism or mind-matter distinction. The Aksara, when it
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is interpreted as the world ground at the view point of
ontic discourse, it is taken as Brahma, as it has been
taken in Yajnavalkya-Gargl samvada. But when, the
cosmogonical and cosmogenical interpretations are
warranted, the Aksara is interpreted as the potential
power of that supreme conscious being. According to
recent interpretation of Swaminarayana thinking this is
an inconsistency of interpreting the same term with
different meanings in the same pakarna.®” A strong
claim has been made for a different interpretation of
Aksara in accordance with the Tattvapancaka ontology
of Swaminarayana metaphysics. But that can be
properly deal in the chapter of Swaminarayana
metaphysics. Where the concept is to be explained and
interpreted with reference to Tattvapaficaka ontology.
Here we see the concept of Aksaradhikarna and

Daharadhikarna in Sankara Vedanta.

4.2.2. THE CONCEPT OF AKSARA IN
AKSARADHIKARNA-SANKARA VEDANTA

The Aksaradhikarna, as it name indicates, the most
important adhikarna for the context of present research

work.
Aksaradhikarna occurs in the first adyaya and

third pada of the Brahma Sdtra from Satra 1.3.10 to

1.3.12. The matter under discussion is this that
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whether, the occurrence of the term Aksara in
Yajnavalkya-Gargi

samvada

Denotes Aksara like Aumkara or it denotes Brahma.

The Purvapaksa makes doubt here and the adhikarna starts.

There are three Sdtras in this adhikarna and they are

interconnected. The Satra are

Gl1OZASAZDYTOQTo [2.3.10]
;@ P S|IEQ;'OTU [1.3.11]
Yl E@3@I®I3>5[:1 [1.3.12]

The point under discuss is this that there are
occurrences of the term Aksara in Upanisadas and it is to be
investigated that whether they all are used for the ultimate
reality or not. Here Purvapaksa makes a doubt that this use
of Aksara in Brihadaranyakopanisada may be for Aksara

"Aumkara".

Here, though as per general textual construction of
Brahma Sdtra, the main Purvapaksa is Sémkhya. In the
beginning of Aksaradhikarna, the objection comes from the
side of philosophy of grammar. As a general tradition of
linguistic interpretation and meaning the term Aksara is to be

interpreted of "Varna".
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The Purva Paksa says that it is workable in the context
of present chapter where the demanded metaphysical
characteristic from Aksara is the subsistence of up to the end
of space as uti also. The Purvapaksa is mentioned inwell as
it is supported by Sr Sankara Bhasya and also in Bhamati
Tika as @@

T+ ;..Elow AZAIOZEN[T 96V npIT[ AZ .. 8D 5ZA[ 9Z AT @
Y T+O1OZ; AP @Iy .TIONTY 1DPZEaN:I 36[;®1IDT4
50;®IATOZ|AL PO IDTt3OT yxcEDZ /[N ... ;3VAyy
oKDIT 202#0#¢

JTION{D P Lty TZ[ S LOOV:1O@I]SD:ItI I ;9PVTAZTIOD
SQOZ6DNO 36V /3O1DZEaN AT ©

Here the force of objection is this that, in the linguistic
framework, when there is a traditionally accepted
conventional meaning is workable, there is no need to invoke
the etymological meaning of the term. And it is generally said
and may be accepted that
xxIMY®ONO ~A-AV,AL;Ayy Therefore in the present context
where the Aksara is to be described or stated as the reality
which subsist every thing upto the end of space ®? (this term
is very much significant in cosmological reference, space is
not infinite in the absolute sense of the term). Moreover, it is
also stated by Purva-Paksa that if Aksara is to be taken as
Varna then the requirement of the subsistence of world can

be full-filled. There are Sruti vakyas like ©%
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SOPDOZOA6 .. ASZDZM I'PAQ[T cKDI1&0!0& ¢

Which can be said as the supporting vakyas for interpreting

Aksara as Varna. BhamatT states the Purva-Paksa as “?

I'P SL[VOIDIDE:IM Tt95MTtI[ ITMSSVT[ ;9V:1{34
S5Q[LI TOAQ[IDTAZTIOTO @ ;9D AX 5QI..

T OAQ[LASAYT AT [e®IIT[4YMZI . 951DOM\SAALT @

I PO[5PIT3D.I1;0eDP[N;6E30 @

The identity of Namadheya and Rupadheya may be
taken as another exposition of vivarta. As it has been told in

vakya padiya 4"

TOANATQL .. A|| EaNT9 .. INIDZAC
ASSTVT\WVE®DS[T 5]AZ[I® HYT®[ ITo

Moreover 42

EoN:I SAZ6DAMSAATIOST PILINM ASN] 0 &

So, according to the philosophical school of grammarians,
with whom there is a general sympathy of Advaita Vedanta in
some dimensions. There is entire Mandukya-Upanisada on
'Aumkara’ where the Turiya state of '"Aumkara’ is narrated as
the ultimate ontological status of Absolute Reality or Ataman.
“3) Yet so far as the present discourse is concerned Sankara

Bhasya and more generally Sankara Vedanta does not
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accept this interpretation of Aksara as Varna. It cannot go to
the extent to accept the co solute identity of Namadheya and
Rupadheya even at the level of Vyavharika Satta. The
Sankara Bhasya refutes the above mentioned position of the

grammarian as 44

/9 . 5|0%T npIT[ 5Z /9D\\TADUIDZEaNIDpl

2:ADTO cSAZDYTQST[0 55AYQION[ZOEDPED)T:I AISDOZHOT
q

QOZ6OTO @ T+ AX 55 PQION[ ;A:TASSOZHOT:I
S®+IMSEST:I @ ycOZOE /9 TN®[T.. P 5{MT .. Py

AIDEDE[ 5L TA@ITTIA]STID SAEAYT] B<YDIDE cMTEP
S[MTEP AIT[T 5|ET[TNCA1®ZASTOAZTAD @

TI® PO[5;.". [TAD w /TA:AyT'] B<310Z[ YOLIDVEDE

cMTEP 5MTEP AT ® I P[IASAZDYTOQATVA|| 6M\yI+
:SE9AT @ INA5 —Z®Z /9 ;9VAD AT @

TNAS A|l SIAT5A1@:3QrtSOT TP ©O8¢IAN T:ADYT
10ZtIET]T[ P[AT AABItI@IOAS5TIDeIDAIDZ . SZA[S All @

XX

Here the position of Sankara Vedanta is explicitly
expounded so far as cosmological reference of the present
chapter is concerned. The Varna, at the level of normal
linguistic discourse is an empirical phenomenon and it
cannot have power to subsist the empirical world up to the
level of the end of space. There can be no identity of
Namadheya and Rupadheya at the level of empirical reality.

[This is true in other references also, though ultimately every
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thing, all, is Brahma, it cannot be said that Moon = Sun or
Prithivi = Jala. Final wunity is to be considered at
transcendental level the empirical diversity stands as it is in
the realm of Vyavharika Satta.This very metaphysical
position differentiate Sankara Vedanta from subject idealism,
Drsti Sruti-Vada or Vijnanavada. The Bhamati Tika refutes
this position and establishes the interpretation of Aksara as

Brahma as “®

T' P TOAQ[IDTAS ... ~SQ[IAAT []5TAD @

:95E[NON]SOIE[NONPVAZ|I® E[N®pP & T¥DAX EaNt9
:OADYIDTASDOAT (M+Y|D( D LIVAEQ[IS [tIOW VAZ|IOA6
TOAQ[IDYIT] EJyT[ 5Q[IOAYT] 3858 ONAAL 38t358T1IDAN
;OADYIDTASDAT P1O]ZONALYOLY|D( DA6 AQIQDZ6
5|0IZ6DVIVAZ|IOA6 P E[NOT®T|E}yT[ AT Z]TM I'dA
:SE[Nop T’ P .tPMISAALT EaN ;@ADYIOAQSZ LTSI 0 @

T B,] EaN®TAZMUI . A510 o .7ITJES0 AZyT] IM TOT'D
N[EZ®,; . %,]To A5100 ;M. ;\yTAXT N[EZ®, <[PV 0 @
;7D T] Ya>XAT ;. A . Q[Za] - TdeID;dTO ASLODATI[AEYI[
9
: 5 ZDOZM™MOP; 55D TOITD :AIVT[ ® T¥PDX] It;.. 7D:AZ6 . T+
I’ TN%IX{T]ZA0 A5.L0 /9AX ©3080 ;I ;.. 7®:ADZAST] .. 1
Ao ;.. 7D AX :AIVAD6AS
5[t51@t9 .. T A®QT[ ;.. ATTo ;® T8:¥d AX —
5OpKONT 1 DAD

And though the theory of sphota is not accepted and

criticized in Sankara Vedanta Vacspti Misra himself, here, in
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the context of present chapter, there is no accepted use of

the term Aksara for sphota as Vacaspti Misra further says “®

T P 360VATAZST[ :OMSDTAAT ¢, ®{AZZ[\1OZ5N5LA®ZA:T,
MZ[ @
T P{9 5|ADAGEE .I] SAZOSDTL 5|9[NAIOIT[ @

In this reference, we find an effective refutation of
linguistic or methodological solipsiSm. Though Aksara
is one and it is the transcendental ground of empirical
reality, it is not being identified, in the name of Advaita,
with so-called linguistic namism. Any theory of word
and meaning cannot directly refute the empirical
diversity of Vyavharika Satta. In any use of the word,
'Dittha" for example, there is no empirical identity

between word and meaning.

When a word is used, for example the abstract - 'Dittha’
in the form of 38 or 584 which type of meaning is being
denoted by it? It does not simply contains the
subjective linguistic content for its comprehension -
there is no room for linguistic monism at the level of the
structure and function of language but with 38t3 and
58194 the different individual entity which reside, or
may reside, at different locations of space and time,
are to be considered as the meaning of the use of 38
and 58. There cannot be any absolute identity between

the term xx38xyx in its linguistic content with that
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"actual" yy38weIAoTyywhich resides somewhere in
"actual" space and time. Moreover that empirical
relation between word and meaning should be
previously known and it must be a content of memory.
“7) So what is to be concluded here is this that there is
no possibility of any interpretation of Aksara as Varna
or sphota. This is a cosmological reference where the
question is to find the metaphysical ground of
universes or lokas. “® So, in general terms, the Aksara
is to be taken as a reality which can be subsist all
possible manifestations of phenomenal reality and so,
therefore, there is no possibility of any linguistic

interpretation in the sphere of philosophy of language.

Again the continuous option of Pradhana and
Jiva are examined in the next two Sitras.
There is a term 'Prasasana’ in the Sdtra
1@ P 5|IED;I'®TCy which rules out the possibility of
taking any Samkhya like element Pradhana as the
meaning of Aksara. Sankara mentions and quotes the
mantras of Brihadaranyakopanisada “* where Aksara's
"Prasasana" is said as all pervading and it is declared
as transcendental subjectivity of consciousness. These
two options, when they are taken together rules out the

possibility of Pradhana.

The last Suatra ycyI[E®@SeI®I>T[EPy again rules out
any possibility of any unconscious and finite conscious being

as Aksara. There fore Sankara finally concludes that "it is
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very well determined that Brahma is the Aksara.

xxT:ADTOSZA[S A|| ®1DZAAAT ATEPI o Y

The ultimate reality is Brahma itself, which is used, in

cosmogenetic reference as Aksara in Aksaradhikarna.

In Indian philosophy, the ultimate reality is not simply a
matter of philosophical comprehension. Moreover there is a
consistent and constant observation that infinitely large and
infinitely small, infinite and infinitesimal - both have to
concede at a metaphysical junction. This point is elaborated,
as an ontological characteristic of Aksara as an all- inclusive
reality in the Daharadhikarna of Brahma Sdtra which is

explained and evaluated in the next sub-section.

443. AKSARA AND DAHARAKASA.-
ONTOLOGICAL AS WELL AS SPIRITUAL
SIGNIFICANCE.

Daharadhikarna occurs at the first Adhyaya, third pada
from Sdtra fourteen to twenty one. Before it and after
Aksaradhikarna, there is short adhikarna of just one Sitra,

the IksaTikarmavyapades$adhikarna with the only Satra: "

JOATZAVISN[EDTO ; o

This Satra is very much important from the reference of

present research work. The point which is under
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consideration is this that there are two spiritual concept
which is important in sadhana-marga:
(1) Dhyana

(2) Darsana- lksana - Saksatakara. Now, what is the goal
subject or aim of Darsana or lksana? The text which is
referred in this context from Upanisadas is. 2

JT™{ ;tIZ®A 5Z .. POSZ.. P Al

INM..". 2OZ: T:AOA™MMOT [T[SOITT [T {ZTZAYS[AT
And
Io 5]TZ[T .. MADO+ LOMAATI[T[C{9D1DZ[6 5Z.". 5]-
OD AMYIOAIT @

Here is an important question with particular reference to
sadhana marga. What is the object of dhyana and
Saksatkara or Darsana or lksana? The Purva-Paksa, with
reference to prasna Upanisada, attempts to show that Apara

- Brahma (Which is denoted here as, Hirnyagarbha %

But it is effectively refuted in Sankara Bhasya and
Bhamati Tika and the object of lksana is described as para-
Brahma only moreover there is an important point which is
brought out in this reference. There is a casual relationship
between dhyana and SakSatkara. This relation is stated with

its results in Bhamati Tika as ©°

JD6IOTI'IMZ[Z0 EPIVEDZOE}TIM o
PV cO{T;AYVZ.. TNIALIODItS.. TI[1DT[o ©
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The casual relation between Dhayna and Saksatkara is
described here. Saksatkara is the result of Dhyana. Bhamati

further says

ol®I':I A X ;O1PDTEDZo O,A0 O

The Saksatkara can be applied to reality only ®® and in
this reference, the "Karma" the metaphysical action from the
side of individual consciousness, makes its subject only

para-brahma.

After this Sdtra the Daharadhikarna starts. It is
noteworthy that in Aksaradhikarna, the concept of Aksara is
taken in a cosmic reference. Here the Brahma is the cosmic
ground of the universe. But that is not simply an ultimate
reality which is represented in a metaphysical system with
the application of rational construction through the law of
non-contradiction. It is to be realized and by an spiritual act
of finite consciousness ( in this reference this consciousness
is the consciousness of human being, but in general terms it
can be any finite consciousness with appropriate spiritual
quest.) Now there must be a patha, a Vidya which can relate,
with the relation of identity - the cosmos and individual - the
pinda and Brahman(ida - the infinite and infinitesimal which
can be appropriately justified as a metaphysical theory and
as a sadhana marga. This Vidya is called Dahara-Vidya and
its metaphysical state, with reference to its equality with

ultimate reality is described in Daharadhikarana.
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(57)

The Daharadhikarana contains eight Satras. They are

cl¢ NXZrndZ[Velo

620 YATEaN®eID.. TP AX ©308.. A,.. [ P
ottd QT[EP AAXSIMUIOA:AYT]5,00f o @

c3d 5A®EP @
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The point under discussion in this Adhikarna is very
much important from sadhana marga. The body is called
Brahma-Pura the dhama- residence-Pur of the Brahma.
And no doubt, there is no trace of materialism here, it is
so called because, after all the state of Brahma-
realization, or |ksana or Saksatkara is to be achieved in
this body. This is not, and should not be, very much
surprising at all, because in Vedanta, there is no ultimate
dualism between conscious and un-conscious like
Samkhya Darsana. Therefore the Hridayakasa, which
Dahara-subtle Sdksma is denoted as the meaning of
Brahma with the reference of chandogya - Upanisada in

Sankara Bhasya as ©®

¢ IANNAA:AYA] | 51Z.. NXZ.. 5]L0ZAX.. S[EA NXZM\\:A
yvI'
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The "space", "Akasa" which resides in the heart [the
term is to be taken in its subtle sense, the physical heart
is not being referred here as it becomes clear from the
further discussion] is not used in the sense of physical
space. The question which is under taken in Brahma
Satra is this: what is to be taken as the meaning of the

term "Dahara".

There are three alternative concepts which are

considered:

(@) Physical space - Bhatakasa (or its part).
(b) Jiva or any finite consciousness

(c) Brahma.

The discussion starts with the examination of the

option of physical space. Why physical space

With the options of physical space and Jiva the
Purvapaksa presents an argument, which through goes
directly against his own alternative of physical spaces,
attempts to provide a point that why Jiva is to be taken as
Dahara. After all according to some metaphysical theories
Jiva is of atomic nature and so it can be called the owner of

this body. The point is important in metaphysical as well as
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spiritual dimension. The Purvapaksa presents his arguments

as they are represented in the Sankara Bhasya as ©*°

c¥9D HASM NXZ AT 5|0%TA4 Al| 51Z SaNO T @
HA9:I XAN.. 5]Z.. ;pKZAZ .. Al|l5]1ZAA<I]pIT[4 T:I
:9ZA6MY5SOATVTIOTO ® Eotl® P T:1 A||l ZaN 3@pIAD &
TAX :15Z:1 Al 60 EZAZ[6 :9:3OAAED®I0 ;5AYOM\L:T @

The chandogya-Upanisada is stating, in whose
reference this sttra and Adhikarna are taken the Dahara as
residing in the Brahmapura and that Brahmapura is the body.
[In present case it is human body and in general terms it can
be the body of any finite consciousness which can have the
fulfillment of the conditions of Moksa-Marga.] ®® Whatever
may be the ultimate metaphysical situation, in the present
reference, with an ontological particularity, Jiva is the swami
of Sarira and only Jiva can have swa-swamibhava with body.
No doubt Brahma is the owner or swami of entire manifested
phenomenal reality. But in the present reference, only finite
conditioned consciousness in the form of Jiva can be taken
as 'Dahara’. Bhamati explains this objection and point further

as 1

c;OQOZ6[T AX QISN[ED E9\T @ TvWd
A1®OATH,5STAAHOAN;DAY|A ;ASQOTHYAD\%I'=%]Zo
EQAAAH[T @ISANEIT[ EQ:I'S]Z AT ® I’ T] A1®t5OANAE0
T[ODD .. SOIVDYTZ[6 ;0QPZ LIOTT @ TANX EZAZ .. A|l A9
>®ZM\A5
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No doubt, the Brahma is the responsible ground of
entire universe but it is a general cause. In that sense
Brahma can be called the general cause of bodies also. But
that is not a sufficient condition for providing alinguistic
names to any object. There are many general causes for the
growth of a particular tree. But all these general causes are
generally not named as a pre-fix before that particular tree.
Supose the tree is of mango. Now it is not only the seed of
mango which is responsible for the origin and growth of that
tree. Land, water, air and many other factors (including
space, time, and causality and in the end Brahma also offer
all) are necessary and responsible for this origin and growth.
But when a name is to be given it is to be given with the
name of that particular seed "whose" tree it is. Seed is the

"particular” or "Visesa" Karna of that tree.

In the same way Jiva is the particular cause,-
immediate, proximate cause - of that particular body in which
it resides. It is obtained by 'that' particular 'Jiva' of its
particular "ADRASTA". Moreover, according to the
opponents, in a subordinate sense of the term, the Jiva may
be called as Brahma due to its similarity with Brahma in the
characteristics of consciousness. So in this sense, the sruti
of the chandogya-Upanisada which is under consideration

[and of course, all other similar references which denote the

~ 129 ~



point of residing any finite consciousness into any finite and

conditioned bodies] refers to Jiva as the owner of Brahmpur.

The discussion which is under consideration is not only
for the selection of an appropriate name for a particular
metaphysical entity. If Jiva alone is to be referred as the
main object in this Daharavidya then there would be an
important gape between individual and universal
consciousness. The Aksara Brahma which is described as
the ground of the entire manifested universe must have to do
something not only with individual finite consciousness but
also with the entire process of its realization. It has to be the
ground of not only for yyA||l®..6]wASv®yy but also for the
Dahara-vidya which is directly related with Jiva. And at this
point, with reference to Brahma sitra, Sankara Bhasya (and
with reference to Anu Bhasya also which will be shown in the
next chapter) and particularly in the context of
swaminarayana metaphysics where Daharavidya plays an
important role in both-spirituality and metaphysics, the
standpoint which is taken here in the answer of this objection
is very much important. It is empathetically answered that in
the referred text of chandogya- Upanisada the meaning of
Dahara can neither be taken as 'physical space' nor as Jiva
or any finite conscious being. The Sankara Bhasya attempts

to answer the objection as 2

cT nlZ.. All ow 5ZA[ESZ /9D+ NXZOZDEM
EAST]AXVAT T E}TOSOEM HASM 9@ @
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Why, the answer goes further in this way ©*
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The Sankara Bhasya empathetically states that from
that which is coming later, the objection becomes nullified.
What is coming later is, according to our opinion, the second
sutra of Daharadhikarana which is to seen very soon. At
present Sankara Bhasya forcefully declares that there can be
no Daharattva in physical space ! and there can be no
comparison of physical space with Daharakasa. The spiritual
similarity of pinda and Brahmanda is also reflected in the

chandogya Upanisada and quoted in Sankara Bhasya as ®°

[OSOT" SO GCIADZDEOTOSPI'T /ODPTMOYT XNI[ cOED

(1]
o}

T+ 5]LOZAENXZI[I" 5|®%T NXZ13: IOZOEIS|A;®D
YOEO{SOI[I' NXZ13 .. [SOVIYE]TOXDETS .. AI'STVIT
ALT YOIT[ @
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There must be a difference between Upamana and
Upameya. If Daharakasa is Bhutakasa then, in the referred
chandogya Sr>uti these both cannot be equated regarding
their dimensions. In that case Daharakasa can be called
Daharakasa alone. It can alone be its own upama. Bhamati

compares this as ©°

T[T T:IM51[z9 .. ZOAZDI6I®ITO
cY1® E[NA®OZM%I YTM ;71® ... T I}—IT][

so there is no comparison or still less there is any possibility
of the relation of identity between Daharakasa and
Bhutakasa. As it has been mentioned earlier this view of the
opponents, as they are themselves propounding another
view contradicting this one of their own, becomes utterly
unimportant or T]pK. Now, the view or option that Jiva may
be taken as the meaning of the term Daharakasa is

examined.
The option of Jiva is refuted in the Bhasya of sitra ©”
YATEaNOeldD .. TYPAX ©368.. A,'Y.. P
Here it is mentioned that there are two main grounds

on which it can be concluded that Jiva cannot be taken as

the meaning of the term Daharakasa.

~ 132 ~



(1)  First the meaning of the term '‘Brahmaloka' (or Veshma
or mahal) is to be investigated. What can be the
etymological meaning of the term A|| ,MZ u The loka of
Brahma or Brahma is loka? By proving the first option
and asserting it with reasonal arguments it is to be
investigated that.

(2) Is there any state of consciousness where Jiva cum
have a direct or indirect identification or its Svarupa
sambandha with Brahma? Or in other words, it there
any motion of Jiva which can be said as approaching

towards the Brahma in this same body?

The Sankara Bhasya and Bhamati Tika attempt to
clarify the both questions, with an affirmative answer.In
which the answer of the first point indicates the logical and

ontological status of the concept of Brahmaloka.

The term Brahmaloka is not to be confused with the
terms Indraloka or Prajapati-loka in a mythological reference
so for as the present context is concerned. The meaning of
the term Indraloka can be explained as "The loka of indra of
y©:I MXZo ® According to Sanskrit grammar this is sasthi
Tatpursa Samasa which indicates a difference among other
things between "Indra" and his "Loka" with a relation, and
that of not identify with him. But in the case of Brahma-loka
the philosophical position is altogether different. The
etymological meaning as well as analysis and its

philosophical implications of the term Brahmaloka as well as
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its application to Daharavidya is explained in Bhamati and

Sankara Bhasya as ©®

IT] SA,®;T ,MZAA5 A|l M ZaNM YAI[TO @
YAI[VAN A| |6M ,MZ AT OPOIA;AD; 357D QIt5OV[T
;. OAOT DAOQEZ6957I T] ¢I[t5SOVAGIM A|| {3 ,MZM
Al M= AT 5ZA[9 A|l YALIOIAT @

Here the point is this that whether yathe term
Brahmaloka can have the similar meaning of the term Hiran
garbhaloka or not? If yes then entire discussion of
Daharavidya would be ya-garbha loka residespointless
because there is no point in saying that Hiran in the
Daharakasa of each individual finite consciousness. But
Sankara empathetically rejects any of such possibility. The
Bhasya says that such meaning could have been taken if the
grammatical analysis of the term Brahmloka a saméasa as;thi
Tatpursaswere to be made as S

All:1 M=o AT A|l M=o

But here the above mentioned analysis is not permitted
because of the ontological reasons as well as for the point of
the possibility of self realization of individual finite
consciousness in the state of susupti which is indicate in the
Brahmasuatra by the term yxYATyy @ The matter is further

explained and elaborated in BhamatT Tika ¢
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Suppose, as the example tries to explain that there is a
Nis>ada who is Sthapati, then the grammatical analysis will
be the Nis>ada is Sthapati and not as ” the Sthapati of

» 9 |n this case this cannot be a S>as>thi

Nis>ada.
Tatpurus>a Saméasa but it is a Karmadharaya Samasa. In
the same way, the same interpretation can be applied to the
analytic interpretation of the term “Brahmaloka”. This
happens so because, on the ground of ontology, there is,
and there can be only one relation between Brahma and

Loka and, that of the relation of identity.

So, for the interpretation of the term ‘Daharakasa ‘the
option of physical space, including the possibility of any
distinct astronomical or mythological world is totally ruled out.
Now the question remains for the option of Jiva. Though
according to San>kara Vedanta there is nothing which can
be called as ultimately distinct or independent from Brahma
but in the present context, apart from that general ontological
condition, something more is being demanded. There is a

reference of the YAT of particular finite consciousness which

~ 135 ~



imparts the interpretation of Daharakasa, in more directly
applicable sense in the present context, as Brahma. That
“Gati”, or a universal, and yet, unknown transition of
consciousness towards Brahma in the state of Sus>upti or
dreamless sleep. [It is an empirical fact that such state
occurs, and often daily for every normal person. Whatever
may be the views of western psychological consideration, the
existence of Sus>upti, or dramless sleep cannot be doubted
even on empirical grounds.] The relevant Sruti from
Chhandogya-Upanis>ada, which is taken in reference and
quoated in Sankara Bhasya states the yx YAT xy or every
“Jivatma” as
ADo ;30Vo S5 HDo cXZXYVpKytl /T..
A|l MZ T ASyNAT @

This means that all the people, all human beings or all
finite consciousness with an appropriate precondition of the
ability of realization of there states, Jagruti-Svapna and
Sus>upti, everyday goes to Brahmaloka, but without knowing

it. How? Sankara Bhasya explains this.

T+ 5[25T.. NXZ.. A|| MZEaN[[T ®\NEQOITA™MODID
YATo SHOEaNI3DpIOI'® HASOT PAAEQAIeOOT' O
NXZ:IA||T® .. YAILT ®

In the state of Susupti, each and every person goes to
this Dahara-Brahma, this is the YAT towards the Brama loka
but without knowing or recognizing Brahma. The matter
explained in Bhamati, that it is rather reglatable event that

with this continuous transition, due to Anadi-Avidya, the Jiva
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is not in a position to recognize either its Gati or the place
where it is going every day. As a person who does not know
a piece of gold covered by dust and etc. in the same way the
AnadhikarT Jiva is not able to know that where he is going

and returning without knowing it. It is explained in Bhamati

as (73)
JTA[S NXZOIOE.". 5[Z|8] ITOXM SOIAAN .. STVT[ Hy
TI[®
TRIDIAMOAIS,OI'D ... IN[AA0 :SDQATAAS Al T 5@
%IT[ @
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SAY SATTOT' ®ASUVSAZ,KPZARZAS
xx SYP{QVIOIL®Y|BLOA AXAAE|A{6{TOAl
TM[5ONALYT.TINE;AYQATA ;@ | TAAS E]ATo 5|9TVT[ xx

This everyday transition to Brahmapura in the state of
sus>upti may seem strange at first sight, but according to
Aupanis>adic philosophy it is a commonly accepted
setuation.™ So Daharakasa can be taken as Brahma and

not either as Jiva or Bhutakasa.

Finally in the last SGtr>a of Daharadhikarn>a, the point
is raised and answered that Daharakasa cannot be stopped
for saying Brahma simply because it is Alpa-Subtle. The
Satr>a says

c<SCIT[AZAT P[IN]>TAL
The difference between ALPA and Mahata, small and

large can be applied to a physical entity and not to
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metaphysical reality. It has been explained earlier in Brahma

sttr>a as Sankara-Bhasya states and explains: ®

IN%IDTAD @ g NXZCI)[U»:AyFyTZCI)ZCDEo Y -TIOEZDE
I0\<519 . E3IAD6 SZA[EIZ[ TM55vT[4 HAS:I
19OZOYMSAAAT IO\ <5t3A9E<5T AT4 T:1 SAZXDZM
95Tolo @ 1oTM (1 SAZXDZow SZA[EIZ:ID\S[L1DZA
<5T9A9Z<5T AT
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The small-ness Alpattva which is being assigned
to Jiva and so turn to Brahma is relative.This has been
clarified in Brahma sutr>a earlier. In the second Pada
of the first Adhyaya, the seventh sutr>a which is quoted
here in San>kara-Bhasya confims the metaphysical
position of the equality of infinite and infinitesimal in its
transandental reference. The sltr>a under discuss is
given as " the,

cEVE{DZ:19DNOQISN[EDpP I[AT P[yI' ATP®ItION
[9.. pIMASTO
The San>kara-Bhasya explains the Satr>a as @
cEVEA<SAMEM 'AOAD y /@@ A c@TtADYT[VNI[ y AT
SAMZApKYT'OITI13DTO 4 :3EaN[I" P cOAIDPTT AAX[SDVISO™
o
AI6ALTIQISN[EDTO 4 EOZAZ /9O ZOY|AD+M HAS
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The omnipresence of God or ultimate reality does not
and cannot forbid its explanation as a subtle reality. What is
basically An>u cannot be called Vibhu but what is Vibhu it is
already present in the place where its An>uttva is under
consideration. Therefore it is called cEVZ{®X . The king of
entire world can be called the king of Ayodhya. So in the
same way, as Brahma is Vyapaka, it can be ‘Dhyeya’ in
Dahara. And this is established in this Sdtr>a, so the
objection
of Alptattva which is raised by the purvapaks>a in the last

Sutr>a of Daharadhikarn>a does not sustain.

Actually the Daharadhikarn>a states the metaphysical
situation of ultimate reality from the view point of ultimate
realities spiritual dimension of Upasana. And this is again

referred in $an>kara — Bhasya as. "

EJI{8 P[NA<519 .. 5[I]oT.. 5|h;0Q[I P\ZOE[TMSAAAD
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In this way, the Daharadhikarn>a establishes an
ontological position of identity between cosmic and individual

point of view regarding the all pervading nature of Brahma.

In the entire Akasaradhikaran>a and Daharadhikarn>a
which states the references of Brahadaran>kopanis>ada and
Chhandogya-Upanis>ada to-gether with the reference of
Mun>daka Upanis>ada in Bhrama-Satr>a [1.2.21. - 1.2.23.]
The philosophy of Sankaracarya exposes the concept of
Aks>ara as a cosmogenetic concept as well as a concept
which is directly related to the spiritual development. As
there is no ultimate distinction between Aks>ara — Brahma
and Para — Brahma in Sankara-Vedanta [And there can be
no such distinction in any metaphysical system apart from
purely dualistic systems like Sam>khya].The concept is
stated in the sense of it cosmological as well as spiritual

demention.

The reference of Aks>ara is also found in Bhagavada-
Gita. Actually the word “Purus>ottama” occurs in the
fifteenths Adhyaya of Bhagavada Gita in the sense of its
transancsence to Aks>ara ®® So we see here, briefly the
position of San>kara-Vedanta in the interpretation of
Bhagavada Gita's concept of Aks>ara in some important

references.

~ 140 ~



4.5

4.5.1

THE CONCEPT OF AKS>ARA IN

BHAGAVADAGITA AND SAN>KARA

VEDANTA

Bhagavada Gita is one of the important
Prasthana among Prasthana Trayii. It represents
metaphysical theory and Sadhana merges according to
the line of Vedanta or Upanis>adas. In the reference of
present research work, it is examined here that in Gita
the concept of Aks>ara is stated in different sense and
yet there can be a consistent and coherent exposition
of the concept of Aks>ara as a Cosmo genetic concept
as well as a concept which is needed for a Spiritual
patha or Adhyatma Marga. There are different
occurrences of the word Aks>ara in Bhagavada Gita
among which the important and relevant occurrences,

with San>kara-Bhas>ya, is taken here.

The first occurrence of the term Aks>ara appears
as the reality which is responsible for the genesis of
Vedas.

AKS>ARA AND VEDA IN GITA.
In the third Adhyaya, which is mainly devoted to Karm
— Yoga the term Aks>ara occurs for the first time in
Gita. In 15™ Sloka, where the concept and process of
Yajna is being stated and generalized, the Yajna is &"
said as originated from Karma and about the origin of

Karma, in 15" Sloka, the role of Aks>ara is stated as,
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There the term Brahma is interpreted as Veda in

San>kara - Bhas>ya 2

YAV A|IM(8 .. All 8[No ; (S0
YDZ6.. LI TTZAV A | M@ .. AOA® HOT'AAX ®

So the Karma is originated from Brahma and
Brahma is from Aks>ara. Here Brahma means Veda
and it is originated from Aks>ara. San>kara - Bhas>ya

explains : &%

All 5o SINOBIADwCl DZ;AKSADwC1DZ . Al
5ZADTAD ;A|(OM I:I TN ¢1®Z ;AT
All 9N 1I¥Vo @

So here the Aks>ara is a reality which is
responsible for the origin of Vedas. And Vedas, in
Indian spiritual and cultural tradition is the origin of
ethical and spiritual dimensions. So in the very
beginning the Aks>ara is stated as an aspect of reality
which is the ground of ethical and Spiritual
development of any finite Consciousness. It is clear

that in this reference, the Aks>ara is directly related
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with spirituality or Adhyatma which is stated in the 8"
Adhaya and 10" Adhyaya.

AKS>ARA AND ADHYATMA :
The eightth Adhyaya starts with a fundamental
question from Arjuna after the Jnana - Vijnana - Yoga

of seventh adhyaya.The question is directly about the
nature of Brahma and Adhyatma. Arjuna asks
AZ TNO A|| AZAGIDTA AT . SAV 5]~O@OMTAL @
It is very much note worthy that Arjuna is
addressing here Kr>s>na as Purus>ottama. Actually
the question related to the statement of Kr>s>na which

is made in seventh Adhyaya as 4

HZDOAZ6AM1ODT SOOADALTI ITAYT I[ T[ Al
TA™N]o Z>t:TAeltA . SAY POAB,AC @

The answer state the nature of Brahma and
Adhyatma as @
c1®Z .. All 5ZA.. :SEOIMoIdTAA]PIT]
E}TEOSMIZZM A9;YVo ZAV;. . A:WTo @

The question is about the nature of Brahma. The
answer states A|l as cl®Z, the adjective 5ZA,
according to San>kara - Bhas>ya is to be applied to

Aks>ara and not to Brahma, as ®©

cl®Z.. I' 1®ZAT AT SZADTAD o T:1
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But the adjective 5ZAis to be applied
tocl1dZ
And so, here again, according to San>kara - Bhas>ya

the term Aks>ara denotes ultimate reality. ¢”

cM .. ZDZ:1 P (MAATI[EDIDZ .. A|l AT 5Z[6
AIE[OD6DND cY[X6 .. SZAAD AT P ATZATEI[ A|l A6
c1DZ[ 155y TZ .. ASE[OD6AD @

And the nature of that 5ZA|| which resides in the
antaratma of every individual consciousness; and
again here is note worthy similarity with Dahara —Vidya
and Daraharadhikarn>a, this nature is called Adhyatma
(88)

T:1/9 5Z:1 All 60 5ATN[X.". 5[tIY®TA EDSo
DEDS0 @ :SED S0 col®TAAL wpIT[ @

This Aks>ara, whose Svabhava is Adhyatma is to
be meditated and with the consciousness of Abhyasa
and Yoga. It is said as Parama Puru>sa Divya in 8.8
and 8.10 ® and in 8.11 the result of the knowledge of
Aks>ara is described as it is described in

Br>hadaran>ykopanis>ada as %

INO1®Z.. S[NASNM SINAYT ASEAYT IVTIM SATZOYo
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The San>kara - Bhas>ya explains this @"

INOg1®Z.. I' 1®ZAT AT c1OZAO cAST'OAE 3[NASNM
S[NOYDV7D INAYT T™MD /TN1DZ .. YOAYV A|D| 6D
SAESNAYT AT C]T[o @ ;9V ASE[OD AI'SVTZTS[I
GAESNAYT y ¢:0],DAA6] TIDAN

Here the meaning of Aks>ara whose Svabhava is
Adhyatma is being taken as ultimate reality. Again it is
mentioned the cause of Parama Gati in 8.13 by

““MAATI[ED1DZ A|l” ®® and in 8.21 also ©®?

With this Adhyatma, the Aks>ara is represented
as the ideal and goal of a Sadhaka. In 11" Adhyaya,
where Arjuna realizes the Viswarupa of Kr>as>n>a and
again, philosophically it is an ontological identification
of oyTZO1A® and AYEIDTAD4S Arjun  states  the
previous upadesha of Kr>as>n>a as
5ZA Y] Aol®rA; . A7TAO® and wants to see the
cosmological form of that Avinasi Aks>ara as :

N|O8JAAPKDAA T[ ~5A{E9Z ... 5]~ODPM..A @ @
And, after aquiring divine vision and the state of

spiritual realization, Arjuna states about the Viswarupa
(96)
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19A1DZ ... 5ZA . S[ANTQIAD 1SA:INSES:I 5Z. ATQOTA
0o

19A¢Ilo EDEITOAYYM%T® ;TOTT 19 ... 5]~0dM ATM
A[ @

And further after getting the introduction from
Kr>as>n>a himself again Arjuna states "
cI'yT N[S[E HYMWT9D; t3A1IDZ ... ;N;It5Z.. ITO
The ultimate reality is, here, being stated as
(1)  ASESQISZ.. ATQAT ..
(2) N;d5ZA0
These both ontological characteristics
Matter is confirmed with the
reference of Bhagavad Gita.
Here San>kara states the

following Sloka of Gita

£9Z0 ;9VE}TOI'® . (N[E[\H]VI ATOIAT

E|®AITT ;9VE} TOAL Iy+O~—OAL ADI
| (OX())

cf. ibid. Page. 417.
The meanings of the term Iy+is
given as EZAZ in Ratanaprabha
Tika. cf. Page. 417.
Actually the entire
;@DPV+5|A;®IMQEZ6 which is
from [Br. 1.21 to 1.2.8] is
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substantiating the view which is

taken in Daharadhikaran>a.
Of ultimate reality consistently states the concept of
Aks>ara as a spiritual and cosmo-genetically constructed
ontological concept. The cosmic reference in the descreption

of Viswarupa is normal and it is so offenly used. It is
” (99) 113

described as “ Viswesvara

» (100)

Sarvatonantarupa
Viswarupa
Sarvatodiptimanantama 1" Anadimadhyantamnantama (*?

Viswasya parama Nidhanama (%

and many other
cosmological as well as cosmogenical references which
state the concept of Aks>ara or Brahma as the
transcendental ground of entire universe. In ontological
reference, in a transcendental sense, the Aks>ara is stated
as something which is beyond to both being and non-being -
;T and ¢;TC

The Sankara - Bhas>ya explains this transcendence as "%

AZ .. TTO ;NO g NO ASVADT'AO ;T P I+ TOML:T AT xAJA
®oy
T[ SONOI" E} T[ ;N;TM LI c1PZ:14 INO ™MDZ[6 ;NO ;N
O AT nPPIVT[ @ SZA®YVTo T] ;N;To SZ.. TNOIN ¢l®Z..
S[NASNM SNAYT TTO ©3AO /3 I gyINOy, .AT cAES|®Io
()

This transcendental status of negative description is

similar to the famous description of Neti — Neti
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Of Brihadaranyakopanisada. So it is clear that in this
Adhyaya, even realizing the universal form of ultimate reality
in cosmic reference, the transcendental ultimate reality in
cosmic reference, the transcendental ontic description is also

not forgotten.

Finally, with the concept of Purusa, which has been
modified in Gita as it is stated in Samkhya Dar$ana, in 15
Adhyaya the entire on ontological position of Aksara has

been stated with the concept of Three Purusas.
4.5.3. KSARA, AKSARA AND PURUSOTTAMA.

In 15" Adhyaya the distination between ksara and

Aksara has been made in this way (1%

™MOAIAM][[ 5]Z]0DPM ,M3[ 10ZD PEZ /[9 P4
1®Zo ;9OVA6 E}YTOAL X}8:IM\1PZ npIT[ T
There are two types of Purusa in 'loka' that means in

the manifested form of reality.

() KSARA
and (i) AKSARA.

Now, in this reference, Now what is KSARA ?

The answer is all bhatas are KS>ARA. It may seem

strange. What is the meaning of yy;3®VA6 E}TOAI'yy if it is
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entire ¢5Z® 5[5AT (% then why it is being called as Purusa
in the present reference? The answer may be this that the
entire concept of Prkrti or that which unconscious is
completely modified in Gita, and taking it more generally in
the entire tradition of Vedanta. There is no ultimate
distinction between conscious and unconscious and so, as
the Samkhya uses the term Purusa exclusively in the
opposition of that which is totally un-conscious, such a use
cannot be permitted particularly in Gita and in general sense
in any ontological description of every system of Vedanta,
The ontic capital is completely unified and for a unique ontic
control of ultimate reality over entire manifestation this type
of ontological description and commitment is necessary. So

the Sankar-bhasya explains the term ksara as %"

™D A{D 55¥Y ZOAEZSTM 5]~ODM AT npIT[ M| ;..;DZ[
1®Zo I 1®ZAT AT 10ZM ASTDEA /ZEM ZOAEoI T

The importance of the term rase" is clearly seen in this
explanation. It is the part of that manifested aspect of reality
which is subject of change. That which is subset of
"1dZ6 yx Is Ksara and what is important, it is also named by
the term Purusa. Actually it is Jivatma, the reflection of
consciousness in the Antehkarn>a of Mana, Buddhi and

Anamkara. So S'ankara - bhasya further explasing it as %)

1®Zo ;9OVA6 E} TOAL ;A:T ASEOZHOTA tI¥WVo I
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And what is AKSARA in this reference which is called
kGtastha? It is somehow refered in the sense of
unchangeable transdental consciousness. The term kdata is

explained in the sense of Maya in S'ankara. bhasya .

YXM ADID I[p®I'® AH| T Z]A8,TD ZAT TV SIOVID
cI'[Z ADIOANS|EDZ[6 A:WTo 23]180Yo ;. .;0Z
AATOTytION I' 1OZAT AT c1®Z mpIT[ IT

Here, as in the interpretation and description of Aksara
in Mun>daka Upanis>ada, where Nirupadlika Purusa is
stated as transcending Aksara, the description of Aksara is
being made as the BIJA of universe. The transandeutal
consciousness is not totally distinct of remote from this world
but it is to be taken as the seed of the entire manifestation of

phenomenal world.

But the outological position of Gita, Vedanta and as it
will be seen, of Swaminarayan>ism also, is not ' striactly
theistic in which the immanence of ultimate reality is totally
accepted and emplhasized. Therefore what is ontologically
ultimate a spiritually supreme is beyond to both Sam>sara
and its Bija, ksara and " Aksara as in the next S'lokas it has

been mentioned. 19

ndAo 5]~O®:t3ylo SZADTA[TIINDOX>5To
IM ME+HeDDAIEL AAATIVQII .£E3Z0 TT
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cTOW:A MZ[ 9[N[ p® 5A¥To 5]~ODPM.Ao IT

The transandence of ultimate reality or Parabrahma is
not exclusively limited in ksara and Aksara, in the universe
and its ground or seed; it is different, beyond to these both,
ntE308TA0 ctl.. T A9,106 cel . @ 11
as it has been explained is S'ankara bhasya from world and
its ground. Howerver, it is not completely different from these
both. And these both cannot have metaphysical subsistence
without this nTA 5]~@®o as it provides the ultimate ground of
their outological subsistence, the S'ankara bhasya explains.
(112)

QZAIID P[[{TyIA,EX1IdD4 S|AOEI 4
9~5;(DY AD+[6 AAAVATY QOZIAT 11
Only with the power of its, pure ontological position it
provides the ontological subsistence to both ksara and
Aksara. And therefore it is, called Purus>ottama in
Pauran>ika reference

/9., A® .. EotHI'® A9N]o Z9Io ZPeIPANAJo M)

So, in Bhagavada Gita, the concept of Aksara is stated

in two references mainly.

(1) Cosmo-genetic reference where Aksara is the seed-

ground of the manifested phenomenal world.
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(2) As an ideal of Bhakti-which particularly made in the
path of knowledge or Jnana-Morges """ from an
ontological point of view it is kutastha, Purusa,
Avyakta, Bruhma and Avyaya. In Swaminarayan>a
metaphysical, the concept of Aksara has been exposed
whith these meaphysical characteristics with slight
ramification. Lastly we shale see very briefly the

concept of Aksara-Brahma in Vallabha Vedanta.
4.6 AKSARA BRAHMA IN VALLABHA VEDANTA

The philosophical position of vallabha Vedanta is
generally called Suddha dvaita or more correctly Brahma
vada " In the philosophy of Suddhadvaita, upto certain
extext which is similor to kaivaladvaita of Sankara there is
nonly one ultimate reality and that is Brahma. Brahma here
also is one and non - dual reality. It Abhinnanimittopadana
karan>a of the world. "9 It is svayamprakasha and deroid of

any limitation. "

The theory of causation which is accepted in this
school of Vedanta is Avikr>uta - Parin>amavada. Porin>ama
vada is a version of Satakaryavada in which, in the
opposition of Asatakaryavada, karan>a is Sat or real in
karya, as well as karya is also real in karan>a. This is
accepted in Sam>khya against the Asatakaryavada of Nyaya

Vaises>ika 118
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In philosophy of vallabha Vedanta this theory of
satakarya vada or Parinamavada is modified in the form of
Avikruta Parin>an>a - vada. If ultimate reality is devoid of all
types of distenction there is no :3YT4;..T®TAI and
ASHOTAIL e®[N in it, then there is no logical and
metaphysical possibility of any type of Vikr>uta Parin>ama in
it. As ornaments are made of Gold, the gold remains gold
and there is distortion in gold when it is changed in the form
of ornaments. The same thing applies to Brahma. The
Brahma is one. There is no other second (or third etc)
Brahma, there is not other reality apart from Brahma and
there is no internal structure in Brahma in this situation there
is no possibility of any type of Vikr>uta parinama from
Brahma. So any parinama must be "pure", without having
any distortion in the main cause that is in the Brahma.

But there must be a principle, a metaphysical theory for
the actualization of any such possibility. If Brahma is one,
non-dual and ultimate reality, then for the subsistence of any
branch apart from pure ontology, there must be a principle, a
supporting methodological device, for any the generation of
any other branch of philosophy particularly cosmology and
even epistemology. There would be only one proposition of

identity.
Brahma = Brahma and that would not generate any

cosmic order in itself without some extra metaphysical

principal.
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As the principles of Maya Adhaya Vivarta etc makes
room in Sankara Vedanta for cosmology and epistemology
the principle of Avirbhava and Trirodhara plays this types of

methodological and methaphysical role in Vallabha Vedanta.

4.6.1. PRINCIPLES OF AVIRBHAVA AND
TIRODHANA.

The principle of Avirbhava is ramified version of the
principle of utpativada of Nyaya Darsana. Nothing new can
be created and so what can be the subject of a causal
transformation is only the same manifestation which is
already there in the cause. " now if this happens for the
"entire" cause then there is no meaning of the term

"Avirbhava" and again we would get the equation.

Cause = cause and it will not generate anything but the
expression of supreme ontological states of reality. But for
any actual or non-actual "beginning" or "happening" in the

cause, which is, can be Brahma alone, there must be

Some characteristics or laks>an>a in Brahma and that
laks>an>a, the svarupalaks>an>a is Sat (being), Cit
(consciousness) and Ananxda ' (a set of ontological

properties)

Now for cosmic aspect, what is called Prakr>ti or

unconscious is a causal manifestation in the sense of
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Avikruta - Parin>anada, of the Sat part of Brahma. Here Part
of Brahma does not mean any mechanical or organic part

because essentially Brahma is Portless,

(:9YTE[N ZAXT ¢ . But that ‘Sadam>8a’ is already
there in the Brahma but together with Cit and Anan>da. So

with the state of equilibrum of these three ontological
laks>an>as of Brahma, there could not be any sarga or
cosmic plan of generation or creation. So with the theory of
Tirodhana, it is supposed that in a causal manifestation of
Sadam>$a, the other two Am>$a, Vit Cit and Ananda are
taken as Tirohita. Now, in Vallabha Vedanta, through the
process is actual, there is nothing, not any other reality or
principle which covers up these two Am>sas. This is only
due to the ‘lchha of Brahma, ‘Ilchhd for his creation of
universe and for the play of sarga that it makes this ontic

plan of the Tirodhana of there two factors Sat and Cit.

Further in this Cosmic Scheme, the Avirbhava of Sat
and Cit and Tirodhana of Ananda "?" resulte in the
generation of finite consciousnesses or Jivatmas. With the
Avirbhava of Cit, the Jivatma becomes cidam>$a of Brahma
and so it a quires a type of ontological stability which is
devoid of any internal changes. The process of successive
causal transfor motion stops here. The Jivatma remains

eternal so far as the cosmic plan is in action.
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At this stage, in Vallabha Vedanta the concept of
Aks>ara Brahma comes in between for the cosmic plan and
for the purpose of Spiritual aspects also. The transcendence
of Brahma, in Vallabha Vedanta, to-gether with the initial
stage of the acceptance of many universe theories, requires
a concept which has the potential ontological capacity for the
generation of this cosmic plan. No doubt the Prara Brahma
do have this all But if it comes derectly in the action of the
generation of this cosmic plan, its supposed transcendence
and absolutely pure form would not be maintained in its
original ontological form.But in the ontic scheme of Vallabha
Vedanta, any such possibility can be thought only if there is
something with the Avirbhava of Anandam=>$a. Otherwise, on
the scale of metacosmic order, the process of generation
becomes utterly impossible only with the help of Sat and Cit

am>$a only.

The Anandam=>$a becomes ‘Avirbhavita’ or manifested
in Aks>ara Brahma. Or in other words, the Aks>ara Brahma
is an aspect, an ontological status of Brahma in whom,
together with Sat and Cit, Anandam>sa is also manifested.
22) Then in the sense of difference between Brahma and
Aks>arabrahma, it lies in the quantification of Ananda. In
Para — Brahma, the Ananda is Agan>itanan>da and in

Aks>arabrahma, the Ananda is Ganitanan>da. '

4.6.2 ONTOLOGICAL CHARACTRITICS OF
AKS>ARA BRAHMA.
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The Aks>ara brahma is taken as a cosmo-
genetic concept in the philosophy of Suddhadvaita.
The ontological difference between Para brahma and
Aks>ara brahma is in the quantity of Anan>da in its
manifested form. This has been described in the
An>ubhas>ya, in Adr>asyatvetyadhikarn>a.

The An>ubhas>ya states (?°

T+ 5|WA c1®Z:1 A|| t9PADX c£EITIDAN Y60

5ZADTA{Y @ Z]To QAD[VST[ @ yTYO1DZDT;SETAX A
99y AALT @

1. PMSATO®T @ I (+ A|| LINTAZSTO\HYN]t5AIZA: T

51~0®:1 Al|19 .. Al0 ;.. AYNVQA[S .OONOT'YNATZME
OI[T

A|| ®1DZAIPIT[ 5[28@T'yNo 5]~ODD AT

x Al AONO%IMAT 5Z y, AAtI+[9 TY® AT6VIDTO y

So, here it is clearly mentioned that, there is no
possibility of any consideration of Pradhana for taking
as the creative-ground of the world. It is Vedanta,
Upanis>ada and there cannot be any ground, apart
from Brahma which can be taken as the couse of
world-generation. And Aks>ara is not like the Purus>a
of S@m>khya. As it is stated, the Brahma itself is called
Aks>ara, it is not a completely distinct element or

reality, it is Brahma itself, with the only difference of the
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quantity of Anan>da in it. It is not pure, abstracted
transcendental consciousness like the Purus>a of
Sam>khya. The quantity of Ananda itself makes this
distinction clear. An>ubhas>ya further clarifies the
difference (12°)
1y c1DZAT~56 /9 5]~ODPAIE[OD6DPP @ YI[[D1D
Z.. 5]~0® .. 9[N ;TIAMAAT T:ADN1DZ LIE[OD6DA
I'T 5|Z5ATASE[OD6DAL” T'DAS
51~ OPASE[ODO6DAL ;@.."BIS]~OD:I ® I" AX ANoI
TIONIM Y]6Do
5]1~@®:1 ESAYT @ yy

Though Aks>ara is purus>a, and there is quantity
of Anan>da as it is in limited form, lies in it, it does not
create any type of Vikara or distortion in it. It is
forcefully stated in Brahma Sutr>a, and Vallabhacarya
provides a detailed commentary on it, in the
Anandamayadhikarn>a, that the presence of Anan>da
does not create any type of Vikara or distortion in either
Brahma or Aks>ara-Brahma. The meaning of “Mayat —
Pratyaya ” is to be taken as “ Pracurya ” and it does not
indicate any type of Vikara in it."?") the sutr>as are.'?®

c@IYNAIM\eI®;®TOD
AIZOZEaNDYI[AT P[yI" 5|®P]I®OVTO
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Here also the distinction between Para Brahma
and Aks>ara-Brahma as well as the presence of
Anan>da in Aks>ara-Brahma is described. 1?9

cPID c1DZA|| LIOTYNDTAS] ;tIAS T:1 SAZApKI TtIDyT

5ZA0,t9AT c®TYN[\SAZApKYTTOA[S 5ZA0, TOIpK[NZA
ANT
T®AV5]Zo ;Z 5SZADT'YN /SOI'YN EaN[ [ MpIT[ @

With this ontolgical characteristics there are two
main type of metaphysical relation between Aks>ara-
Brahma and Para — Brahma.

M Dharma — Dharmt Sam>bandha

) Dhama — Dhami Sam>bandha 3
In Dharma - Dharmi Sam>bandha, the Aks>ara-
Brahma
Is Dharma and Para-brahma is Dharmi and in Dhama
— Dhami Sam>bandha Aks>ara-Brahma is Dhama and
Para-brahma is Dhami. Though it may seem
contradictory, but in the case of Brahma it is possible
as Brahma has an ontological characteristic of
Vir>uddhadharma Sattyattva. ("

With these ontological characteristics, the
Aks>ara-Brahma bays, an important role in the entire
plan of cosmic generation. At the top of entire Sarga,
no doubt, the para brahma himself remains.The entire
cosmic order is generated, including Prakr>uti -

Purus>a and Jivatma from Aks>ara-Brahma.
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The entire order can be explained by the
following table. (32

Saccidananda - Para . Brahma.
Purn>a - Purus>ottama.
Sakara. ( Srikr>s>na ).

NZ

N7
Brahman>da — Murtl - Sam>sti Nirakara - Sarvakarn>
an>taryami — Virata — Paramatma bhuta - Aks>abrahma
N2 N2 R 2
N7 J Voo v
Gujn>vatara. Lilavatara Karma Svabhava Kala Prakr>ti Purus>a
N 2 2 (Varaha etc.) NZ N2
Brahma Vis>nu Siva Mahat infinite  Infinit
N% Jivatmas
Vyas>ti
Ahm>kar
Antryamis
N2 N v
Pancatanimatra Dasa-Vidhi Mana
Indiryas
N2

Panch mahabhut
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The table states the Cosmo-genetic role of
Aks>ara brahma in the philosophy of Suddha — dvaita.
If is also clear that, in this philosophy the concept of
Aks>ara brahma is not taken as an indendent on Para
— Brahma and , in the creation and maintainence of the
world, the role of Para-Brahma remain predominant. If
becomes clear from the concept of Brahmaniida -
Sams>ti — Antaryami - Narayam>a which provides the
“‘Niyamana ” of world as well as Jivatmas through the

power of Antaryamittva.

Yet for an oncology of pure Advaita, the concept

of Aks>ara brahma is stated as the pre-cosmic
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ontological character of the ultimate reality. It provides
an ideal for God — Worship also in the realm of
Spirituality. But overall, the Aks>ara brahma can be
taken as an aspect, a characteristic of ultimate reality

and not as an independent Tattva.

CONCLSION : -

In the philosophy of Kevaladdvaita and
Suddhdavaita, the cosmic order s ultimately
dependent on Brahma. In Kevaladvaita, the alone
Nirgun>a Nirakara Brahma in real and the entire
cosmic order and its plan falls in the state of
Vyavaharika Satta or embirical reality. So the concept
of Aks>ara is taken, here generally as a pre cosmic
seed or ground of ultimate reality. As there is no
apparent possibility of the implementation of
Sakarattva and personality in ultimate reality, there
would be no ultimate justification of the Upasana of

Sakara reality.

In Suddha-dvaita the situation is all-together
different. Here the ultimate reality itself is Sakara and
the highest path is the Bhakti of Sakara. And yet, the
Aks>ara brahma which is taken as an Avirbhava of

Para-Brahma is Considered as totally Nirakara.
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But here also the Aks>ara brahma is as aspect of
Brahma and it is not an independent from of reality.But
again, if the cosmic order is ultimately real or Satya,
then the total identity relation of manifestation and
potential reality is very much hard to maintain. Either
world or entire manifestation is an illusion or there
would be a room of relative pluralistic distinction. The
Kevaladvaita has taken the formur option and later is
exposed and justified in Swaminarayan>a metaphysics

as it is shown in the sub-sequent chapters.

XAAHAIAQ SAZPK[NZAX Tty t
hat
is Brahma concept be limited by

spaa, time and object.

Notes and References:

(1)

(2)

The Vatsyayana-Bhasya on the Nyaya sdtra of
Gautama, the independent Prasatapada Bhasya on the
vaises>ika Suatra of kanada and Yoga-Bhasya of Vyasa
on the Yoga-Satra of Patanjali are generally accepted
as Arsa-Bhasya as they are accepted by all the
followers of the particular schools.

Dr.Radhakrishnan S. (1961) Indian Phelosophy
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3)
(4)
()

Brahma Sitra

VO Il Chapter on "The
philosophy of Brahma Sdatra".
Here Radhakrishna attempts to
derive the views of sdtrakar as
they stand on their own. Yet no
conclusive picture regarding the
ontic position can be drowned.
Case is similar with other Indian
Scholars like S. Dasgupta, C.D.
Sharma etc.

(1.1.1-t0 1.1.4)

An>ubhasya by Vallabhacarya (1.1.2)

Brahma Sitra

[4.4.22] this actually represents
the goal and result of Brahma
Jijnasa. It reflects the core idea
of many Upanisada's mantras
which present the goal as
the ultimate Moksa marga. For
example in
Brihadaranyakopanisada

T[ODD.. T 5]TZdI>ATo (Br.

6.2.15) In Chandogya
Upanisada

I'PSITZOITVT[ [ch.8.15] and
even in Bhagvadgita

INUYtS® T ATSTVyT[ T®®DA .-
5ZA.. AAL (Bh. 15.7).
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These examples show that the
ultimate goal of any Spiritual
quest is the realization of
ultimate reality which is eternal

and never results again in the
phenomena  bondage and
Bhamati Tika and other sources

of Sankar Vedanta

(6) Taittiriya-Upanisada [3.1]. The same reference
may be taken  from
Mundaka Upanisada or
chandogya- Upanisada.
) Brahma Satra [Brh. (1.3.10-1.3.12)]
) ibid. [1.3.14-1.3.21]
9) ibid. [1.1.5].
0

These sutras are:
Y®{6[ P[y[' cOTAEaND®TO (1.1.6)
TAMTO9:I AMIOMSN[EDTL (1.1.7)

X[[tSOIPT OpP (1.1.8)

:9 D% IO T (1.1.9)
YAT;@ADYIOTC (1.1.10)
1Tt SDpP (1.1.11)

(11) As Sankar says Samkhya as the "Pradhana Malla", it is
quite clear that in a cosmo-genetic concept, the

inclusion of consciousness is inevitable.
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(12)

(13)

These terms are used in different vedas and
Upanisadas and according to Sankara Vedanta, they
have a common connotation and that is Brahma
[Br.1.2.12 t0 1.3.9.]

This a point of greatest importance from the reference
of present research work.The concept of Aksara is
being exposed as a cosmo-genetic concept. Brahma is
defined as the ground of universe, other wise, in a
different ontological discourse; its definition like
Tattiriya-Upanisada can be given as
2l 7®C .. cI'T.. All @

Brahma Satra [1.2.21 - 1.2.23]

Brahma Sitra Sankara Bhasya [1.2.21] — Page. 307.

ibid. 1.2.21 Page. 308.
ibid. 1.2.21. Bhamati Tika Page. 308.
ibid. 1.2.21. Bhamati Tika Page. 308

7

Mundaka Upanisada (2.1.2) Sankara Bhasya on
Br. [1.2.21] Page.308
ibid. Bhamati Tikda page. 308.

Chapter Il of the present research work. It is
empathetically mentioned there
that in Upanisadas, there is no
ontological dualism, and so
Aksara has been taken as an
aspect, a narration of reality
from a cosmic stand point, so
Sankara interprets Aksara as a
cosmogonical pre-condition of

the manifested world.

~ 166 ~



op.cit. Bhamati Tika page. 309.

ibid. Bhamati Ttka page. 307.

ibid. Bhamati Tika page. 307.

Ibid. Bhamati Tika page. 307.

Even in scientific world-view there cannot be any
demand of empirical similarity.
There is a difference between
fundamental particles of
microscopic scale and everyday
objects of macroscopic level.
The properties of protons and
Neutrons, and pots or now-a-
days much discussed particles
['God-particles"] Higgs-Boson
and normal molecules are very
much different. cf. Scientific
American [Indian] Feb.2008.
For a comprehensive
explanation of Higgs Boson, cif
The quantum theory of Fields,
by Steven winehegs Vo | & 2 .
I Cambridge University press,
Cambridge. It may be
interesting to note that the lack
of scientific knowledge can
create a Fobia in the minds of
people and electronic media.
Finally the experiment in Large
Hedron Collider at [ERN has
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started on 10" Sept 2008 and
nothing happened which could
have destroyed the world.
However, the point is this that at
cosmic scale, the ground of
world may be invisible, different
and dissimilar, yet it can be the
ground of empirical and

phenomenal world. ]

(27) op.cit Bhamati Tika Page.  No. 304.
(28) Mundaka Upanisada. First Mundaka

(29) op.cit Sankara Bhasya

Here what is being described is
the Karya laksana of Aksara.
The description of any laksana
of Aksara or any term which is
used for ultimate reality
depends on context. For
example Brahma itself s
described as
2l 7OC . LT All in
Taittiiya  Upanisada  which
Brahma Sutra [1.1.2] describes
its, as Karya laksana as
HI'A®v:I ITo ©

: Page. 306. - 307.
Here Sankara Bhasya makes a
detailed attempt to refute
Samkhya Dar$ana's Pradhana -

based cosmology. Yet Bhamati
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(30)
(31)

(32)

(33)
(34)

(39)

(36)

ibid. Page.
ibid. Page.
ibid. Page. 307.

Brahma Satra [1.2.22]

307.
307.

Tika does not explain it as it
should have been.
Mundaka [1.1.7.]

Here Sankara wants to
assertain that discourse of a
chapter is mainly determined by
the question which is being put.
The highest Vidya is Para-Vidya
and its goal is shown as
Aksara. Now in this reference, if
something still being shown as
greater than Aksara, in the
sentence ¢l®Zt5ZTo 5Z ® then
Aksara, as the Prakarana
indicate will not be the subject

of Para-Vidya.

Here Sankara Bhasya refers to
the second Sitra of this
Adhikarna

Brahma Sdtra with Ratnaprabha Tika Ed by yativara
Bhole babaVo.l Chaukhambad Prakasan page 494.
Sankara Bhasya with Ratnaprabha Tika ibid. page.

496 - 497.

ibid. Ratnaprabha Tika page. 496.

a Darsana-1/(37) Sadhu Sruti Prakasadas - Swaminarayan

Sanatan Darsana ke
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paripreksya me. And article
presented in the Akhil Bharatiya
Darsan Parisad.

(38) In this Sutra the term cBAZ®yT appears and in the
corresponding chapter of Sruti,

in yajna-valkya Gargr samvada

the Aksara is said as that
reality into which that
Avyakrutakasa is ota-prota

which contains everything. So
space, which contains earth etc.
in it, is not infinite in the
absolute sense of the term.

(39) Brahma Sitra Sankara Bhasya Bhamatl Tika page.

341.

(40) ibid. Page. 340 - 341.

(41) Bhartuhari-Vakya Padiya 1.1

(42) ibid. 1.20.

(43) Manduka-Upanisada. Here Atama is described as
having four pada. And it is, both
at empirical and transcendental
level denoted by ‘'Aumakara’
and its 'Matrd'. Sankara
confirms the position in his
Bhasya very well and
gaudapada wrote Karika on it.
Yet, in this context, the
'‘Aumakara’ is a transcendental

symbol for the description of
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reality; it is not a word or Varna
which attempts to describe
empirical facts at the level of

Vacya- Vacaka Sambandh.

(44) Sankara Bhasya - Ratnaprabha Tika op.cit Page. 579.
(45) Sankara Bhasya - bhamatT Tika op.cit Page. 342 - 343.

(46) ibid.

Page. 343.

Here it is mentioned that, the
theory of sphota is not valid.
Vacaspti Misra refutes the
theory of sphota in Tattva Bindu
as

AATADT' SAZTIOYM ADQT[ I'D;

AT :018[
©08D.. T 2ZO®IMV55.M I'ON>O
8 SAZE<ST® @

That is when the function of the
grasping of empirical meaning
can be full-filled with Varna
and sabda which is subject of
experience; there is no need to
suppose the un-experienced
sphota. However, in present
context, even that sphota is not,
now here used for Aksara and
so entire linguistic interpretation

of Aksara is invalid.
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(47)

ibid.

page. 342.

Here as general principle
Vacaspati Misra refutes the
linguistic theory of meaning
which imparts subjectivity of
meaning with words. Vacaspati
states in his nyaya
vartikatatparya Tika as,
N[SNJ®AT EaN[I [NLI[T

Io :A5To
P1®]ODDAS ; /I
;05|AT NEIT[ @
In short the meaning is this that
words are to be confronted with
non-linguistic facts for their
meaning, and not with words
alone. This is the view of
empirical realism which is held,
in  western  philosophy by
Russell and others.cf.Russell:
My philosophical development

Gogere Allen & Un.vin.

(48) Kalpataruparimala explains in detail this point. It refers

to the first part of Yajnavalkya-
Gargil- Samvada and attempts
to clarify that this is a pure
cosmological discourse where

at one Brahma or Aksara can
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serve the purpose of the
transcendental subsistence of
phenomenal world. cf
[Kalpataraparimala and
Kalpataru on Bhamati 1.2.10]

(49) Brahma Sitra Sankara Bhasya Bhamati Tika
op.cit 345

(50) ibid. Page. 347.
Here it is note worthy that
according to Sankara there is
no difference between A|| and
5ZA||. The prefix 5Z before Al
does not provide any
ontological qualification to the
reality A||l. This is a point of
great importance which will be
considered in the sixth chapter
of this work.

(51) Brahma Sitra Sankara Bhasya - with Ratnaprabha

Tika - op.cit [Br. 1.3.13] Page. 585.

(52) ibid. page. 585. This reference is taken from
Prasna upanisada [pr.512/5]

(53) Hiranyagarbha is generally accepted as an aspect of
parabrahma which is pre-
cosmic  condition of the
manifested universe. cf.
Mandukya Upanisada. There
Hiranyagarbha is related with

the second matra of Aumkara

~ 173 ~



(54)
(59)
(56)
(57)
(58)
(59)

and in turn with the Svapna-
sthana' ksetra of
consciousness. In  present
reference the term is being
used for Apara Brahma or
Saguna Brahma or in some

sense Maya-Upahita Brahma.

Sankara Bhasya, Bhamati Tika op.cit. page. 347.

ibid.
ibid.
ibid.
ibid.

page. 347

page. 348

[Br. 1.3.14 to 1.3.21]

page. 349. ada 8.1.1.][chandogyopanis

Brahamasitra Sankara Bhasya - Ratnaprabha Tika

op. cit. page. 597.
Here the objections which are
raised by the opponent are not
logically consistent. It is not
certain in the mind of the
opponent that what is to be
ascertained as the meaning of
the term Dahara? 'Physical
space' or finite consciousness.
The option of physical space
becomes utterly un-important
by his own points regarding the
option of Jiva. So Bhamati says
this option T]pK xx

/0® T] AX]TZMJZ; . .NEVASZ
MQ® T]pK o
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(60)

(61)
(62)
(63)
(64)
(65)
(66)

(67)

[cf. Bhamatl op.cit. page. 350].
So the option of Jiva is
examined in detail in Sankara
Bhasya- Tikas and in this
research work also.
There is an important and interesting discussion
regarding the Adhikara of Devas in Brahma-Vidya. cf.
Brahma satra [1.3.30 to 1.3.34] with Sankara Bhasya
and Bhamati Tika.
Sankara Bhasya- Bhamati Tika op.cit. page. 351.
Sankara Bhasya - Ratnaprabha Tika op.cit. page. 601.
ibid. page. 601.
ibid. page. 601.
ibid. page. 601 — 602.
Brahma Satra  Sankara Bhasya —
Bhamatt Tika. op.cit. page. 353.
In  Valmiki Ramayana the

Upama is stated as : Sloka of

this is:

YYI YYTOZDZ.. ;dYZo ;®YZ
MS5SAO

ZOAZDI6IMVI|® ... ZOAZDI61
MAZS @

In short Daharakdsa can be

compare with  Daharakasa

alone and not with Bhatakasa.
ibid. Page. 357. Here the term YAT does

not indicate any mentions
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(68)
(69)
(70)

(71)

(72)

(73)

(74)

(75)

or travel in space but it
represents the transition of the
state of consciousness of Jiva.
ibid. Page. 359.
ibid. Page. 3509.

This is like the definite description and not for any
particular object but for entire reality. When, for
example Russell says “Scott is the author of Waverly”
then the phrase “the auther of Waverly “ is related with
Scott with the relation of identity. And in the same way,
the same definite description can be applied to the
proposition. The Nis>ada is the Sthapati.c.f. Russell
“on denoting” in “Logic and Knowledge” Gegore Allen &
Unwin (1969). For further analytic explanation on
thispoint in San>kara Vedanta [cf. kalpataru Tika and
Kalpataru parilmala].

Brahma Siitr>a - San>kara-Bhasya

Ratnaprabha Tika. op. cit : Page. 6009.

cf. Chhandogya Upanis>da [ 8.3.2 ]

ibid. Page. 609 — 610.

Brahma Sitr>a - San>kara — Bhasya

Bhamati Tika op. cit. Page. 361.

In Man>dukya — Upanis>ada, particularly, the safe of
consciousness of sus>upti is stated in this way. The
point is this that there is a possibility of a direct
relationship of Jiva with Brahma. And, at last, in
principle that possibility is universally applicable.

Bhrama Sitr>a - San>kara — Bhasya
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(76)
(77)

(78)
(79)
(80)

(81)
(82)
(83)
(84)

AN N N N N
c O
~N O
N N

89)

Ratnaprabha Tika op. cit: Page 6309.

ibid.
ibid.

ibid.
ibid.

ibid.
ibid.

Page.

Page

Page.
Page.

Page.
Page.

639.
. 419. in the previous Satr>a that
is in 1.2.6. Which is y:A>T[EPy.
421.
639.
Bhagavada Gita. San>kara-Bhas>ya Adhyaya xv.
Sloka 18.
90. 3.14.
91.
211 8.1.

ibid.
ibid.

ibid.
ibid.
ibid.
ibid.
ibid.

Page.
Page.

Page.
Page.
Page.
Page.
Page.

210. 7.29. Here is col®tA is
interpreted as  5TIY®OTAD in
Sanx>kara - Bhas>ya - col®tA
5tIY DTAOAIODI 9:T].. San>k
ara- Bhas>ya 7.29. Page.
210.

211. 8.3.

211.

211.

212.

212 - 213. Here the another

description of Aks>ara as

5ZA 51~@® ANel.. IOAT 5|OPVIAPY
TITO
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90) ibid.
ibid.
ibid.
93) ibid.

Page.
Page.
Page.
Page.

216.
218.
218.
222.

and

SIT - ;T.w. 5Z.. 5]~ODA]5{AT AN@IAD

is found. 8.8 and 8.10

8.11

8.13

cpLTMU®Z AI]>T:T8ODX]o

(94) ibid.
(95) ibid.
(96) ibid.
(97) ibid.
(98) ibid.
(99) ibid.
(100) ibid.
(101) ibid.
(102) ibid.
(103) ibid.
(104) ibid.

Page.
Page.
Page.
Page.
Page.
Page.
Page.
Page.
Page.
Page.
Page.

260

260.
266.
266.
275.
265.
265.
265.
266.
276.
275.

11.1
11.3
11.18
11.37
11.37
11.16
11.16
11.17
11.19
11.18

SZAD .. YATAU @
I 5|@%I T AI'STVYT[
TA®®DA 5ZA.. AA D

This transcendence of
ultimate reality from
being and non being, in

the name of All is also
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(105) ibid.
(106) ibid.

(107) ibid.
(108) ibid.
(109) ibid .

stated in 13" Adhyaya.
cf.
7[1.. IdtS|S1IOAA F—TDT3DA>
TAET ][
cT®ANATSZ . Al T ;yT'®;N]pI
T
Page. 322. 13. 12,
Page. 376. 15.16
Adhaya 7, Page 197 7.4
the Apara Pr>kr>uti is stated as,
E}AAZO\50V\T,M 9@5]o Z9 .. ETM
AI®\Z[9
X .. ZOZ.. TAOD.. E[ AT 52
AT ,5Qdo
Page. 376.
Page. 376.
Page. 376.
Here the reference of para
Prkruti may be taken. In Jnana-
Vijnana yoga of 7" Adhaya the
para Prkruti as defined as
CSZ[IAAT:18yID .. 5|Z5AT ASA® A[
SZOAT
HASE}TO .. AXOAOXM II[N .-.
QOIVT[ HYTO
The description of Aksara as
¥ @ZAAHy and the phrase
xxQOIVT[ HYTyy are

~ 179 ~



indicateing cosmological
reference together with the
individualistic dimension of the

description of Aksara

377. 15.17-18.

~ A~ A~ ~
N N’ N’ N

The term Purus>ottam is
generally used for God or
ultimate reality in Purana.
Ramayana and Mahabharata
also. In philosophical texts such
use is also recognized.
Udayana accepts this use of
Purus>ottam for Puranikas in
his Nyaya kusumanijali cf. First
Stabaka of Nyaya kusumanjali
with  self commentery of

Udayana.

(114) ibid. Adhaya 12, Here Aksara is stated as an ideal of

Upasana.

(115) Goswami Shyama Monoharji (2001) "Brahmavada".

(116) Goswami Shree Sharad Shree Anirudhlolsi (1999)
Prameyaratna Samgrah. Page. 3.
(117) ibid. Page. 7-17. This Characteristic of

note Brahma is denoted as
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(118)

121
122
123
124

~ A~ A~ o~
N’ N’ S’ N

(125)
(126)
(127)

Sam>khya — Karikd of Iswora-Krishna. Actually
Sam>khya established the existence of one
Prakruti of against the pluralistic world view Nyaya-
Vaisesika by Sate\akaryavada. The downward
causality can provide one cause in this theory of
cauSation and so it becomes a supporting
metaphysical principle of an Advaitavada.
Prameyaratnasamaqrah. op. cit. Page 23.

Actually in Vallabha Vedanta , and also in the other
systems of Vedanta, Ananada does not simply
mean a state of any type of happiness or pleasure
but it is an ontological state or reality in Vallabha
Vedanta Anan>da is a set of six properties vis (1)
Aaiswarya (2) Virya (3) Yasa (4) Sri (5) Jnana (6)
Vairagya.

Prameyaratna Samgraha op.cit.Page 36-37

ibid. Page. 78.

ibid. Page. 78 —79.

Brahma Sutr>a, An>ubhas>ya ed. Dr. A.D. Sastri.
Parshva — Prakashana Ahmedabad. [Br. 1.2.21 to
1.2.23]

ibid. Page. 186.

ibdi. Page. 187.

Brahma Sutr>a Anu>bhas>ya [1.1.11, 12] Here
San>kar-bhas>ya also agrees with An>ubhas>ya.
The Brahma is ‘Anan>da -Maya’ does not mean

that in Brahma there is any type of disfrotion or
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(128)
(129)
(130
(131
(132

N N’ N

Vikar. The meaning of “Mayat-projyaya” is to be
taken as “Priculya” in both Bhasyas.

ibid. Page. 118

ibid. Page. 113

Prameyaratnasamgroha. op. cit.Page 78

ibid. Page. 78 -79

ibid. Page. 83.

*kkkkkkkk*k
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CHAPTER -V

THE ONTOLOGICAL POSITION OF AKS>ARA
BRAHMA IN SWAMINARAYAN>A METAPHYSICS.

5.1 INTRODUCTION

5.2 SOURCES AND PHILOSOPHICAL POSITION
OF SWAMINARAYANA VEDANTA.

5.3 THE ISM —ONTOLOGY OF SWAMINARAYAN
TATTVA. PANCAKA.

5.4 THE ON TOLOGY OF TATTVA PANCHAK IN
SWAMINARAYAN>A METAPHYSICS.
(1) JIVA :-
PLURALITY OF JIVAS :-
(2) ISWARA

(3) MAYA.

(4) AKS>ARA
DESCRIPTION OF AKS>ARA IN ANVAYA
METHOD.
e«  TOW FORM OF AKS>ARA BRAHAMA.
(5) PARA BRAHMA

5.5 CONCLUSION.
CHAPTER -V
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THE ONTOLOGICAL POSITION OF AKS>ARA
BRAHMA IN SWAMINARAYAN>A METAPHYSICS.
5.1 INTRODUCTION

It is a peculiar characteristic, in the entire

history of world culture, which can be seen in Indian
cultural as well as social reformation that it contains,
among many other factors, a discourse and
component of pure metaphysics for the justification
and derivation of its spiritual counterpart. This
observation a quires its due substantiation when we
look at the global, multi — dimensional aspects of the
movements which took place in 19 ™ and 20 ™
century in Indian culture and society. The basic
principle, which can be seen as observed in
spiritual, metaphysical, cultural and social dimension
is the acceptance of unity in diversity. " This is not
simply a cultural outlook which is practically,
provisionally and temporarily accepted and justified
for the cultural co-existence and social harmony of
different people with different history, tradition and
culture. It is supported, argued and justified by an
appropriate, consistent and coherent metaphysical
principle which is ultimately based on the spiritual
insight and ontological presentation of Veda and
Vedanta. Almost all reformative ideologies, which
took place in this period, are based on Vedanta or

an attempt of reconstruction of Vedantic principle.

~ 184 ~



One of such important attempt, with its
multi-dimensional developments has been made in
Swaminarayan>a tradition and philosophy originated
in Gujarata by Swamr Sri Sahajanda. (1781-1830).

In the end of 18 ™ and beginning of 19 " century,
historically which is peculiar period in the history of
India, Gujarata and particularly in Saurashtra
(Kathiyavada), a socio-cultural and Spiritual
Movement was generated which successfully
attempted to provide a world view, a way of life and
a cultural phase of Indian Spiritual heritage on
ground of not only Veda and Vedanta but also in the
perspective of Pauran>ika literature with its
appropriate philosophical transformation. It provided
a Bhakti — marga with sufficient care of the practice
of piousness and celebacy, a social creed and moral
standred with sufficient care of non — violence and
harmonious social order and to-gether with all this a
metaphysical world view many universe theory and
the concept of Aks>ara-Brahma as its ground of
subsistence which was almost a forgotten chapter in
the history of Indian philosophy® However it is the
basic and mainstream point of the present research
work to examine and evaluate this concept of
Aks>ara-brahma in ontological, epistemological
spiritual and more importantly in cosmological

dimension ®  This all has been done, with
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5.2

appropriate new concepts and their reconstruction,
in the basic Indian spiritual tradition of Veda and
Vedanta. These are the sources on which the new

interpretation and reconstructions are found.

SOURCES AND PHILOSOPHICAL POSITION
OF SWAMINARAYANA VEDANTA.

There two basic texts, which are regarded as
universally accepted philosophical sources of
swaminarayanism.

(1) Siks>apatri. A text is sanskrita, written on
the ground of Sruti and smritis on Maha sida 5,
sam>vata 1883. (AD. 1826).

It is important to note that It is the concluding
phase of the other most important treatise. The
Vacanamr>ta which are written in this period are
G.Ill. 2 on 11.6 1826 and G.111 20.7 1927]. ¥ So
there is a continuous resembelences between
Vacanamr>ta and Siks>apatri.

(2) ‘Vacanamr>ta’' is a composition of dialogue
of Sri Sahajanan>da with saints and other
people in the from of debate, explanation and
criticism which is made between 1819 — 1829. It
contains, including metaphysical and ontological
discourses, the debates and explanations on
ethical, social, cultural and almost on every

aspect of Human life.
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These two texts are the original source
of swaminarayan>a philosophy. However Sri
Sahajanan>da’ji accepted eight classical texts as
the ground of his thought and philosophy. In the

Siks>apatri it had been mentioned as

S[NDEP ID;;}+DA6 CAADPYSTOANZAD
51Z®6.. EOZT[ T] CA AS@6DT VDA ;X:+3A0
TY® CAANOELSYAT® TAAT P ASN]ZMANT®
CA 9D;IN[SADPXD1S].. :ZPYNI{O69BLOYAD
QAVEDA+DYTVYTD P I079<oIkOP[0 :ASAT
/T®YIO8 AA[OSDATL :®pKD+A6 ESAYTAX @

The enumeration of these eight works (sastras) which are
called Sat S>astra — real, acceptable, tree treatises are:

(1) Vedas (2) Vyasa Satr>a (3) ViSnusahastranama

(4) BhgavadaGita (5) Shree mad Bhagavata (6) Vidurniti

(7) Shri Vasudeva Mahatmya (8) Yajnavalkya ti.smr

Here Vedas mean all hita as Arthadipika explainingVaidic
literature including four sam ©
S[NOKYDNI p®tIDZM\AS5 T[ P S[NEaNIDpItIDN[Z . ED:
+A0 @
¢+ Q[N ZaN[[ ;@ T .. S[NOI'D.. Y|[X6.. ASIAIDOTAD &

In the same way, the meanings of ‘Bhagavatadikarn’ a
isetc. are also to be understood in its generalized sense. The
term Puran also to be taken in its classical sense. (") The list

encompasses spiritual, metaphysical social and cultural as
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well as ism. Among these for Acaradharma theEthical back-
ground of Swaminarayan ara Tika,ti with MitaksYajnavlkya
Smr ® Dasama and Panchama skan>da of Bhagavat for
Dharma $astra ® and a hasya of Ramanuja on Gita and
Brahma satrfor Adhyatmika aspect, the Bhas been

mentioned. (19

EOZAZZD6®D .. EYSXATOIDEPDIYSITOAL IT
ZOADPT THOPDIVEST .. EOOIADmPDATAE .. AA
III1

ya onThe Sribhas Brahmasiatr>ya ofa and Bhas
Ramanuja of Gita are to be considered as the main source of
the metaphysical a philosophy.and spiritual background of
Swaminarayan " With this it becomes clear that the basic a
philosophy is a form of Advaita Vadaphilosophical position of
Swaminarayan and the interpretation of Ramanuja is more
applicable than other systems of i itself states,a-patrVedanta.
The Siks '?

AT ». AOAEGS8DO™{T .. Al YM,MEM Q®A p®[A%;TA IT
T+ A|| ®TAT® £306;[3D AJASTEP YSITOAD 111

So the basic philosophical position is that of Visis>ta-
dvaita .But at tadvaita areism and Visisthe same time it does
not also mean that Swaminarayan same philosophical
system (;ADPT NOEVAI'Z T..+¢ in all metaphysical

references. It indicates the basic ontological position and
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criterion of this school is a istadvaita. And the background
philosophy of Swaminarayansimilar to Visis in consistency

with basic VedanTika sanatana philosophy.

Apart from these ism isclassical sources there are
many important development of Swaminarayan ta in the form
of Harivakyalater course. The sanskrita version of vacanamr
sudha sindhu by SatAnan>da Muni. There is an extensive
commentary of great length by Pt. Kr>s>n>avallabhacarya in
the form of Harivakya sudha sindu-Brahmarasayan>ya in
fivea - bhas gi Jivnam’volumes. There are other treatises like
“‘Satsan tam” and many others which state the exposition
and“Harililakathamr a philosophy.development of

Swaminarayan

From a modern point of view there are important
research works, as doctoral dissertation on a’ by Dr. J.A.ism.
Among them, ‘The philosophy of
SwaminarayanSwaminarayan Yajnika, “Navya —
Visis>tadvaita — The a — byVedanta philosophy of Sri
Swaminarayan
Dr. R. M. Dave (both are published) and “A comparative and
evaluative study of the moral a” by Dr. C. B. Vadher (un —
published) arephilosophy of Sri Swaminarayan research
works which have done from a critical and comprehensive

point of view.
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Moreover there is a continuously a philosophy in the
form of publication ofgrowing literature in Swaminarayan
books, lectures and articles by the saints of this sect and
other scholars. However after making a general philosophical
survey, it is time to may a more detailed exposition of
particular philosophical concept in order to meet the
requirement of short corner specialization in metaphysical
perspective. In view of this, the present research work is a
humble attempt to fullfill this hither ara Brahma into
unfinished task of the metaphysical exposition of Aks a
philosophy before the class of scholars and

people.Swaminarayan

So, before examining the ontological ara Brahma to-
gather with its metaphysical characteristics, aplace of Aks
brief critical survey of entire ontological scheme — which is
called Tattva Pafcaka in this reference has been stated and

evaluated.

5.3 ISM —-THE ONTOLOGY OF SWAMINARAYAN
TATTVA. PANCAKA.

The characterization of a metaphysical system is often
made, in a certain reference, by the acceptance of the
number a metaphysicalof realities in its ontological
framework. In Swaminarayan system there are five realities
(Tattva — that which is, or real) are accepted. Here, from a

historical point of view and in the sense of textual i only
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‘Three’apatrinterpretation, it is also to be noted that in Siks

realities are mentioned. They are Jiva, Maya and I$wara. "

In entire Vacanamr>ta and in all original as well as
research work on Swaminarayan philosophy the doctrine of
Tattva pafcka has been accepted without any dispate. So
the authenticity and validity of vacanamr>ta and sub sequent
works is to be taken and the folloing narration has been done

accordingly.

5.4 THE ON TOLOGY OF TATTVA PANCHAK IN
SWAMINARAYAN>A METAPHYSICS.

The concept of number, when it is to be applied to
any ontological reality, is to be taken with great caution.
The Reality, in any metaphysical system, and
particularly in any idealistic metaphysical system, in its
ultimate sense, is to be thought as beyond space and
time. The Tattva or reality, with this type of
transcendence, can not be explained or predicated by
numerical predicates. When it is said that Brahma is
one, the “one” which is being applied here is not simply
as a mathematical predicate. Brahma is one can not be
contorted in the sense of logical analysis in the form
“There is one Brahma”. With this position of ontological
situation, the brief explanation of Tattva — pafchaka can
be given as follow.

(1) JIVA :-
Jiva or self, or Jivatma is the first principle where

any acceptance of any type of AsTikd Darsana is to
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begun. The Swaminarayan philosophy also accepts the
existence of Jiva as a prima fact of experience.
Moreover, in the general traditional Vedantic ground and

its nature is very well explained in Siks>aparti as '¥

[:IM\6];} 1AAEPN]}SM 7OT® ¢ID%TOAB,® .. TT'AM
TOIEotI® AW TM HASM 7[1[®\pK[vOAN ,1D60

The Jiva on the ground of ontological consideration
possesses certain metaphysical characteristics. First the
location of Jiva in a body is denoted. It is mentioned as

“Hr>daya” and, in contrary to common sense this is not
to be translated as “heart” which is a bio-logical part of
human body. It is a symbolic term which is generally
used for indicating the essential part of any object. The

Arthadipika TTka explains the characteristics as

[2y® AT @ [AN [NI5|[ ATOITAAT [:y®o @
AIE[OD; 1D [NI[ STVADT o ®
v /O® cDTAD [NI[ APt:9~5®0 AT {]T[0 @

Further it is also explained as An>uswrupa,
Jnata, pervaded in the whole body having the power of
knowledge and unperishable. The term Jnata and
Jnanaswarupa are also to be understood in the sense of
Vedanta. It is explained in Tika as ®

HOT' Ol @ DOTADAQE } TOAON{STOI'AAT 7TOTD P @
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Almost the sense characteristics of Jiva is also

explained in the Vacanamr>ta as ®

“l shall answer the question in brief. The Jiva is
the speaker that elaborates on the nature of body, the
indriyas etc.and explains their nature separately to the
listener.The speaker also endores the body, indriyas
etc. It is the knower and is distinct from all of the above —
that is called the Jiva. Also the listener, which
understands’ the forms of the body, indriyas etc. as the
being distinct, which endores them, which is distinct from
them is also known as Jiva self. This is the method of

understanding the nature of Jiva.”

The main point which is being emphasized here is the

distinction of body from phisophical and psychological

entities. In the general tradition of Vedanta, the Jiva is also

said and Jnana and it is An>uswarupa. It power, as the

reference of Siks>apatri speaks, applies to the body to which

is belongs. The basic nature of Jiva, in the language of

Vedanta is in the form of “Saccidanan>da swarup.” It is

completely different from not only body but from any

modification of Prakr>ti. It has three types’ bodies and yet it

is totally distinct from them. It is also stated in Siks>apatri as

ACH®TADT .. A|l~5.. N[X+IA9,106A0
ASEDoI T[[" ETVeI® EAST 2306:1 ;9VND @
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Here the distinction from N[X+I means. ('®

29,1060 :¥},;} 1ADAXDNOTA[M DT :925 @
This Jiva, having the characteristics of Sat and Cit do have
the characteristic of Ananda "® and so it differs from both

Sam>khya and Nyaya Darsana.

PLURALITY OF JIVAS:-

About the number Jivas the pluralistic world-view
is taken. The member of Jivas is infinite and among them

them the number of liberated Jivas is also infinite. %

There is no possibility of any metaphysical

transmutation of all Jivas in the status of ultimate reality.

There are peculiar characteristics for the description of
a metaphysical entity by the method of Anvaya Vyatireka.
Here these terms are not to be taken in its logical sense as
they are generally used in the discussion of Anumana in
Nyaya and other philosophical systems. When an entity is
explained in the view of its relation with other entities or
characteristics, it is called the explation by the method of
Anvaya and when it is described as per ontological
characteristics of its own it is called the method of vyatireka.
It is to be noted that here these are the methods of
description rather then deduction. By these methods the
metaphysical description of each ontological entity is made.

Here the description of Jiva is taken as *"
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“Behaving as if united with three bodies of sthul,
suks>ma and karan>a is the anvaya of Jiva. The Jiva is
distinct from these bodies and characterized by eternal

existence is its vyatireka form.”

This description, again states that in its true nature, Jiva is
totally distinct from body and other cosmological constrains.
Yet, it is also to be noted that Jiva is not an independent
ontological entity. It is dependent on Para Brahma for its
existence and function. It has been explained that without the
power and ontological status of God or para Brahma, neither
existence nor function of Jiva is possible. ?® This happen so
because Jiva is the amsa of Para brahma so, even if it is

Anadi, it cannot have the ontological status as causasui.

Thus the ontological status of Jiva in the metaphysics
of Swaminarayan>ism is as entity which is Anadi, Suks>ma
embodiment of Sat, Cit and Ananda and vyet it is dependent
on Para Brahma in its ultimate as well as functional sense.
However it is also described as saccidananda rupa,
aks>araha and suks>ma. ¥ But with all these
characteristics, it can be said that the concept of Jiva is
represented in the basic tendency of Vedanta and

Particularly from Vis>istadvaita Vedanta.

(2) ISWARA
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The place of ISwara and particularly the plurality ISwara
is a peculiar characteristic of Swaminarayan> metaphysics.
Metaphysically it seams strange, but so far as the
Pauran>ika and mythological consideration of Indian thought
is concerned this is a very common place thought and often

presented

52 ;@ AX]Q® .. PY|[ ETOIYN:I;.";
AN
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cf. Satsangijivan Prakarn>a — 5,
Adhyaya 67 Sloka 5,6.

In Damayem>a, Padampuran>a , skanda
puran>a and more particularly in the VasudevMahatyma of
Skanda puran>a which is very much important work
according to
Sri Sahajanandaiji.

As have mentioned earlier, there is no memtion of
the term Iéwara in Siks>apatr>i in this reference. In
Siks>apatr>i there is an occurrence of the term I$wara is
stated the description of ISwara is stated as per its statement

in Vacanamr>tama.
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By the general method of Anvaya and Vyatireka, the

description of I1$wara is given as. )

“I$wara when together with its three bodies of Virata,
Sutratma and avyakruta it is anway form. ISwara as distinct
from those three bodies, and characterized by eternal
existence is its Vyatireka form. ”

Further, in another Vacanamr>ta in the same method is

explained as ®

“When |swara behaves as one with its three
bodies or Virat Sutratma and avyakrut, that shoud
be known as the anvay form of ISwara. When
ISwara is described as being characterized by
eternal existence, consciousness and bliss and as
transcending its body in the form of Brahmanl(ida,
that should be known as the Vyatireka form of the

ISwara. ”

This description of ISwara in the form of Anvaya and
Vyatireka form makes certain characteristics clear.
(5) The number of ISwara is infinite. Each
Brahamanda has its ISwara.

(6) The Iswara is not an ontological entity which is
thought as totally indenpent from the Brahmanda
to which it belongs: The relation between ISwara
and its Brahmanda is that of Sarira and Saririka.

(7) Like Jiva, ISwara also have three types of

Bodies and they are described as “Virata,
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27 But here is a

Sdatr>atma and Avyakruta.
difference which lies as per the dimension of
cosmology. The type of body and its matter is
different from the body of Jivas. %)

(8) The ontological characteristics of ISwara is
enternal Sat, Cit and Ananada. This is a
characteristic which is common in Jiva and
Iswara. Though these three ontological

characteristics of ISwara are superior to Jiva.

With these characteristics, the ISwara is
omniscient, omnipresent and omnipotent but it is only for the
universe to which it betony. It is also to be noted that with
these characteristics, |Swara is not be taken as Mukta or
independent ¥  They are Buddha and they have to be

released like Jiva.

With these haracteristics, it is quite clear that the
meaning of the term of ISwara is not to be taken in the sense
it is generally taken in Indian or Westren theological
discourses. It is also mentions that, in a particular sense, a
Jiva an aquire the power of God. ®? |t may seem that in this
case what is the need of an independent ontological
category? There are Striking similarities between Jiva and
ISwara. Yet it may be concluded that from a cosmological
point of view, and in consistent position with the many world
interpretation of cosmology, it is aquired a position of a

particular universe related ontological entity.
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()

MAYA.

Maya is not taken in the philosophy of Swaminarayan>a
as an explanatory principle like Sankar Vedanta but it is
a real Tattva with its own ontological status. Though
there is no ultimate distinction between conscious and
unconscious like Samkhya, from a general cosmic and
ontological point of view, Maya is the only reality which
can be called material in its nature. Again the number of

Maya is one. It is called @
A+Y]6DTAD TAo Z306EADSTo @

and it is an eternally existing reality ©2

“Prakr>ti is composed of three Gun>as. They are
both jada, and chaitanya, eternal, nirvisesa the ksetr>a of
all Jivas and all elements including mahata tattva and

also the divine power of God.”

So here again, the terms Maya and Prakr>ti are
generally taken in the same reference. It is beyond Jiva
and Iswara but under the ontological control of Aks>ara
and Para brahma. But it is also to be noted that like
Sam>khya it is not totally independent from other reality.
In Siks>apatr>i it is mentioned as the Z3®6=1>To and
in Harivakya Sudha Sindhu, a sanskrita version

of Vcanamr>ta, explains the Vcanamr>ta G -/ 12 as®

$506[pKID ;@ 5[Z5ATV,AV5T[\1OZTVHDA;
IN® IN®{D 5] cOTIMYTE .TAAZToIl
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So, in the form of the power of kr>s>na or

ultimate reality.

It may be concluded that Maya is a Tatva which is
the Upanada Karan>a of the entire cosmos contains
infinite universes. The other cosmic and ontological
characteristic of Maya is taken in thr description and
evaluation of roomy-universe theory and the rore of
Aks>ara Brahma in it, till now we have either missed or
not properly realized the significance of this very important
chapter in the History of Indian Philosophy. The history of
Aks>ara Purus>a conception covers a very long period of
metaphysical thought definitely beginning with the age of
earlier Metrical Upanis>adas.” ¢4

The observation is correct and it is also true that
the chapter of Aks>ara either as a cosmo-genitic
concept as the ground of world or as a concept
indicating transcendental pure consciousness, in this
form is not properly death with in the history of Indian
philosophy. It is revised and enlarged in the
contemporary Indian thoughts in Swaminarayan>a
Vedanta metaphysics, but unfortunately this is not
noted or dissertation by P. M. Modi.®?

Whatever may be the historical situation of

understanding and interpretation of Aks>ara in

classical
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(4) AKS>ARA

There are certain metaphysical and spiritual
concepts as well as terms which are used as the key
terms and concepts in Upanis>adas but in the later
development of Indian philosophy, particularly in the age
of classical systems, they did not have due philosophical
attentions and interpretations. Aks>ara is very much there
in Upanis>adas, Gita and Vaidic literature as we have
seen, but it lacks a proper metaphysical, spiritual and
even religious attention in the subsequent development of
Indian philosophy. The significance and importance of the
concept of Aks>ara is recognized, in his “Indian
Dissertation” by P. M. Modi on “Aks>ara a forgotten
chapter in the history of Indian philosophy” as

“l think, however that my dissertation will show
that and contemporary Indian philosophy, it is an un-
doubted fact that in the metaphysics of
Swaminarayan>ism the concept of Aks>ara is dealt with in
great detail and in multiple dimension. We begin the
exposition and interpretation of the concept of Aks>ara
with the statement of the general Anvaya- Vyatireka
method which will be followed by the general statements
and interpretation of Aks>ara in other metaphysical as

well as spiritual dimensions.

DESCRIPTION OF,AKS>ARA IN ANVAYA METHOD.
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In the Vacanamr>ta of G -1 -7 and S /5 the
Aks>ara is described by the method of Anvayas as ©#®
“When Aks>ara Brahma pervades Maya and the entities
evolved from maya - the countless million of

Brahman>das — it is said to be in its anvaya form.”

Again in the Vacanamr>ta of Sarangpur it is explained
as (37)

That which is inspirer of prakr>ti Purus>a, and all of the
deities such as surya, Chandra etc. should be known as
the anvaya form of Aks>ara.”

This Anvaya description of Aks>ara contains many
interesting metaphysical characteristics of Aks>ara. It is
necessary to note them before considering the concept of
Aks>ara in greater detail further.

(@) It is very much important to note that, for the first
time in this description by thr method of Anvaya —
Vyatireka, the reference to “Countless million
Brahmanx>das” is being made ©?

(b) The realm of the ontological control of Aks>ara is
the whole range of maya. Even in the description
of Aks>ara in Anvaya form it is beyond maya and
so to time also.

(3) Aks>ara brahma is the inspirer of purus>a -
Prakr>ti. This means that there is an inevitable
rore of Aks>ara — brahma in the creation of the
many — universes. This is a cosmo-genetic

concept which is established.
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(@)

(b)

But in Swaminarayan>a philosophy though it is
theistic in ontological reference, the ultimate
reality is not totally immanent in the manifested
world or even in its potential couse. So with this
Anvaya description of Aks>ara the vyatireka
description in the same Vcanamr>tas as ©%
“When it is distinct from everything and has the
attribute of eternal existence consciousness and
bliss that is said to be its vyatireka form.

and in Vcanamr>tas S — 5 the vyatireka form
is stated as %

“The form in which there is not even a trace of
the influence of prakr>ti Purus>a etc. and in
which only Purushottam Bhagawana resides —
that should be known as the vyatireka form of
Aks>ara”

The vyatireka form, or the form in which the
Aks>ara remains in a omtic stare without its
relation to Jiva and Iswara as well as Maya is the
vyatireka form of Aks>ara. Its main

characteristics can be explained as follows.

There is a vyatireka form of Aks>ara and it indicates
the transcendental ontological status of ultimate
reality. This is truly vyatireka form as it transcends
the Maya and in this form it transcends space time
and causality.

The original form of Aks>ara is eternal existence,

consciousness and bliss. Though these three
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metaphysical characteristics are also personal in
Jiva and |swara they are conditioned by Maya and
causality. The existence, consciousness and bliss of
Aks>ara brahma is totally unconditional by from
Maya or any its modification.

(c) With all these transcendental characteristics, it is

also,

Important to note that the Aks>ara brahma is not tatally
independent ontological entity. It is subordinate to
Parabrahma. And parabrahma resides in it as higher

ontological reality.

With these description of Aks>ara brahma other
descriptions and other metaphysical dimensions can be

stated with reference to Vacanamr>ta and other sources.

The reference of Aks>ara brahma in Vacanamr>ta has
been made with different metaphysical terms in different

references.

. TWO FORM OF AKS>ARA BRAHAMA.

In a metaphysical theory which has to play its role
as the basic of philosophy of religion as well as a counter
part of a spiritual out looks or world view , same type of
personification or individualization of transcendental reality
becomes useful , necessary and some time inevitable. In the

present reference, in the case of Swaminarayan>a

~204 ~



philosophy this becomes morecomisistent, apparent and
relevant as it has to play the role of a spiritual and moral
uplittment programme for society and individual. In such a
position,it is quite natural that the ontological description of a
reality becomes theological together with its logical
counterpart. It also happenes that is to be taken as a part of
a multi-dimensional and multi-disciplinary narration which
becomes necessary in a system which attempts to deal with
various dimensions of Human life and experience in a single

system. “0

So in this way, the concept of Aks>ara is
described in Swaminarayan>a philosophy as cosmo-genetic
concept and as a concept and as a concept which full-fills
the need of philosophy of religion and spiritualism also. In
this sense the two form of Aks>ara , personal and universal

are described.

The description of the two forms of Aks>ara occurs in
the 21 ™ Vacanamr>ta of the first series of Gadhada
Vacanamr>tas. The universe of discourse is that of EkanTika

Dharma.

Before statin two forms of Aks>ara it is necessary to
state this universe of discourse about EkanTikd Dharma.

The term is explained as defined as "

Adevotee who is in mind desire to intensely please

God can do so by the following means: unshakabhe resolve

in observing the dharma of one’s cast and ashram; intensely
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firm atma-realization; dislike of all objects except God, and
bhakti which is devoid of all desires for fruits and which is
accompanied with an understanding of God’s greatness. It is
through these four spiritual endevous that God can be
extremely pleased. They are collectively known as ekanTika
dharma”

This ekanTika dharma which is the basis as well as
manifestation of spiritual atma-realization contains the
complete disinvest either in any bodily affairs and in any
relation or dimension which are directly or indirectly

connected with body “?

After all these prerequisites and full-fillment of ethical
as well as spiritual aspects, this ekanTika Bhakta obtain the
Arechimarge, goes beyond maya and attains the

Aks>aradhama “®

In this reference, the two form of Aks>ara are stated
just after the above mentioned reference of Arechimarge and

Aks>aradhama “4

“That Aks>ara has two forms one which is formless
and pure chaitanya is known as cidakasa or Brahmamahol.
In its other form, that Aks>ara remains in the service of
Purushottama Narayana. A devotee who has reached
Aks>aradhama attains qualities similar those of Aks>ara and
forever remains in the service of God. Furthermore, Shri

Krishna Purushottama Narayana is for ever seated in that
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Aks>aradhama. The countless millions of muktas, who have
attained thequalities similar to those of Aks>ara, resides in
that Aks>aradhama and all of them behave as the servant of
Purushottama”

Here for indicating the two forms of Aks>ara, the term *

”

forms ” is used for the translation of the original word “
Nirakara ” and “ pure ” is used for the translation of original
gujarati word “ Ekarasa ”. *® With reference to
Transcendental nature of ultimate reality, the term Sakara
and Nirakara are to be understood with caution and correctly.
What is the meaning of “Akara”? Definitely it is not the
definite spatial figure or volume or Akruti which takes a
certain place in space. It this definition is to be accepted than
apart from solid objects, in the rigorous sense, every other
entity of even the physical world would be Nirakara. But here
the form Akara is correctly transluted as form. What is a form
then! It is set of well difined and explained logical
characteristics, which determines the essence of a particular
object. These empirical or logical

Predicates are not to be applied to Aks>ara in its

cosmic form.

The term Akasa generally contains a certain type of
concept of extension in its interpretation. And in this sense it
is generally used in the opposite meaning to the concept of
consciousness or cit. The very use of the term cidakasa
indicates the ontological fact that in the metaphysical
description of Aks>ara, the normally accepted distinction

between mind and matter or conscious and un-conscious are
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notbe maintained in its ultimata description. There is no
descriptive dichotomy between thought and extention as it is

generally supposed. “®

For the elimination of any such
delusioned inter-pretation, to-gether with cidakasa, the term
paharakasa, is also used for the description of Aks>ara

Tattva. 4?

The description of the personal form of Aks>ara to-
gether with the narration of the attainment of Aks>aradhama
is to be taken in a particular sense in its metaphysical
exposition. Aks>aradhama, in its form, either anvaya or
vyatireka, or Sakara or Nirakara, is not a physical place,
aspace with dimensions. Therefore “going to Aks>aradhama”
should not be interpreted as “ traveling in space and
reaching to some distincet place” .It is a state of spiritual
realization which is stated and interpreted,consistently by Dr.

Yajnika as “®

“The question naturally arises: What is the meaning of
residing ‘in’ and ‘going to’ Aks>aradhama? It does not seem
proper to interpret ‘ residing in ’ as ‘ having a place ' and °
going to " as ’ travellingin space’ . We therefore think that as
Aks>aradhama is a whole of Saccidanan>da essentially
beyond maya, the mumuks>u that crosses the limitation of
maya, and attains the state of Saccidanan>da can be said to
Aks>aradhama. As God eternally possesses this nature, He

can be said to be always in Aks>aradhama ”
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From a metaphysical point of view the above
mentioned interpretation seems consistent up to a certain
extent. After all the ontological position in Swaminarayan>
metaphysics is not of ultimate dualism or pheralism. But
seeing theentire description of Aks>aradhama “? it is not
alwys possible to interpret the description as subjectively
realized mystical state of the development of individual
consciousness. It happenes so, because, in a metaphysical
system, which includes theology and philosophy of religion
as its essential ingredients,it is not possible to provide a
completely non-perbutative ontological description as it may
not be even desirable in the realm of application. This is a
common setuation which arises in the attempts of the
philosophization of mythological concepts where perturbation
from pure ontology becomes, same ime necessary. So, we
have seen that in the ontological position of
Swaminarayan>a philosophy, the concept of Aks>ara-
brahma is an important transcendent as well as immanent
concept. But it also to be noted that even in this form, the
Aks>ara-brahma is not the highest, independent and
ultimatae reality. It is not causasui, it is dependent, both for
its existence and function on Parabrahma which is ultimate
reality in its absolute sense in the metaphysics of
Swaminarayan>a. The concept of Aks>ara has been taken in
detailed consideration with its role and relation to many-
universe theory in the next chapter, here the brief ontological
description of the last and final ultimate reality, “ Parabrahma

”is made.
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(5) PARABRAHMA

Parabrahma, or God or Bhagawana or
Purushottama is the ultimata reality in its absolute ontological
sense in the metaphysics of Swaminarayan>a. It is absolute,
independent, one and non-dual, not having any thing or
anybody similar to itself, the absolute controller of all other
realities and Tattvas and the final authority as well as goal
the mumuks>u as the state of ultimate realization.Actually, it
is the absolute reality in its ultimata sense as it is generally
represented and demanded in a consistent metaphysical
system. There is a consistent exposition of this ultimate
Tattva in Siks>apatri, Vacanamr>ta and other subsequent
development of Swaminarayan>a metaphysics. We start with
the description and interpretation of Siks>apatri which is
followed by the Anvaya-Vyatireka description of

Vacanamr>ta together with other interpretation.

In Siks>apatri, the nature of Parabrahma or Iswara is
described as ®?
[NI[ HAS —HAS[ IMyTI®VAATI® A:¥To &
7[Io :9Ty+ .[EM\;{® ;9VZAVO,5|No ®
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Here as the reference makes it very much clear the term
ISwara and Parabrahma are being used in the same
meaning. The metaphysical and spiritual characteristic of
Antaryamittva is absolutely assigned to Parabrahma without
any limitation or condition. The Arthdipikd explains the

meaning of Antarayamittva as "

GYTIOVAATI® — cyTo A:P13D IAIAT
ATTAITAAT T¥YM>To @ T:I E®S
:TI® TID ITAI'ITX~5V6 L:WTo ®

The Antaryamittva is explained in detail with the
examples of different Smr>ties, Sruties and Puran>a in
Arthdipika. ©?

The term svatantra is used for having control over

time and Maya as Arthdipika explains *

9T ..+ SN[I' ZO,ADQIOIMZAS AI'TyT>3A]1oTAD @
70 ZO,2OM Y]6A ;3VAS5Q0 AT C]T[o @

The Parabrahma is independent from time and Maya and so
it is called svatantra. But what is the meaning of the term
“‘dneya”. In normal episterno logical sense it is interpreted as
‘known object” but this type of meaning cannot be taken
here. Here the reference is ontological and it is stated for the
exposition of the ultimate ontological distinction with other

ontic entities, and in spiritual dimesion, with Jiva. The
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reference is taken from VasudevaMahatmya as Arthdipika

explains. 4

c+ HASOI'® .. ATTATI[T[E9:1 ATTyT>tS[I" PMSN[ED/AS[ESZ

E[No 5OZATVAYE AT :94;0Qd .. TM AT~A5TM 7[lo ® 5ZA®
TAD
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The term ‘Jneya’ is to and in the sense of Spiritually
Upas>ya rather than epistemologically known. It is further
explained that “” that which is described antaryami
svatantra, 1$a etc is Srikr>s>n>a, Parabrahma, Bhagavana,
Purushottama our Upasya ‘Is>tadeva’ and the cause of
entire manifestation. In the present rerence, the term
Srikr>s>n>a is taken in its generally accepted sense as it
becomes clear from Arthadipika Tika and subsequent Sloka
of Siks>apatri. ®® The term 5Z.. A|| is used for the nature
of ultimate reality as absolute reality. And here for the
indication of the transcendence of ultimate reality to Aks>ara
Brahma, Mahad Brahma, Sabda Brahma etc as explained in
the Arthdipika Tika as ©°

5ZAALT ASE[OD6 . T].. EA IMATAVXN A||
TA:AT YEV NQ®OSIXA @ Al]>TO10Z Al 60
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And this :3T..+4 7[1 4 SZA|| is the Upas>ya of use and the

final cause of all manifestation as ©®

cPAIEDVI5[EDZ:T] TOZN 50/.. ZO+ONIYT Dplo @
/TOIT® EYSTM\I'[ZA|| @10 STVTIA]STAD @
A9B:1 ZT®V EJST:I YM%T® AT £]TVo @

So, He is karta of all cPASE®VI and that all untains
infinite universes as well as all the functions and

characteristics of other entities.

This description of Siks>apatri staes very clearly that in
the metaphysics of Swaminarayan>a the Purushottama or
Parabrahma or Bhagwana or Srikr>s>n>a is only one
nondual, inddipendent and ultimata reality. The same
description and interpretation are done in the Anvaya —
Vytireka narration as well as other narrations of

Vacanamr>ta.

The Anvaya-narration of Parabrahma describes him as
the ultimate reality of all that — is — manifested as . ©”
“When” Shri Krishna Bhagawana is the antatyami of and the
controller of Akshar brahma, the ISwaras, the Jivas, maya —
the brahnan>das that is seid to be the anvaya form of God.”
and the same anvaya description is futher substantiated : *®
“The anvaya form of Purushottama is that which resides in

the hearts of both bound Jivas and released Jivas as their
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witness yet he remains intouched by such states of bound
and release.ln the same way He also resides in the hearts of
ISwaras and Akshara as their Witness yet he remains devoid

of their inthance.”

The anvaya description of Parabrahma who is denoted
“Shri Krishna Bhagawana” and  “Purusottama in the
Vacanamr>ta respectively states Him as the highest ultimate
reality who is antaryami in its ultimate sense of justification.
He is controller of all other ontological entities — Vis Jiva,
Iswara, maya and brahma either in the state of manifestation
or Prataya. But in the same way, it is not also to be thought
that the Parabrahma is totally immanent in the world and in
the hearts of other conscious entities resideng in the world
throught him. So the word ‘Saks>I" ‘Witness’ is used for Him.
And the Vyatireka description makes this transcendence of

God or Parabrahma further clear as %

“When He is distinet from all and resides amist the light
of Brahma in His abode Goloka that is said to be the
Vyatireka form of God”

In the same way, the transcendence is stated in

another Vyatireka description as ©?

The form that transcends Jiva, ISwara, and Akshara

should be known as the Vyatireka form of Purushottama”.

The metaphysical description of Parabrahma state the

concept as final ultimate reality in the ontological frame of
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Swaminarayan>a. He is above and distinct from all. He
resides in Aks>ara and takes it as its Dhama. But here it is
not to be derived that there is any relation of metaphysical
dependence which muturelles exists between Aks>ara-
brahma and Para-brahma. Parabrahma is ontologically self-
subsistent and not dependent on anything or any one either
any type of His existence or function of His existence. It
should not be thought that mere transcandence to maya is
the only ontological characteristic which provides God as the
status of ultimate reality. The ontological independenc and
transcendence of God or Parabrahma is to be taken in its
ultimate sense. There are many examples and
statementswhich are found in Vacanamr>ta of this reference
we take the example of an ultimate ontological possibility
which states Parabrahma as final ultimate and all

independent reality.

In the Vacanamr>ta of Loya Series, 13" the question
has been asked regarding the ground of ultimate distinction
between released souls and Parabrahma as both are beyond
maya. ®  The distinction of ontological dependency is
explained by indicating an ontic possibility of the cempette

transcendence of God. The Vacanamr>ta states (¢?
‘He possesses the Kartum, Akartum and Anyatha

kartum powers. If He wishes, He cans eclispse all of the

muktas of Aks>aradhama by his devine light and prevails
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alone. Also if he wishes He can accept the Bhakti orientation

has become futile. cf. ibid. Page. 32.

And vyatieeka nature of ParaBrahma in the
Vacanamr>ta of Valtala series the question was again asked
about the Anvaya and Vyatireka nature of God by
Shobharana Shashtri. ®® And here the Anvaya Vyatireka
form is stated, in order to clerity certain misunderstandings
as (64)

“ The prince;le of Anvaya — Vyatireka is not that God has
become half anvaya within maya and half Vyatireka from his
abode, rather God’s form is such that he is anvaya within
maya and yet , at the seeme time, He is Vyatireka. God is
not afraid, what is | enter maya and there by become impure.
Instend, when God associates with maya, even maya
becomes like Akshardhama, and If He associates with the 24
elements then they also become brahmarupa. Hence the

Shrimada Bhagawat states,

¢ QOO Y[ ;NO AI'Z:TZ]XX . ;I 5Z... QAAAX D

of the muktas and seside with them. He can eclipse [i.e. the
actual word in original Guijarati in lina’] even Akshara, in the
form of the Akshardhama in which he dwells and preside
alone independently. If He so chooses He is capable of
supporting the countless muktas by his own power, without

even needing the Aksharadhama.”
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This makes it clear that, in the ontological fcamauork of
Swaminarayan>aphylosophy, parabrahma is thr highst
iltimate relation of any type of dependency for any function
either of Himself or of any one in the entire ontological
scheme. It is a characteristic that the Parabrahma is causa
sui, totally transandent it its real ontological nature and even
his description of Anvaya _ Vyatireka is not to be understood
as indicataing anything like mathematical compastelition in

the nature or manifestation of God. After stating the Anvaya.

The above mentioned reference of Vacanamr>ta
makes it clear that there is no mechanical description or
mathematical comparelization which can be mode in any
universe of discourse about Para-brahma. It is the ultimate

reality which has ultimate powers in its ultimate sense.
5.5 CONCLUSION.

The ontology of Swaminarayan>a metaphysical
is a version, a ramified version of Visis>tadvaita philosophy.
There are difference between the Visis>tadvaita of
Ramanuja and ontological position of Swaminarayan>a
philosophy. It is said as Navya- Visis>ta-dvaita ® or as a
sythesis of Abstract Monism and unqualified pluralism ©6) In
this metaphysical system the ontological position of ultimate
reality, in the form of Para-brahma stated as controlling the
entire assenmble of infinite universes through Aks>ara-

brahma which is shown in detail in the next chapter where
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Aks>ara is exposed as the transcendental ground of infinite

universe manifestation of maya.

However References and notes.

(1) The fundamental principle of Unity in diversity is a
basic position of entire Indian perspective. It has
generated, as the rarest case of the world history, a
cultural situation where different view points can
sustain their position in spite of their unification in

one single unifying principle, way of life and
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metaphysical position. For cultural dimension, the

setuation is significantly observed by famous poet,

Shree Ravindranatha Tagore as

(2) Modi. P. M. (1932)

vy X[FOI cPIV X[¥D [ PIV
X[PDI N|®AS0 PAT
EY X}6 —, 5090I" AMY,
g[2Z ,MX[ X,M ,AT xx
cf. Quated in
XX - 2IATE[ POZ coldI xy,
by Ramdhari Singh Dinkara
araAks — a forgotten chepter in
the history of Indian philosophy.
In this important work the
auther attempts to draw the
attention on the concept of ada,
Brahmsutra, Gita and also inara
which is already there in
UpanisAks Mehabharata. But
unfortunately, in spite of being
his back ground of Gujarata and
Gujarati language, he did not
notice the attempt of not only
remembrance isam. So again it
hasbut also a reconstruct of that
concept in Swaminarayan been
forgotten that there is an
important attempt to make the

concept significant in
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ontological and cosmological
discourse.
ara- brahma, in itsThe concept of Aks cosmological
reference, it is termed as cidakasa, stated as the
ground of the infinite universes. To-gether with it, it
is also represented as a form of pure transcendental
consciousness in the a philosophy.cf.
Vcanamrontological scheme of Swaminarayan>ta
G.1.21. G.1.46,G. 1.65.
The Vcanamr>ta. (2001)Pub. arapitha. Shahibaug,
Ahemadabada. (English translation).a
AksSwaminarayan Page. 574 — 576 . The
composition of ta.apatri has been made between
these two VacanamrSiks
apatriSiks (1927, 1971) with Arthadipika Tika of
Satananda Muni. Pub. By Dr. Ghanashyambhai R.
Raval el. al. Siks>aparti (93 — 95) Page. 182 — 184.
ibid. Page. 182.
ibid. Page. 182 -183. The term Suatr>a is also
defined in thea and Puran
Arthadipika Tika.

c<SDPIDZA; . ANVLQ.". ;DEINO A

SESMTMA]IBAL

G TMOSAI'Sv.. P ;}+.. ;}HASNM
A3N]o

ibid.182

and a is alsothe term Purn
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ibid. Page.

ibid. Page.

ibid. Page.

ibid. Page.
®AN ;.. 7D

TO

defined as

512@6 ,106.. A||[TOA||A0
OVAAAL~ASTAD

E506]09 AJA®ADALTL 9]
NED:+®I';dZTo

9..EM 9. EIOTPAVZTAL
- POX[T]Z5DCIo

NEDVAEV,106[ I]oT 5]Z@
6... T\™NM A9N]o
cf. ibid. P. 183
186. Sk. 97.
187. Sk. 99.
193. Sk. 100.
193. The Arthadipika Tika

explains:

INL EDOI... CA EOBOI AXOEDOI

EOZAZY ;}+ olOBI® EYSNYA

QIOBRID P[tI¥YVo @
It further provides ya also asthe
definition of Bhas

s HOWYMY 3 LVIT[ I+ SO>I
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(12)

(13)

ibid.

ibid.

Page.

3+ OI];dAZAeDo
:9SNOAT P S LIVYT[

E®OI.. EODO@IASNM ASN]o @
cf. ibid. Page. 193.
231. Sk. 121. The term
tadvaitaVisis is defined and
explained in Arthadipika as,
T+ ASAEQZD™{TDRI.. CLAZOPADPI'HO
POIV :YOAST

A0Qd .. T ,106.. Al ATA:TAAT 7[1AC]
0]
T+ APNAP™: TIASAE®80 Z<ID6Y]6AANL
0To

5|®@35T X[IY]63ATVTM AN@IAS Y| XM EYSO®

Page.

I"TAAT @

202 -211, Sk. 105 — 108.

Here is no reference of Tattva —
paficaka. Only Jiva, Maya and
Iswara these three Tattvas are
referred and described. Even
the Arthadipika Tika does not
make any direct reference to
ara BrahmaAks or there is no
distinction has been made
between |Swara and

Parbrahma. The metaphysical
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characteristics for ISwara and
Parabrahma are simultaneously
used. From a textual
interpretative view point, it is
also to be noted that,
Satananda Muni, the auther of
Arthadipika was a direct dispel
of Sri Sahajanan>da and this
Tikd has been read and
approved by Sahajanan>da
himself in Satsangi Jivan as
;BAZD .. SA+ZD .. :SAID..

, N|@8LIS® Td .. ;yTITMO®=
(14) Siksapatri — with Arthsdipika Tika

op.cit. Page. 202

(15) ibid. Page. 203

(16) Vacanamr>ta (2001) English translation Published by
Swaminarayan>a

Aks>>arapitha
Ahemadabad. Page 71 — 72.
The nature of Jiva is explained
at the difference places in
Vacanamr>ta in different
characteristics. @~ The  same
characteristics on the distinction
between Jivatma and body are
mentioned in G - | / 44 ibid.

Page. 84.
(17)  Siks>apatr>i - Arthadipika Titka SK. 116.
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(18)

(19)
(20)

ibid. Page. 225

Vacanamr>ta S/|I.
Yajnika J. A. (1971)

Page. 225.

Page. 178.

The philosophy of
Swaminarayan>a. Page. 114.
Here it is mentioned that the
deference between two Jivas is
also to be mentaned in the state
of liberation. The differentiating
mark which is shown is the
order of knowledge of Para
brahma.This implies that, in no
two liberated Jivas the order of
knowledge about para brahma
can be called the same. In a
sense, it means that the
“‘Samuha” of Jiva forms a
continuence like the mondag of
Leibnitz.

cf. The philosophy of Leibnitz.
By Bertrand Russell.

cf. Vacanamr>ta G/ Il / 37
“and the giver of the deserved
fruits of karmas to all of the
Jivas in Countless Brahmands ”

more overcf. G/1/13
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(21)

(22)

Vacanamr>ta. op. cit. G/ 1/ - 7. Another place in.

ibid. V.G.1/65

Vacanamr>ta S / 5 the Anvaya
— Vyatireka is explained as

“The Jiva is said to have the
experience of births and deaths
that should be known as the
Jiva’s anvaya form. When the
Jiva is said to be uncuttable,
inperishable and eternal, that
should be known as the Jiva’s
Vyatireka form. ”

Ibid. Page. 190.

This method is uniformly
applied throughout the
Vacanamr>ta and in G — 1/ 78
the same Anvaya Vyatireka is
described. Here the
characteristics of pleasure and
pain are counted in Anvaya and
the characteristics of being
distinct from there are counted
in Vyatireka.

cf. G1/78 Page. 174.
Here the dependence of Jiva
on God is described in detail.
The transmigration of the state
of consciousness of Jiva is also

dependent on God. Page.131.
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(23)

(24)

(25)

(26)
(27)

(28)
(29)
(30)

Dr.Dave R.M.(2001)

Siks>apatri : op. at.

Vacanam>rta.

ibid. Sarangpur - 5

Navya Visis>tadvaita-

The Vedanta philosophy of

Sri Swaminarayan>a, Aks>ara
Prakashan Ahmegabad

Page. 24.

Sk. 106. Here the term is
defined in the next Sloka
5Z Al and so there is
no reference of the term ISwara
in thr reference of the plurality
or infinity of ISwara. Yet, like the
other Tattvas of
Tattvapernchaka, the existence
of infinite ISwara is accepted in
Vacanam>rta and subsequent
development of
Swaminarayana philosophy.

op.cit. G-1/7 Page - 7.

Here it is also clear that the
narration of ISwara is being
same line of Jiva.
Page. 190.

The same description is found as the three states

Brahma or three padas of Aumkara in the form of

Virata, Hiran>yagarbh and Prajna.

Dr. Yajnika J. A.
Vacanamr>ta.
Yajnika J. A.(1971)

op. cit. chapter 6.
Page. 445 — 447
op. cit. Page.117.
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(31)
(32)

(33)

(34)

(39)

Siks>apatr>|

Vacanamr>ta.

cf. Vacanamr>ta G Il / 25

Sk /106.

op. cit. Page. 14 - 16
Gl/12

Brahma rasayan>a bhasya of Hrivakya Sudha

Sindhu

op. cit. Vo. |.Page.153.

Modi P. M. (1932) Aks>ara a forgotten chapter in

ibid.

the history of Indian philosophy.
The Barida state Press
Baroda.Page. 8.

Indext and Introduction. Though
the scope of the Dissertation is
to cover the ancient classical
period and the problem started
with the question of the
interpretation and translation of
Bhagavada Gita yet it night
have been accepted that the
learned  auther, being a
Gujarati, could have been
familiar with a Gujarati work
which clears the concept of
Aks>ara in detail. Even offer
him, apart from the Doctoral
Dissertation and books on the
philosophy of Swaminarayan>a,

the concept of Aks>ara is
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(39)
(40)

generally not acquired proper
due attention in the
contemporary and recent
attempts of the understanding
and interpretation of classical

as well as contemporary Indian

Philosophy.
Vacanamr>ta op. cit. Page. 7.
ibid. Page. 190.
This “countless million” term le.

vy cTYTEMAS Al @ .. LOyy,
Occur frequently as the numerical adjective before
the statement of the multiplicity of universes. Hower
the infinite multiplied by million remains infinite. It is
a way of expression of the multitude of universes.
The point is simply this that the number of the
universes is not finite.
Vacanamr>t op. cit. Page.7. GI/-7.

This procedure is common, more or less, in every
philosophical school which deals with the different
branches of philosophy to-gether and wants to
incorporate them in a single philosophical outlook. The
role of logical analysis and explanation would be
different in the cases of pure ontological and
epistemological concepts than in the cases of ethical
and culturals discourses. In Indian philosophical
discourses, all most all philosophical schools including
the Kevaladvaita of personal deities at the level of the

discourse of philosophy of religion. It becomes
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(41)
(42)

(43)
(44)

apparent from the different stores written by
Samkaracarya. In western philosophy of also, for
example the status of logical analysis and rational
deduction is different, in the philosophy of Kant in the
case of the discourses of epistemology and ethics.
Which becomes clear from the content and method of
critique of pure reason and critique of practical reason?
Vacanamr>ta op. cit. G-1/21 Page. 31.
Vacanamr>ta ibid. Page. 31. The elimination
Dehatma bhava or
Dehadhyasa in the terms
of Vedanta is the utmost
necessary condition for the
realization of God and for the
acquirement of His Grace and
Bliss. The Vacanamr>ta
explains in detail the futility of
heaving any important or
ultimate interest in either body
or in any relation with body.
Bodies are acquired, in the
endless cycle of rebirth sense
the time of Anadi and yet the

endive body centered activity or

ibid. Page. 33.
ibid. Page. 34.
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(49)

(46)

Vcanamr>ta gujarati  odition  (1973)Pub.

Bochasnavasi Akshara Purushottama Sanstha

Akshara Bhavan, Mumbai Page. 38 G- F.S.21.
Though this ontic dichotomy is not very much there in
Indian philosophy, particulary in the systems of
vedanta, in modern western philosophy this
metaphysical point has equired muchempphasis
Particularly in the tradition of vationalism, descrates
puts thought and extension as two opposite attribute of
two ultimately distinc realities Vis mind and matter
while Spinola, though monist in his ontological
considerations, puts these two as the paralellt

attributes of same single substance:

cf. Ethics by Sbinoza Doves Publication.Chapter - I. ‘of God’

(47)

(48)

Vacanamr>ta. op.cit.G | / 46 — Page — 89.
Here the spiritual way for the
realization of Aks>ara Tattva is
describped as Dahar-Vidya
together with Aks>vidya, and
Brahma — Vidya.

Yajnika J. A. (1971) op. cit. Page. 101 The auther
Quotes Vacanamr>ta G Ill / 2
and G Il -13 in the ustification

of his inter pretation.

Vacanamr>ta. op. cit. Gl/21.
Siks>apatri. op. cit. Page. 205 . 206.
ibid. Page. 205.

ibid. Page. 205 — 206.
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(53)  ibid. Page. 207.
(54)  ibid. Page. 211-212 Sloka 109 - 110.

: ZOQID I]TM 7[IM ZOQDZ306 AT 5|E]od
~ADALID ZAIOS[TM ,1AATDZDI60 ; A X @
7[IM\H]VI[T []>TM\;{® T ZT' OZDI6OAE
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(O
55) ibid. Page.
56) ibid. Page.

57) Vacanamr>ta.
ibid. S/5-
59) ibid. GJ/7

60) ibid. G-1/7
61) ibid. L—-13.
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(62) ibid. L/13

AEN|OANIMOMI" Ty I'®AMPST] ;

210

213.

op.cit. GI/-7. Page. 7
Page. 190.

Page. 7

Page. 190.

Page. 307.The
question of Nityanan>da Swami
states That, “...“ Also as explained
by AA ;©QIIVADPYTdo they house
attained qualities similar to God.
How then shoud we understand
the distinction between the muktas
and the God. " cf. L-13
Page. 307.
Page. 308

(63) Vacanamr>ta.op.cit. Page. 538 V /8.

(64) ibid. Page.

538 V /8.
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(65) Dave R.M.(2001) op.cit.Here the term Navya-

(66) Yajnika J. A. (1971)

Visis>ta-dvaita is used for
revised ontological position and
ramified relation of body soul for
explanation of the relation
between Parabrahma and other
ontological entities.

op.cit. Page. 131.

Here the Swaminarayan>a
stated as “stars clear of the
extremes of monalic exclusive
Ness and monistic absorption”
cf. ibid. Page. 132.
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6.1

[1]

Ly

6.2

[a]

[b]

[c]

CHAPTER - VI

AKS>ARA BRAHMA
AND
INFINITE UNIVERSE THEORY
INTRODUCTION:-

QUESTION OF THE MULTIPLICITY OF THE
UNIVERSE IN TEMPORAL REFERENCE.

INFINITY OF UNIVERSES WITH REFERENCE
TO SPATIAL CO - EXISTENCE.

MANY - UNIVERSE THEORY IN
RAMACARITAMANASA.

THE EVENT OF SATI — MOHA AND MANY
UNIVERSES.

RAMA - JANMA AND KAUSALYA'’S
VISION OF MANY - UNIVERES.

MANY UNIVERSE THEORY IN
KAKA - BHUSUN>DI - GAKUD>A SAMVADA
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6.3 THE INFINITE UNIVERSE THEORY IN
YOGAVASIS>THA MAHARAMAYANZA.
CIDAKASA.

6.4 INFINITE UNIVERSE THEORY AND
AKS>ARABRAHMA IN VASUDEVMAHATMYA.

6.4.1 ONTOLOGY OF VASUDEVMAHATMYA.

6.5 AKS>ARA BRAHMA AND INFINITE UNIVERSE
THEOTY IN SWAMINARAYAN>A A METAPHYSICS.

6.5.1.THE INFINITE UNIVERSE THEORY IN
SWAMINARAYAN=>A A PHILOSOPHY.

6.5.2 TIME AND MANY UNIVERSE THEORY.

6.5.3 AKS>ARABRAHMA - INFINITE UNIVERSES
AND CIDAKASA.

6.5.2.1 ONTOLOGICAL CHARACTERISTICS OF
AKS>ARA SAGUN>A - NIRGUN>A FORM.

6.5.2.2 ONTOLOGICAL CHARACTERISTICS OF
AKS>ARA SAGUN>A - NIRGUN>A FORM.
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6.5.3.2. AKS>ARA - BRAHMA AS CIDAKASA AND
INFINITE UNIVERSES.

6.7 CONCUSION

CHAPTER - VI
AKS>ARA BRAHMA
AND

INFINITE UNIVERSE THEORY

6.1 INTRODUCTION:-

We have seen and interpreted in the previous
chapters of this research work that from R>g-Veda to
Swaminarayan>a Vedanta, the Brahma is considered as the
cause and controller of this phenomal world. But at this stage
in the back ground of previous consideration, we have to
think and investigate the most important and relevant most
dimension of this research work.The point of consideration is
the number of the universes. And before considering the
issue with reference to Indian philosophy in general, and , in
the ligul of Swaminarayan>a metaphysics in particular in
grealer detail, it is necessary make some general
observations and critical remarks recogarding the meaning of
the term Universe and the possible significance of the use of

the term “ many ” or “ infinite ” Universes.
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At first sight the entire excersize may seem point less.
Universe is the sum total of all — that — physicall exstis or in
the sense of metaphysical terminology, the entire realm of
phenomenal reality, empirical world, or sum total of entire
field of possible experience. In Plato, " it is the world of
“copies of the ideas” in Spinozed @ it is the “Collection” or
sum total of the “all modes” of his causa Sui Substances, in
Bradley @ it is the realm of appearances of his absolute. In
Indian perspective we may take the example of the
Vyavaharika Sattd “ of Sri Sankaracharya. In all these
cases, the manifested form, or aspect, or dimension of
ultimate reality does not refer, explicitly, about the numericity

of that which is manifested.

But this definition of the universe as a whole which is
single, unique and one and which can include all — that —
which — is manifested physical and existed is not a logically
justified concept. It may seen natural and atiractive but it
lacks logical and mathematical consistency. It is a well-
known fact in mathematics that there can be no set which
can includes everything. Mathematecian Halmos rejects

such possibility in these words. ©

“We have proved in other words, that,
nothing containg everything or, more
spectacularly,

there is no universe”
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Universe here is used in the sense of universe of
discourse”. So, it is a naturally accepted fact that in
mathematics we cannot think about a whole which can be
concontain “every thing”.There can be no set which can be
called the largest set © There are collections of infinite
members or elements but there can no set or collection
which can include all infinities as its members, componeuts
or sub-sets. No such over-all comprehensive and all —
inclusive meta-collection can be rationally comprehended or
mathematically constructed. So, in mathematics, there is no
universe of discourse, or a universal set which is singular
unique and can contain every thing which can be called a

mathematics object.

Now what about physical cosmos and metaphysical
empirical reality? It is a state and status of ontological in a
metaphysical system that with ultimate reality, with absolute,
in-conditioner Noumenal reality, there is a realm of existence
which is relative conditional and phenomenal. (Mayika in the
discourse of Indian Vedantic philosophies). The actual,
empirical and manifested form of such a reality is called
Brahman>da. Now, the Brahman>da as we know it and in-to
which we reside is manifested, created and produed in and
with space and time. So the question regarding the number
of Brahmanx>das is to be asked with reference to space and
time. In this connection there are two questions which come

primarily at face:

[1] QUESTION OF THE MULTIPLICITY OF THE
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UNIVERSE IN,TEMPORAL REFERENCE.

In this reference the question is about the number of
the creation or anihilation of universe in the sequence of
time.Whether this is the first and last creation or
manifestation of Brahman>das or this cyclic process of
creation and anihilation runs from infinite past to infinite
future! Or there is no such thing as creation and so
anihilation, the Brahman>da or universe exists as a bare
fact, from infinity and will exist, in the infinite future, up to
infinity. The last option is thought in Jain Metaphysics, but it
provides a materialistic world view, mechanically controlled
explanatory conditions, and almost the absolute ontological
status to space and time. So, in general, the Indian
philosophical discourse accepts the concepts of creation
(;3A®8¢ and anihilation and does not take the existence of a
universe as a bare fact existing forever in and through

Largest in the sense of it self.

If there is ;5A®8 and 5|,Ithen the presently existing
universe cannot be the first creation. Actually there can be
no such thing as first creation. We have to suppose
metaphysically and cosmologically a beginningless,
continuous sequence of ;3A08 and 5|,I and so if we take the
entire metacosmology to-gether, we get a sequence of
infinite universes though not having a simultaneous

existence.
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The concept of this beginningless sequence of
universes is inherent in the metaphysical cosmology of
Vaidic and Aupanis>adic philosophy.In the last two Suktas of
R>gveda the concept of many different words in different
temporal period with relative similarity is introduced.

The Mantra States. ©

JIDVPYOA; {® QOTD I¥D5}9VAZ<SITO
ANS .. P 55AYIA POYTAZI1DAPYM :So
R>gveda[10.190. 3].

There is a clear indication of the previous creation of
world. It is also important to note that with earth moon and
sun, the Antariksa itself is stated as created. The creation is
not limited to the physical universe only, the term y:3y¢ mean
;1B (heppiness) with the adjective of yAN3y as the Sayan>a

bhas>ya further explains ")

90 EaNo ;]BSOPA ® ANSM ASE[OD6AT O

TN[T7; 90 QOTD ASQDPTD YD 533D 5} }IVAATT <5
[ c=<5ITO

;90890 TY{3O YDAAYIAS £<5[ Z<SAIGITATIYVo @

The concept of ‘Kalpa’, a typical time period which is
used for the lifetime of a particular universe makes it very
much clear that the universe or Brahmanda, has infinite
cycles of creation and anihilation in past and it will have
infinite such cycles in future also. In this way, reyal from

R>gveda, in entire Indian Philosophical as well as
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mythological tradition, with reference to time, there are

infinite universe.

[1] INFINITY OF UNIVERSES WITH REFERENCE
TO SPATIAL CO - EXISTENCE.

The above mentioned infinity of space — tine universe
in time points out the metaphysical and cosmological
possibility of the existence of infinite universes, but not
simultaneously. What is about the possibility of
simultaneously ‘existing’ many or infinite universes? If any
question regarding the simultaneous existence of infinite
universes is to be answered in affirmative, then two

fundamental questions are to be taken seriously.

(1) What is the meaning of the term
“Universe” is to be understood in such
discourse?

(2) ‘Where’ does these all universes reside?
Or, in other words, what can be taken as
the metacosmic or metaphysical ground

of all these infinite universes? @

Both, questions are important for the metaphysical exposition
of the concept of Aks>ara in this context. Before taking this
point into consideration with reference to Swaminarayana
Vedanta, it is useful to give a brief historical account of the
concept of many universe theory in Idian philosophical, and

more importantly, mythological literature.
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This is a very much interesting and noteworthy point
that, the concept of Infinite Universes appeared in Indian
thought in Pauranic literature, particularly in Puran>as of
later age. It is another thing that, from a philosophical point of

view, proper attention on this point has not been given.

So, with reference to the second point, which deals
with the concept of Infinite Universes as their simultaneous
Co-existence, we take the historical examples of
Ramacaritamanas, Yogavasista Maharamayan>a and

Vasudeva-Mahatmya of Vis>n>ukhan>da Skanda Puran>a.

6.2 MANY - UNIVERSE THEORY IN
RAMACARITAMANASA.
In RaMayan>a, or Ramacaritamanasa, the infinity of
universes is accepted in both sense of the term.
Temporally there are infinite universes having infinite

incarnation of Rama in every Kalpa. ©

There is a cyclic repeatation of ;5008 and 5|,I and in
each turm, the content of the universe; particularly our
universe is not oltogether totally different. At the same
time, there “are” infinite universes simultaneously Co —
existing in a connected way with the control of ultimate
reality or Brahma. There are many references and

occasions of the statements of many universes in
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[a]

Ramayan>a (Ramacaritamanas) among which three

main are taken into consideration here.

() The event of Sati Moha in Balakan>da
where, in the vision of Viswarupa the

infinite universes are shown.

(I)  The event of Rama’s incarnation and vision
of Viswarupa to Kausalya in Balakan>da

where infinite universes are mentioned.

and finally,

() The infinite universes, and travell through
these universes by Kakabhusindi in uttara

kanda.

THE EVENT OF SATI — MOHA AND MANY
UNIVERSES.

The event of Sati-Moha, when Sati, with
San>kara, sees Rama in search of Sita in
Dandakaran>ya and observes the Pran>ana of
San>kara to Rama with the adress of Jay
saccidananda Jaga Pavan”, Satl wonders that Rama
can neither be the incarnation of Visn>u nor Brahma
Because the former in omnicient (at least with

reference to the, particular universe in which He
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resides) and later cannot have any metaphysical
possibility of incarnation. "® Recognizing this doubt in
the consciousness of Satl, San>kara makes an
introduction of Rama in which the reference of many

universes occurs for the first time, 1

AIAT QAZ IMYA 4;® ;. TT ASA, AT H[AX ol®9X
A

SAX T[AT ATYA 5]Z®T c®@YA Hd;] SAZAT YDIX
A

:M. ZOA] ¢I®5% A|| E]STATEDISAT AGIOQIA
c9TZ[r cST[ EYT AXT ATHT ..+ AI'T Z3]],ATA ®

ture, together with the description of Rama as ‘T[AT’
and ‘gI®5% A||’ He is stated as ‘E]9T w AIS®I SAT . As
there are many universes which are having different cardinal
numbers. As the power set of any set is “larger” i.e. having
greater cardinal number than the set, according to cantor’s
theorem, there can be no greatest or largest set in the
control of Rama. As story goes own this does not remove the
doubt of Satt and she takes the examination of Rama by
taking the form of Sita. Rama immediately recognizes the
matter and shows His Viswarupa which contains the seed of

many-Universe notion. The story goes in this way. ?

N[B[ AZ9 AAAQ A90T] [ [Z®
CAAT 5B /ZT[.. /2@
A . NT PZI 3ZT 5|E] ;[S@
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AALAQ S[O® N[B[ ;A N[SD
;TA ASQO+A .. ANZO N[BA cAAT ¢I'}5
H[AX HIAX A[@® cTOAA;]Z TIAX TAX TT cI']~5 ..

N[B[ HX® TX® Z3]5AT T[T]
ADTYXGAXT X, 12 T[T
HAS PZOPZ HM ;..;0ZD

N[B[;%, cI'[X 5[ZOZD
SHHAX.. SE]AX N[S AX] A[@OD

ZOA ~5N}L,ZTAX. . N[BO @
cI,MZ[ Z3]5AT AX] T[Z[

;ATO AXT T 9[@0 3T [Z[ ©

This indentification with many universe theory remarks
an important mythological fact. The famous trinisry of
Brahma Visnu and Mahesh has its role limited to the
particular universe to which it belongs. Here after, in Indian
mythological tradition, the trinitry is never considered as
beyond Maya or religiously equvivalent to the ultimate reality
of metaphysics. In Swaminarayana metaphysics, the trend
and concept is fully expounded and elaborated but at present
it is necessary to consider the matter with reference to the

issue of many-universe notion.

Which types of universes are being narrated here?
What is the meaning of the term Universe and how do these
Universes differ from each other and where do they reside?
And How! With the inevitably mixed mythological description,

it is very difficult to bring out a metaphysical exposition. Yet
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certain points are clear and can be stated in the following

way.

What is there an another universe? It is a spatio-
temporal world, perhaps with same dimension
and similar astronomical concepts of star, sun
and moon etc.

The concept of a universe from another universe
differs from a different probabilistic actualization.
No doubt the ultimate reality, (Here Rama in the
given context) is same but all other things, deities
and even events takes place with different
probabilistic perturbation. Sati sees its own form
(i.e. rupa) in other universes and therefore, in this
discourse of many-universe narration, in the
language of current anatytic tradition of
semantics and possible worlds, there is a

concept of cross-world-identity. (')

The next question, which is more important that

where does these all different universes reside? There

is an important content in Swaminarayana metaphysics

in this reference, here, in Ramayan>a, the matter is

state

in the event of Rama - incarnation and

Kausalya's vision of Viswarupa.

(b)

RAMA — JANMA AND KAUSALYA'’S
VISION OF MANY - UNIVERES.
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At the time of the manifestation of Rama,
Kausalya's stuti contains the direct reference of many —

universe theory. If goes as ¥

AIXAD . .0 ATZOID A'AAVT ADID
Z®O[A ZMA 5]AT 9[N X[
;M AA Z SO;A
IX t5XD;A ;IIT'T QAZALT APZI" ZX[ @

The infinite universes are residing in the “roms” of
Brahma, actually in every “rom” Crores of universes are
residing. This is a common narration and frequently occurs in
the reference of Aks>ara Brahma and infinite universes in
Swaminarayana metaphysics also as it will be shown. This is
a vision, and more properly it is to be understood as
intaitsonal revelation rather than perceptional knowledge. It
is not only in Ramacaritamanas. In Adhyatma RaMayan>a,
which is a part of the uttarakhanda of Braman>da-Puran>a in
the same event Kausalya ‘sayes. "

;A0 ; 9V E}T[O®] ATONWIAS I ,11;[

cTOT @3 DYT APIDT'D @IoT /9 ;]A[Q; DAL

H9Z[ TS <EWT[ A|| ®L0Do 5ZAD630

t3.. AAMNZ;0E}T AT ,MEDAYIToA;[ @
The same description with further narration of Brahman(idas
comes in the same Balakanda when at the time of the
workship of kuldeva, (Shree Ranggi bhagavand — a form of
Visn>u) Kausalya sees two forms of Rama and again Rama
shows. His Viswarupa which deseribes the residings and

structure and content of Brahman>das as '®
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N[BZ®ID AOTAX ATH ¢c]T ~5 cB.~.0
ZMA ZMA 5AT ,@Y[ SM8A SM8A A|| .0
cYAI'T ZAS ;\; A;Q PTIZOIT
AX] AYAZ AZT AyQ] AAX SOIT
N[BA ADID ;A A9AQ YO-A
AT ;AAT HMZ[ =Z —>®0A
@, AV Y16 ;JED]
‘M N[B® HM ;|[T® I @
N[B® HAY I'®3{ HOXA
N[BA EYAT HM K{®Z[ TOXA @

Again this description goes on with the example of
‘roms” and the sence description of different probabilitstic
distribution of celelstiol bodies and deities. It adds extra
description of something which is never heard or seen in this
universe and the meta-cosmic cause of the universes in the

form of Maya. "

In this version, like the case of Sati — Moha, the
different descriptions of contents of Brahman>das are
similar. But here is an important different. It is not to be
supposed entirely that the contents or components of
different universes are simply differs as per probability
distribution there it is important to note that the many
universe theory in Indian perspective is something, some
how more than merely the relative actualization of different

possibilities. The statement

~ 247 ~



v;M N[B® HM ;]T® I =®| y contirms  that the  othere
universes are not entirely composed of the same content
with different pobabilitic actualization. ® The point becomes
more appearant in kakabhusun>di Garud>a Samvada.
(c) MANY UNIVERSE THEORY IN KAKA -
BHUSUN>DI - GARUD>A SAMVADA

In the uttarakdnda of RaMayana there is an
important samvada between Garud>a nd
Kakabhusun>di which covers many metaphysical
and spiritual issues including a clear cut indication of
many — universe theory. After finding the cruse from
Lomasa R>s>i, Kakabhusun>di go, in a particular
kalpa, some 28 kalpa before the present kalpa.
Bhusundi goes to Ayodhya and see the children
form of Radma and doubts, under the intluence of
maya, that how and why the Brahma with pure
consciousness and bliss is " engacted in sucha
mundane activity? With this doubt the maya of Sri
Rama becomes operative, Kakabhusun>di enters
the mouth of Rama and sees and goes through
different Brahman>das. The imaginative theory is
narrated as %

nNZ AD®®n ;]I'] .. OHZDID

N[B[z® AX] A||®..0 ATZDID

AT A9AP+ TX®D MXI cI'[ZD

ZPT'® cAQE /2 T[ /[Z®

SMA8YN PT]ZOIT Y{®ZA;D
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cYAI'T nOYT ZAA ZHT'A;®@
cYAI'T ,035®, HA 0,0
cYAI'T E}QZ E}AA A9;0,D
{OYZ \Z ;Z MAAST c5PZD
I'or'd EOPAT ;3008 A3:TOZD
:]Z AJAT A;® TOY T'Z ASyTZ
PTZ 5|2®Z TAS ;PZOPZ
HMTI'AX N[B® I''\X ;]T'® HM ATX]® I' ;AD>
:M ;A ¢NCE]T N[B[n® AZAT S9AT AAAQ H
o>
/Z /2 Al ®LO TX]® ZX{D AZA ;T /T
IAX AMAAQ N[BT AOZ{DD A{.. ¢..0X8DX ¢I"
[Z
With this meta-cosmic vision of maya the story goes
on. ¥
MX MS 5]AT AEyT A3QOTD
AEyT A9OTI] A;$ Al'] ANA;+OTD
I'ZYQSV E}T S[TO,®
AZy['Z ATA;9Z 5;] BY 0,0
N[9 NI'JH YT T'OI'® HOTA
¥, HAQ TX® cOI'AX E® . TA
ANX M ;OYZ ;Z AYAMZ TOT'D
;A 5191 TX® cOT'{ cOI'D
c..0=M; 5|AT 5]AT AL'T ~5®
N[B[n® AHT; cI'[Z cI"}5®
c9Q5]ZA 5|AT E]ST ATT®ZA
:ZH} AEyI" AEyI' TZ T®ZA

~ 249 ~



ST Al|®.. 10 ZOA cOTOZD
N[BM A®, ASTMN c50Zd
AEYL AEyT A{ . NAB ;A cAT AAAP+ XAZHOT
cYAL'T E]ST" AOZ[r® 5|E] Z®A I’ N[B[n® cOT
E|JAT AMAX A||®10 cI'[=®
AAT[ ATX]® 2,5 ;T ¢[ZD @

This long description states many aspects of many

universe theories. The main are to be summarized as

follows.

(1)

First of all, all these infinite universes have a
common ground or cause. They are the product
of maya. This is not a random collection of a
multi-verse.

Maya is not totally unconscious or Jada like
Samkhy-pr>krti. It is totally controlled by Brahma.
The infinite universes are stated as residing in
the roms of Brahma or Rama. In second version
it they reside in the “Udara” also. What could this
mean? Leaving the question of anthropic
projection aside, if it is to be considered in a
metaphysical way with the reference of
cosmology, it can be said that here the meaning
and indication of the term “rom” is the immanent
aspect of reality and that pre-cosmic immanent
aspect does not affect much to the

transcendental status of ultimate realitys. The
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entire collection or set of these infinite universes
reside in and through Brahma (or Rama in the
case of present description) but it does not
occupy the entire or much important aspect of
ultimate reality. The transcendental status of
ultimate reality remains as it stands either with
the creation or in the state of anihilation of infinite
Universes.

(4) The descriptions of the contents of because there
can be no incar nation of Brahma as it is
Nirakara. This is stated as,

A|l HM ¢I®5% A9ZH cH ¢z, cT'AX cE[N

‘M AZ N[X QAZ XM> T'Z HOAX T HOI'AX . S[N
61.51.)

Different universes are similar up to a certain extent in
all three events. With each universe, there is a trinitry
of Brahma Vis>n>u and Maheth. Though, they are
different in each universe. There are other deities,
civing forms and celestial bodies. Yet, as the last two
events indicate, there are now things and events in
some universes which have nothing common to our
universes. This is no simply the actualization of
different probabilities about persons, things or

priniciples.

(5) All these different infinite universes are not

cosmologically independent physical entities.

~251 ~



They have a common cause and that is maya as
well as a common metaphysical ground that is
Brahma.

Thus in Ramacaritamanas, which is an epic
based of on different Puréan>as and various
versions of Ramayan>as in Sanskrita, the many
— universe theory is accepted and maintained
from beginning to end, from Balakan>da to
Uttarkan>da, similarly in a particular, Ramayan>a
which is called YogaVasis>tha Maharamayan>a,
an extensive treatise on Advaita — Vedanta in the
background of Rama - Vasis>tha Samvada, the
intinite universe theory and the concept of
cidakasa as its background are expounded
explicitly. It is state and evaluated in the next

section.

6.3 THE INFINITE UNIVERSE THEORY IN
YOGAVASIS>THA MAHARAMAYAN>A.

Yogavasis>tha Maharamayan>a is basically a reatise
on Advaita Vedanta which is writren in the background of
Rama- Vasis>tha Samvada. Traditionally it is belived as
written by Valmiki, the famous auther of Ramayan>a, but
current scholarship generally does not accept it on the
ground of textual reading and interpretation of both
Ramayan>as. # The work containe some 32000 Slokas
and different Prakaran>as as well as stories stating the

spiritual, metaphysical and cosmological aspects. The infinite
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universe theory is stated in the thired Prakarn>a-Uttapati -
Prakarn>a — in the story of Lila — one of the most famous

stories of YogaVasis ??

The basic point of this story is the exposition of the
meaninglessness and fuitility of the concept of temporal
immortality as well as the preservance of personal indentity
forever. In this exposition the concept of infinite universes,
relativity of space and time and the question of cross-world
identity in different universes are discussed. ® As the story
falls in the uttpati prakaran>a — the chapter of creation, it
contains the necessary background for infinite universe

theory.

There is an important development which is seen in
YogaVasis>t>ha and which is very much important from the
context of the present research work. Generally a physical
universe resides in physical space and together with space
and time. Now if the number of universes is to be considered
as more than one (or infinite) the natural question which is to
be pat before a metaphysical system is this: “where” does

these many Universes reside?

They cannot reside in an infinititely extended single
physical space. In such a cause there can be hardly any
sense in calling them different universes or Brahman>das.

The reason is some how this.
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In the cosmic process of evolution, in any Vedantic, or
even samkhyian, view, the notion or element of space or
Akasa ) appears rather “late”. It is not accepted as a pre-
existing ground for the subsistebce or existence of a
Universe. So each universe has its own Pafichamahabhuta
and its own temporal order of creation and anihilation. So, in
the language of Yoga Vasis>t>ha, and also of Vacanamr>ta,
each universe has its own Bhutakasa. ®® So there cannot be
a BHUTAKASA [or Even Dik] which can provide the “room”

or “ground” of these infinite universes.

It has been mentioned in this research work, in the
description of Yajna-Valkya Gargi Samvada @ of
Br>hadaraykopanis>ada, that the Akasa in which all the
lokas and Present Past as well as Future are considered as
transmated is term and inter preted as Auyakrurakasa. Now
this matter and issue are to be further investigated with
reference to Yogavasis>t>ha Maharamayan>a and
Swaminayan>a metaphysics. How can Akasa be Avyakruta?
Akasa, as it is grnrrally understood is one of the Pafica —
Mahabhdta and it is considered as eternal only in Nyaya
Vaises>ka Darshana. All systems of Vedanta [including
Samkhya-yoga] are in agreement on this point that Akasa is
a Karya or product and it cannot be considered as causa sui
or self-caused, eternally existing reality which is Anadi and

also Ananata. #”
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So, this Akasa, like other components and elements is
a part of a Brahman>da; it cannot be the ground of a single
Brahman>da, still less of infinite Brahman>das. Then, if
infinite universe theory is to be considered and accepted,
where and “in” which reality these all are to be thought as

residing?

No doubt, in a monistic philosophy, in an ontological
setuation adopted in any Advaita-Vada, all resides in ultimate
reality or Brahma or Parabrahma. This contention is
satisfactory if it is to be viewed just from an ontological point
of view which attempts to state the nature of ultimate reality.
But when ontology is to be suplemented with cosmology or
meta-cosmology which has to deal with empirical reality in an
ordered way of its creation or generation from the supreme
reality, the explanation demands some more clarefecation.
What is required as an aspect or characteristic of ultimate
reality which can be thought as having the property of
containing and supporting of all these infinite universes. This
property, or characteristic, or aspect, or tattva is termed as
cidakasa or Aks>ara in the subsequent developments of the
Vedanta philosophy among which the most important
dimensions are opened in YogaVas>is>tha and

Swaminarayan>a Vedanta.
The ultimate ground of all these universes, in the

metaphysical tradition of Vedanta cannot be unconscious

reality. Any unconscious element or being cannot be
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Avyakr>ta or Aks>ara. Yet it is Akasa. In our present
discourse, as it must have the ontological characreristic of
giving metaphysical as well as cosmological subsistence to
all maneifested empirical reality. So it is to be considered or
named as

CIDAKASA.

The both components of this term Viz. Cit, and Akasa

are to be understood in their metaphysical reference.

(1) Citis not to be confused with empirical awareness
of an empirical self and its cognitive functions.

(2) Akasa is not to be confused with physical or

mathematical space having dimensions.

This cidakasa or cidvyoma [ and something cit-
Sakti particularly in the case of Yoga-Vsis>t>ha

Maharamayan>a ] is the grerend of infinite universes.

The term cidakasa and cidvyoma occur so
frequenty and so offen in Yoga Vsis>t>ha
Maharamayan> that they have become the key terms

of Yoga-Vsis>t>ha in cosmological reference.

About 18 Slokas starts with cidakasa word. @
and 34 Slokas with the word c'davyoma. ® There are
reference of  APyAI®Z®E ®?  APyAlo 5ZAT®= @V
APYAD+5ZAS®OE ®? APyAD+ cDZDE ¥ °" and other

similar descriptions which denote the role of
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transcendental consciousness or the ground of

fenifested empirical reality.

With these frequent occurrences of the term cit
with Akasa, vyoma or any other concept with denote a
cosmological reference as having a property of giving
metaphysical ground of entire empirical or manifested

reality and in present context of the infinite universes.

With this explanation, we narrate and interpret
the description of infinite universes in the story of Lila

in the uttapti Prakarn>a of Yogavasis>t>ha.

As this treatise, like other treatises on Vedanta is
Vairagya pn>chana and lits name is also given as
AM1®M5®I , the ultimate moral of the story of Lila is
the realization of the fuitility of any tomoporal object or
existence. She wants to preserve the temporal
existence of her Husband forever and the
meaninglessness or fuitility of such an attempt has
been shown by infinite universe theory including the
different “Vyavstha” of ;3A®8 and 5|I in different

universes.

In present reference, however it is more
important to note and interpret the cosmological as well
as metacosmological aspect of infinite — universe

theory in the story of L1la.
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The story of Lila falls between Sarga 15 to 60 of
the uttapatti - prakarn>a. Among these Sargas the
infinite universes are described particularly in Sarga
30. Which is rightly named as?

AOAP+ A|| ®LOZMSA 96VT ... ¥3)
The previous Sarga is appropriately name as
5ZAS®EI6VI ., B
This Paramakasa which is also term as Parama Vyoma
in the Nasad>iya Sikta of R>g-Veda is described as
transcending the sequence of mythological and astronomical
concepts of different lokas. [This also occurs in the first
phase of Yajnavalkya - Gargi Samvada in
Brhadaran>yakopanis>da as we have seen.] First the
transcendence of different lokas and celestial objects of this
(“our”) universe is described. **
A[QADYVAALTE[S] SOT:EyQOIAL TY D
H{PZADYVAYDZSI PYOADYVATATIP

QISAOYMV LZ.. YO ;00l0I'd.. AOYVA[TIP
A;0QOI'® ;ATA TIMSAVE]<,'QI :SYVAL0,AC

Al MEMJZ . Y190 TIAODOTOI'® .. P AL0,AC
YM,MS .. AE,M= .. P A5T>,MZATAI P
ASN[XOI'D ... ;N[XOT'D .. MEMI]JAI® N}
ZYAD
N}Z®NIZAIM Y19 AZAPNA]oQ® . AE}9
;D
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SEPONO MZADID; ;ASTAT .. TE:Y,..
IO AZAP ... pPyS DT IDZDVD, IOAT (Qo @
This sequence of mythodhological objects which have
been transcended one by one Lila is having an important
cosmological and also scientific reference. There must be an
end of the distribution of celestial bodies even in a particular
universe. The question was arised in cosmologes in
19 ™ centure and the result was the “obler's Paradox” if we
assume the universe is spatially infinite and contains the
distribution of stars up to infinity. ¢®
The situation which occurs before Lila is this that she
does not see any light from any celestial body. She asks this

to Devi (sarswati) that "

T™AS EO:Z; NAT® >30Q:T[ HM YT 9No @
AE,® H9ZAT®9yN E]AO8 Y|® TAo Z]To @
PO AXDYQE150YQ BVMTM FO<I[SIT]

5509Y[[ T¥VXOTM I'dQo ;} IMV\9,MoIT[ @
The answer which is recievedis is %

There is a concept of far remote empty space from
sun, moon and other celestial bodies. Now there is
description of different Avan>as of Brahman>da and after
that, in the next 30 ™ Sarga the description of different
Brahman>da occurs.

The different Avaran>as are described as. %

AZDSZ6A3TOI'® ;@ NNEV TT:TTAC

H,OvD2Z6.. SOZ[ A|| ®LO:IOATED;]ZAD
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All LOOSEY]6:T[1.". T+ QISA:WTAD

cOALWT.. 3[AOBAITID T] TOLYSD1OME5509YD

T:ADSEY]6M 9L T:AOSEY]6MAT 0

TTo NEY]6.. ¢IMA TTo 5ZASAZAT]

TA:AYSZAZ[ @IMASL" A®IDOVYTASZ<ST' D

I' ZOEPT ;AlIvAYT SYRIDSTHEYD .9 ..

And that “5ZAZ®=" is metaphysically described as. %

2[9,.. ASTT.. E@yT.. TNI'®AN YTE|AAD

cOVYTAGIZAXT . AXTIDTAAL ATOIAT ®

Before 5ZAX®E  the adjectives which are used
are metaphysical. It is one and so it is Keval, it is Shanta and
Anadi. It is very much noteworthy that up to this stage
nothing is said as Anadi. This Anadi, santa and without any
illssion Paramakasa is the ground of infinite universes wich

are described in the 30 ™ Sarga.

* THE VISION OF INFINITE UNIVERSES
IN LILA STORY

After repeating the Avaran>aa of “this”
(“our”) Brahman>da, the narration of infinite
universes beings with the statement a
Vasis>t>ha. ¥
TO=ED: TA™MAP+DEP A|| ®LOGTADIMSIo
APNOeIMAOSIL" Z[6]9N2O8®D ,A I[tI+ SLIVT[ @
After the completion of the description of our particular

universe the statements about other infinite universes starts
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with the example of the location of these infinite universes in
“cid-vyoma” like atoms. This is a famous example, which has
been given in Adhyatma, Ramayan>a, Balakan>da as we
have seen, and will be seen in the case of Swaminarayan>a
metaphysics. A particular universe is just like an atom for
cidakasa or cid-vyoma. As material atom is an infinites small

(part) of our physical space or Akasa. “4?

And the vision of these infinite universes is described
as. @

TO=EDIZ6Dy;YVOYA|| D LO[OD] NNEY ;®

YMA8Z0 :O]AZTOYPIMAST +;Z[6]A SDT5[

AXDOEDEAXDeEMQ{D AXDE}yITIIDAZA6

AXDAPNO N|SEOSMTYDYA|®NOI'AVINS|ADIT

SOAEPNOSTTO\Q: TOTEDAEPPPDOVSAZ YpKTo @

SOAEPAINYOYTATYIOAY:ITO: TaQdy: 3A3vD

Here is an important concept regarding the question of
the creation and anihilation of a particular universe. The
cycle of the creation of entire collection of infinite universes
must be different from the individual cycle of a particular
universe.There are infinite universes which are having some
type of co-existence of a particular type. No doubt, this
assumes the justification of the concept of time at a meta-
cosmic scale. And this has been done in Indian Philosophy
where this infinite universe theory is considered. Particularly
this is done in the meta-cosmologycal consideration in
Vasudeva-Mahatmya and Vacanamr>ta as it is shown in this

chapter. Here it is very much important to note that the
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millions of different universes are considered as generated
from that “Mahakasa, or Mahavyoma, or Mahacid “* Still
there is dynamics of these different universes, which are,
certainly different from the normal dynamics or mechanics of
physical bodies. This becomes clear from the next Slokas
and after that from the question of Rama.“?

I+ [+MANT® ;.. ASv[@DD .. [[EDD YD IVOD

T+ T+MAQT.. ~5.. T[@OD.. [[@DD YD TI®

I'{X8 T+ TPAMm3® T'OPOM I'P YADYAD

cyYIN[9 5N.. AZ . APLAD#XDOYA .. AX TTO @

The dynamics of universes as cQo4 [ Q®® and ATIVE
is not to be understood in the sense of the dynamics of
physical bodies in our three-dimensional space. The point
has been explained in Tatparyaprakasa Vyakhya of Yoga-

Vasis>t>ha “®

T..+ APNZ®E .X{TNUA|| ® LON[E[\A5 T{8 AX .. APN:7I]
OIDPALST D
A[TITIYTATSOZ6DOY VAL © T[ODPALODT'D .. YAT ®YAT' DyIAS
I' P AZt9yIN[S
AZ . APNOSO'ADT;Y { OPZ ANAVIEDOYDAN;3V™{TE}yI SN.-.
9:73M:T T:ADTO
A|| ®LOH®T 96VT .. N[#5|DPA%TATONOEDAAS|[] TI¥MST
AATIPVo @

The question of Rama, in this reference makes the
point clearer as. 4"
AZAQO IOATEE} 03D :IDATE .. ATIVOT+ ED;|Z[ @
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AT AAX=AA A|| MTX{S IAN T A:WTAD

The question which is asked by Rama is fundamental.
There is no concept of cQolw9V and ATIVEO or any
dimensional concept in Brahma, then how they can be whom
the question of Brahman>das is to be thought. The question

is appropriately elaborated in Prakasa Vyakhya as “®

IT] IVAQO9IDI[ ANALIEDYM I'dA:T T T[\AL5 I :IOTO

col:T cAQOIDT” AN'TAD+AT @9ITIATTAGANTIDEI[ ZD
Ao E'ST[ @

There are no dimensional properties in the Adhisthana
or ground. Then Adhyasta, which is the collection of
Brahman>das in this case cannot have such properties. The
physical objects or empirial reality is the product of Maya and
they are Vivasta in Sankara Vedanta. But when we have to
think about universes then the realm and function of Maya is
to be applied in the some sense or not? This is the point of
the question and in the answer; in the terminology of
Sankara Vedanta a details description of theoretical position
as well as of the role of Maya and time in the case of infinite

universes is provided.

The explanation of the application of empirical
properties to the case of universes and the detailed
description of the different structures situations as well as

distinct orders of ;5008 and 5|,I of many universes is given as
(49)
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. YOVSZ6® /T[ A#tlyTASSOVAHT]

A|| ®L0® E®AT NINVOS[GIMAST Z[EM LOEM ¥ D
¢:9OTOIDOT5|QDIAYT SNOYDVo ;9V /9 ITo
A|l®LO[ 50ALYVIM EQY:TN:T} 03 VAYIF D @
A55,ASOT® ... EXT® oIMAST ST]V, ,MO8Z[
NEANZSZAVQo S5ONDO 5509A003 VAJvD<TAL

Maya or Pr>kruti is not an independent reality in any
system of Vedanta and this stands correct in the case of
infinite universe theory also. So the Pr>akasa — Vyakhya

explains the matter. ®%

:9V: TITOAAEIZ[pKDSDZT . IDY.D ATTAGATEAM T
NMO®owwwad cT /9 AAXVANALIEOYDPEDS EOIN]~
TA®T'®AS A|| LOOTD .. T

STCOANS|;AST I'T 9@ TNOIZ6H, ON[:TA™E, [@DS5|;AST
AZAT

TOAQOIDPTAPAT ANALIEDY DI[1D[tIDEI[T ;ADlyTZ
AD @

With this explanation, the detailed description
regarding the actualization of different possibilities and the

different structurual properties of these universes are

describled.®V

¥ ASywISTOEMY] 5[:0]Z\T =Z[690
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TY® TA:AYSZOEMY] A|| @L0+;Z[690
TA:Ay; 9V TT ;3Vo Tt; 90 ;9VTEPIT @
TpP ;9VAIM Al'tl.. T¥® TN6]Z . 5AT

The Vyakhya explains further, particularly the last

Sloka regarding the metaphysical actualization of

possibilities and about the status of empirical reality as (52)

APT{® TA:Ay;3VAO t1ST{D TTo ;3VAO 4 5I[ Tt;3VAO
O [v:AON[S .. L ADT;9VTo ;9V AN1D] ;3V ZO,[OD] ;3VA:T]
OO®] P TN[S ©

The universes contain every possibility and something

still more which a genera theory of probability can adhere.

The Sarga contains a detailed description as %

E]®AMOQEI[ TA:AY5ZADMEIOAZOQ{D O
cH:+|A[I YpKAT Al ©L0 @ BID:TZ [ESP @
cyToE}yIdo A:PTDo Z[APT;Z<51DIZD+Io

TZ 1.9 TMI[\aOQM 5[MXITM E}yITO6V Y[ @
S[O@GDAPNYT Z<5®yTo 5/95.M QQVZOBo ®
T (JT{O\yI{T'V P 7®To :9E®I[[ Z;DX],[ @
cyl[O® 5| P DADZSA[ Z]®E}O®] AJ—=SAT]|
YV ;. A,STAAHOT® . SOE[\'S]ZE,® YD O
AX®5|1;.. 5.1{® ; HOVAPVAIVVITM\N|Io
5/93.1® YA,T].. S[APJD5[ AXAZ<YD .9 @
cD=<5 .. AL5TytIVY S[APN5|®%TE}Alo
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IOIA™MEATY HOIYT[ TYD ;A9vAIDo AA, @

:ToQ®d .9 L:¥PTDo Z[APTI[EDLO=SAASDSAZ[
SPIDVo :5yND .SPEDAYT TP 5MANT;. . AGND @
COPOZDOY[NED:+D6DADY /SO PDOVANT[ @
c®ZSEM\A5 T¥DYI[@DDAAtI0 ;.. A:¥To Z|Ao @
S[APNO A|| ®AN51~0dDo S[APNO LSO LIDAN;YVIdo
3| [APpPDYI5[HOT @YD S[ApPT ®VYHI ®Yo P
S[APNO A9AP+ ;Y[VOD®D .. S[APNOATIVIAI®YTZD
S[APNO gVED6Y 56DV .TZ[ TAT SATTD
S[APAPK®,® NI'OY|LOD S[AP TZ5AA AIDYTZD
S[APM[SAID /9 S[APYT ZAIDYTZD ®
S[APMTTIDYQEDZONOID:TY¥D EAA, THYT S0
S[APAMTTIS[EDED-IL:TY¥D EAAL,THYTS0 @
S[APYAEY ;..5}6DV TN]SAZO,\ o

A1l E}yIDOYTZ®o E[APpYL:SyYNDTAHYTI0 @
;Y[V6 TOME[ADYI[ 536DV I[\yTAQVIDAAX

3 <5TOALS TOIDAYT @IMAS5}6DVP,M I¥D O
TOSYSAZA[T[ODPD AXDOIDE .. TT A:PTAL O
cOHAAST . 5|pKASNASVO6SDQ{IVYT AAIT[
SltI[ED:IDLOYDVY,:I A:PTo ASA ZtI'STL &
E}TOZ50LO8E[ EOIM SOAPVY :9:9EPITo &

This long description of the different nature, status and

structure of infinite universes, though contains certain

mythological elements in it, indicates some important points

in many-universe description of meta-cosmos. The similes of

oceans and waves though appears mythological indicate
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certain important facts in the possible description of the

dynamics of universes. %

Another important point which is discussed in this
narration is the different order of ;5A®8and Parlay of
different Universes. It has been stated in Prakasa Vyakhya,

with metaphysical reference of the Upanis>das as. (59)

5}902<5ALIVY; . S<SAAHA, M5®AyQ1 DIV ;AT ZO+LTA
M~5®0 ;]00]%T .9[AT I®ITO @ y ;™D NAY| c®;AT AT T
©9;pKaN[[[$ EWITD EaN[TOeIDTSTA]pIT[ y, ©

It is also very much clear that as the Vyakhya states
the meaning of the words like AX®E}yI etc are to be taken in
the same of Avyakruta reality. This is to be understood in the
sense of the Nasadiya Sukta of R>gVeda where the
meaning of the term  ¢;TO is not to be taken as absolute

nohingness.

Now the different descriptions of the different
astronomicl, structural and other properties in these different
Universes justifies the name of this Sarga Vis.

AIAP+ A|| ©LOZMAS 96VIAD @

Each Brahman>da has its particular type of specialty
and it is quite understandable, because, otherwise, there is
no sense in calling it as a Brahman>da. Some have different

status and orders of deities, some have different biological
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evolutions and some have different structures of
Pafcamahabhita. Some are without any trace of light where
in some Brahman>das there is light every where and all the
time. These are some of those possibilities which can be
stated or described by the category of intellect of a finite
consciousness like Human being. As Universes are infinite in
number there can be no rational or phenomenological
description which can be called complete. The Author of the
Yoga vasis>t>ha Maharamayan>a is very well aware of this

fact as he concludes. ©®

To ;9VASESMUADE . AQID .. T A3OdI.. TTo
T—HYTZWI[ EASTI[ AA®L:T AXDAT[ @

The entire treasure of these infinite universes cannot
be described by intellect. In a nut-shell it may be said that
these universes are having the manifested form of each
possibility in the state of actualization but a complete
description of these possibilities, and se of the structural and
dimensional properties of these universes are impossible to

describe by any intellectual category.

Yet there is an important question which is left in this
entire consideration of this infinite universe theory. Each
particular universe must have a beginning and an end. But
what about this entire collection of infinite universes? Is there
a meta-Universe containing all these Universes as its

member? Or is there a whole containing all these universes
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as its components? If answer is in affirmation as it is to be
generally given in Indian Philosophical and cosmological
tradition, then what about the beginning and end of this

meta-universes containing these infinite universes?

The discussion and description of this issue done in
Vasudev- Mhatmya which is stated in the coming sub

section.

6.4 INFINITE UNIVERSE THEORY AND
AKS>ARABRAHMA IN VASUDEVMAHATMYA.

Vasudeva Mahatmya is a part of Vis>nukhanad which
itself is a part of Skandapurn>a a major treatise which
is traditionally believed as written by Vyasa. This is an
important work as the background of Swaminarayan>a
tradition and philosophy as it occurs in Siks>apatri and
Vacanamr>ta regarding the references about it. In
SiksZépatri, it is one of the eight sat $astras and
according to Vacanamr>ta, there is no other “Grantha”
Like Vastdev Mahatmya. ®” And the observation is
completely correct. The four main components of the
Spiritual Sphere of Swaminarayan>a path, Vis. Dharma
Jnana, Vairagya and Bhakti is mainly founded on this
Grantha Vastdev Mahatmya. In the present context of
this research work, particularly, the concept and role of
Aks>arabrahma in infinite universe theory is taken in

Swaminarayan>a  metaphysics from  Vastdev
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6.4.1

Mahatmya. The entire concept and description of
infinite universe theory and their ontological relation
with the concept of Aks>ara — brahma are stated in
Vasudev Mahatmya in detail and they become the
ground of the similar concepts in Swaminarayan>a
metaphysics. What is more important, in the case of
Vasudev Mahatmya, is the narration of the concept of
;9008 and 5|,I of these infinite universes to-gether with
its meta-cosmological order. This is and should be,
inevitable for any Vedantic mrtaphysical system where
ultimate reality must have an ontological control over

the entire meta-cosmic manifestations.
ONTOLOGY OF VASUDEVMAHATMYA.

In Vasudev Mahatmya, the ultimate reality is Vastdev

(a form — transcendented form of Srikr>s>na) who
resides in Aks>aradhama. He is beyond maya and
controls the entire meta-cosmic order of ;50L®8 and
5|,I of maya. It is an important ontological fact that the
concept of Aks>ara as a cosmo-genetic concept as
well as a concept of Dhama of ultimate reality can be

seen in Vastudev magatmya.

The description of Aks>aradhama as it has been
stated by the vision of Narada in 17 ™" Adhaya is very
much similar, up to a certain extent to the description of

Aks>aradhama in Swaminarayan>a metaphysics. After
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going beyond and transcendeing all the astronomical
and mytho-logical orders of different lokas, Narada,
with the help of a Sveta mukta, visions the Aks>ara
brahma as Dhama as ©®®
ANZ:P A9ANEo ;9DV [ @3DVOM ¢Id5(]9pP ITO @
c1®Z .. A|l TAYT.. ;ApPNOIYN ,1O6A0
5[2AT ... 5]~O® PMA{® TtZDIDOV LIAS ;3VEo0
el®%T IVMY,; .. A;®D0 OD e PE|OA6 AL TOYTZ[
QITATI AJAQY 5EIMYT 9D;IN[95[;ONTo
ION®;® ED;AAT ;} IOV SAONDAZYN]EP TOZEDo
E®;I\yT HYT;Y® :95[S0E TYO\AS>TAD ®
INCA|| 5]ZAATI®OX]EVY S®DA ;0N ITDo @
LIOAYTE[@D] SAZTA:TO9 ytIPEY TM8Io ®

The Aks>arabrahma, as it is stated in Vasudev
Mahatmya, is considered as omnipresent. But it is also to be
noted that this omnipresence is not simply the existence of
Aks>arabrahma on every spatial point. Moreover, it is often
described, here as elsewhere, as having much amount of
light in it. But again it is not the physical light which is
according to Indian phylosophycal tradition, a form of Taijas
tattva, and according to science a form of electromagnetic

radiation.

This Aks>arabrahma, in the present reference, is an
aspect, a form of Teja of Parabrahma, which has to play an
important role in the process of cosmic evolution of not only

of any particular universe but of entire infinite universes.
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Another important point about the idea of infinite
universes is the acceptance of a well-defined order of the
beginning and end of this entire meta-universe. This is a
peculiar characteristic of entire systems of Astika Darsans of
Indian philosophy that in the considerations on the universe
as a whole, the concepts of ;5A®8 and 5|,I are to be taken as
inevitable cosmological components of it. Even in Nyaya
Vaisesika Darsana where God is only the efficient cause of
the world, the concepts of ;508 and 5|1 are very much
there, and ratherthen becomes the ground of the acceptance

of God or a part of the proof for this existence. %

Therefore in any system of Vedanta, there must be a
well- explained order of ;5008 and 5,1 either for a

single universe theory or for an infinite universe theory.

In the case of infinite universe theory, this order of
;9008 and 5|Iis given in Vasudevmahatmya and
accepted and elaborated in Vacanamr>ta and other treatises

of Swaminarayn>a philosophy.

The entire narration of the ;3008 (and 5|Ialso) of
infinite universes is based on the meta-cosmological fact that
there is no first beginning. As 5|1 is to be considered as the
end of the present ;5008 ; in the some way, ;5008 is only to
be considered as the end of the 5|,I and in the case of infinite

universes, it is the end of the Atyantika 5|.1.So before
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starting the narration of the creation of infinite universes, the
state of Parlayes and the status of reality in it is described in

Vasudeva mahatmya as. %

9@;IN[90 5Z.. A|| A>sXtID1DZODANT
cONMI[EODOL™TAIM\E}AYTVY]6M ANGIASY[X @

The Vasudeva or Para-brahma resided in “Br>hat”
Aks>aradhama and Heis one and non-dual as well as devaid
of properties. Here even in the state of Atyantika Pralaya, the
reality of Aks>aradhdma remains as it stands in its
ontological capecity. It has been indicated right from the
beginning that, Aks>aradhama, and so Aks>ara- brahma is
not the subject of even Atyantika Pralaya - a belief exactly
similar to that of Swaminarayana philosophy in this
reference. More over the English verb “resided” is used only
for the indication of an ontological fact which is in reality,
trans-temporal. And this is limitation of natural language as it
has been indicated in the case of “T®,3®PA 5|tllo”of the
Nasadiya Sukta of R>gveda. ®" There was no “time” in the
state of Atyantika Pralaya as time is itself said as manifested
“after” the ;50@8 . The state of Atyantika Pralaya further

stated as. 2

; ZOIVAL,SZ5ATo ;2O,010ZT[HA;
S5Z0E[0X:1 ZO+AI ATZMAE} T® TNOESTL
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The Mula Prakr>ti or the seed of the infinite universes
is transmuted in the Teja of Aks>ara. Here again the meta-
cosmic state and role of Aks>ara is being described. There is
no absolute non-exstence of Prakr>ti, as nothing can come

out from nothing. So the word xxTZMAXTyy is used here.

In such a state, with the A;;51®® (The word xy.1DDyy
is often used in Brahma Sdtr>a in such reference) of
Vasudev-Bhagawan, the first Product of this meta-cosmoc

evolution was Mahamaya and kala.

A3 1 ODOPDES. T A|| @ LODTD .. IND IND

2D, PAIAVE}SON{D AXDADID TTM AX ;@
T® .. SO,OEASTADQ®DI $O;IN[SMU1DZDTATD
A;;310I{1®T TN® ;® P]1OMA TN{3 AX ®

The first “Avirbhavita” realities, for the beginning of
cosmic evolution was “Kala” with Mahamaya. The existence
of time, on a metacosmic scale is to be accepted for any

phenomenological description of infinite universe theory.

The manifestation of either infinite universes or a single
universe requires any type of concept of time for its
justification. It seems strange, and it appears that, somehow,
more importance is being given here to time, then to space.
But for a consistent exposition of the process of creation and
its evolution, the concept of time is to be added with other

necessary components. Otherwise there cannot be any
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justification of the ordered stages of this type of evolution.
So, in Vasudev Mahatmya as well as in Swaminarayan>
metaphysics, the concept of time is taken as the first
necessary outcome of meta-cosmic beginnings. This is a
point which is not explicitty mentioned or though in the
process of evolution of Prakr>ti in Samkhya system and so it
can be taken as an important advancement in the per view of

Vedanta.

After considering the emergence of Mahamvya and
Kala, there is a need of transcendental individualization of
the basic raw content of that meta-cosmic seed. Now the
entire process is to be followed, in the terminology of
Samkhya and yet with some important differences. For this
there must be a concept of Pradhana and Purus>a and for
an infinite universe model, we require the concept of infinite
Pradhana and Purus>a. But it is also to be noted that here,
the term Pradha does not mean a totally jada, and swatantra
existence of a cosmic cause. It is controlled and generated
by the desire of Purus>a, and so in turns by Aks>ara-
brahma and Para-brahma. The evolution proceeds in

Vasudev mahatmya as 4

T:1®o 5|QPI5]~ODIMXIM HATZ[ AJ[ @
[TIyT[ :A 5|QOT{:T 5]~ODDEP[pNKID 5/5&Mo @
5].. AO;M ATNQ]YVE®:T[@®] T[SIEP HATZ[

Al ®LOOAT (.. BIOAT TY{Z.. T] ASAIpIT[ ®
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Here the meaning of the term ZMAS8 (crore) is to be
taken as infinite, a general terminological provision which
prevails in the cosmological description in Indian philosophy
as we have seen in the case of Purus>a Sikta and
Hiran>yagarbha Stkta. ®® And as it becomes clear with the

presence of the term ;.. BI®TI] in the next Sloka.

This provides the necessary provision for the starting
point of the birth of infinite universes. Though the structure,
dimension and other properties may be different in each
universe, the basic chronological and metaphysical order of
evolution is more or less 6 some for the entire collection of
these infinite universes. So, the birth process of a single

(perhaps ours) Universe is described as. ©©

cON{® H7M SOX® .- T:ADT5] .:M SAIOVAY BIOTD
¢X. . ZOZ:TT:ADY|6Do0 ;TIDNI:+Io
TA;0 5..P TYAD+® AXOE}TOAI’ HA7Z[
NE[AYN[IDA6 ZH;M A]®ID ;X EXOT;]o ®

The cosmological process starts, as almost in
Samkhya, with the emergence of Mahatatattva. From
Mahatatattva the process of the evolution goes on in each
Brahman>da up to Panca mahabhita. There are 24
elements or Tattvas which are produced in this couse of

evolution.
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Yet there is an element of theistic ontology in it.There
is a concept of Virat (Vairaja Purus>a) which plays the part of
the body of a particular Visva or Brahman(ida and it includes
the essences of all these 24Tattvas. And this all happens,
after all, according to the desire of Vasudev or ultimate

reality.®”

5|[AZT® 9®;IN[O[[ :9:9D .. E{Z{ 9Z.. 95]o
cHATIAYSZ®80; .. 7 T[ PZOPZ; . CIAD

; P 9{ZOHS]~ODo0 :9;308D:A%:3=[T ITC
T[T T®Z®16 AT 5M%IT[ ATYA®ANAE0 @

Thus the entire process, either in the case of infinite
universes or of a single universe, goes on with the ultimate
desire and control of Vasudev or Parabrahma. And this
happens, with the different actualization of different

possibilities in every universe.

The Reverse order of Pralaya takes place at four
different type of steayes in the different type of Pralayas.

There are four types of Pralayas ©®

(1)  Nitya-pralaya.

(2) Naitmitic Pralaya.
(3) Prakr=tic Pralaya.
(4) Atyantika Pralaya.

~ 277 ~



In all these types of Pralayas there is a play,a role of
Kala, and which plays an important part, above and over its
natural cosmological reference, in the realm of Adhyatma

Jagata in the form of the generation of Vairagya. )

Among these Pralayas, the Nitya Pralaya occurs
always and every where. Every moment there is a non
existence of pverious moment in the form of its
transformation of past-moment. So ontologically as well as
spiritually, one need not wait for the under standing or the
realization of the entire annihilation of either one or infinite
universes. Each moment provides the signal of the futility of
worldly affairs and can be the cause of the generation of

Vairagya in the Conscious state of Sadhaka.”®

The cosmological significance of the concept of Nitya-
pralaya is also of the greatest importance. Even if the
universe or universes exist, their temporal existence is to be
taken, as transitory and not permanent. The existence of
past and future, either in the case of an individual evednt or
in the case of the universe as a whole is not to be taken as
something which can physically exist. Moreover, in the view
point of contemporary cosmology, with reference to Quantam
Gravity, there is a concept of Quantam fluctuations which are
occurring everywhere at the Plank Scale. ™" However, in
Vasudevamahatmya, the stare of Nitya pralaya is described,
in detail, with the various examples of the temporary and

furtile situation of every state of Human Life.

~278 ~



After Nitya pralaya, there is another important concept
of Naimittika Pralaya which applies to a particular universe
and which occurs at a definite period of time. In the language
of mythological description it occurs at the end of a day of
Brahma, a time period of roughly 4.2 billion years. ® After
that there is detailed description of the state of Pralaya first
by fire, and then by, water. It is also important to note in such
a case that, the meaning of the term water is not to be taken,
verbly, here, as at many other places of Indian pfilosophical
discourses, as the general water or H,0O in the lanhuage of
chemistry. Though some mythological narrations, as it also
the case with the narration of Vasudeva mahatmya, may
create this type of undersranding, but for the sake of a
consistent interpretation, the meaning of the term water is
more appropriate as a form of fluid, or still more perfectly, the

state of perfect fluid, rather than as H,0 . ™

After this Naimittika Pralaya, the next Pralaya is
Prakr>ta Pralaya. As the name itself indicates, in this
Pralaya, there is an end of the entire manifestation of
Prakr>ti. Temporally, it takes 100 years of the age of a
particular Brahma, a time period which is 36,000 times more
than Naimittika Pralaya. The narration of the Prakr>ta
Pralaya, is, in its beginning, same as Naimittika Pralaya. %
After this stage, where Naimittika Pralaya ends, the Prakr>ta
Pralaya continless and it affects, not only to celestial bodies

and astronomical objects, but also to the basic
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manifestations and evolutes of Prakr>ti. This all happens,
after all, with the desire and permission of Vasudev.
AXNON[ASVEDZ:I ASE[EDODT'D:I ;'1dIo
-9V:IDAS ESTI[S S®;IN[pNID TTo

And the order of this Prakr>ta Pralaya is described as. ®

c@Y|[ Y;AYT S{ E}A[YVYQDTAZ .. Y]6..

cPIYYQD TT{® E}AA0 5/, It9DI Z<ST[ ®

Y|;T[6A]Y]6.. T[HM Z;.. T<,AIT[ TTo

~5 . TTHMY]6.. SOIVY|;T[ , AIT[\¥ TTO @

SOIMZAS5 Y]16.. :SEVEDEOEM Y|;T[ TTo

51EDILT TN® 3@I]o ZS .. T] ATOITIT' PI>TAL

E}TOAN:TX]6.. EaN.. Y|;T[ ,AIT[ P ZSAO

AYN[IDA6 A9, AIYT[ T{H;®X bT{® TTo

cX .. ZOZ[ A9, AIYT[ :3ATtSZ[ N[ST® El'o

Ivv:ADTAlTSYT . TAAAATT AX ,AIT]

cX .. ZOZM AXTTtI[ A+AIQOM\AS 5|,AIT|

TTOS|QO®I[ P Tt5]..A; ; A}, 5|Z3TM TTo

/O® 5|OZSATEM I'DA 5|,]o SAZYAIT]

ATZMESAYT HASVED [+O3Io[T® XZApKIOD

This long description of the state of Prakr>ta Pralaya
states some important facts and concepts regarding infinite
universe theory and its ontological statua with refence to
Aks>arabrahama in its entire metacosmic position. There are
certain clarifications and interpretations which are necessary

to make regarding to meaning of the term universe and
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about the ingredients which consitate what is called universe.

They can be briefly stated as follows.

(1)

(1)

Any description of the structure or
development of universe or Brahman>da, in a
metaphysical system of Vedanta in general
and in Vasudev mahatmya or
Swaminarayan>a philosophy in particular,
does not hold the belief that the universe
simply contain the inert matter (or energes) in
the framework of space and time. There are
certain elements or aspects of reality, Like
Ahamkara, Tantmatra, Citt and mahat though
they are part of Prakr>ti, they require some
type of non-mechanical explanation regarding
their emergence and anihilation. The very
concept of Virat-Purus>a provides the proof of
the acceptance of a non- mechanical

explanation.

The time period of this Prakr>ti Pralaya is
also important. It is called Parardha kala in
Vasudev mahatmya 7" and also Parantakala in
Aupanis>adic philosophy. This concept of kala is
somehow above and over than physical time

which inhabits in the each universe. ®
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Stage

Stage

Stage

Stage

Stage

Stage

Stage

() The description which is given here does
not end with the end of the manifested form of
Paficamahabhita. All these five mahabhatas are
being absorbed in the higher stage of their
manifestations. A theory, which is similar in
Vasudevmahatmya and Swaminarayan>a
cosmologes. Another thing, which is importants,
is this that Prakr>ti itself, is the subject of 5|,I as
the very name of 5|®Z>5T 5|,I indicates.

(IV) The entire process of Pralaya may be explicated

as follow.
1. Anavr>s>ti for Hundred years.
v
2. The burning of Brahmanx>da by fire. )
v
3.  The state of water [or the state of
Perfect fluid].
v
4.  Jala absorps the Gandh
of
Prathivi
v
5.  Teja absorbs the Rasa
of Jala
v
6. Vayu absorbs the Rupa
of Teja
v

7.  Akasa absorps the Sparsa
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Stage

Stage

Stage

Stage.

Stage.

Stage.

8.

9.

10.

11.

12.

13.

of Vayu.

v
Tamas — ahamkara absorps the
Sabd of Akasa. ®

Rajas — ahmkara absorps the

Five Jnanendriya, Five

Karmendriya and Buddhi —

[The process of this stage occurs
“simultaneously” or differently from the

process of the stage. 8]

Gods of Indriya and Mana is
absorpsed by Sattvika ahmakara.
[ This is also a simultaneous process

like stage. 9]

Stage 8 + stage 9 + stage 10
[Sattvika — Rajasika — Tamas ahmkara]
Is absorbsed in Mahat — Tattva.

v
Mahat —Tattava is absorpsed in
Pradhana.

7

Purus>a absorbs the Pradhana.

Here the Life — period of a particular universe

ends. If similar processes with the similar stages are to

be thought as occurred in other universes, then, the
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process of Prakr>ta Pralaya continues and the next

stage 14 comes as.

Stage. 14. The Purus>a [ of a single universe ] is
absorbed in Mula - Prakr>ti.
This happens to the other Purus>a of

other universes.

Stage. 15. Jivas and Iswaras are become

“tirohita” in Mula Prakr>ti.

And with this stage 15, the final stage of Prakr>ta
Pralaya ends. Now if these stages are to be thought in
reverse order, then the stage 15 and stage 14 indicate the
meta-cosmic ground of infinite universes and with stage 13

the process of the creation of an articular universe starts.

But with this end of the all manifestations of Prakr>ti in
Prakr>ti the process of Pralaya does not end . It is quite
natural as the process is not considered as being started
from the stage of Mula Prakr>ti alone. So there is final and
last pralaya, that is Atynatika Pralaya. Naturally this
Atynatika Pralaya occurs only after Prakr>ta Pralaya and it
does not contain any successive stages of absorption. It is
described as "

IN® P ADID5]~OD{® SO,M\xI1DOZT[HA;

TOANPKID® ATZMIOMT ; 13[ZM STVT[ 5[EJo PP

TNO® ; 5/,IM 7[IM T'®ZNOTIAYTEDAEQo0 ®@
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“Before” the Atynatika pralaya, what is left, in its
manifested form is the Mula Prakr>ti. At the stage of this
meta-cosmic state, there is sometype of concept of time. And
with time, there is a concept of MahaMaya. But this is not
just the end of entire manifested cosmos. But why this type
of concept, a still higher stage of pralaya, and so, in turm, the
stage of creation is to be taken as necessary. It is so
because at this stage, the entire cosmic process of evolution
or pralaya is considered from Prakr>ti. Now Prakr>ti is not
an indipendent reality in any system of Vedanta and
particularly in Vasudeva mahatmya. So there must a role of
transcendental consciosness which can save this entire
manifestation from becoming parely mechanical. For this
cosmic justification there is a need of the supposition of
Aks>arabrahma, particularly when the problem of infinite
universes with concept of their ;3108 and 5|,1 is to be dealt
with. So, at the stage of Atyantika Pralaya, Mula—Prakrxti.
The Mula - Purus>a or maha Purus>a as its ground and
time itself are not to be thought as in their Mani-feasted form.
But now there is no use of the word ,AT". The word “Tirohita”
is used here. Maya [or mahamaya in the present context].
Purus>a [or MulaPurus>a or mahapurus>a in the present
contex] and kala is thought as “ATZMAXTI” in the Teja of
Aks>ara understandably, this Teja is not one of the
Paficamahabhuta but it is the Svaymprakasattva of ultimate
reality. And this even happen with the “Ilccha” of Vasudev or

ultimate reality.
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So, in Vasudevmahatmya, the process of the creation
and anihilation of infinite universes is described which
indicate the inevitable role of Aks>ara in it Here also,
Aks>ara is beyond time and maya. Now, finally the many-
universes theory and role as well as concept of Aks>ara are

estimated with reference to Swaminarayan>a philosophy.

6.5 AKS>ARA BRAHMA AND INFINITE UNIVERSE
THEORY IN SWAMINARAYAN>A A
METAPHYSICS.

In the previous chapter of this research work, the
metaphysical nature of the concept of Aks>ara brahma has
been described and evaluated with reference to the
ontological frame work of Swaminarayan>a a meta-physics.
The exposition of the concept of Aks>arabrahma has been
made there by general method of Anuya and Vyterika of
Vacanamr>ta and with cerain other ontological reference
particularly about its relation with parabrahma. In this
chapter, the description, exposition and evaluation, of the
concept of Aks>arabrahma is to be mode as a cosmo-
genetic concept with special reference to the infinite universe
theory (cI'..TA|l®..0A0Q®..T) as it is propounded in
Swaminarayan>a metaphysics, particularly in Vacanamr>ta ,
Harivakyasudha sindhu and commentarties Like Brahma

rasayan>a bhas>ya on Harivakya sudha sindhu.
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Before evaluating the general exposition of the concept
of Aks>arabrahma in the meta-cosmic frame work of
Swaminarayan>a metaphysics it is necessary to see and
elaborate the infinite universe theory in Vacanamr>ta and

other treaties.

6.5.1 THE INFINITE UNIVERSE THEOTY IN
SWAMINARAYAN>A PHILOSOPHY.

We have seen the concept of infinite universes in
Ramacaritamanas, Yogavasis>t>ha and Vasudevmahatmya
in this chepter. In Swaminarayan>a philosophy the theory of
infinite universes plays a key role, of a central metaphysical
concept which attempt to justify the the notion of Aks>ara

brahma in the general ontological framework.

To begin with, there is no explicit reference of infinite
universe theory in the description of Tattvas in Siksapatri
itself. As we have seen, the maya is stated as the Sakti of Sri
Kr>is>n>a but as the Karya of maya the infinite universes are
not description of Param brahma @' the Arthdipika Tika
makes an explicit statement as ©*

/TOIT® EYSTM\I[ZA|| ®LOZT]VTSA]STAD
The Bhagawana is stated there as the
“‘Avirabhava Karan>a” of many Universes.

In vacanamr>ta and other subsequent treatises, the

infinite universe theory is mentioned with explicit statements.

The concept of origin and end of this entire collection of
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infinite universes is explained at many places in
Vacanamr>ta. We start our exposition and evaluation with
the 12" Vacanamr>ta of Gadhada First Series [i.e. G - | — 12]
with relative comparison to other Vacanamr>tas to-gether

with their interpretation.

Historically the Vacnamrta of G - | / 12 stated on
Magasar stdi Punama [1.12.1819] ® at Gadhada at the
Darabar of Dadakhacara . It is also important to note that this
happens just after the nine days of the beginning of the

Vacanamr>ta on Magasar stdi 4 (21.11. 1819) ®

The Vacanamr>ta starts with the explanation of
Sahajanan>daji of the natur of “entire creation” and
“specifically Purus>a, Prakr>ti, Kal, 24 elements including

mahattattva etc.” ®

Now from a cosmological and general ontological point
of view, it is very much important that the entire discussion
starts with the definition or explication of time. It has been
noted, at the time of the discussion about many-universe
theory in the previous sub — sections and sections of this
chapter that for any consistent description or evaluation of
infinite universe theory, there must be a meta-cosmic
concept of time. Now at this stage, it is necessary that the
meaning of the term “meta-cosmic or meta-cosmological”
should be made clearer particularly in the ontological

reference of a metaphysical system based on Vedanta. Kal
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or “time” at this stage of metaphysical exposition cannot be
considered as a part or evolute of Prakr>ti, particularly when,
in an infinite universe description of meta-cosmos, there is a
concept of the transcendental individualization of the Mula —
Prakr>ti in to infinite Pradhanas. ® It is a particular
characteristic of Vacanamr>ta that, among other Tattvas the

defination of Kala is given as. @

“That which disturbs maya-which is nirvishesh and
whose gunas are normally in a state of equilibrium — is

known as Kala”.

There are far — reading implications of this concept of
time which is presented as not as a part or component of
Prakr>ti but as an aspect, a power of ultimate reality which
is responsible for the generation of the entire meta-
cosmological plan of the collection of infinite universes. It will
be discussed further in the present chapter with other
references regarding the nature of time in Swaminarayan>a
philosophy with their current implicutions. At present, it is
quite clear that in the cosmic process the time is not a part or
component of Prakr>ti and it is an essential existence for the
disturbance of the stage of equilibrium of Prakr>ti .

In this Vacanamr>ta the definition and explanation of

(1) Mahata, (2) Anamkara  (3) Mana (4) Buddhi
(5) Srotra (6) Tvak (7) Caks>u (8)
Rasana

(9) Gharan>a  (10) (11)Vak (12) Pan>
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(13) Pada (14) Payu (15) Upanstha (16) Sabda
(17) Sparsa (18) Rupa (19) Rasa (20) Gandh
(21) Prithvi (22) Jala (23) Teja (24) Vayu and
(25) Akasa are given.

After this defailed description by providing the
attributes of each Tattva the entire process of the creation of
infinite universes are described in this Vacanamr>ta as

follows. ©%

“‘Moreover one should know the process of the creation

of all of these whih | shall now describe.

Where residing in his abode, shri kr>is>n>a Bhagwan
impregnates the womb of maya through Aks>ara Purus>a
through whom countless millions of Pradhans and
Purus>has are produced. What are those Pradhan Purus>ha
pairs like? Well they are the cause of the creation of
countless millions of Brahman>das out of these | shalinow
fell you about one Pradhana Purus>a pair — the cause of the

creation of one Brahman>d.”

The cosmological method and structural exposition, as
it can be clearly seen, are very much similar to the
cosmological narrations of Vasudevmahatmya. The role of
ultimate reality in entire cosmic manifestation is very much

predominent. The becomes more apparent from the
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subsequent description of the evolution of a particularly
Brahmanx>da. ¢

“Firstly, Purushottam shri kr>is>n>a Bhagawan, in the
form of Purus>a, impregnated the womb of Pradhana. From
that Pradhana mahattattva evolved of these, from Sattvik —
ahamkar, the man and presiding deities of indriyas evolved;
from rajas ahamkar, the ten indriyas, the buddhi and the
Prana evolved; and from tamas ahamkar, the five bhuts and
the five tanmatras evolved. In this way all of those elements

were produced.”

As it is clear the entire description is similar to that of
Vasudevmahatmya apart from the mention of the emergence
of Prana from rajas ahamkara. The cosmic bodies of the
particular ISwars of Universes are also created out of these
Tattavas by the will of Parabrahma. It is clear that there is no
trace of Samkhy type dualism between Purus>a and Prakr>ti
and this entire process is temporal process which is

occurring in time. The cosmic bodes are produced as ©?

“Then inspired by God's will, each element, with its
own constituents helped create the bodies of ishwars and the
jivas. A particular ishwar's bodies are known as Virat,
Sutratma and avyakrut; and a particular jiva's bodies are

known as sthul, Sukshma and Karan.”

This cosmic evolution of a particular Brahman>da is in

essence similar to the development of other universes.
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Though there are difference as per probabilistic
actualizations but so far as the basic process of evolution
and its ingredients are concerned, the structure of evolution

is same.

Now, if this entire process is to be viewed from an
ontological point of view, what possible relation of
Parbrahma and Aks>arabrahma can be thought with this
entire plan of infinite universe collection? Both
Aks>arabrahma and Parabrahma are, in a certain
metaphysical sense, omnipresent and their omnipresence is
to be taken as inherentedly manifested in each and every

evolutes of Prakr>ti.

This potential presence of Parabrahma in every staged
and every plan of this cosmic evolition of infinite universes is

described in Vacanamr>ta G — | 41 as ©?

“More specifically, at the time of creation, Purushottam
Bhagawan — who transcends even Aks>ara inspires
Aks>ara. As a result, Purush manifeste from Aks>ara.
After entering Aks>ara, Purushottama enters Purusha,
and in the form of Purush inspires Prakruti. In this way,
as Purushottam successively enterd the various
entities, the activity of creation took place. Thereafter
Pradhana — Purusha were produced from Prakruti —
Purush. From Prakruti — Purush, mahattattva was

produced. From mahattattva, the there types of
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ahamkara were prodused. From ahamkara, the bhuta,
the vishayas, the indriyas and the antahkarn>a and
their presiding dhities were produced. From those,

Virat — Purush was produced.”

The order of evolution is almost same as it is
described in the Vacanamr>ta G — | — 12. Though
there is no specific reference to the emergence of the
concept of time, the role of Aks>ara is explicitly
mentioned in this narration of the order of creation. The
inspiration of Aks>ara by Purushottam results, from a
meta-cosmic point of view, in the beginning of the
process of the evolution of infinite universes. Moreover,
though Purushottam manifestes in each and every
aspect or evoluts of Prakr>ti, there is a concept of the
degree of this manifestation.

AKS>ARA IS THE TATTVA WHICH CONTAINS THE
HIGHEST DEGREE OF THE MANIFESTATION OF
PURUSHOTTAM.

The Vacanamr>ta further states. ¥

“‘Purushottam Bhagawan enters and dwells in all
of the above and their cause and antaryami. However,
He does not manifest in Prakr>ti — Purush to be the
extent He manifests in Aks>ara and he does not
manifest in Pradhan - Purush to the extent He

manifests in Prakr>ti — Purus>a ...... In this manner
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Purushottam Bhagawan resides in all — to a greater or

lesser degree — as their cause and antaryami.”

Now this entire plan of the metacosmic evolution of the
collection of infinite universes, which is very much similar to
the plan of Vasudeva mahatmya, gives an important role and
significance to the concept of Aks>ara. Aks>ara is the
starting point of this entirecosmic evolution. It gives the basic
meta-cosmic motivation to the “samkalpa shakti” of
Purushottama which functions at this juncture in the form of

time.

Before taking the question of the meta-cosmic
ontological position of Aks>ara and its role as cidakasa for
providing the subsistence or metaphysical groung of all these
infinite universes, it is necessary to make some interpretative
remarks regarding the role and status of time and its relation

with transcendental consciousness.

6.5.2 TIME AND MANY UNIVERSE THEORY.

Time is generally considered as a parameter for the
classification or description of physical events.
Scientifically it is just a Co-ordinate, which is necessary
for the configuration of a physical event or body in

space or space — time. ®

But in any case, the
existence of time is always treated at the level of
phenomenological description. The problem of the

existence of time and its relation with consiciousness is
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a problem which should be treated seriously and

separately.

In the Indian philosophical tradition, and
particularly in the metaphysical tradition of Vedanta,
time is not treated simply as a physical existence. For
example in Gita, in 11™ Adhyaya, Sri kr>s>na Himself
described this nature as TIME. He says. ©®°

SO MAA ME10IE15/953XM
MEDy;ADXT]VAAX 5/95To

In the same way, when Vacanamr>ta describes
time as a ;..2<5 EADT of Parabrahma, it appears that
in a metaphysical system of Vedanta which acthere
many — universe theory, there is need of the
generalization of the concept time from the concept of
physical time as there is a generalization of the
concept of Bhutakasa in the form of Avyakrutakasa or
C’'dakasa. It demanda a radical transformation which

,changes and transforms the concept metaphysically.

In Vacanamr>ta, there is an other important
reference about the nature and function of time in the
above mentioned sense. There, in Kariyani — 1. the
time is considered as responsible for the

transformation of Nama and rpa in Maya. It stares. ©®

“That God inspires both jiva and iswer when they

indentity them selves with there bodies. He
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inspires both jiva and iswer even when rhas
reside in the state of deep sleep and are eclipsed
by Pradhan and they are without any indentity
and form. He inspires Kal, which causes maya
and other entities to assame an indentity and
form, and also causes them to forsake identity

and cause.”

The description and above mentioned consideration
marks it clear that for an appropriate consideration of the role
and function of time in meta — universe infinite universe
theory; the ontological status of time and its relation with
ultimate realty demand a serious reconstructive
interpretation. Here a brief interpretation is attempted with
reference to Herivakya Sudha Sindhu and Brahma

rasayan>a bhas>ya of the Vacanamr>ta G —-1/12”

The Harivakya Sudha Sindhu mentions the definition
(97)

and concept of time as .
;POLY Y]6PO,I'EASTTI .. ZO,79.-.

The 12 ™ tarang states the concept as. ®®

Al]5T 5[ZoAT: TTI®o ;DSLPY]6PD,o

SOM 7[IM AX 19 .. APJ{SI[T 5[EAATVTAD
E]®;N9AL". E®yT.. £}8:% ... POAT ATAV,AC @
HYN..2]Z~5:. P 7[1.. TNAS ,1d6{0
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This ;..o,5 or will for the generation of the entire ;YV of
infinite universes is described as X®, The point further

elaborated in Brahmarasayan>a Bhas>ya as. %

o ;OSIO\9:PO\IN:WT;} IANEDSTD I[ AGIDID A:+]6D0 ;NIZ
H:TA® . A; T[@®® POT .. IpPOU<IEDIEZ6..4 T+ :91.". ;.. 3<
5 XE®Y[ T] ;..2<5® .. \E .9 YEVA:PTEAST:9~50 5[EJAZAT ¢
A XAZEASTAZAT 5,26 ¢I®STEA,

EP N|oIDTAST AT TONETY .. SD,r9 .. AAAT4 9:T]T:T] EY91;.~.S
<5[T

:50VXVHOIAGT 130T ;.. <503 FD /9 Z0,0 Dyyd

Here the meaning of the concept of Kala is explicitly
taken as the will — power o;..2<5 EA>T¢ of Parabrahma. The
view is also confirmed in the reference of * Satsangijivanm’
which is writren by the some anther Shatanamda muni. But
there is a word of caution here. There are view that the
emergence of the mula-purus>a or maha-purus>a from the
Aks>ara, by the will as wellas desire of Parabrahma can be
interpreted as Maha Kala. It is so interpreted and even
equated in Satsangijivanam and at some other places also.
(190) Byt the question, apart from the textual interpretations in
a coherent order, is more serious and more important. Not
only in Swaminarayan>a Vedanta but also in every system of
Indian Vedantic philosophy which adopts the evolution of
cosmos in the Samkhya terminology of Purus>a and
Prakr>ti, the question of the status of time is some how

remained in — interpreted and not properly discussed. The
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straight forward question is : Whether time can be
considered as a part, an evolute of Prakr>ti or not? In
Vedanta, and also in Swaminarayan>a Vedanta, the term
Prakr>ti may be replaced by Mula - prakr>ti, maya or Maha
maya or whatever may be the word for the Tattva which is
responsible as a seed of this entire Meta — cosmic evolution
of infinite universes. Time or Z®, cannot be taken as one part
of Prakr>ti or a stage of its evolution Prakr>ti is Trigun>tmaka
and time in Nirgun>a in this sence as it cannot be considered
as an entity having the three Gun>as of Sattva, Rajas and
tamas. Moreover, for any consistent concept of any evolution
or development, the time is to be thought or taken as its pre-
condition and any pre — or grounding condition cannot be the
part of that outcome for which it is taken as a responsible
factor. So for the sake of metaphysical consistency and for a
coherent picture of the meta-cosmic evolution of entire
infinite universes, the Kala, or more precisely ‘Akhan>da
Kala’ is to be taken as the EAST ory;..Z<5 EADTy of
Parabrahma which phoss its basic rolr of the
AIEMA c3: PP’ in the A+Y]6;P313:WO of Prakr>ti and as it is
stated in Vacanamr>ta, Satsangijivanam ('°"
And harivakya Sudha sindhu.

Now the y;..Z<5 EADTy of Parabrahma in the form of
time plays the part in the generation of cosmic process
through Aks>arabrahma and it becomes Tirohita in the “Teja”
of Aks>arabrahma at the stage of Atyantika pralaya. So there

is an important role of Aks>arabrahma in the generation as
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well as in the subsistence of infinite universes. The reality
which is responsible for the residings of these infinite
universes is Aks>arabrahma and it is called C’idakasa in this

reference which is considered in the next section.

6.5.3 AKS>ARABRAHMA - INFINITE UNIVERSES
AND CIDAKASA.

The cosmological consideration of previous
subsenction shows that general theory. There is
an important ontological role of Aks>arabrahma.
Now we have to see its ontological position with
reference to this meta-cosmic plan of infinite

universes.

We have seen and evaluated some
ontological characteristics of Aks>arabrahma in
the previous chapter of this research work. This
is a basic key concept of Swaminarayan>a
metaphysics whose nature has been evaluated
mainly Anvya — Vyatireka method. "®® Now we
want to elaborate some more ontological
characteristics of Aks>arabrahma for a
comprehensive evalution of its relation with

infinite Universe theory.

6.5.2.1 ONTOLOGICAL CHARACTERISTICS OF
AKS>ARA SAGUN>A - NIRGUN>A FORM.
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One of the important method of the description
of an ontological entity in Vedanta is to describe its
nature as Sagun>a and Nirgun>a. It is also important
to note that in the description of any ontological entity
as Sagun>a and Nirgun>a does not accept the
concept of Gun>a as something having its
dependence on Dravya. The entire concept of
Dravya - Gun>a and of the relation Samavaya is
refuted in every system of Vedanta and this is also

athered by Swaminarayan>a philosophy.

There is an important question which is asked
about the eresiding of infinite universes in the 42"
Vacanamr>ta of the middle seris of Gadhada. The
question is asked by Bhagavadananda Swami to

Sahajananda Swami. The question is (1®®

“ Maharaja, in what way do coutless millions of
Brahaman>da dwell within each and every pore of
God? Also, where in the Brahmaniidas do the

Avatara of God manifest?

The question is important regarding. The subsistence

of the infinite universes. The question is rather based on

slight nrisunderstanding regarding the residing of universes

in the “pores” of God. It is the Aks>arabrahma in whose pore

the residings of the infinite universes are to be accepted in

Swaminarayan>a metaphysics. However, in the answer of
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Sahajananda Swami the misunderstanding is automatically
corroded. The answer present the two forms of Aks>ara as

Sagun>a and Nirgun>a both in the following way. 1%

“There are two aspects of Parushottam Bhagawan’s
Aks>aradhama. The first is the Sagun>a aspect and the
other is the Nirgun>a aspect. Purushottam Narayana on the
other hand cannot be described as Sagun>a nor can He be
described as Nirgun>a. The distinction of Sagun>a and

Nirgun>a applies only to Aks>ara. “

Here in the answer of the residing of the infinitr
universes the answer starts with the description of
Aks>aradhama of ultimate reality which automatically
corrects the slight niais understanding which lies in the
question. The consept of Sagun>a and Niragun>a applies
only to Aks>ara and the ultimate reality cannot be described
either as Sagun>a or Nirgun>a in the present reference. This
is the ontological reason for the acceptance of
Aks>arabrahma as a cosmo-genetic concept. Yet,even at the
level of this description the Aks>ara is not to be considered
as a totally Sagun> entity or Tattva. The normal physical
disnction between small and large does not apply to Aks>ara
and so it also becomes clear that here is no applicability of
the concept of Gun>a and Dravya here. This transcendental

Sagunx>attva and Nirgun>attva is stated as. "%
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“The Nirgun>a aspect of Aks>ara has an extremely
subtle form smaller than even an Anu, while the Sagun>a
form is much larger than even the largest of objects.
Countless millions of Brahmandas dwell Like more atoms in
each and every hair of that Aks>ara. It is not that those
Brahman>das become small compared by to Aks>ara; they
still remains encireled by the eight barriers. Rather because
of the extreme Vastness of Aks>ara that those Brahman>das
appear so small......... the Brahman>das remain exactly as
they are but in comparision to the extreme Vastness of
Aks>ara, they appear to be extremely small. This is why they

are described as being Like atoms.

The question was about the form of the residence of
Brahman>das. How do these infinite Brahmandas remain or
reside in each pore of Aks>ara. The answer is: They reside
Like Anu. The definition of Anu is to be taken as the smallest
possible unit of a given entity in a given discourse. As point
is the smallest possible unit in a geometrical discourse in the
same way the Brahmandas remains Like Anu, they are
smallest possible entities in the entire meta-cosmological
discourse. Nothing smaller than Brahmandas can have any
meaning as the subsisting entities in this entire meta-

cosmological description.
But the concepts of small and large apply as in their

phenomenological description do not apply to the ontological

narration of Aks>ara brahma. What ever may be thought as
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the smallest unit of a physical and / or phenomenological
discourses; either in the form of geometrical point or in the
form of physical atoms, the Aks>ara is even smaller than
Anu in every sense of the term. The famous statement of
Upanis>adas in the form

COMZOAIOAT AXTMAXAIDAT also finds
acceptance and confirmation in the present discourse as
Aks>ara is stated as the largest in its Sagun>a form, larger
than any thing which can be said as the largest in any
phenomenological description. The Harivakya Sudha Sindhu

and Brahma ras>ayan>a bhas>ya make this clear as "%

EYIN[Z{ZE[A:I A|| ®LOZMSIDY:POI Y6V OTC
The description of Sagun>a and Nirgun>a form of
Aks>ara goes on as. %7

xxEA XAZZ306EZAZE}TA1DZ . A|| T[Ho ;9DVyT

5M608 . f ;9DVYIAL ;} IAGNY%IAT ;]1A.
STVT[ c6O@VZ6AIOAT AT TNVS P T[HM
STVT[ ;9V T[Ho :9~5 QI®5SZAALT
E9tIV3 TTO AXTM AXAIOATAT @
/SA1DZ A||6M ™[ :9~5[ E9To

c6] P AXNI[AT4 5|SOEDTAY[
QOST[9{T™I.". INT[

/TN[SMpIT[ T|AEM ALY]V6 ..

:Y]6.. P[AT4 c1®Z ... ATY]V6.".
5|IZDE~5.". ;}1AA6]TM\%IAT; A
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:9~5 ¥ TN[9 ;Y]6..
QID5S . 5|ZDE~5. ;9V+.
; JOINO IOIDOVEP AXOI' SNOWY:TTM\A5
YYTOANTM\AS AGIOTMIAS
cAT; 9V AXAS50 xy
This description of the smallest and largest together
make Aks>ara capable for the subsistence of infinite

universes.

This  ontological characteristic  of  providing
metaphysical ground of infinite universes and the way as well
as method for it described in the continuous narration of

Vacanamr>ta as. 1%

“ Aks>ara brahma itself is Like the sun in the sense
that when the sun rises, all ten disrections can be
determined in relation to it. Aks>ara brahma is Like that; i.e.
above, below, on all four sides of that Aks>ara in fact in all

direction are millions of Brahmanda.”

Here the description of Aks>ara as having four sides
may seen physical and phenomenal but the centra discourse
is metaphysical, Actually, the English translation of the
concerned Vacanamr>ta is somehow misleading ant does
not reflect the original point of the original Gujarati version.
The ambiquity lies in the last sentence which states that, “in
all directions are millions of Brahmandas.” While in original

Guijarati version, the concerned statement is given as, 1%
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“Ane te Aks>ara ne upara he the ne chare padakhe

sarva disaman Brahmanda ni Kotio chhe.”

The term “Kotio” is translated into English as “millions”. No
doubt the term “Koti” has one meaning as crore but here, the
structure of the sentence and the point which is more
important is the ontological status of the transcendental
nature of Aks>arabrahma. For this reference the meaning of
the term “Koti” is to be taken as ontological type with the
number of infinity. The entire collection of infinite universes is
not to be viewed in an objectively stated pluralistic ontology.
The Aks>arabrahma is to be taken in the form of the
transcendental ground which is interpreted as cidakasa.
Now, in this capacity of the determination of its Sagun>a
form as indicating its ontological capacity of providing the
subsistence of infinite universes as a Dham, this is to be
viewed as more consistent to take the meaning of the term
Koti as different types of Brahman>da and the number in
each side is to be taken as infinite. As it is mentioned and,
will be mentioned further, that in each pore of Aks>ara there
are infinitely many universes. And the infinite types of
Universes are to be viewed in each “direction” from Aks>ara.

And this is the Sagun>a form of Aks>ara.

Here for a more comprehensive interpretation of the
form of Aks>ara, it is necessary to say something about the

ontological position of “Gun>as” in Vedanta and particularly
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Swaminarayan>a Vedanta. It is all together clear that there is
no acceptance of Guna in the sense of Nyaya. Vaisesika in
any, system of Vedanta. Even in samkhya Darsana, the
concept of Guna is all — together different from the concept
of Guna, as it is stated in Nyaya, and Vaisesika where Guna
is something which remaing in the As'raya of Dravya and

not have other Gun which doesas in itself.

Here, in Vedanta, when Sat Cit and Ananda are taken
as ontological characteristics of consciousness or it, they
Sattva, Rajas and Tamas as the ontological characteristics of
Prakr are not considered as something different from that to
which they belong and then they are thought as related with
it with some internal relation Like Samavaya. These defining
ontological characteristics are generally taken as the Swarup
of that to which they belong. So, logically there is no
predication of a quality on a subject term but there is an

expression of the relation of identity.

The non-accptance of the ontological status of the
concept of quality and substance can be seen, not only in
“conscious” entities, but also in the product or evolutes of
Prakr a, gandha, is not taken as eternally. The relation
between Pr>thavi and its Gun> existing ontological category
but, as we have seen in this chapter, there is a gradual

order of absorption of Pr>athavi and Gandha, into

Paficamahabhuta upto Mala — prak>rti- (")
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In this ontological discourse when Aks>ara is stated as
Sagun>a and Nirgun>a both, these terms are not to be
taken as contrary of contradictery terms which are
predicated on the same subject. Rather they are to be
under-stood as the different ontological characteristics of
Aks>ara. And when Aks>ara is to be viewed as the ground
of infinite universes, it is greater than greatest, larger than
largest. In normal English or Gujarati, these type of usages
may be grammatically and semantically non-sense, yet in
the ontological description of Aks>ara or ultimate reality this
use of lanuage is not only metaphysically meaningful but it
is also inevitable. This is so because the entire original
ontological description of Aks>ara is to be understood
essentially beyond time and temporal process or content. In
such a position, the different spatiotemporal parameters or
variables, though they may appear in the linquistic
expression, they do not have any ultimate ontological
justification or significance. Yet the disourse is to be done,
in the frame work of natural language and therefore, the
temporal as well as empirical content of natural language

can appear in such description.

With these ontological characteristics of Sagun>a and
Nirgun>a, in the form of Saguna, which is called also as
Cidakasa, the Aks>ara brahma provides the metaphysical
subsistence and cosmological ground to infinite universes

including the different space-times of each universe. This
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aspect of Aks>ara brahma is stated and evaluated in the

next subsection.

6.5.3.2 AKS>ARA - BRAHMA AS CIDAKASA AND
INFINITE UNIVERSES

The term Cidakasa containts a specific ontological
reference. Generally Akasa or any Tattva which has the
property of extension is taken as having the opposite
ontological characteristic than conscious ontological entity.
(111)

In the metaphysics of Swaminarayan>a it is the
essential and peculiar characteristic that the Aks>ara
brahma is taken as Cidakasa in the form of the Sagun>a
aspect of transcendental consciousness as the ground of
the entire manifestation of Prakr>ti. The concerd matter is
discussed and explained in the 46™ Vacanamr>ta of the

first series of Gadhada.

The Vacanamr>ta starts with the question of the
absorption of Akasa in the state of Samadhi by a Vedanti

Brahnan>a Maheshawor Bhatt. The question is ("2
“Everithing is assimilated during the state of

Samadhi; but how does akasa become

assimilated?”
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The stated of Samadhi is a subjective state of the
realization of transcendental consciousness. This realization
in the ontological system of theistic Vedantas, and also, in
the system of Kevaladvaita do not warrent the acceptance
of the end of sarga or samsara. The world, universe or
Vishva is exsting with a basic property of extension. At least
at the level of a phenomenological or empirical exposition,
this fact cannot be denied. So the answer starts with the
importance of extension in the primary exposition of

external world as ("?

“‘Please listen carefully as | explain the
characteristics of Akasa in detail. Akasa is the name
given to Vacant space. All objects that exist reside only
within such space. Moreover, akasa pervades and
resides within all those objects as well. In fact, there is
not a single object in which there is no akasa; even the
smallest particle of pr>thavi has akasa within it. In fact
if that minute particle is split into millions and millions of

pieces, akasa will exist within those pieces as well.”

For a cosmological as well as empirical consideration,
the importance of akasa is duely recognized in the answer of
Sri Sahajanandji. In fect there is a metaphysically proper
emphasis which is being put on the concept of extension or
on any reality which has to function as a ground of all that
which is manifested. Another point of clarification which we
get in the answer is this that like the philosophical systems of

Nyaya — Vaisesika, here there is no distinction between ‘dik’

~ 309 ~



oAN,d and Akasa occ®Z®Z¢. In an appropriate sense Akasa
is equated. With empty space and the necessity of the
acceptance of reality of space for the description of any

phenomenal manifestation is emphacized with due attention.

However, it is also important to note that, somehow,
the acceptance of the reality of space (and of course also of
time) is considered as having a turn towards materialistic
metaphysics. So far as the general metaphysical framework
of Indian philosophy is concerned, the acceptance of this
assumption is misleading. In fact, in a purely materialistic
metaphysical system Like Carvaka Darsana, the existence of
space is not accepted at all. "' Therefore, in a metaphysical
system Like Swaminarayana Vedanta which accept a theistic
ontological position a proper emphasis on the concept of
space is to be put and has been put as the beginning of the

answer in Vacanamrta G -1 / 46 indicates clearly.

It is not only physical bodies which are subject to the
necessity of the concept of space or its generalized version.
Even Prakrti itself is considered in this reference as it

becomes clear in the further continuation of the answer.('"®

“So when one woks from the, perspective of akasa, the
four bhuts i.e. Prathavi, jala, etc. cannot be perceived; only
akasa can be perceived. Everything is dependent on that
akasa. The three types of bodies, Sthul, Sukshma and
Karan, stay within akasa. This Brahmanda, as well as the

cause of Brahmandas Prakrti and Purusa, also reside within
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akasa. But that akasa also resides within Purusa — Prakrti
and their creation the body and the Brahmanda. It resides
externally as their supporter. Therefore, this akasa is never
assimilated, neither during the state of unconsciousness nor

during Samadhi.”

The description and interpretation of akasa as a Tattva
which provides ground of Purusa and Prakrti can not be the
Bhutakasa. Yet, with all transcendental characteristics, it is
akasa in a certain sense of the term. What is that sense?
This is to be explained further in the same Vacanamrta and
its clarification is to be taken into account, but at present it
can be said that there is a metaphysical necessity for
providing the justification of the question of residing of
universes themselves. Actually, this question is very much
important and leads towards the formation of the concept of
Cidakasa or Aksara brahma. If there are infinite universes
then it is very much natural to ask that “where” do they all
reside? And How? Naturally each universe has its own
akasa as a E{®ATX T34 a function or production of Tamas-
ahamkara as it is interpreted in Vasudeva mahatmya or
Vacanamrta. And before considering the extended or
ramified version of akasa in the form of Cidakasa it is
necessary to clarity its difference with Bhutakasa. This has
been done in the further continuation of the same answer as
(116)

“‘Now some one may argue, ‘The five bhuts i.e. akasa
Prathavi etc have evolved from Tamoguna; so how can that

akasa be called the supporter of Prakrti and Purusa? Also,
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how can it be said to pervade them all? Well the answer is
that if Prakrti did not contain akasa in the form of vacant
space, how could mahattattva-which emerges from Prakrti in
the way fruit flower etc emerge from a true, and a call
emerge fom a cow’s womb-emerge at all? Therefore akasa
does reside within Prakr>ti. Further more ahamkar also
emerge from mahattattva, so akasa reside within mahattattva
as well. The three Gun>s emerge from ahamkar and thus
akasa is also within ahamkar. The five bhuts i.e. akasa
Prathivi etc emerge from tamoguna thus akasa is within
tamogun>a as well. However the akasa is that has evolved
from tamogun>a is subject to change, where as the akasa
which is the support of everything is not subject to change; it
is eternal. It is this akasa — the support of all — that is known
as Brahma, as Cidakasa Moreover, it is within this akasa that
Purus>a and Prakr>ti undergo the states of expansion and
contraction.”

Here the necessity of akasa as an all — providing and
supporting ground of everything that is product of Prakr>ti is
described in detail and with examples. Even the each and
every step of the development and evolution of Prakrx>ti
requires a concept of all pervading space as their ground. In
all process, where there is any concept of process it to be
applied at all, the concept of space is inevitable; otherwise
the entire concept of evolution or emergence becomes
meaningless. The stages of Process are described as under:

Prakrxti

\
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Mahattattva
d

ahamkar
2
Three gun>as

[including tamogun>a].

2
Tamogun>a
v v \ v \
Prathvi Jala Vayu Teja akasa

All these stages, with the process of emergence, the
cosmic emergence requires the concept of akasa in their
justification. But it is also empathetically mentioned in the
description of the process that the akasa with is emerged
from tamogun>a and which a product of tamogun>a is
subject of change. But in every stage of this meta-cosmic
and cosmic process, the concept of akasa is very much
there. So this akasa, which is the karya of tamogun>a, and
whose property or attribute is considered as S$abda also
requires Cidakasa as its support. Now there are two akasa

which are described in this given refence.

(1) Cidakasa : which is the support of
every thing.

(2) Bhutakas : Which is a product of
tamogun>a.
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The concept of change applies to Bhutakasa and
Cidakasa is considered as eternal. Nowthis Cidakasa , in the
form of its all — pervading metaphysical ground of everything
is called Aks>arabrahma. It is eternal. That means that it is
transtemporal and it is not in the realm of maya and time
also. And Like all the elements which are emerged and
evolved from Prakr>ti, this Bhutakasa also resides in
Cidakasa or in other words, Like every other Tattva or
element, the Cidakasa in the capacity of its all pervading

metaphysical ground, resides in Bhutakas also.

This point is of the greatest importance from the view
point of meta-cosmic description of infinite universe theory.
As it is clear from the description as we have seen in
Vasudeva mahatmya and is Swaminarayan>a philosophy,
after the infinite transcendental individualization of infinite
Pradhana and Purus>a from Mula-Prakr>ti or mahamaya
and Mula-purus>a or Maha purus>a through kala or
Mahakala, the entire process which is described belongs to a
particular universe and more probably it is for “our” Universe
in the present given case. The constitution of a universe,
apart from other necessary ingredients contains akasa as its
inevitable component at least at the stage of the complete
formation of a Brahman>da-Golaka. And the Cidakasa
resides in this Bhutakasa by its ontological capacity of Sarva-
Vyapakattava and Sarva- antryamittva. This dies not simply
mean the physical presence on a particular space-time

points or events but how does Cidakasa contains the
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Bhutakasa in itself? Or how does Bhutdkasa reside in
Cidakasa? This is an important question and requires a

closer examination.

Cidakasa is the Sagun>a form of Aks>ara and it is
defined as pure consciousness or “Ekarasa caitanya.” "
So it can not be mere vacant space. Actually, the term
vacant space can not have any ontological meaning as it
attempts to state a concept in the negative terminology of the
non-existence of something. Particularly, for the case of
akasa even for bhutakasa, sucha defination is accepted in
the Bauddhha Darsana only. This position of Baudhha
Darsana is criticized in the Tarkapada of Brahmasutra by
every commetator of Vedanta. *'® so neither bhutakasa nor
cidakasa can be defined as absence of something else.
Such a definition, though for physical space, it is given and
accepted in Newtonian Physics, the theory of General
Relativity does not accept it. " So in the case of
Swaminarayan>a metaphysics there is no question of the
acceptance of vacant space as the ground of everything and
bhutakasa does not reside in “empty space” like imaginary
concept ether which had been made by the physicist of 19™
century and which was abandoned after the arrival of the
special theory of relativity and in the event of failure of finding
any relative velocity of earth with reference to ether in

Michelson — Morley experiment.

So, it is very clear that cidakasa is not a greater

physical container which can contain a bhutakasa. With the
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universe to which it, belong as a past or subset. In such a
case there can be no semantically justification of the term
‘larger than the largest.” Because in such case, the normal
use of the superlative degree, the term “largest” would be
sufficient. The Bhutakasa and universes reside in cidakasa in
a particular ontological sense and this is indicated in the

further description of the nature of cidakasa as ("

“‘Now the brahman>da is surrounded on four sides by
the Lokaloka Mountains, just like a fort. Beyond the lokaloka
mountains is Aloka; beyond that are the seven barriers,
beyond that is nothing but darkness; and beyond the
darkness there is divine Light otherwise known as cidakasa.
Above also, the brahman>d extends up to Brahmaloka
above which are the seven barriers, above which there is
darkness and above which there is again divine Light,
otherwise known as cidakasa. Below too, it extends down to
the seventh Patel, below which are the seven barriers, below
which there is darkness and below which there is again
divine Light i.e. chidakasa. In this way the chidakasa is
present on all four sides of the Brahman>d as well as within
the Brahman>da. When ones vision reach the perspective of
that all supporting chidakasa, it is known as Daharvidya. Just
as akshividya and mans other types of Brahmavidya have

been described, this is also one type of Brahmavidya”.

In this Vacanamr>ta, there is an important statement

about the relationship between Aks>arabrahma (chidakasa
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in the present reference) and particular universes. Apart from
mythological description of mountains and barriers, there is
an important cosmological issue regarding the subsistence of
a universe in the higher type of meta-cosmic entity.
Universes are need not to be supposed as contained in a
larger meta-universe because in such a consideration there
is no end to this process and the meta-universe containing
all infinite universes require another meta-meta-universe
which would have to contain all infinite meta-universes. The
process, logically and mathematically is bounded to go on
forever, without finding any end at any member of “META’-
Universes; and this definitely leads to the logical fallacy of
infinite regress without explaining any thing at all. The infinite
universes are not supposed simply for Z<5I'® Y{®Z3 or

in the terminology of western philosophy, in violation of the
maxim of Ocham’s Razar.'?® So, there must be a meta-
cosmic ontic cut-off for the description of the residing of
infinite universes in Aks>ara and so, in this Vacanamr>ta
Aks>ara is said as residing in and out side the Brahman>da

as well.

Now, there are descriptions of the residing of
Brahman>da in Brahma or Aks>ara as having infinite
Brahman>da in each pore of Brahma. This is state in
Ramacaritamanas and vacanamr>ta also. '® Here, before
concluding this chapter we note important reference from

vacanamr>ta in this regard.
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In the Vacanamr>ta of G-I-63, the Brahman>da is

described as. 1?4

‘In comparison, however, God’s Aks>aradhama is
extremely large. Countless millions of Brahman>da floats like
mere atoms in each of its hairs. Just as an ant moving on the
body of a huge elephant appears in significant, Likewise,
before the greatness of that Aks>ara every thing else pales
into insignificance”.

The sense example of the residing of Brahman>das in
the pore Aks>arabrahma is farther given in the sense

Vacanamr>ta : (129

‘In the same manner, despite having a definite form,
Aks>aradhama cannot be visualized. This is because it
is so vast that countless Brahman>da float within its

each and every hair.”

This example of floating or flying Brahman>da in each
and every hair of Aks>ara is to be understood with a definite
metaphysical reference. Apart from anthromorphic com’ent,
in the realm of pure ontology and Meta cosmology, this is to
be interpreted as indicating the transcendental nature
Aks>arabrahma to-gather with its ontic power to subsist the
entire collection of these infinite universes. And this ground
which subsist different universes, to-gather with their
physical space, in itself like an atom or An>u. Here Universe

is not a fixed and bare ontic entity which has creation and
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annihilation and so there is the example of floating (the more
appropriate word would be flying as there is the phrase.
“‘Udata fare” ( move flying ) in original Gujarati version of
Vacanamr>>ta.) ?® indicates that that there is some type of

dynamic properties in the universe as a whole.

In this way, the concept of Aks>arabrahma is stared
metaphysically in Swaminarayan>a philosophy as a Cosmo
genetic concept which is pare consciousness and provide
metaphysical ground for infinite universes. In a metaphysical
theism, it is consistently expressed as having two forms and
having the ontological characteristics of both Sagun>attva
and Nirgun>attva. More ever it is represented as Aks>ara
dham of Parabrahma a particular ontological as well as
spiritual position of the realization of eternal, unchanging
aspect of reality as Sat, Cit and Amanda and in this sense it
provides an example of devotion. However in present
reference, it can be said that with infinite universe theory and
with the acceptance of the concept of Aks>ara as a Cosmo
genetic concept, there is an important attempt for the
solution of the riddle of infinite universes and its

metaphysical ground.

6,7 CONCUSION

Indian philosophies have had a long history of ever-
emerging now concepts and theories. One of such brilliant
example is seen in the form of many-universe theory which

has its seed of origin in the mythological literature of Indian

~319 ~



philosophy. We have studied and evaluated the examples of
Ramacaritmanas, Yogavasis>t>ha Maharamayana and
Swaminarayan> metaphysics in this particular reference.
This is a new and fruitful enterprise in Indian philosophical
discourses which indicates the need of the understanding
that there is much metaphysical considerations in
Pauran>ika and mythological treatises which are demanding

a proper philosophical attention.

Another example of the second point is the concept of
Aks>arabrahma. This concept is very well there in
Upanishads and it has a definite cosmological as well as
spiritual reference as we have seen. In Swaminarayan>a
metaphysics, the basic original attribution lies in the
ontological as well as cosmological cultivation of this
concept. With the acceptance of infinite universe theory and
the ground of these infinite universes as Aks>arabrahma, the
Swaminarayan>a metaphysices has rendered an important
service and contribution to Indian philosophy. Particularly,
when infinite universe theory is now getting more and more
importance in current science and cosmology, the
conceptual consideration on Aks>arabrahma becomes even
scientifically relevant. Some attempts in this direction have
been done in this work with the indication that there lies
much still in this realm which demands a proper and serious
cultivation and investigation with a proper and serious
knowledge of scientific as well as mathematical techniques.

With these theoretical matters, there is an eternal state of the
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upansana of Aks>arabrahma which is there in Upanishads

and Swaminarayan>a philosophy has put a new emphasis

on it in a stronger way. The combination of both may

contribute some essential stage in the world-philosophizing
of 21° Century.

Reference and Notes:

(1)

(3)

Dialouges of Plato. Ed. Jowett. [1962] Vo. II.

Republic. Plato makes a distinction between real

world of Idias and world of copies which are the

results of the participiation of Ideas with empty

space. But neither the real world of Ideas nor the

world of copies can have any concept of plurality in

them sellves in the framework of Plato’s cosmology

and metaphysics.
Spinoza (1962)

Ethics in “The complete works

of  Spiniza. Vo.ll Dove
Publication. For Spinoza,
substance in one but there is no
concept of different distinct
realm of modes which are

causally disconnected.

Bradley F. H. (1967) Appearance and Reality.

Oxfod University press, Oxford.
Though there is no explict
concept of plurality of nature or
world yet in the second part of
his appearance and reality,

Bradley dissusses the
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possibility of different time
sequences and different
causally disconnected reqgious
in the chapter “Spatial and
temporal appearance.” But
considering the term universe in
its tvel sense, the ideas about
mang-universe are not present
in Bradley’s ontology.
In San>kara Vedanta there is no concept of the
plurality of Vyavaharika Satta. Though in a latter
work, in the Yogavasis>ta maharamayan>a, the
concept of infinite universe is taken in its Lila
parkaran>acehices is considered in this chapter
later.
Halmos P. R. (1960) Navie set theory.
East West press Ltd.
Page. 7.
R>gveda with Sayan>a — bhasya ed. by Sontakke
and Kashikar CG. (1983) Vaidic Samsodhan Mandal
Poona Vo. IV R>gveda [10.190.3]
Page. 886 — 887.
R>gveda. ibid. Page. 887.
Generally when the theory of many universes is
taken into consideration, the number of such
universes is taken as “infinite” or “Ananta”. In many
treatises, including Vcanamr>ta, the number of

different universes is given as
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(10)

‘T'..TEMA8 A||®..0". But mathematically if infinitie
is to be thought as multiplied by (rore i.e. 107 the
result will be infinite again. It does not increase the
cardinas number of the set of infinite universes.
In every Kalpa, in a particular universe, probably in
“this” “our” universe [If these terms can have any
meaning at all.] there is an incarnation of Rama.
Generally the Katha which is being narrated is a
mixture of the Katha of different Kalpas. cf.
ZOA HT'AZ[ X[T] cI'[ZD @
5ZA AOAP+ g[Z T[ .. ¢[ZD
HI'A ¢[Z X]> ZT{®.. ABOTA ®
:d3Q@T ;|1 ;]JAAT EQOTA @
Manasa Piyus>a. Balakanda
1.121.1-2.
Actually this event of Sati Moha is not simply the
imagination of Tulasidas in Ramacaritamanas.
Sivapuran>a  itself  mentions  this  event
(Sivapuran>a, Rudra Samhita ¢.24) Here Sati has
two doubts.
(1)If Rama is Visnu, then
Vis>nu is omniscient like
Sankara and he has no need
to make a search of Satl. As
she doubts
A9OI'1 HM ;]Z AXT I'ZTI] Q®Z
A

;M ;QV7 IO A+5]ZOZA
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BMHAX ;M AX cul AHAAT®ZA
7OI" QOA LASDT g;]ZPZA .[1.5
0.1.2]
(2)Rama cannot be Brahma

(12) ADT'; 5AT]0D Vo. Il.[1.53.7 —8][1. 54. 1. 54.1-3]
Page. 115 -118.

(13) Kripke. S. (1967) semantic
considerations on modal logic in
Reference and Modality ed. by
Quine et. al. oxford University
press, oxford, London.

(14) ADT; SAT|OD Vo. lll (Balakan>da)
Rama — Janma - Stuti.

(15) Adhyatma RaMayan>a. Gita press Gorakhpura
1.25-26 Page. 30.

(16) AQDI; SAIOD Vo. Il (Balakan>da)
Page. 100 — 102.
(17) Maya is the cause of the infinite universes.

It frequently in Ramacaritmanas as, in the same

Balakan>da.

9 ATAIVO® AX]® E]ST ATZDID
P{ H®;] c[ED;I" ADID
and in Kis>kindhakan>da when Hanumana explains before
Ravana.
;]T] ZOST A|| @ .-.0 ATZDID
50. HO;] A, ASZPAT ADI®
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(18)

(19)

(20)

(21)
(22)

(23)
(24)
(23)

Here there is a basic difference
between the many — world theory of current
analytic tradition which propounds the existence
of different universes through semantics. “Things
could have been otherwise from what they
actually are” is the maxim of the principle of many
Universe theories. But in Indian perspective,
including Swaminarayan>a metaphysics, this
standpoint is somehow transcended.
Ramacaritamanas, Uttarkan>da.
cf.
5|0%5T AEE] .9 ,A,® N[AB EIn® AMAX AMAX

39I' PAZ+ 2ZAX .. 5[E] APNO®I'..N ;[NMX
Ramacaritamanas, Manas Piyush.
Vo.VII[7.79.4-8,7.80, 7.801-8.7.811].

Page. 413 — 417.

ibid. Page. 418.
The Yogavasis>t>ha (1998) ed. By Kanta
Gupta Vo. | — lll. Naga Prakashana New Delhi.
In the detailed introduction to this work a
discussion about authorship and date is provided.
ibid. Page. CVi — cviil.
ibid. Page. CVii.

There is a difference between ANX[and
c@EdP=in Nyaya-Vaisesika system but in
Vedantic tradition, and at least in the

cosmological discourse , there is hardly any
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(26)

(27)

(28)

important difference which can be marked
between these two terms.

According to Vacanamr>ta, the Bhutakasa is
called the product of Tamasahankar.
cf. V. G. 1/ 46.
Brahmasdatra. Viyadadhikarn>a explains in detail
the possibility of the creation or production of
Akasa. Starting with Sankara Bhas>ya, all
bhas>yakaras are agree on this point that Akasa
is not a selfcaused tattva or reality.
These Slokas are only those which start with the
word cidakasa the number of the Sloka which
contain the word cidakasa would be more than

one thousand. These Slokas are :

[7.80.25]

APNOIODE 5[ZPE[\WATT >>>>>>
[6.30.29]

APNOIOE 5[ZPZE[[>>>>>>
[7.106.51]

APNOIZOEAH EQYT .. >>>>>>
[3.28.12]

APNOZDEAX .. EloQ .. 22>>>>
[7.96.26]

APNOZDEAX .. EloQ T:I>>>>>>
[7.89.4]

APNOIDEAX .. :9pK>>>>>>
[7.96.21]
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(29)

[7.213.18]
APNOZOEAEPNOZOE[ > >>>>> [7.54.27]
APNOZOEAEPNOZOE[ > >>>> >
[7.175.12]
APNOZOEI AMOMUL.. >>>>>> [4.2.13]
APNOZOEDALPPNOIDE[ >>>> > >
[7.61.1]

[7.96.27]
APNOSOEDIEDO;MU .. >>>>>> [3.14.69]
APNOZOEMUA[SD " E>>>>>>

[3.55.21]

[7.96.11]
Yoga Vasis>t>ha Maharamayan>a
op. cit. P. 2413

The term APNO@IMAL appears in 34 Slolas

which
begin with this term. Some of them may be seen as
indicating the concept of a transcendented
consciousness which can subsit the entire

manifestation of empirical reality or maya.
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APN @IMA A|| APYAD+.. 22>>>

[7.175.29]
APN oIMASL" AX APNOXDE > > > >
[7.175.54]
APN[O @IMA[S 5Z... B}yl >>>>
[7.83.5]
Yogavasis>t>ha op. cit. P. 2414,
(30) The term  APYAIDOXDE=E also appears in
Yoga.
[7.161.36]
(31) The term  APyAl 5ZA®X®E appears in Yoga.
[7.82.20]
(32) APYAD+ SZADZOE appears in Yoga.
[7.83.1]
(33) Yogavasis>t>ha maharamayan>a. The 30%
Sarga ends with

AIOOD[Y (A SOA,QIAXDZDADII6S] AM1DMS®I nr5A.
52Z6[ ,AM_

AIAP+A|| ®LOZMAS 96VI .. TPA A+E..0;YVo @ op. cit.
Page. 313.

(34) ibid. Page. 310

(35) ibid. Page. 308

(36) Einstion Albert [1951,2001].
Relativity — The special and the
General theory. Dover
Publication. Section Ill. “The

consideration on the universe

as a whole.” In this book
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Einstien discuss the difficulty of
a Newtonian model of universe
in which the steller universe [i.e.
the universe which contains
stars and other celestial bodies]
is just like a finite island in the
infinite ocean of empty space.
In this type of universe if it is
infinitely old the entire matter
would have been exhausted as
light emitting from stars would
never return to this universe
and as mars and emeley are
equal the finite mars would
have been exhanted in an
infinittly old Universe In other
option if there are everywhere
stars in universe up to infinites,
then the whole celestial sphere
would be as bright as the Sun
at night. [So, why is the Sky
Dark at night? Is a form of
Paradox which is called bler's
paradox?] The point which is
relevant in the present coutext
is this that without the concept
of ;pA®8 and 5|Ithere is no
cosmological explanation of the

universe. And there is no actual
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(43)

(43)

infinity of the distribution of
lokas which can be justified in a
particular Universe.
Yogavasis>t>ha Maharamayan>a
op. cit. [3. 29. 47]

ibid. [3. 29. 49.] Page. 309.

ibid. [3. 29. 55 to 3. 29. 58] Page. 309.
ibid. [3. 29. 59.] Page. 309

ibid. [3.36.1.] Page. 310.

In this particular reference, the concept of
superspace seems, up to a certain extent, similar to
the concept of cidakasa. The superspace is
considered as a set of all-possible 3-geometries in
current quautem cosmology and Quantam gravity.
Ct. (partied physics and inflaficnary cosmology.
Andri Linde world Scientific Singopore. Il (1993)]

Yoga vasis>t>ha.op. cit. [3.30. 3-5]
Page. 310.
The possibility of the creation and annihilation of
different universes apart from the collection of these
infinite universes is frequently thought in current
quantam cosmology. cf.
Quantam cosmologys and baby
Universes. (1993) ed. Linde
et. at. World Scientific
Singapore and particularly

Andri Linde's article
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“Eternally existing, self
reproducing, inflationary chaotic

universe. [Phy. Rev. D].

(45) Yoga vasis>t>ha.op. cit. [3.30. 6, 7]
Page. 310.

(46) ibid. Page. 310.

(47) ibid. Page. 311

(48) ibid. Page. 311

(49) ibid. Page. 311

(50) ibid. Page. 311.

(51) ibid. Page. 311.

(52) ibid. Page. 311.

(53) ibid. Page. 311.

(54) The examples of waves and through the collision

of waves the creation of a particular universe is being
discussed in current string or brane cosmology.
cf. Further of theoretical physics
andcosmology. (2003) ed.
Brown et. al. Cambridge Uni.
Press Cambride.
And Hawking S.W.
et. al.[2002] The Brane New
World Phy. Dev. D.

(59) Yoga vasis>t>ha. op. cit. 312.
(56) ibid. Page. 313.
(57) In the Vacanamr>ta of G. Il / 28 Dave Pragaiji

mentions that there is no Grantha Like
Srimadbhagavata. Shree Sahajanandaiji responds that

(No doubt) Srimadbhagavata is good. But there is no
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(58)

(59)

(60)

(61)

(62)

(63)
(64)

Grantha Like Vasudeva Mahatmya which is in Skanda
Puran>a. Because there is an extreme presentation of
Dharma, Jnana, Vairagya and Bhakti with non —
Violence”.
Vasudeva Mahatmya.
Adhyaya 17. Page. ---
For example, in the Nyaya Kusumanjoli of
Udayanacarya, the ground for the rejection of the
objections against the existence of God is also
taken from the concept of ;5A®8 and 5|,I For a
materialistic philosophy the existence of the
universe as a whole is to be accepted as a “brute” or
“bare” fact which is “out there”. No explanation or
justification of its existence can be provided. But this
is paradoxical neither the existence of the universe,
nor even the existence of time can be taken as the
reality of the level of causa sui. And in the context of
present refence, the sane stream of thought is to be
applied for the case of the collection of infinite
universes.
VasudevMahatmya. op. cit. 24.2.
Page. 268.
Chapter |l of the present research work. cf.The
discussion of the word ¢®;ATlas temporal
indication.

VasudevaMahatmya. op. cit. 243

Page. 268.
ibid. 244, 245, Page. 268.
ibid. 24.6, 24.7. Page. 268 — 269.
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(65)

(66)

(67)
(68)

(69)

(70)

Chapter 1l of the present research work. The

discussion about Hiran>yagarbha Sikta and

Purus>a Sukta interprets the meaning of the words

ten and thousand as infinite by Uplaks>ana.

VasudevaMahatmya. op. cit. 24.8. 24.9.
Page. 3609.

ibid. 24.11,24.12 Page. 270.
ibid. 25.4. Page. 286.

AT 5LIT{O® S®,M I'{AALJIZ[T P

5|OZSATZ[T ~5[6 PZTIDTIAYTZ[T P
In Vacanamr>ta also, the realization of the
knowledge of these four types of Pralayas is stated
as the Hetu of Vairagya. It has been mentioned that
the Hetu of Vairagya is to know the nature of time.
The Nitya pralaya, with the reference of Vairagya is
described in 25.5 to 25.19.
Ibid. Page. 286 to 290.

(71) Misner, Throne  wheeler (1973) Gravitation

Sanfranscisco and Linde A. (1993) Particle physics and

inflationary cosmologes.

The Plank Scales are:
length: 1.6 x10 * cm.
time : 5.4 x 10 ** seconds

mars : 2.2 x 10 ° gram.
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energy: 1.3x10" Ge.V.

At these scales, it is thought in the realm of
contemporary physics that the uswal continuous
structure of space — time does not hold any Validity.
The space — time takes, perhaps a foam -like structure
and there are continuous quantam fluctuations of black
holes every where.
(72) Vasudev mahatyma . op. cit.
PTIVI]YT® .. ;®X:+|.. ANT .. A9
B;sHM AT @
A'E® P TO3TA T:I1 T™IL.. Z<5 =pIT
[®

In this time period of 25.20 Page 291 Brahma,
there are 14 Manus whose names are :
Svayambhuva, Svarocisa, Uttama, Tamas, Raivata,

Caks>us>a, Sraddhadev, Savarn>i, Bhautya Paucya,

Brahma Savarn>i, Rudrasavarn>i, Merusarn>i
and Das>kasavarn>i. These 14 Manus occur in the one
Kalpa of Brahma. This mythological description
indicates the conceptual fact of the cyclic repreatation
of events even in a particular universe

cf. op. cit. 25.21, 25.24.

Page. 291.
(73) Vasudevmahatmya. op. cit.
2.527,25.45
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Page. 291 to 296.

(74) Vasudevmahatmya ibid. 25.49 , 25.50

(73)
(76)
(77)

(78)

TN® ES1ly®®dI>50080 5} 3VIpK
TSTVOOVEA

;D .. ZOOV6EP 2O,0ALI'N[X1I6]
AE[ODTo

;.. 9TVZD:TTM A[3D SOVt
IATEI®I'X®o

ET.. 3OOVDOA6 QOZOAEE]V;Z0,D

SHATAEVA]IT[o @

ibid. 25.51 Page. 297.
ibid. 25.52t025.58 Page. 299
ibid. 25.47. Page. 296.
5P . ET® T{o 5ZOOMY A|| ®I]:
TNO™L.. ATAO
5ZOeIZ®,[ ;..5}6[V AXDYESAT
;.. 10Io0 @

In Mun>da Upanis>ada the term Paratna Kala
appears in the sense of the ending period of entire
cosmic state. cf.

SatyarthaPrakasa - Swami
Dayananda Sarswati Navam
Samullosa.
The time scale, of this Prakr>ta Pralaya, in the normal
sense is.
15.12 x 10 " years,
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(79)

(80)

(81)
(82)

(83)
(84)

(89)
(86)
(87)

Much more than the, age of the present
obsersable universe according to current cosmology.
Which is, roughly 103 x 10 ° years?

cf. Vala R. M. (1984) Relativity
The iniversity of Chicago press.
This may seem similar, up to a certain extent, in case
of solar system, to the end of sun as a Red Giant. And
for the case of entire universe (our physical observable
universe) with the supposed possible end in the state
of Big — Crunch.
This means that there is a concept of trans — spatio —
temporal description of the cosmos. The Akasa is not
considered as eternally existing element.
Vasudev mahatmya. op. cit. 25. 59 Page. 299.
Siksapatri — with Arthdipika Tdka. Sk.108.

Page. 210.
ibid. Page. 213.
Vacanamr>ta - English translation

Swaminarayan>aAks>ara Pitha
Ahemedabada.Page.11.
ibid. Page. 1.
ibid. Page. 12.
In fact, evevn in the cosmological description of
Samkhya, or in any description stated in the
terminological exposition of Samkhya given in other
system of Vedanta, the time is not considered either as
a part or among evolutes of Prakr>ta . But what “time”

is and what is its role and function in the process of
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(95)
(96)
(97)

(98)
(99)

entire cosmic evolution is never explicitly stated in
Samkhya description of the evolution of Prakr>ti. But it
is quite clear that it is no where counted among 24

Tattvas or elements of the cosmic development.

Vacanamr>ta  op. cit. Page. 12.
ibid. Page. 12 —13.
ibid. Page. 14.
ibid. Page. 15.
ibid. Page. 76 —77.
ibid. Page. 77.

In Newtonian physics, time is absolute. It Hows equally
for all events and observers in the universe. In the
theory of relativity, however, time is relative. In the
special theory of relativity, space and time are relative
where in the general theory of relativity, space, time
and matter (energy) are relative physical entities.

cf.  Einstien Albert (2001)

Relativity the special and the

general theory. Dover
Publication.
Bhagavada Gita. Gita press. Gorakhapur.11.32.
Vacanamr>ta. op. cit. Ka-1.Page. 227.

Sri Harivakya Sudh Sindhu with Brahma rasayan>a
bhas>ya. Chaukhambha Crientalia
Varanasi. (1980)
Vo. |. Sutra. 49. Page.138.
ibid. Page. 138 — 140.
ibid. Page. 138.
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(100) Dave R. M. (2000)

Navya - Visis>tadvaita. The

Vedanta philosophy of
Swaminanaran>a Aks>ara -
prakashana Mumbai.Chapter-9
Kala and Pralaya. Here the
various views regarding the
possible  equality between
Mahakala and Mahapurus>a
are discussed and it is also
mentioned that this cannot be
taken as it stands in the
complete consistency with the

views of Vacanamr>ta.

(101) Satsangi Jivanam (1934) by Shatananda Muni.

Prakarna IV Adhyaya — 69
Sloka a — 12

AX® 5]ADYTAXDADID ;{3® IYTESMASALE0 @

5Q@T5]~@®{:T:I 5|ZDE[\:9A5TD . TN

: CAT506M ANQIAIATY05[Mp5T[ 5]~ODM.JA

5ZADTAD 5Z .. A|l ASO6IVIDZDIGEA ;0

A;;310D\AWNO T:I A|| D ..0OT'D .. TND:T]

5MSMQIt:3[V1D6[T AXDID,DPI5]~ODA
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This interpretation of
Satsangijivan clearly indentities
the concept of time with the
concept of mahapurus>a or
Mula pur>usa. Yet in
Swaminarayan>a Vedanta in
particular of any system of
Vedanta in general the concept
of Pur>usa denotes the
transcendental conscieousness.
The sore it more consistent to
interpret Kala as the
;.. 2<5 EADT of Purusottama
rather than the establishment of
its indentity with Pur>usa of any
type.
(102) Chapter V of this research work. Basically the Anvaya
Vyatireka nature has been evaluated according to
Vacanamr>ta G—-17 and S/5.

(103) Vacanamr>ta. op. cit. G. Il -42.

(104) Ibid. Page. 470. G. 1l —42.

(105) Ibid. Page. 470.G 1l —42.

(106) Harivakya Sudha Sindhu. Brahma ras>ayan>a
bhas>ya. Vo. lll sutra. 1448. Page. 3609.

(107) Vacanamr>ta. op. cit. Page. 471.

(108) Vacanamr>ta. (Guijarati Version) (2005)

Swaminarayan>a Aks>ara Pitha. Ahmedabada.
Page. 453. (Ga. M. 42.)
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(110)The discussion of the order of Pralaya indicates the

fact that the Rasa Gun>a of Jala absorps Prathavi and

the process goes on up to Mula-prakrti — Purusa and

upto time itself. cf. the discussion of the concept of

Pralaya and infinite universe theory in the present

chapter.

(111) The entire discourse and debate about the nature of

mind and matter in the history of modern western

philosophy are passed on the accepted distinction

between thought and extension. Any substance having

the property of thinking must be extension less. In this

terminology any concept of Cit must be taken as

Suksma or Anurupa. The combination of the word Cit

and Akasa provides an ontological frame where

transcendental consciousness can be the meta-cosmic

ground of infinite universes.
(112) Vacanamrta. op. cit. G-1/46 Page. 87
(113) Vacanamrta . ibid. Page. 87.

(114) The position of Carvaka Darsana as accepting the

existence of only four mahabhuta Vis Pr>thavi, Jala,

Vayu and Teja is mentioned in the Sarvadarsana

Samgraha of Swami madhavacarya. It is also stated in

the one and only treatise of carvaka philosophy Viz

Tattvopaplavasimha by Jaya Rdsi, Bhatta. As there is

no perception of Akasa is accepted in Carvaka

Darsana, it existence is not accepted on

epistemological grounds. Anyway, for an idealistic

philosophy, the existence of space is no more an

obstacle than any other phenomenological existence.
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In fact, it may be taken, in a certain sense the proof of

the acceptance of an epistemology which accepts any

other Pramana apart from perception.

(115) Vacanamrta . op.cit.

(116) Vacanamr>ta.
(117)ibid. G-1/21

(118) BrahmaSutra .

op.

G. - 1-46.Page. 87.

Here the description of all
pervading Aksara is the
description of Cidakasa as it is
explained further.

ct. G-1/46 Page. 88
Here tow forms of Aks>ara are
defined and in Sagun>a form,
where Aks>ara is to be taken as
the ground of all universes, it is
defined as Nirakara, and
/ZZ; P{Tyl ® This is in
consistency with the sagun>a
definition of Aks>ara in G Il —
42 which is discussed in this
chapter earlier.

Tagkapada. Here akasa is
defined as Avarnabhava and
this definition is strengly
criticized by Senkaracharya,
Ramanujacarya and
Vallabhacarya. Sankaracarya
gives an intresting scientific

argumentsagainst this definition
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that is akasa is simply
avarn>abhava, then if a bird flys
in a akasa, then other Bird
cannot fly in the akasa if we
accept the definition of akasa
as avarn=abhava. cf. Sankar’s
Bhasya on Tarkapada — 2.2.21.
(119) Einstien Albert (2000) Ralativity the special and the
general theory. In the preface of
4™ edition, Finstien remarks
about the nature of space as

[1H

“‘Physical objects are not “in
space “, but these objects are
spatially extended. In this way
the concept of empty Space
loses its meaning”.

(120) Riondler W. (2003) Ralativits and cosmologes.

Oxford University press chapter |.

(121) Vacanamr>ta. op.cit. G -—1-46. Page.

89.

(122) Ocham’s Razar is a maxim which indicate that “ entities
Need not be multiplied without necessity”. cf.
Cambridge companion to Ocham. Cambridge.

(123) Present chapter of this research work the section about
Ramacarita manas.

(124) Vacanamr>ta op. citt. G-1-63. Page.

123.

(125) Vacanamr>ta  ibid. 124. In this Vacanamr>ta this
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(126) Vacanamr>ta.

example is given frequently.

We still find, “Within that abode,
countless millions of such
Brahman>das float Like mere

atoms in each and every hair of

Aks>ara.
cf. ibid. Page. 123.
(Gujarati Version) op. cit.

G-1-63 Page. 120 to 125.
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Saccidananda - Para . Brahma.
Purn>a - Purus>ottama.
Sakara. ( Srikr>s>na ).

NZ %
Brahman>da — Murti - Sams>ti Nirakara - Sarvakarn>a
an>taryami — Virata — Paramatma bhuta Aks>abrahma
Sakalavataravatari. Narayan>a
8% 8%
% N% N% NZ N% % N%
Gun>avatara. Lilavatara Karma Svabhava Kala Prakr>ti Purus>a _
N2 N2 N (Varaha etc.) oo N2 N2
Brahma Vis>nu Siva Mahat infinite Infinite
v Jivatmas  Vyas>ti
Ahm>akar Antryamis
8% 8% 8%
Pancatanmatra Dasa-Vidhi Mana
N2 Indiryas

Panch mahabhut
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